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ABSTRACT

The uncovering and ingéstigatiﬁglof those
meaningful aspects of human existence which
emerge as a result of one's location in 1ife
and experience of life and are appropriated,
interpreted and operated by individuals and”
groups is the focus of this thesis. This

is an enquiry into 'living meaning', the
symbolic configurations-and conceptions which
lie hidden in the recesses ofvthe.human psyche
as Feelings, images,}words aﬁd associations
and are displayed in combinatibns and
concateﬁations in the public square.' The
initial belief that I would discover a common
vlanguage and find cohesion and unity in the
theological college which formed the research
arena was sooﬁ shattered, and this project
came to centre around the uséland abuse,

manipulation, exploitation and stealing of




symbols and the complex precedures of negotiation‘
and collective bargaining. vIn fact, we entered
a battle zone from which we would not emerge
unscathed because symbolic warfere was being

waged!

While at one stage there was the_attempt to carry
out the task before me by primarily using
guestionaires and interviews, I came to realize
that in dealing with the complex nature ef pre—
apprehended and apprehended symbols, participant-
observation and reflective analysis was far more
fitting. Here I focused on a representative
South African community wHich, I believe,
contained almost all the permutatione found in
our society = political, secial, economic,
cultural and educational. . This complexity

may have been compounded by_the comprehensive

nature of Anglicanism.




I believe that symbolic warfare is endemic to the
very nature of religion and T endeavour to show
this by analysing the discourse, ritual and
community aspects oflthe seminary. . But it is
also my belief that there are some things of the
-sacred which defy appropriation and thwart the
claims to ownership and it is these which prevent
the disintegration of a community. My hope is
that men and women will assimilate the multiplex
.nature of being human and seek to relinguish the
tenacious grip tney have on their own symbols -
symbols which have, in fact, become idols!

Bound inxthese chains there can be no freedom,
because liberation comes in recegnizing the
interdependent and interconnected nature of human
living in a universal theatre of symbols. To
die to one's own symbols is indeed a real death
but the lesson has not been learnt that while the
crucifixion brings death, the flickering light of
the resurrection is still shining>es it did on

- that first Easter morn.
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CHAPTER ONE

SACRED SYMBOLS, SECULARIZATION
AND

SOCTOLOGICAL ANALYSIS

It has been sfated that our warld has been reduced ta
a "global village". Today we can keep abreast of
events in distant plaées and ﬁaintain a watchful eye
on many horizons because physical distance has been
radiéally minimized. Through the various branches
of the media, a whole gamut of occurrences and
experiences are brought into our hames: from the
devastating drought in Ethiopia to the exciting and
innovative technqlogical advancements in Japan, from
viewing open-heart surgery "1ive": to seeing the.
latest AIDS victim arrive at hospi£al to spend his
dying days, from witnessing the.destruction caused
by the Irish Hepublioan‘Army to tﬁe awareness of

escalating civil conflict in our country




(alfhough in the latter instance our access has
beén severely restricted). But our increased
awareness haé not, I fear, brought an increase in
the ability to Qnderstand\gne another or the
possibility of forging an acceptable common future.
Have these recently acquired modes.of communication,
these new vistas of information and knowledge
merely exacerbated our separateness or perhaps
intensified the éwareness of our disjointed and
disunited human condition and that no world-wide
'family of humankind' shall ever be established?
Has there been a groWing realiéation that
differentiation is far more of a reality than

agreement about the perpetuation of our human

experience?

Thus, from ecologists to economists, from politicians
to priests we freguently hear about the need for
forging a-common symbol-set, a common language
because "the attainment of some kind of viable and
coherent world order would precipitate é ma jor hew

set of symbolic Forms"l which could bridge the gap,

1. R.N. Bellah: Beyond Belief. Essays on Religion

in a Post-Traditional World.

Harper and Row, New York 1970, 188




the chasm which exists as a result of the lack of
common perceptions about ourselves, ouf world and

our future. And together with the absence of this
common symbol=-set.there appears to be the apparent
absence of religion in the public realm of 1life, so.
that Kenneth Leech could begin his latest book by
sayimg "that we live, in the West, in an atmosphere
mf spiritual deprivation and impoverishment is
abundantly clear. For whatever reasons, conventional
western religion does not provide adequate nourishment
for the souls of men and women ... We seem to have
entered what Koestler has termed 'the spiritual ice
age','an‘age in which 'the established churches can
no longer provide more than Eskimo huts where their

shivering flocks huddle'".2

In view of this dilemma it_ié not surprising that
there have been numerous attempts by western religious
writers (and most notably by.Christian theologians)
either to emphasize this preSent world and one's
(almost) exclusive involvement in it; or to focus on

the projected state of eternal life where finally,

2. K. Leech: True God. Sheldon Press, London 1985,1



as Julian of Norwich anticipated, ‘'all shall be well
and all manner of thing shall be well®. Hence Qe'
discover a theology of politics and liberation

which loses sight of man's destiﬁy to dwell with

his creator or a theology of.h0pe which is far

too futuristic and neglects the present suffering

reality.

And there are many who were once committed to the
creation of an alternative society here on earth

in which there would be the common ownership and
possession of wealth and resources but who now feel
that they cannot present a picture which they no
Alonger perceive - of a vision, a utopian existence,
a fantasy world which could be strived for By
following some new 'blueprint for survival'.

There are also those-who; in all honesty and
sincerity, have lost their faith in the theological
enterprise ‘and cannot offer a reason to wait
expectantly for the bliss of existence with a
éupreme deity in a realm beyond thig one, because

the realm of eternity may well be a figment of one's




imagination and an ultimate being may not exist at
all. Here then is the loss of hope either for our
world or for the exalted status of standing with the

angels and the saints around the heavenly throne.

It is in response to such a disappearance of hape
that Dhe, Lesslie Newbigin, wrote his article:

"The Other Side of 1984"3 in which he decried the
"eighteenth century philosophers who had translated
the Christian vision of a heavenly city into a
future earthly utopia, who called upon their
contemporaries to forget about 'God' and put their
hope in the blessed future in which would be
realized that hapﬁiness which is every man's right
and ‘which God had never been able to provide".a
The’confidence placed in technology and science as
the tools for shaping a new future and a
concommitant freedom from poverty, ignorance and

. 5 .
disease, have themselves become maonsters which

3. L. Newbigin: The Other Side of 1584.
BCC Private Circulation 1983

4, Ibid., 4 _
5. see V. Ferkiss: "Freedom in a Planetary Society"

in Humanitas Vol.X1V No.l, 6-~7



threaten the very existence of our.planet, through,
for example, the threat of nuclear warfare and
pollution -~ perhaps they have become the idols
which now rule! And NeWbigin pointedly'enquires
whether there is a future for ‘"our culture"™ or
whether this culture is moving inexorably to its

fate; to its annihilation and death

THE SACRED AND THE SECULAR

The roots of the despondency and dissatisfaction
that Neﬁbigin writes of have been traced to
Renaissance literature and art, and its fascination
with the human 1"(:)r‘m,'7 and to the Reformation with

its emphasis on one's individual c:alling8 and the

6. By "dur culture'" Newbigin means post-Enlightenment

culture, Pg.19
7. see A.I.C. Heron: A Century of Protestanthheolqu.

Lutterworth Press, Guildford and
London 1980,2
8. see H.A. Macintosh: Types of Madern.Theology.

Fontana Collins,

Glasgow 1337, 14-15



exercise of the "ratioﬁalistic eqonomic ethic".9
It has been claimed that these were the beginnings
of a gradual transition from a sacral world-view to.
a secular world—v‘iew.1D According to this thesis
the Weltanshauung of common era history until the
Middle Ages (and beyond) was a retrospective
existe&ce - one in whiéh mens eyes were fixed

on the golden age of the past, and their
occupafion was a steadfast contemplation of that
time of ‘"original" Justice, peace and human
fulfillment. Societél norms and morality seemed
to be fixed ultimately by God and revealed to
markind through his instument on earth, the Church.
This was a dualistic understanding of reality, a
division between what was natural and what was
super-natural, between what was human and what

was divine.

Alternatively, such theorists declare, in the

Enlightemment and now the post-Enlightenment

9. see G. Marshall: Presbyteries and Profits;

Calvinism and the development

of capitalism in Scotland,

1560-1707.
Clarendon Press, Oxford

1980, 33 and 25
10. see A. Shutte: The Human Meaning of Religion.

Unpublished M.A. (University
of Stellenbosch) 1971



secular world-view, there are no stable formulas and
principles For'soéiety and any such fundamentai
framework is consciously fixed by man and can
therefore be abrogated at will. Thus renowned German
theologian Hans Kling states in his most recent book
that the matter of "eternal life" can only be

examined "when the postulate of the Enlightenment

has penetrated eQerywhere and there is no longer

any eternal truth that can evade the critical judge-
ment of reason by an appeal merely fo the authority
of Bible, tradition or Church ;.."11 Now one no
longer labours and strives for an entrance ticket to
heaven because the focus is on the future of this
world'and it is in the future here that peace and
Jjustice will lie because man is the agent who can and
will bring about a utopian world. This is a one-
world world, a theatre in which there is no place for
the divine, the mysterious, the sacramental, stripping
the public area of 1life of what is spiritual or holy.
Therefore deductive logic is dnacceptable because

there are no absolutes. The society and the community

deny their dependency upon the moral attributes of God

11. H. Kiing: Eternal Life? Fount, London 1985, 17



as their yardstick and gauge for action, involvement
and reflection. The use of reason now begins from
the statistical analysis of data or from the attempt
to build logically consistent and coherent systems
of belief, always conscious that the theorist himself .
confers authority on the beliefs that he holds.
Blind_dbedience td governments is questioned because
the ruling authority is not accepted as having been
placed there by a supreme being. Man enacts laws;
man governs and exercises his power because he has
substituted "for the love of God ... the love of
humanity; for the vicarious atonement, the
perfectibility of man through his own efforts; for
the hope of immortality in another world, the hope

of living in the memory of future generations".l2

But we cannot go back, we cannot retrace our steps
and seek shelter in a medieval world where 'If I
ascend to heaven thou Lord art there! If I make
my bed in Sheol, thou Lord art there! If I take

the wings of the mdrning and dwell in the uttermost

12. C. Becker: The Heavenly City of the Eighteenth

Century Philosophers.

Yale Univ. Press, New Haven 1942,130
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partsvof the sea, even there thy handishall lead me,
and thy right hand shall hold me' (Psalm 139 wv 7-8).
Nor can we take a nostalgic return journey to the
triumphalist celebration ihaugurating fhe kingdom of
heaven on earth, that deep faith in human nature

which even swept into our own century.

But if we did attempt to turn back, to remigrate,
what is it that we could go back to? Would we
find a golden age of faith? Did it ever exist?
Was there a time in which- the Christian faith
governed and ruled the hearts of men and women so
that their lives were saturated by sacred symbols?
Or even outside the Christian faith, were those

. who went before us, the ‘'primitives’', were‘théy
samehow innately more religious than twentieth
century men and women? And with the so=-called
"demise of religion", have we gained autonomy
‘and discovered a new freedom? Are we more
authentically human than those who worshipped

in the great fanes, basilicas and cathedrals

which now stand empty?




The secularization thesis has recently been the
target of attack both by those who have guestioned
-the thesis itself and by those engaged in historical
and anthropological research. With regard to the
latter, anthropologist Mary Douglas states that
"the ioea that primitive man is by nature relioious
is nonsense. The truth is that all the varieties
of scepticism, materiélism and spiritual fervour
are to be found in the range of tribal societies ...
(and thus) ... secular in the sense of this-worldly,
secular in the sense of failing to transcend the
meanings of everyday, secular in the sense of
paying no heed to specialized religious institutions,
there are secular tribal cultures".l:3 And indeed,
while global society can be said to contain all fhe
permutations from the religious to the agnostic or
atheist, it could be proposed that any one society

contains this entire spectrum.

But the fundamental assumption underpinning the

secularization thesis is that people once were

13. M. Douglas: Natural Symbols. Vintage Books,
New York 1973,36-37
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religious, both in the privacy of their homes in
prayer and Bible reading and in the streets
processing behind statues of the Blessed Virgin Mary
or the monstrance on the Feast of Corpus Christi.

In contrast it is stated that today, religion, if -
it is preseht, exclusively resides in the pietistic

practices performed secretly for the saving of one's

solitary soul. Some theorists claim that

industrialization and its concommitant urbanization
have ensured the demise of the Church's influence
because family and communal based societies were
compelled to become societies of wvoluntary
association.l4 Others who concentrate on

numbers of adherents to the traditional religious
institutions appear to ‘“prove" their thesis
conéerning the decline of religion, but two problems
immediately surface: one with reference to such a
narrow definition of religion or religious
commitment and in consequence to that, the guestion

arises as to whether a person is less religious

14, see P.E. Glasner: The Sociology of Secularization.

A Critigue of a Concept.
Routledge and Kegan Paul,
London 1977, 56-57
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because she does not attend formal Church
services.15 Recently it has been argued and,
I believe most convincingly, that the apparent
dominance of religion,.particulariy_during the
feudal period, was due to the contribution
vreligion offered to the political and economic
structuring of landownership and that the
peasantry was seldom significantly influenced

by the Christian Faith.16 Such a materialist
'perspective analyses the influence of Christian
teaching and practice on the reproduction of the
family which was vital to the organization of
property. " Turner writes that "feudal
societies were deeply conflictual and-class
divisions were sharply marked in language, dress,
culture and religion"17 and feflecting on the
opéning remarks of this thesis, little appears

ta have changed.

Even the adoption Dflthe scientific and anthropocentric

1

15. Ibid., 15-22

16. see B.S. Turner: Religion and Social Theory.

A Materialist Perspective.

Heinemann, London 1983
17. Ibid., 153



paradigm of the Enlightemment and post-Enlightemment
period, with the umashamed proclamation fhat man had
‘come of age' and "would rise to unprecedented
-heights, and all evils would vanish",18 that one
united family was being born, has gradually been
displaced by pessimism; desperation and despair

‘as the .confidence in man and his ability to

provide answers to the vexing guestions of human
existence have proved increasingly inconclusive

1
and unsatisfactory.

SOCIOLOGICAL ANALYSIS

It was the ‘'subjective turn' and the locating of

man at the centre of all enguiry which rendered

18. I. Barbour: Issues.in Science and Religion

SCM, London 1966, &

19. see D. Cupitt: Only Human. SCM, London 1985,
44—47 These pages contain a
critique of liberal theology with

v its progressive world-view.
also see L. Cowie: Eighteenth Century Europe.

Bell and Sons, London 1963,36:

"The eighteenth century .is
perhaps the last period in the
history of western Europe when
human omniscience was thought

to be an attainable goal"”.
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obsolete the total explanation of all things in
theologicél terms. Therefore subsequent |
investigations and analyses_of the social, cultural
and communal nature of existence were to be carried
out by using the "positive method" which involved
a "careful examination and co-ordination of the
factuai resuits“20 of the relevant research
material. And it was this =~ "positive method"
which provided the framework to Emile Durkheim's
seminal work in the sociology of religion: The

Elementary Forms of the Religious Life,21‘because

"like every positive science, it (i.e. this study)

20. C.B. Armstrong: An Outline of Western Philosophy.
, SPCK, London 1964, 95 '
also Cupitt: op. cit., 120
also Bryan Wilson: Religion in Sociological
Perspective.
Oxford Univ. Press, Dxford

New York 1982, 1-10

21. E. Durkheim: The Elementary Forms of .the

Religious Life.

George Allen and Unwin,

London, 1915



has as its ohject the explanation of éome actual
reality which is near to us, and which conseguently
is capable of affecting our ideas and acts: this
reality is man, and more precisely, the man of
today, for there is nothing which we are mare

interested in knowing".2

Durkheim's book was first published in 1912 (merely
five years befare he died) and central to his
thesis was the exploration aof the cohesive nature
of symbols with their functian of group re-
inforcement in terms of identity and belonging.
Durkheim's analysis and definition of religion
emerged fram his study of the Australian Aborigine
and North American Indian communities. He
believed that in order to understand the saocial
function of religion he wauld have to return to
the most ‘“primitive" society he knew and examine
this phenomenon in that context. Durkheim
discoveredvthat among the Australian Aborigines
each particular clan had a token which was taboo

and represented on a piece of wood or stone as an

22, Thid., 1
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emblem. | "Thus the universe, as totemism conceives
it, is filled and animated by a certain number of
forces which the imagination represents in forms
taken, with only a few exceﬁtions from the animal

or vegetable kingdoms ...".23 A special
relationship existed between the clan‘and its

totem: the totem was a symbol first for what
Durkheim called "“the totemic principle or God"

and secondly a symbol whereby the clan distinguished
itself from any other clan. ‘ It was at this point
that Durkheim equated God and society; "So if

(the totemic embleh) is at once the symbol of the
god and the society, is that not because the god

and the society are Dnlylone?"24 | In the
affirmative answer to fhis guestion, Durkheim
understood the power of religion as a moral force
embodying the common values of the society:
"Religion ceases to be an inexplicable hallucination
and takes a foothold in reality. In fact, we can
say that the believer is not deceived when he
believes in the existence of a moral power upon which

he depends and from which he receives all that is

23. Ibid., 189 \
24. Ibid., 206



best in himself: +this power exists, it is society
Before all, (religion) is a system of ideas with
which the individuals represent to themselves the
society of which they'are members and the obscure
but intimate relations which they have with it.
This is its primary function ..."25 " The group
shar85'symbols and sentiments and therefore

utters "the same cry, pronouncing the same word,
or performing the same gesture in regard to some
object that they become and feel themselves to be
in unison".ze- And as long as.the human society
exists religion will have a function because
"there can be no society which does not feel the
need of upholding and affirming at regular
intervals the collective sentiments and the

collective ideas which make its unity and its

27
personality”.

It is not yet our task to offer a critique of

25, Ibid., 225
26. Ibid., 230
27. Ibid., 427



Durkheim's theof‘y28 but rather to state two
fundamental aspects of his thesis and explore
them in Berger and Luckmann's study on  'the

social construction of reality' and in Berger's

book ~ "The Sacred Canogy".29 At one point
Durkheim mentions that society, that moral and
collective force which is the'clan's:religion,

is internalized: "It does not act upon us wholly
from without; but rather, since society cannot
exist except in and through individual

consciousness, this force must alsa penetrate

28. Merely two of the many places where this can
be found are: D.W.D. Shaw: The Dissuaders.

SCM, London 1978, 69~74 and

E.E. Evans=Pritchard: Theories of Primitive

Religion. Oxford Univ. Press, Oxford 1965, 64~73
29. P.L. Berger and T. Luckmann: The Social

Construction of Reality.

Penguin Univ. Books,
U.K. 1976
P.L. Berger: The Sacred Canopy. Elements of

a Sociological Theory of Religion.

Anchor Books, New York 1969



us and organize itself within us; it thus beéomes
an integral part of our being"ao and that this
religious force is "projected outside of the
consciousnesses.that experience thém, and

objectified".al

This internalization/externalization thesis is
paralleled in Marx's earlier fetishism/reification
theory and certainly provides the basis for Berger
and Luckmann's work in the sociology of knowledge.32
Following both Marx and Durkheim, Berger and
Luckmann believe society to be precisely such a
dialectical phenomenon, that is, man both
constrqcts society in.a process of externalization
and society confronts the individual as an external

facticity of the world.33 This external, human—

constructed product is then "internalized" by the

30. Durkheim: op. cit., 209

3l. Ibid., 229 '

32. see Turner op. cit., 68-69

33. Berger and Luckmann op. cit., 28
"...we have modified the
Durkheimian theory of
society by the introduction
of a dialectical

perspective ..."
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individual. Individuals are socialized to the
extént that they personally appropriate the
externalized, objectivized social reality. But
because this is a dialeﬁtical process, there is
conversation not only between the individual and
society but also within the individual between the
socialized and non-socialized components. The
externalized social construction maintains the
Wel tanshauung of the community and indeed, explains
and sttiFies the social order. For life to be
meaningful, it must be located in the social
world, a world which may restrict freedom,
inhibit freedom, punish, command, destroy,
sanction etc. Society is "nomizing", fhat is,
it 1s the established meaningful social order
wifhin which one can "make sense of one's own
biography" because it is "the guardian of order
and meaning" both objectively and subjectively.
The stable perimeter within which Dﬁe is free to
act and to be, is established by the nomos.

But the sociletal nomos is not the end of the

process of externalization. Rather, to the




extent that "“the sDcially established nomos attains
the quality of being taken for granted, there
occurs a merging of its meanings with what are
considered to be fundamental meanings inherent in
the universe".34 Now a person's 1i%e becomes
meaningful in the ultimate sense. Meaning is
not confined to the society within which the
individual lives but the socially constructed nomos
is projected as revealing 'the way things actually
are' ;nd thus becomes a sacred comos, a powerful .
reality which confronts man. And this is religion,
"the human enterprise by which a sacred cosmos is
35

established". Here one is located in an

ultimate frame of reference.

While Berger and Luckmann have been critized for
what is interpreted as social deter'minism,36 the

lack of emphasizing individual Freedom37 and

34. Berger op. cit., 24

35. Ibid., 25

36: H. Jones: "The Spirit of Inguiry and the
Reflected Self:  Theological
Anthropology and the Sociology
of Knowledge" in Scottish
Journal of Theology Vol.31
1978, 208

37. D. Cairns. "The thought of Peter Berger"

in Scottish Journal of Theology
Vol. 27 1974, 187,191
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confusing the investigations of socially-
conditioned beliefs with their truth or
falsehood,SB it is more appropriate for us to
examine their concept plausibility structures

in a plural society39 with a variety of

38. Ibid., 191 also R. Gill: "Berger's
. Plausibility Structures:
A Response to Professor Cairns"
in Scottish Journal of Theology
Vol.27 1974, 201,202

. 39. South Africa has been referred to as a 'plural
society' and this notion has been increasingly
employed. Without entering the debate 1
believe that the following definition is
pertinent to South Africa and relevant to this
study. Therefore for our purposes a ‘'plural
society' is one '"composed of disparate ethnic
categories which live side-by-side, meeting only
in the market place, and lack a commonly agreed
vvalue system to guide non-market activity",

see J. Brewer: "Race, Pluralism and Power:

The British parallel with South Africa" in

Social Dynamics 7 (1) 1981,42

also see D. Tracy: The Analogical Imagination.

Christian Theology and the

Culture of Pluralism,
SCM, London 1981,366:

"True pluralism develops
criteria of relative
adequacy ... Pluralism demands

conversation and expects conflict".
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perspectives: "It goes without saying that this
multiplication of perspectives greatly increases the
problem of establishing a stable symbolic canopy for
the entire society".40 Plausibility structures

are defined as "the specific social base and social -
processes requifed for its maintenance"-41 In the
case sfudy of one Anglican community I encountered

a variety of plausibility structures and hence meaning,
identity and belonging were evident in the language
and symbols relevant to and understood by the group
of which one was a member. In the research
situation one had to ask what would happen when

the respondents to this project came together to
live a common life and study theology. Would

there be what Berger and Luckmann call
"alternations",42 the transformation of the various
individual group identities into one, an over-arching
language and symbol system? Or rather, would the

‘ nature of South African society and the Anglican
Chufch and the relatively short period of time
together ensure that groups remained locked into

. . 43 .
their ''sub-universes" where categories of

40. Berger and Luckmann op. cit., 103
41. Ibid., 174
42. Ibid., 176
43. Ibid., 102
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meaning were accepted and identity and belonging

was known?

But éuch expectations are founded on the
trademark of the sociology of religion, namely,
that religion is the social glue or adhesive
whicH binds a society together and thereby
legitimates the prevailing s’dcialorganization.44
And with the "demise" of religion, various
theorists have subseguently focused on the
ritual and ceremonial life of the nation,
stating that there are overarching symbols
which now perform the adhesive task. But .
problems abound with respect to this 'social
cement' thesis. First, the guestion is
seldom asked as to who is faostering such
commonly accepted symbols and why they are being
promoted. In other words, what is the

: ideological content to and rationale behind
these ubiguitous symbols? Secondly, the
statement that 'knowledge is power' leads tob
an inéidious realization that the proliferation

of knowledge does not necessarily entail an

44. see Turner op. cit., esp. pp 38-62



increasingly critical population. To educate
people about the meaning of a symbol through a
series of religious or civil rituals, entails
an extension of the authoritative power base
and therefore the use of more sophisticated
discourse in the manipulation of the
population. Thirdly, the proposal that
religion is the social glue for any group is
far too limited a perspective because military'
might, economic coercion or the scarcity of
resources could be reasons for social cohesion.
The final problem lies at the centre of this
Iinvestigation. For too long sacred symbols
have been perceived as the socially accepted
signs,‘ pointers and reflections of a united
group, things agreed about, the common
property of any one society. }hey are instead,
I believe, power points which engender an
emotional response and reaction and thus they

are fought over in the arena of symbolic

warfare.
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SACRED SYMBOLS

Therefore I write of symbols, those meaningful
aspects of human existence which emerge as a
result of one's location in life and experience
of life and are appropriated, interpreted and

" operated by individuals and groups. It is
evident that there is considerable difficulty
in ldentifying and interpreting the living,
dynamic and deep-seated nature of symbolic
arrangements and configurations because they
lie in the hidden recesses of the human psyche
as feelings; images, words and qssociations and
are only displéyed in combinations and
concatenations in the public sguare. But for
that reason these issues cannot be ignored
because "symbolism is no mere idle fancy or
corrupt degenration: it is inherent in fhe
VEry tekture of human life".45 Symbols are
indeed a means of communication, or as Mary

Douglas argues, in society "symbols are the

45, A.N. Whitehead (1927, 61=72) quoted in
R. Needham: Symbolic 'Classification.
Goodyear, California 1979, 70




only means of communication ... the only means of
expressing value; the main instruments of thought, .
the only regulatofs of experience".46 But
Douglas also warns that for any communication to
occur, there must exist symbolic structure and
form, that in order for a person to pursue an
intégfated existence his life must emerge and
mature within a caoherent symbolic arena. To

move out of a ‘restricted code', that rather
closed theatre which bhas shaped so much of one's
experience and perceptions, to leave its comforting
confines and live in an ‘'elaborated' arena is
inevitably frightening because the ‘'restricted
code' transmits information which maintain a
particular social form as both a system of

cantrol and communication47 and these symbolic
perimeters systematize and manage experiencé.
However in the ‘'elaborated' area more options

are present and the pofential for conflict is
greater beCause'there are a plethora of

'competing' symbolic worlds. As Tracy notes,

in this ‘'elaborated' area "each of us seems

46. Douglas op. cit., 60

47, Ibid., 79 Also p. 27: "I argue that the
perception of symbols in general
as well as their interpretation,

is socially determined".



to become not a single self but several selves at
once. Each speaks not merely to several
publics external to the self but to several
internalized publics in one's own reflections

on authentic existence".48

The tésk of this thesis in interpreting the
function of symbols was aided'by an.investigation
of a stable and yet impérmanent community of
Anglicans. The fieldwork was carried out in a
"representative" South African community in  the
sense fhat it combrised different ethnic and
racial groupings, widely divergent

gducational standards, a variety of languages
were spoken, the prior living-standards of the
participants varied enormously etc. It could
be claimed that the "broad" nature of
Anglicanism only served to entrench this
multifariousness. Because of this diversity"

I adopfed a method which primarily consisted

of participant—observation but included the

compiling, distributing and assessing of

48, Tracy op. cit., 4



questionaires, and the conducting of interviews.
In the case study each person brought to the
community a set of, what I shall call,

symbolic pre—apprehensions, that is, symbolic

configurations which are deep-seated and the
result of the social, geographical, personal
location and genetic'make—up of one's life and

the qualitative evaluation in this regard.4

49, see A. Berleant: "The Experience and Judgement
of Values" in E. Laszlo and
J.B. Wilbur (eds.): Value
Theory in Philosophy and

Social Science.

Gordon and Breach, New York 1973
also see R,N, Bellah: op. cit., 1970, 10
also see S.M, Tipton: Gétting Saved from the

Sixties. Moral Meaning

in Conversion and Cultural

Change.
‘Univ. of California Press
1982,274: "Religion ties

the way a people live to
the order they live within
through sacred symbols".:
On the genetic influence see K. Jubber: Genetic
Epistemology and the Sociology of Knowledge.
Unpublished Ph.D. U.C.T. 1981 esp. pp 232-
262 and 138-196
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Indicative of the growing consensﬁs among
theologians and sociologists that religion has
became privatized,50 -Chris Stones could
introduce his doctoral thesis by saying that
"religion is the most intimate and personal value
system (people) have" ., ! I would agree that
it is Mintimate" and "personal" in the sense
that it is wvitally impbrtant fo the persaon
cﬁncerned, but45UCh a value system is at any

one moment a conversation between the individual
and society in the continual process of
socialization. indeed, religion is both

individual and communal, both pefsonal and social

50. see J. Moltmann: Theology of Hope.
SCM,. London 1967,310

Leech op. cit., Chapter 1 _
A.dJ. Niehaus: The Naked Public Square.

Eerdmans, Grand Rapids 1984
51. C.R. Stones: The Meaning of Becoming and Being

a Member of a Small and Structured

Religious Group.
Unpublished Ph.D.
Rhodes Univ. 1980,20
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but in its communal and social aspects religion
lives within a community of faith, a community
with a common language which is symbolic.5

And it is precisely the syﬁbolic nature of

this personally appropriated and socially
propitious language which is the problematic
that cuts to the heart or perhaps through the
very heart of the community under investigation.
Societal consensus about symbols iskconfounded
and frustrated because what islacceptable in
terms of identity and belonging within a
cultural unit présents serious impediments to
consensus about symbols across a series of

cultural groups.s3 Thus it must be emphasized

52. see D. Cupitt: The World Ta Come.
SCM,London 1982,64

53. see R.N. Bellah (ed.): Religion and Progress

in Modern Asia.

The Free Press,
New York 1965, 153
also see N. Lash: Theology on the Way to Emmaus.
SCM, London 1986, 57
also see J.H. Gill: '""Talk about Religious Talk"

Various approaches to the
nature of Religious Language'

in Scottish Journal of

Theology. Vol. 19, 1966, 11
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that "it is in the realm of culture that both
participation in and critical reflection upon symbols,

including religious symbols,principally‘occur‘".54

Was it at all realistic to suppbse that the arena
within which this investigation occurred would
be a melting-pot of symbolic conceptions as the
'social cement' theorists suppose? For the
reality which emerged was not so much one of the
overarching Anglican symbols absorbing the variéd
symbolié pre-apprehensions or even cushioning the
conflict and tension between the various parties

present,55 rather, this thesis centres around

' 54, Tracy op. cit., 11

55. With the ‘'broad church' tradition in
Anglicanism, the conflict appears to be wider
than in the Catholic tradition. This
was confirmed by an interview with a Roman
Catholic seminarian on 31 August 1587 who
revealed that there was much conflict in
the seminary he was attending but that it
did not significantly include areas like

doctrine or perceptions of the Bible.
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the claiming of symbols - the use and abuse,

manipulation, explaoitation and stealing of

symbols.  But symbolic warfare also involves
processes of pegotiation either before war is
declared or when the cost of war becomes too
high qnd the community is in danger of
disintegration. Sacred symbols operate in
the charged atmosphere which encircles the
complex procedures of conflict and consensus.
And so we stand, as people have always stood,
in the front~line of our own struggle to be
human ana understand cur world, to interpret
what happens to us and around us in a minefield
from which few can escape unscathed, because
for us, as for those who have gone before, the
realm of religion involves a hattle for the
ownefship and ultimate possession of sacred

symbols.




CHAPTER TWO

ANGLICANISEM AND THE SOUTH AFRICAN CHURCH

It is essential to this study to reflect something of
the nature of Anglicanism and to display some of the
historical facts relating to the birth and growth of

the Anglican Church in Southern Africa.

#irst, the Anglican Church has long been accepted
as the VIA MEDIA, a consequence of the Elizabethan
Settlementl and explored in the religious litefature
of the seventeenth'century2 and particularly by

3

Richard Hooker in "The Laws of Eccliastical Polity".

Such an understanding of the Anglican Church appears

1. see J.H.R. Moorman: A History of the Church in

England.
A and C Black, London 1953, 202

2. Although Jewel and Hooker were writing in the
latter part of the sixteenth century, the term
"seventeenth century" 1is a "convenient and
sufficiently accurate term",
see P.E. More and F.L. Craoss: Anglicanism
SPCK, London 1935, X1V

3. More and Cross draw heavily on Hooker throughout

their book.
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to emerge at that time as a result‘DF two dangers,
one political and the othér theological. On the
political side thg threat was both the
intervention by the Roman Church in the temporal
affairs of nations far beyond the borders of the
Vatican and also the Calvinist theory of the
state which curtailed the independenée of the
church and went even further in denying the
authority of the bishops.4 On the theological
side, the Anglican method avoided the extremes

of relying either on an evolving Catholic tradition
dr on the Protestant sola scriptura.5 The
Anglicans "clung to the principle of mediation in
regions of doctrine and discipline"e, and perhaps

this is best illustrated in the Chalcedonian

4, see P.E. More: "The Spiritkof Anglicanism"

in More and Cross op. cit., XX1

also see Moorman op; cit., 212

5. Moorman op. cit., 233: "Behind the political
and constitutional issues which were dividing
the country (in the sixteenth century) good
work was guietly being done by a group of
writers and thinkers who set themselves to
proclaim to the world what the Anglican
Church stood for. The movement owes its
origin to the work of Jewel and Hooker who,
by their wit and learning, had defended the
Church, the one against Roman, the
other against Puritan, criticism".

6. More op. cit. XX1iV
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Christological formula which was produced at the
last of the ecumenical councils which Anglicans
accept as authoritative when they speak of

5 .
"tradition". Chalcedon holds in tension both

7. see J. Macquarrie: "The Anglican Theological Tradition”

in R. Holloway (ed.) The Anglican Tradition.

Morehouse Barlow, Connecticut 1984, 39
also see F. Higham: Catholic and Reformed. A Study
of the Anglican Church, 1559-1662
SPCK, London 1962,7. Here the author notes

Elizabeth 1's appointment of Matthew Parker as
Archbishbp of Canterbury in 1559 and states:

"He was still a scholar at heart, and the studies
in early Church history which had first won him
distinction, coloured his Qhole»approach to his
wbrk as Archbishop. He saw the Anglican Church
as part of the Church Universal, .tracing its
proud heritage back to the first centuries

after Christ".

.also see H.R. McAdoo: The Spirit of Anglicanism,

A Survey af Anglican Theological Method in the

Seventeenth Century.
A and C Black, London 1965,320: "...Andrewes gave

expression to what may be summarised in his own

phrase ‘'one canon...two testaments, three creeds,
four general councils, five centuries, and the
series of Fathers in that period...determine the
boundary of our faith".

also see Anglican-~Roman Cafholic International

Commission: The Final Report. SPCK, London 1982,61:

"In both our traditions the appeal to Scriptdre, to
the creeds, to the Fathers, and to the definitions
of the councils of the early Church is regarded as
basic and normative". The note reads: "This is
emphasized in the Anglican tradition.

Cf. The Lambeth Conferences of 1948 and 1968".
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the full divinity of Christ and his full humanity®
and as paradéxical as this may seem it is
indicative of the Anglicanism of which former
Archbishop of Caterbury, Michael Raﬁsey says

'its credentials are its incompleteness, with the
tension and the fravail in its soul. It is
clumsy and untidy, it baffles neatness and logic.
For it is sent not to commend itself as "the
best type of Christianity", but by its very
brokenness to point to the universal Church
wherein all have died'.9 The Anglican Church
as the via media should not however be perceived
as a "path between" but rather as a "bridge
across" 1in the sense that it attempts to be
inclusive rather than exclusive in its
theologizing.  This is satisfactorily
‘répresented in the 1968 Lambeth Conference reply
to the Orthodox Churches which accused the
Anglicans of being lax and uncommitted because of
their efforts to be  “comprehensive". The

bishops stated: "Comprehensiveness is an attitude

8. see A, Grillmeier: Christ in Christian Tradition.

Vol.1l John Knox Press,
~ Atlanta 1975, 544
9. M. Marshall: The Anglican Church Today and

Tomorrow.

Mowbrays, Oxford 1984, 24
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of mind which Anglicans have learned from the
thought-provoking controversies of their history ...
Comprehensiveness demands agreement on fundamentals,
while tolerating disagreement on matters in which
Christians may differ without feeling the necessity
of breaking communion. In the mind of an
Ahgliean, comerehensivenees ... 1mplies that the
apprehensien of truth is a gfowing thing; we only

gradually succeed in 'knowing the truth'".10

10, TIbid., 133

also see McAdoo op. cit., 312: "The history of
the seventeenth century is one of religious
controversy and theological dispute, and it
reveals Anglicanism as standing apart from
Roman Catholicism, from Calvinism after an
initial period of rapproachment, and from
Puritanism and the various religious bodies
in the latter half of the century. That
there were many reasons, historical, doctrinal
and political, for the situation is obVious,
but beneath the surface was the feeling for
the via media which was not in its essence
compromise or an intellectual expedient but
a quality of thinking, an approach in which
elements usually regarded as mutually

exclusive were seen to be in fact complementary".



Here we have a distinction drawn between
"fundamentals and accessorieé of religion"ll where
the fundamentals are ‘"summed up ... in the Cfeeds,
particularly in the so-called Apostles' Creed ...
But behind the Creed, guaranteeing its truth and
in.general confirming the authbrity of tradition
where fight, and correcting it when astray, was

the sacred cénon of written books".12 Thus "the
centrality of Scripture and the freedom of reason,
the relatioﬁ of revelation to reason and that of
reason and faith, creedal orthodoxy and liberty

in non-essentials, the appeal to antiquity and

the welcome to new knowledge, the historic continuity
of the Church"13 serve to confirm ﬁhe foundation
stones of Anglicanism as the Bible; Tradition;

and Reason and HumanvExperience. One of the
greatest Anglican theologians of tHis century,
Professor JohnvMvauarrie, repeatedly emphasizes
that by "tradition" we mean the teachings of

the early Fathers and even goes so far as to say

that the position of Scripture is recognized- "as

11. More and Cross op. cit., XX1V
12. Ibid., XXV
13. McAdoo op. cit., 312-313
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mediated through the theological reflection oFlthe
Fathers of the Church, the early creeds and
conciliar decisions, and the continuing liturgical
tradition of which fhe Book of Common Prayer
represents a par‘t".l4 This "appeal to antiquity“
as McAdoo calls it, shows that aithough Scripture is
central, it cannot exist "in a vacuum apart from
the 1ife of the Church within which it was formed

in the first place",l5 Hence the Anglican method
upholds not only the Bible and Tradition as two of
its three principles but inextricably links the

two; Therefore when Marion Hatchett argues for
the 1979 American Prayer Book she states that it is
"grounded on Scripture, agreeable to the practice
of the early church, unifying, and ediFying".l6
Perhaps the Anglican way of theologizing and the
relevance of Reason and Human Experience is best
summed up by contémporary theologian Peressor

John Pobee who writes: "Tt has often been said

14, J. Macguarrie: "Theological Implications of
the Oxford Movement" in J. Robert

Wright (ed.): Lift High The Cross.

' Forward Movement Publications,
' Cincinnati 1984, 14
15. McAdoo op. cit., 318 also 345: "Andrewes regarded
the appeal to antiquity as showing that 'there
is no principle dogma in which we do not agree
with the Fathers and they with us'",
16. M.dJ. Hatchett: "The Anglican Liturgical Tradition"
in R. Holloway op. cit., 75
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that Anlgicans have no theology but rather have a.
method encapsulated in the phrase the via media
i.e. the middle way . Two aspects of this method
are important for understanding my bias:

(a) the via media eschews extremes and doctrinaire
positions such as biblicism, legalism etc.

(b) thé via media has built into it such
rationality which is termed "probable reason" or
"probable persuasion®. This is what guards inter
alia against biblicism, even though the Anglican
tradition has fwo other principles or criteria,

namely the Bible and tr‘adition".l‘7

Secondly, the Anglican Church in Southern Africa
has been greatly influenced by Anglo-Catholicism
which became autonomously identifiable from the
time of the'Oxfprd Movement in the 183G'5.
However the roots of Anglo-~Catholicism reach back
to seventeenth century England, initially t0

John Jewel and Richard Hooker, to the later period

17. J.S. Pobee: "Creation Faith and Responsibility
for the World" in Journal of
Theology for Southern Africa
No.50 March 1985, 16
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of creativity in art and literature, architecture
and ﬁusic and more significantly to those known

as the Caroliné Divines.18 The latter were men
whose theology can only be called both ascetical
and myétical and who made a "real attempt to
recovef the simplicity and purity of primitive
Christianity".19 Thomas Traherne's "Centuries

of Meditations" has been compared to Thomas

18. Both More (XXXlll) andecAdoo (154) agree that
"the real thread of continuity runs from
the seventeenth century to Lux Mundi and
not to the Tractarians" (Mc Addo,.154)
and while this may be partly true of
"attitude" (although I would want to
méintain that there was a particular
"reserve" ‘about the Oxford Apostles)

I believe that it is not true of the
underétanding of the Church.  Indeed

as More also says: "The Oxford Movement
brought theology back to the path from
which it had deviated in the arid
intervening years" (i.e. between the
seventeenth and nineteenth centuries).,XXX

19. Moorman op. cit., 234
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'A Kempis' "The Imitation of Christ", while Jeremy
Taylor's "Moly Living" and "Holy Dying" as
"English counterparts to the ‘'Introduction to

the Devout Life' by the great French Saint of the
20

period, Francis de Sales ..."

Perhaﬁs one could also draw a parallel between
Lancelot Andrewes "Preces Privatae" ' and Pope

John XX11l's "Journal of a>80u1". The devotion
of such priests as George Herbert and Izaac Walton
and the early attempt of community life at

» "Little Gidding" had a lasting and penetrating
influence on Anglicanism, in fact Arnott states:
"It was the religious aspirations of the seventeenth
century divines which made the VIA MEDIA become a
glorious reality instead of a barren philosophical
theory“Zl or as Moorman puts it "by.their sound
scholarship, their courage, the purity and sénctity
. of their lives, they saved the Church of England
from destruction and laid theyfoundations upon
whiph later generations could build".22 Despite

the ensuing Age of Reason and the confidence of

20. F.R. Arnott: "Anglicanism in the Seventeenth
Century" in.More and Cross
op. cit., LXV1ll and LX1X

2l. Ibid., 1

© 22. op. cit., 234
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‘enlightened man' who had 'come of age', this
seventeenfh century piety was, I believe, deeply
etched into the devotional 1life of Anglicanism
and to emerge again in the Oxford Movementza
which was not only an aspect of the larger
reaction to the Age of Reason24 but more
specifically sought to recover the mystical
nature of the Church with the understanding of
the Church as Sacrament.zé In the latter
eighteenth and early nineteenth centuries fhis
concept had been kept alive by people like
William Jones, William Stevens, Charles Daubeny
and Thomas Sikes who wrote, taught and spoke
prophetically, fof as Sikes said: "' ... some

day, not far distant, it (i.e. fhe doctrine of

23. see‘O. Chadwick: "The Oxford Movement and Its
Historian

in Holloway op. cit., 105

24, see J,C. Livingston: Modern Christian Thought.
' From the Enlightenment

to Vatican 11.
Macmillan, New York 1971, 115

also see J. Macguarrie op. cit., 14
25. see J.C. Livingston op. cit., 136

also see J. Macquarrie op. cit., 24



the one Holy Catholic Church) will judicially have
its reprisals ... We now hear not a breath about
the Church; by and bye those who live to see it
will hear of nothing else'".26 And indeed that
day came, a day in which the Church was

understood as not just "analogous to the incarnation"
as Macquarrie proposes,27 but as the direct
consequence of the incarnation; as "the official
presence of the grace of Christ in the public
history of the one human race".28 This I believe
is the basis of the Anglo-Catholic protest and the
unshakeable foundation to both John Keble's

"Assize Sermon" containing his opposition to the
State's interference in matters spiritua129 and
Newman's first tract on Apostolic Succession with
its defencé‘of the authority of the bishops of

30
the Church as traceable to the apostles.

26. Moorman op. cit., 309

27. see op. cit., 24

28. K. Rahner: The Church and the Sacraments.
Burnes and Oates 1986, 19

29. see Livingston op. cit., 117
30. see J.H. Newman: Apoclogia Pro Vita Sua.
J.M. Dent and Sons 1864, &9
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Now considerable attention was paid to the
sevenfeenth century writers and their convictions
regarding authority and tradition, or as Newman
puts it: "I had a supreme confidence in our
cause; we were upholding that primitive
Christianity which was delivered for all time

by tHe early teachers of the church, and which
~was registered and attested in the Anglican
formularies and by the Anglican divines"-.31
The Traétarians tenaciously fought against
Erastianism, a matter which was to feature
prominently in the Church's life in Southern
Africa. On the eve of the Oxford Movement,
Moorman states that "For too long the Church
had been looked on, by the méjority of its
members, as little more than a departﬁent of
State, the religious aspect of the national
life"32 and there wés the need to return to
"That ancient religion (which) had well-nigh

faded out of the land, through the political

31. Ibid., &3
32. op. cit., 335
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changés of the last hundred and fifty years, and

it must be restored. = It would be in fact a
second Reformation: a better reformation, for

it would be a return not to the sixteenth

century but to the seventeenth. No time was

to be lost, for the Whigs had come to do their worst,
and tHe rescue might come too late. Bishoprics
were already in course of suppression; church
broperty was in course of confiscation; sees

would soon be receiving unsuitable occupants".33
Behind all the visible protests of the Oxford
Apostles stood the priméry sacrament, namely the
Church, and silhouetted behind its
"concreteness"34 was the God - man, the doctrine
of the Incarnation. William Wolf writes that the
"doctrine of the Incarnation Eas dominated
Anglicanism to a remarkable degree"aS and Richard

Holloway argues that the social action which

33. Newman op. cit., 63
also see Mc Adoo op. cit., 313 who states that
the "extent of seventeenth-century writing on
the Church testifies ... (to the) ... fact of
the Church ... its continuity, its givenness,
and its visible.corporateness".

34. J. Ma0quarrie op. cit., 20 and 21

35. Quoted inbM. Marshall op. cit., 106
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resulted from the Oxford Movement had a two-fold
foundation: first, the doctrine of the
Incarnation and secondly (and it could be said, in
consequence to it) a mystical identification with
the poor.°C  The Christian's justification and
growth towards sanctity Was to be displayed in a
lifevof humility, obedience and holin85537 and in being
"nartakers of his divine nature”™ through an
understanding of the real presence of Christ in
the Eucharist,38 this exemplary life was to be
lived—out in the socio-political context. And
it was the realization and assimilation of this
life, this identity which led to an in;reasing
commitment by tﬁe priests to the 1ife of the

poor and in their dogged ministry in the slums

of London they were branded "communists” because
of "their battle for justice. - "These were men

of the city", writes BishOD»Paul Moore

36. see R. Holloway: "Social and Political
Implications of the Okford
Movement in J. Robert
,  Wright op. cit., 40-42
- 37. see Livingston op. cit., 125, 135 and 136
38, Ibid., 137
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"incarnational, sacramental Catholics, living out
the gospel with the Christ of the altar and the
Christ of the poor".39 Iﬁ is this model DF
ministry which is evident in the South African
Church today and the Oxford- Movement's most
particular contribution in this regard was its

_ influence which led to the formation of religious
‘communities in the latter part of the nineteenth
century. Monks and nuns, their monastic
obedience, poverty and discipline and their
training of prospective priests in the theological
seminaries (most notably 5t. Peter's Rosettenville,
subsequently moved to Alice and now one of the
fhree constituent colleges of the Federal Seminary)
has had an abiding influence in this country and
emphasized the holy office of the priest, the
sacraments, ritual and the commitment to ah’
"earthed" ministry symbolised in the relinguishing
of possessions and the abandoning of family ties.

Anglicanism, says Mc Adoo, "will have, for want of

39. Quoted in J. Robert Wright's essay: A
"The Oxford Movement and the
American Church" in

J. Rabert Wright op. cit., iDl



" a better word, a certain quality of humanism, for
no human ekperience or Figld of- enquiry can be
alien to an outlook in which concern with the
Creation and the Incarnation are to the fore.

It will bold that theology owes to man a rational
consideration of their prablems, and its method
will be one of 1ibera1i£y rather than of liberalism.
It willlhave a historical consciousness in respect
of doctrinal content and of the meaning of
continuity. It will have an element of practical
divinity which it will integrate into its concept

of spiritual 1life".

Thirdly we shall briefly explore the birth and
growth of Anglicanism in Southern Africa and
endeavour to draw out those strands felevant to
this study. There can be little doubt that the
Church in this province owes its greatest debt in
terms of its constitutional shape, missionary
endeavours and even its spirituality to Robert

Gray, the first bishop of Cape Town. - Despite

40, op. cit., 315



the estrangement caused by the Colenso trial, on
Gray's death this  'renegade' Bishop of Natal said
from the pulpit in his Cathedral: "To advance

what he deemed the cause most dear to God and most
beneficial to man; and that in labours for this
end, most unselfish and unwearied, in season and

out of season, with energy that beat down all
obstructions, with courage that faced ail
opposition, with faith that laid firmly hold of

the Unseen Hand, he spent and was spent, body and
soul in_His service, To him we owe it that the
foundations of the 1life of the Church of England
were laid in this diocese‘..."al An indefatigable
worker, Gfay (often accompanied by his wife Sophy )
visited the priests and faithful throughout his vast
diocese and repeatedly travelled to Britain to

raise funds or fight the cause of Church

independence for his South African flock. While

this country was initially served by military and

41. A.0.J. Cockshut: Anglican Attitudes. A Study

of Victorian Religious

Controversies.

Collins, London 1959, 119
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colonial chaplains42 with episcopal duties
performed by the bishops OF.Calcutta43 and
confirmation- services held in the Groote Kerk,44
three years after Gray's arrival in Cape Town
in 1848 he issued a letter "To the members of
the Church in the Diocese of Cape Town" in
which he stated that "It was necessary at first
in an infant missionary Church like ours, fhat
the whole burden and responsiblity of what was
ddne should rest upon the Bishop. It could
Scaréely be otherwise. But we have arrived at
that period of our history when such a state of
affairs ought not to continue. It is not in
accérdance with the principles aof our éranch

of the Church, or of the Primitive and

Apostolic Church, that the Bishop should, by his

sole authority, settle all guestions which may

42, see P. Hinchliff: The Anglican Church in
South Africa.
DLT, London 1963, 10-18

43, see C. Lewis and G.E. Edwards: Historical

Records of the Church of

the Province of South Africa.

SPCK, London 1934, 18-23
a4. see Ibid., 19
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arise, and conduct the affairs of the Church through
all their details. The Presbyters, the Deacons,
and the Laity of the Church have each their
separa£e functions, responsibilities, privileges,
which at present are in much danger of being
overlooked. I have indeed from the first laid it
down aé a rule for myself, to consult with such of
the clergy as I could gather together in one place
on all matters of great importance. But our
ﬁeetings have hardly assumed the shape of formal
Synods ... I should probably have brought this
subject under your notice before now, had it 6ot
been for the practical difficulties which surround
it, especially in a Diocese of such vast extent as
this|, whose Parishes are not yet completely
formed. The matter however is one of sao much
importance, and I anticipate so much advantage

from our mutual consultations, that I shall hope

to take measures for the formation of a Synod or
Convention, in whose deliberations bothH Clergy and

a
Laity may take their respective parts". 5

45, from Bloemfontein Cathedral Archives,

dated 15 November 1851
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There are two questions which are of considerable :
import to the South African Church and démand
exploration: First, why is the Church in this
province considered a bastion of Anglo-
Catholicism and secondly, why is there such a
socio-palitical colouring to its present image?

Where do the roots aof these two factors lie?

I believe that the answer to the first of these
guestions is caontained in embryonic form in Gray's
statement to the members of his diocese which is
guoted at length abaove. The authentication of
his desire for synodical gavernment is that this
conceptualization of the Church is both
"Primitive" and "Apostolic". Therefore is the
matter simply 6ne of Gray being a Tractarian?
After all he was a student at Oxford when thg
ideas of the Oxford Movement were no doubt

developing and being discussed. But Rabert
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Gray does not seem to have been aware of these
influences while a student,46 perhaps they were
hardly prevalent. Nevertheless it does appear
evident that he was soon enamoured with their:
ideas and ideals, and this settled English parson
read the "Tracts" and "declared himself ‘'much
pleased'"-.47 Bu% the situation of the Church in
the country to which he came no doubt conflicted
with the Church Fathérs becauée separate
"ordinance" churches, each individually in
communion with the Church of England, has been

established48 and therefore St. Cyprian's

46, see M. Nuttall: "Theological Training in
Historical Perspective.
A South African Anglican Review"

in Journal of Theology for

Southern Africa,

No. 18 March 1977, 33

47. A. Brooke: Robert Gray. First Bishop of

Cape Town
Oxford Univ. Press, Cape Town 1347, 11

also see Cockshut op. cit., 96: ‘"(Gray) was a
High Churchman, but one curiously
dissimilar in outlook from the
leaders of the Oxford Movement".

-48. see P. Hinchliff op. cit., 22-24
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ecclesiastical conviction that there is "no truth
without unity, for the foundation of all truth is
love, ahd where there is no unity there is no
10ve"49 was breached, and the difficulties of
episcopal oversigiit in an expansive and scattered
diocese compounded. The unity that was
supposed to be focused in the bishop of the
diocese50 was somewhat diffuse because appeal
could be made to the British Church and because
of the latter's established status, ultimately
to the Privy Council. In‘avoiding the

51 '
intricacies of the "Long case" and the

49, J.L. BGonzalez: A History of Christian
Thought.
Vol. 1 Abingdon,
Nashville 1981, 249

50. Ibid., 249-252
51. see Hinchliff op. cit.
see Brooke op. cit.

see Lewis and Edwards op. cit.
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Colenso controversy"52 we shall nevertheless agree
with former Archbishaop of Cape Town, Bill Burnett
in viewing the Natal controversy as a major factor
Iﬁin the Church declaring itself a voluntary
association in the Colonies, Freefof government
control, but in full communion with thé Church of
England"53 because the Colenso issue once again
highlighted the tension "between the Catholic

(and Anglican) idea of Church govermment by
bishopé, the Protestant (and Anglican) idea of
supremacy of private Judgement in religion, and the
peculiarly Anglicén idea of Church government by

kings".54 However the earlier "Long case" had

52. see J.d. Guy: "The Religious Thinking of
J.W. Colenso: The Theology
of a Herefic" in
Religion in Southern Africa,

Vol. 4 No. 2 July 1983, 3-20

see B.B. Burnett: Anglicans in Natél.

A History of the Diocese
of Natal.
St. Paul's Durban (no date)

see Hinchliff op. cit.

see Brooke op. cit.

see Lewis and Edwards op. cit.
53. Ibid., 67
54. Cockshut op. cit., 90
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probably only strengthened Gray's resolve that
the Church as a divine body must be baoth
self-gaverning and independent which accorded
With tHe Tractarian principle of the Church as
the primafy sacrament and of which he had
previously become convinced. Perhaps on the
greatest day of Robert Gray's life, surrounded by
hié brother bishops in the Cathedral Church of
S5t. George the Martyr in Cape Town, the famous
"Third Proviso" was written into the
"Canstitution of the Church of the Province of
South Africa" at the assembled Provincial Synod
in 1870.‘ No longer was this Church in "so
feeble a state" as Gray had said it was in 1851
and no longer could its members appeal to external
courts or committees because the "Third Proviso"
stated "that in the interpretation of the
aforesaid Standards and Formularies the Church

of this Province be not held to be baound by
decisions, in questions of Faith and Doctrine or
in guestions of Discipline relating to Faith and

Doctrine, other than its own Ecclesiasticél.
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Tribunals, or of such other Tribunal as may be
accepted by fhe Provincial Synod as a Tribunal of
Appeal".55 With its autonomy settled, I believe
that the South African Churﬁh had reached Gréy's
criteria of both being "Primitive" and "Apo;tolic"
for it now governed itself and because the Bishop
of Cape Tohn.was primus intef pares, unity was
preserved. But this firm foundation of the
Church could have merely become an image forceably
present in the procedures and deliberations of
synodical govermment but hardly significant in the
parish ;hurches. Even Gray's desire for a
stronger union within the Anglican Communion which
he prbpagated at the meeting of bishops at Lambeth56
was relétively unknown to the local parishiorer.
Rather, the firmly attached tractarian label'was
the result of the necessary defense of orthodoxy
in the face of the theology of one John William
Colensa. Robert Gray was guickly drawn into the
initial controversy between Colenso and his Dean,
James Green. Gray and Green held a common view

of the Church as the sacred community whereas

55. Constitution and Canons of the Church of

the Province of South Africa.
E.L.D. Johannesburg 1979 as amended, 17
56. see Hinchliff op. cit., 112 and 113
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Colenso championed a more Erastian viewpoint,57‘

in fact to the extent that his mentor

F.D. Maurice could eventually "refer to him as
showing 'the frenzied earnestness of an |
Erastién monomaniac'".58 Bbth the ' "Catholic"
and” "Evangelical” wings of the South African
Church united against Colehéo; even the evangelicai
Bishop of Grahamstown, Cotterill, '"was no lénger
willing to defend Colenso, for he had come to see
that fhose points of doctrine. on which the Bishop
of Natal erred most, wefe precisely those closest
to his own heart as an ardent Evangeiical".a9

Again, former Archbishop of Capé'Town Bill Burnett,
who is certainly no noted Anglo-Catholic, could
write: "The Metropolitan belieQed, and rightly,
that Colenso's theology of redemption and
atonement were unscripturai and defective"ED (my
emphasis) and of his biblical research Maurice
said: "His idea of history.is that it is a

) .
branch of arithmetic" 1 and "To have a guantity

57. see Burnett op. cit., 68
58. Brooke op. cit., 93

589. Hinchliff op. cit., 93
60. op. cit., 7O

6l. Cockshut op. cit., 94
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of criticism about the dung in the Jewish camp,
and the division of a haré's foot, thrown in my
face, when I am satisfied that the Jewish
history has been the mightiest witness to the.
people for a living God against the dead dogmas
of priests, was more shocking to me fhan I can
describe".62 Colenso;s denial that Christ
could be addresseﬁ in prayer63 and his tendency
tolshift the presence of Christ away from the
Eucharist64 were contained in the niné charges
eventually laid against him,65 The hurt that
this heresy trial caused Gray is evident in a
letter written to Bishop Twells: "It is my

painful duty to summon you to attend, as one of

assessors, at the Cathedral Church at Cape Town...

62, Ibid., 95

63. see Hinchliff op. cit., 85

64. see I. Darby: "Bishop Colenso and Eucharistic
Theology" in Journal of
Theology for Southern Africa,
No. 46 March 1984.

Especially noted ié the
subtle contrast betWeen the
views of Colenso and those of
Maurice.

65. see Hinchliff op. cit., 92 and 93
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in hearing-charges as to the false teaching which
have been brought ... against the Biéhop of
Natal;'.66 Predictably this case reached the
Privy Council and although in law the judgement
and sentence against Colenso was declared null

and void,. the ardent tractarian Dr. Pusey perceived,
and I beiieve correctly, that the Soﬁth African
Church was now finally liberated from secular
interference.67 Indeed, in a letter dated

9th May 1865 Gray wrote to his son: "Intending

to destroy the pawer of bishops, the Lord
Chancellor bids fair to exalt it".68 Hence the
Church as the divine community with its

publicized defense of orthodoxy has ensured it
bearing the indelible mark of "Anglo-Catholicism”
and attracted from abroad priests so persuaded,

and the arrival and ensuing influence of monks and

66. from Bloemfontein Cathedral Archives,
dated 18 August 1863
67. see Lewis and Edwards op. cit., 172

68. Cockshut op. cit., 108
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nuns could not be forestalled. Al though

Bishop Gray had written to Father Benson of the
Society of St. John the Evangelist in June, 1871
requesting that they began work in his province,
it was not until eleven years after his death thaf
the All Saints Sisters and the Cowley Fathers came
to South Africa. A loose community of women
which'were previously under Gray's direction and
guidance were absorbed into the All Saints
community and henceforth schools and mission work
was supervised by those dedicated to the traditional
monastic vows.69’ In the Orange Free State
religious orders were encouraged from the very
beginning and the work of the Society of

St. Augustine is still continued at Modderpoort by
the Kelham Fathers while the aged Community of

St. Michael and All Angels still reside at |

St. Michael's School, the institution they managed

—

’ /!
for more than one hundred years._o Bishop Webb,

69, see Lewis and Edwards op. cit., 92,99,106,107,109,117

70. see K. Schoeman (ed.): The Free State Mission.

The Anglican Church in
the 0.F.5. 1863-1886

Human and Rousseau,

Cape Town Pretoria 1986
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the founder of this latter order, founded the
Community of the Resurrection of our Lord after he
was translated to Grahamstown in 1883. Gray's
successor in Cape Town, West-dJones, encouraged the
 work of the religious communities and in 1887
ancther indigenous order was founded and the sisters
of thé Society of St. John the Divine continue their
work in Durban.71 Carter, - "a nephew of the

famous T.T. Carter of Ciewer, one of those
responsible for fhe revival of religious communities
in England",72 succeeded Wesf;Jones as Archbishop
of Cape Town and had already, as Bishop of Pretoria,
invited the Mirfield-based Community of the
Resurrection and the Wantage sisters to his diocese.73
In Cape Town, Herschel School for girls, St. John's
Hostel for boys and St. Clare's Hostel for girls at
Zonnebloem were opened and the Sisfers of Bethany,

based in Plumstead, began their work. Monasticism

71. see Lewis and Edwards op. cit., 337
72. Hinchliff op. cit., 191
,73. see Lewis and Edwards op. cit., 141



also coloured the Church hierarchy because for
fourteen years of Carter's metropolitical
episcopate, his coadjutor-bishop was one of the

Mirfield Fathers, James Nash.74

In attempting to answer the gquestion relating

to the cause of the high socio-political profile
colouring the present image of the Anglican

Church in Southern Africa, thé contributing
factors do not appear'readily evident. And this
difficulty has been Compounded'dde tolthe
publication of a recent book analyzing. 'the role
of English-speaking Churches (Eetween) 1903-1930"
in which the author states that "although
Churches gave some expression on occasion to
fairly radical demands .-/ such as the participation
of wofkers in decision-making and management of
industry as a public service rathef than a privaté

enterprise, and alignment with the cause of labour

- no specific analysis, no particular programme,

74. see Ibid., 141-143
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no unambiguous policy, and no theological
clarification appears to have been carried out.
Moreover, 1little evidence may be found of the
Church forging a close relationship to labour as
such, either black or white, while on the contrary
its connections to sections of capital and to the
émall but influential black bourgeoisie were
deépened".75 Theréfore I am going to propose,
albeit rather tentatively, three roots to this
image all of which haye been mentioned above.
Perhaps what may have been a major confributor,
namely Colenso's missionary policy "to leaven
African culture and its social system with the

gospel"76 and with which Gray was in relative

75. J.R. Cochrane: GServants of Power. The Role

of English-speaking Churches
1903=1930 Towards a Critical

Theology via an Historical

Analysis of the Anglican and
Methodist Churches.
Ravan, Johannesburg 1987,133
76. J.W. de Gruchy: The Church Struggle in
South Africa. '
David Philip, Cape Town 1979,17
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agreement, did have some although insufficient
impact, because maost rural missionary endeavours

were carried-out on Monravian lines.

Central to the Church's political sténce is I
believe, the independent and self-=governing status
for which Bray had fought so vehemently. The
established position of the Church of Englanq
meant that the English Church vwas at least |

politicized in the sense that legislation

s

regarding Church law had to be passed in Parliament

— as was the case recently when women were admitted

to the holy office of deacon.78 Paradoxically,

77. see Hinchliff op. cit., 45-48; 61-64.
Hinchliff is far more cautious
than de Gruchy who simply states
that "Colenso and Gray
disagreed" on missionary
leiCy.(Pg.lB)v
Instead I believe that it was
a disagreement about the concept
of the Church which I have
already dealt with above.

78. In fact the passing of the measure in the

Church of England's General Synod had
to be delayed because the parliamentary

procedures were not complete.



‘the dis-established status of the South African
Church coupled with its understanding of the
Church as sacrament, meant that it could stand
outside the strictures of legislation if need

be,'79 as was illustrated at a recent protest

79. Cochrarme (op.cit) argues that during the
first decade of this century the
Anglican Church "was for many
almost a state church" (154)
and indeed at various stages in
Anglican history tHere have been
close political, economic and
social connections between the
Church and the authorities.
However, I do believe that this
is hardly comparable to the
poSitidn of the Church of England.
also see: Inter—Anglican Theologicél and
Doctrinal Commission: 'For the

Sake of the Kingdom. God's Church

and the New Creation.

Anglican Consultative Council 1986,16:
"In England the legal establishment of
the Church of England in the post-
Reformation period intensified the
close relationship between the Church
and'the civil authorities.

When Anglicans went abroad in the
colonial period, this involvement

of church and state persisted, though

in varying degrees ..." (my emphasis).
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“meeting when Archbishop Desmond Tutu said: "I
say to the govermnment: You are not God. You may
be powerful. You may be very powerful.. But you
are not God. You are mere mortals. Beware when
you take on the Church ﬁf God. You will come a

cropper".

Then secondly, the importance of the Incarnation
must not bg underestimated because 1t is the
prominence given to this doctrine which has
ensured that "at its best Anglicanism has
stubbornly pursued a commitment to the social
gospel".Bl For the priests of a Tractarian
persuasion and then later for the monks and nuns,
the belief that God became . man in Jesus Christ
inspired many to serve in the slums and among
the poor, exploited and oppressed in this dountry.
0f these priests, the Bishop of Edinburgh has‘
written:  "Most of (them) were pragmatists,
fighting for improvement, for amelioration, but

some went further. They were captured by the

80. Cape Times, 14 April 1587
81. M. Marshall op. cit., 111
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haunting and perplexing vision of & whole society
redeemed, not just individuals within it. They
v longed and planned for the day when the kingdoms
of this world would be thevkingdom of our God and
of his Christ. _80 they created what they called
a sociology, an attempt to tackle their thoughts
to the ethics of institutions as well as persons.
Some of them became fully-blown Utobians, like
Conrad Noel, whose Red Flaf hangs in Thaxted
Church. So the doctrine of the Incarnation led
. them to the dispossessed and it filled some of
them with visions of a transformed society, become
God's kingdom on earth".82 The previous
Archbishop of Cape Town's much talked aont
"Pfesident's Charge to Provincial Synod" in 1985
emphasizes 'an incarnational faith' as the

first of his nine marks of an authentic

spirituality.aa“

The final root of the South African Church's

socio—political image that I shall note derives

82. Holloway in J. Robert Wright op. cit., 41
83. see Acts and Resolutions of the Twenty-fifth

Session of the Provincial Synod 1985, 16
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its power from the doctrine of the Incarnation but
Focuses more specifically on the people who have
embedded this image in South African Anglicanism,84
from the paternalism of Grayes.to the human dignity
denied to thé present occupant of Bishopscourt.

As difficult as it is to single out individu;ié B

it is necessary merely to highlight some incidents

and events. In the opening decade of this century

84. I believe Cochrane (op. cit.) to be correct
' in his "notion of the functional
dependency (of the Church) upon the
dominant political. economic system" (222).
However there have always been individuals
who have attempted and some have succeeded
in drawing the Church towards the
"critical ecclesia” which Cochrane
proposes. it should become (219—247).
85. see Robert Gray: "To the Members of the
‘ Church in the Diocese of
Cape Town"
from Bloemfontein
Cathedral Archives,
dated 15 November 1851
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Archbishop Carter's first public act as
metrépolitan was to sign a letter written to the
members of the National Convention opposing the
restrictions on black people and in his final
charge to Provincial Synod in 1929, he decried
the enactment of laws relating to black people
without consulting them.86 Geoffrey Clayton's
episcopate Jjust prior to and after the advent of
apartheid is well-documented and his vitriolic
opposition to racial injustice is symboiically
captured invhis death on the déy after signing
a letter to the Prime Minister stating thet ciQil
disobedience would follow if a Bill designed to
segregate congregations was passed by
Parliament.87 Clayton's successor Joost de Blank
was even more confrontationalist aﬁd today the

stance taken by Desmond Tutu is widely acclaimed.

86. see Lewis and Edwards op. cit., 141 and 143
87. see A. Paton: Apartheid and the Archbishop.
_ David Philip, Cape Town 1973

also see C.T. Wood (ed.): Where We Stand.

Archbishop Clayton's Charges
1948-57.
Oxford Univ. Press, Cape Town 1960
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Others, such as the once-banned priest David Russell
whose prominence as a defender of the rights of

the oppressed in the Eastern Cape and at Crossroads
in Cape Town was no doubt a significant factor

in his election as Bishop of Grahamsfown earlier
this year, while Bishop Sigisbert Ndwandwe,
suffragan of Johannesburg, spent a lengthy period
in detention last year, and Father Geoffrey
Moselane has recently been released on bail after
over two years in prison as one of the Delmés
Treason Trialists. Father Trevor Huddleston and
the Rosettenville cbmmunity's work in Sophiatown88
together with the efforts of countless monks, nuns
and pérish priests have ensured that their garments
have been frayed through the suffering, alienation
and exploitation experienced in countless
townships.ag. There can be no argument that

attitudes have been patronizing and paternalistic

88. see T. Huddleston: Naught For Your Comfort.

Collins Fountain, Glasgow 1977
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but as black access to both synod and hierarchy
has opened, so the voice of rising anger has

been heard.

Theré have been and indeed still are tensions in
the South African Church, indicative of the-
"disunity and diversity of 5South African
society as a whole".90 Perhaps the future
task of the Church is to engage in combat
against the forces which claim the exclusive
ownership of symbolic conceptions .and
.Cohfigurations aﬁd use them as‘weapons of war
rather than as = 'swords beaten into ploughshares
and spears into pruning-hooks so that nation may
not 1ift up sword againét nation nor ever again
be trained for war and all may walk in the light

of the Lord® (Isaiah 2: 4-5).

90. Hinchliff op. cit., 24
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CHAPTER THREE

ST. PAUL'S COLLEGE AND ITS CONTEXT

1. SOUTH AFRICAN SOCIETY

While it is far beyond the scope of this study to
undertake an in-depth analysis of South African
society, it remains necessary to note the
following informétioﬁ which is relevant to our

purposes.

The South African population in 1984 has been
given as 29 235 284 peoplel (this includes the
"TBVC countries", that is, the so-called
"independent national stateé") and is officially

enumerated in the following way:-—

1. All the figures used here: are from:
Survey of Race Relations in South Africa
1986, Part 1.
(SAIRR, Johannesburg 1987).
Updated figures (and estimates of probable

undercounts) for the 1985 population census

compiled by the central statistical services.
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SOUTH AFRICA: (excluding "TBVC countries)

Numbers Proportion
Black 15 162 840 64,%%
White 4 568 739  19,5%
Asian 821 361 3, 5%
"Coloured" 2 832 705 12,1%

23 385 645 100,0%

Revised for

' uhdercount
'19 051 500 68, 7%
a9a7 100 17,9
861 300 3,1%
2 862 200 10, 3%

27 722 100 100,0%

"TBVC _COUNTRIES":

Bophutatswana 1 721 463

Ciskei 756 185
Transkei 2 916 134

Venda v 4585 857

5 849 639
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"NON-TNDEPENDENT HOMELANDS™:

Gazankulu 496 200

Kangwane | 391 205
Kwandebele 235 511
Kwazulu 3 738 334
Lebowa 1 833 114
 Qwa Qwa 180 924
6 875 288

v Although segregation and .discrimiation in both
legal and social terms have a long history in this
country, "it was'the legislative blitzkrieg thaf
followed the National Party's accession to power
in 1948 that entrenched apartheid".; Central to
the Government's grand plan for South Africa is
the "Homeland Policy" which restricts black
people to permanently reside in various ethﬁically

constructed "national states" carved out of 13%

2. J. Leatt, T. Kneifel and K. Nurnberger (eds.):
Contending Ideologies in
South Africa.
David Philip, Cape Town 1986,67
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of the total land area, although they may
temporgrily work outside these regions.

Therefore as the figures above illustrate, the
Tswanais belong in Bophutatswana, the Xhosa's
either in Ciskel or Transkei, the Zulu's in
‘Kwazulu etc. While I abhor any policy of
enforced separation, its concomitant resettlement
and the division of this country into "ethnic
states", I do neQertheless believe that there
are various cultures in this land; that is, ways
of living, constructed by groups of human beings,
which are transmitted from one generation to
another'.4 Here "culture"'»islgég something

innate and unchangeable but rather it.refers to

3. see inter alia L. Thompson and A. Prior (eds.):
South African Politics.

David Philip, Cape Town 1982

T. Dunbar Mobdie:

The Rise of Afrikanerdom.

Univ. of California Press,
Berkeley 1975

F. Wilson:

Migrant Labour 'in South Africa.
S5.A.C.C. and Spro-Cas.,
Johanneéburg_1972

4, see L. Newbigin: "Christ and the Cultures" in
Scottish Journal of Theoiqu
Vol. 31 1978, 9




"shared systems of meaning that underlie the ways
in which a peoble live. Culture, so defined,
refers to what humans learn, not what they do
and make"5 or what they are. Therefore I
believe that there is a cultural complexity to
South African society as there is an idedlogical -
complexity6 and among Christians and tHerefore
among the Anglican Sample in the case study,
there were "divided perspectives and conflicting
ideologies".'7 As ane finds adherents tao free-
market capitalism and its power to eradicate
racial discrimination, so there are those who
believe that there is an alliance of capitalism

and apartheid in South Africa. There are

5. R. Keesing: Cultural Anthropology. A

Contemporary Perspective.

Holt, Rinehart and Winstan,
U.S.A. 1976, 139
6. see J. Leatt et al op. cit.
7. see J.W. de Gruchy: "Christians in Conflict:
the Sdcial Reality of the
South African Church" in

Journal of Theology for

Southern Africa.
No. 51 June 1985, Pp 16=26
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Pluralist and Revisionist interpretations of

our society, there ié old—style'Liberalism

and radical Marxism prevalent, Conservatives

and Socialists, proponents of a form of spcialism
peculiar to Africa; Afrikaner Nationalism,
African Nationalism, Black Nationalism and all

the permutations of Black Consciousness.

Therefore in the community in which.the fieldwork
for this study was carried out there was a multi-
faceted interaction of cultures and ideological
commitment; this arena was indeed a multiplex

‘"world".

2. CHURCHMANSHIP

I have already explored the Anglo-Catholic nature
of the Church of the Province of Southern Africa
and its fundamental concept of the Church as

sacrément; that the Church is "not merely a
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humanly sustainéd social organism, but that it is
an instrument of gface".8 The case daté
revealed fhat the largest single group of students
were "Anglo-Catholic" and‘I believe that they
understood that the particular Church to which
they belonged was "something far greater, far
more ancient, than a Reformed body dating back

to the sixteenth centufy".9 ~‘ The outward
manifestation of the Anglo-Catholicism of the
Oxford Movement soon became linked to much ritual

and ceremony10 and this is largely how it is

8. L. Weil: Sacraments and Liturgy. The Outward

Signs. A Study in Liturgical
Mentality. |
Basil Blackwell, Oxford 1983, 35
9. Brooke op. cit 11
also see F. Higham op. cit., 7
10. see L. Weil.op. cit., 17: "In the popular
mind the Oxford Movement is often
assdciated.with elaborate
ceremonial in the liturgy. The
introduction of ritual practices
generally connected with Roman
Catholicism is the commonly held
consequence of the Oxford Movement
upon Anglican worship, and this is
certainly an eminently visible and
thus easily recognizable factor”.
also See articles by Macguarrie and Chadwick

in J. Robert Wright op. cit.
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visible in the Church of this Provincé. When
exercizing his pastorél duties, the priest
represents the Church, and could even be said to
be 'the presence of the Church' in one's
home'l while at the Eucharist (which is often
celebrated dailylz) he is the central figure,
representing Christ in the midst of the incense

and bells, candles and ornate vestments.13

11l. This type of statement was made’ by two
interviewees of Anglo-Catholic persuasion.
12. It was in 1874 that Bloemfontein Cathedral
was the first Church in the Anglican
Communion to re-=introduce a daily
Eucharist.
13. Weil op. cit., 63, writes: "This popular
identification of the Church with
the Clergy ié indicative of a
mentality which viewed the Church
essentially with respect to
cultic activity”. This statement
seems to indicate that there was a
lack of pastoral care and influence.
However I do not believe this to be
true in South African Anglao-
Catholic parishes as was attested

by a number of interviewees.
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But in recent years the South African Church has
also been affected by the Charismatic Movement,
the roots of which, in the Catholic Tradition,
have been traced to Duguesne University ahd an
experieﬁce of two Holy Ghost Fathers in

January 1967.14 The Church in this Province
was profoundly influenced in this regard by
Bill Burnett when Bishop of Grahamstown15 and
this soon spread throughout the Province when

he was translated to Cape Town in 1974.16

The reasons for such charismatic fervour are

difficuit to discover and while Stones traces

14. see R. Lane: "Catholic Charismatic Renewal"
in Charles Y. Glock and Robert
N. Bellah (eds.): The New

Religious Consciousness.

Univ. of California Press,
Berkeley 1976.
Lane's description of a service
(Pg.169) is typical of the
"charismatic services" attended
by this writer.
15. From a converéation with the present
Archbishop's chaplain who was then
a student at Rhodes University.

16. see de Gruchy op. cit., 142
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it to an “experiental-orientation" found among
the "Jesus People" and their couhter—culture
aclhe'r'en(:.e~,:|"7 in the Anglican Church the opposite
'appears to be the case. The movement blossomed
and still appears to be sustained mainly among
white middle-class priests and parishioners as a
liberafion»From a non—experiental—oqientated way
of life.18 It must be noted that involvement
in the Charismatic Movement may alsoc be a form

of escape from both perscnal and socio-political
reality, as Marshall states: "it has to be
;dmitted that many charismatic renewals are
cdnspicuous in their actual geographical location
énd are to be found in just the very areas where

political issues are at their most acute and

9
most complex (for'example in South Africa)".l

17. see C.R. Stones: The Jesus Peoble: Attitude,

personal=orientation and ..

life-style changes as a

. i}
function of non—-conformist

religious influence.
Unpublished M.Sc.
Rhodes University, 1976

18. Although difficult to document this was
my experience in the research situation
. and in parishes visited.
19. op. cit., 9
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In the South African Church today it is of the
utmos£ importance to draw Marty's distinction
between "hard" and "soft" Chariématics.zo

He writes: "The soft one is basically a
Christian renewalist responsive to the language
about and the experience of the Holy Spirit.

He or she follows the prescriptions and patterns
of the movement, but is gentle with non-
Pentecostal Christians, more or less hoping and
praying that they will seek the .gift, but not |
looking on them as secohd;class Christians. The
hard Charismatic makes the second Baptism or the.
blessing in the Spirit into a sign of gualitative
difference and cannot help but rule that those

who do not have it and seek it are truly
unfinished Christian products, more or less half
safe';.21 It was evident that the college had

been through a period largely dominated by "hard”

Charismatics but that when this research was

20. see M.E. Marty: A Nation of Behavers.

Univ. of Chicago Press,
Chicago 1975, Chapter Five
21. Ibid., 123
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carried out, it was a period of "soft" Charismatic

renewal.

The other Anglican classifications which I employed
in the guestionaire were "Evangelical" by which
I meant one passionately concerned for the spread
of the Gospel with no interest in any particular
theological interpretation such as that found in
Liberation Theology; "Low Church" which meant
little (if any) ritual and ceremony and sometimes
no candles on the altar and usually no cross, the
Eucharist celebrated only on Sundays by a priest
wearing hood and scarf, and Morning énd Evening
Prayer the primary acts of worship; and "Middle
of the road" which would 1ie somewhere between
"_ow Church" and "Anglo-Catholic"/"High Church"”.
The "Charismatic" and "Evangelical" influences
may be found in any of the other classifications
although they are‘less 1ike1y the "higher" the

churchmanship.
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Although the influence upon Anglicanism of the
doctrine of the Incarnation has already been
emphasized, it remains hecessary to note that the
doctrine vaCreétion and the concomitant doctrinre
of the providence of God also have considerable
import for Anglicans. As the recent Inter-
Anglican Theological ahd Doctrinal Commission
report states: "The world is God's creation.

As such it is good. Both the natural order and
the world of history - of human decision and
action - have their ground and their ehd in God,
who is present in them and fbr them to finish his
creative work"_z2 ahd again the commissioners
stress that in their social contexts Anglicans
must convey "the 'beyond' of God's grace and
Jjudgement in Christ".23 Without further
arguing the point, these emphases may be due to
the weight given by the first four ecumenical

councils to the transcendence of God and the Logos

22. For the Sake of The Kingdom op. cit., 30
23. Ibid., 59 | |

ot
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as samehow "bridging" the gulf between God and
24

the creation. - Of course this generates

numerous christological pfoblems'and puzzles

which are outside the scope of this thesis.

3. 5T. PAUL'S COLLEGE

FIn 1902 the Right Reverend Charles Edward Cornish,
then Bishop of Grahamstown, founded a M"residential
Theological College for the training of European
candidates for the sacred ministry"25 in a house
given to the Church by Philip Simeon, a pastoral-
worker in the isolated parts of the.diocese.26

In terms of the deed of transfer the land was
registered in the name of the Bishop of Grahamstown

] 7
and his successaors.

24, Such a conceptual framework is found in the
"wark of leading Anglican theologian,
Rev'd Father E.L. Mascall 0.G.S.,

for example: Whatever Happened to the

Human Mind? Essays in Christian Orthodoxy.
SPCK, Londan 1980 '
25. Constitution and Canons op. cit., Act X, 185
26. see Hinchliff op. cit., 199 '

27. see Constitutions and Canons op. cit., 185
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From 1910 St. Paul's College became a provincial
theological institution and additional ground,
including the present warden's house, was purchased.
This additional land and home was bought out 6? a
provincial grant registered with the Provincial
Truétees.28 It appears that the college was under
the authority of a Faculty of Divinity which had
been cbnstituted in 1898 and comprised the
archbishop, all bishops and priests who were
graduates in divinity29 until the Provihcial Synod
of 1950 when it was thought necessary to‘appoint

a council for the College "to manage and control

on our behalf the finances of the College ... and
to consider and advise on the.training offered in
the College".30 The Archbishop of Cape Town and

the Bishop of Grahamstown were to be ex officio

- 28. see Ibid., 185
29. see Lewis and Edwards op. cit., 204
30. Constitution and Canons op. cit., Act X, 185
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members of the council and there were to be no

fewer than four additional ordinary members.

At the Provincial Standing Comm:i.ttee:31 meeting
in the year of Provincial Synod, all ordinary

members retire and the Provincial Standing

Committee appoints new members.

The warden is appolnted by the Archbishop of Cape
Town with the agreement of the Bishop of

GBrahamstown and after consultation with the College
council. The duration of the warden's term of
office is at the discretion of the Archbishop of

Cape Town, who may, again with the agreement of
the‘Bishob of Brahamstown dismiss the warden at

any stage. ' The power of the warden is considerable.
_He alone "shall have the power and authority to

dismiss at his discretion any member of the teaching

31. P.S.C. carries out the work of Provincial
Synod between its Assembly every
three years.

'see Constitution and Canons op. cit.,

Canon 42, 114-115
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staff or any servant or employee ... the warden
shall have under his control the whole internal
organization, management and discipline of the
College. He shall have the power of expelling

32
students for adequate cause ..."

From the time that the Rev'd E.C. West became
warden in 19086, the Coilege was run on Cuddesdon
lines and to a large extent this is still the
case today. Then, time was provided for
"lectures, study, gardening, private prayers and

."33 and

from the very first a daily Eucharist ..
although from 1984 the Eucharist was celebrated
six days a week, the other duties and activities

remained very much the same.

' Most dioceses send students to the College after
having been approved as an ordinand by the

diocesan bishop and his board of selectors.

32. Constitutions and Canons op. cit., 189
33. Lewis and Edwards op. cit., 205
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In a few dioceses where a selection board has not
been constituted, the bishop may solely approve a
candidate fDr~training. At'the‘end of his
tréining a student returns to work in his

sponsoring diocese. The majority of students
attend the College for three.years which is the

time it takes to complete the Diploma in Theology
offered by the College. The curriculum

consists of three courses each in Church History and
Doctrine, and a single course in Missiology, Ethics
and Worship. The pastoral studies courses such as
Christian Education, Healing and Counselling, and
Church Growth are accredited by CDUPSE#NOFKH
performahce, while the other subjects mentioned are
evaluated in terms of assignments and examinations
held at the end of the year. As has been
emphasized, most but not all students attend the

" College for the full three years, and this is
largely decided at the discretion of the sponsoring
bishop and his diocesan selection committee.

Often if a student held a degree in theology, was
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about to complete a correspondence degree in
theology or if the student was elderly (that is,
if he had retired from secular employment and was
now to become a priest, or if he was.in his late
fifties or sixties) he would usually be in
residence for one or two years. The College
occasionally had students from beyond the
borders of the province and in the period under
review a Malawian, a Maritian and a Zimbabwean
were in attendance. Students are constantly
evaluated as to thelr suitability for ordination
and most were conscious that this process was
continuing whether in terms of their academic
‘work or attendance at lectures and chapel or
when at social functions. Twice a year the
staff wrote individual assassments of sfudents
which were sent to the respective bishops and
once a year each studernt wrote a self-
assessment which was'also sent to the bishop.

The most impartant criteria in the staff




95

assessment seemed to relate to pastoral ability

and.spirituality.

During the period under review the College was
served by a staff of five, four men (all priests)
and one woman., 0f the men, two were white

(the warden and the chaplain) and two were
"coloured” (both lecturers). fhe woman (a
lecturer) was from Singapore. All except the
womanvheld degrees and/or a diploma in theology;
she held a law dégree and had previously practised
as a lawyer. A recent Ph.D. graduate and rector
of a local parish church was a part-=time lecturer
while a school chaplain taught a practical
theology course to the final year students.

These two priests were both white. Out of the
full-time and part-time complement of seven staff
members, five were married, while one of the .

"coloured" lecturers and the woman were single.

While this research was being carried out there
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was a total of fifty-=three students attending the
College. Twenty were single, thirty-two were
married and one was a widow. There were three
female students of whom two were single and one
was the widow. | An ethnic breakdown of students

reveals the following:

4 7ulu

2 Tswana

3 Xhosa

1 Malawian (black)
2 Asians

11 Coloureds

29 Whites

1 Mauritian

The College operated on a three-term basis, the
first term ending on Easter Sunday morning (after
fhe Ea@éer liturgies), the second term ended in
the latter half of July and the final vacation

began in mid-November. The two vacations during
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the year lasted about three weeks to a month
and the final holiday was approximately two

and a half months long.

With regard to worship, the week-day schedule

for the first and final terms required students

to be in chapel at 6.30 a.m. for meditation

(7 a.m. 1in the second term).and this usually
lasted for fifty minutes. On feast days this
period would be shortened because a sermon would
be preached during‘the Eucharist. The Eucharist
preceded meditafion on Tuesdays but followed after.
meditation on Wednesday and Thursday mornings.

On Fridays, the Eucharist was held in the evening
at 5.45 p.m. to which students could bring guests
and which included supper afterwards. On
Mondays there was no celebration of the Eucharist;
instead, meditation lasted for one'hour and was
follewedbby Prayer Book Matins: ' Cn Friday
mornings meditation lasted for thirty minutes>

after which, at the discretion of the student
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in charge for that particular week! a free Fofm of
service wés held in five separately constituted
"Friday-morning-prayer-groups". Excluding the
latter and Monday morning Matins, all services
mentioned were conducted according to Liturgy 1975.
The OFFice of Evening Prayer (according to

Liturgy 1975) was held on Mordays (12.45 p.m.),
Tuesdays (2 p.m.) and Thursdays (5.30 p.m.)

while Prayer Book Evensong was sung on

Wednesdays (2 p.m.). Saturday was regarded as

a "day-off" although services in the CDllege-
chapel continued and the Eucharist was celebrated
at 8 a.m. while Evening Prayer or Evensong (at
the choice of the student foiciant) was said at
5.30 p.m. On Sunday mornings the Eucharist

was celebrated at 8.30 a.m. during_which a

Sunday Schoocl was conducted by the students.

Gn Sunday evenings students were "expected to

Dk

attend worship in the city".
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The daily schedule outside worship took the
following form: Lectures began at 9 a.m. (a
little later in the condensed "winter—schedule")
and proceeded until 10.30 a.m. for a half-hour
tea=-break. Lectures resumed at 11 a.m. until

12 noon when the programme altered. On Mondays
and Thursdays choir practices were held and these
were compulsory; that is, the whole College
formed the choir. On Tuesdays the three
respective pastoral studies courses were taught.
Part of the course requirements for obtaining

the Diploma in Theology was student involvement
in various practical modules.such as hospital
visiting, involvement in local parish churches

or schools, the teaching of Sunday School,

taking services in resettlement areas etc. and

the evaluation and planning of these modules

took place on Wednesdays at 12 noon. There was
a considerable chaﬁge in programme on Fridays from

11 a.m. and the period from then until lunch-time
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was headed "Applied Theology" during which
discussions were held and lectures offered on a
variety of issues from alternatives and revisions
of the liturgy, to violence, politics or women's

ordination.

For both staff and students there seemed to be
a constant tension as to what were compulsory
events and what were not compulsory events for
students. Some occurrences both inside and
outside the College were deemed at times
"compulsory" by the warden, and for the lack of
attendance af lectures or chapel an apology was
expected to be made to the staff member concerned.
Statements would periodically be made by the
staff to the effect that "we would begin to
guestion your vocation if you slept-in instead
of bei&g in chapel or lectures". A
"compulsory" gaé%ering was the Monday afternoon
."College Meeting" at which the community was

updated in terms of staff and student movements
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etc. and any relevant information which affected
the effective running of the College. It
ensured that the warden could maintain a degree
of uniformity in the College and this meeting

was oftenkused by the warden and the chaplain to
pull various students "back into line".

>Having provided a general overview of the life of
the College community, i1t remains necessary to
speak of the persons on the staff. The warden
assumed:the wide powers given to him in terms of
the Canﬁn of St. Péul's College and presented
himself as the sole authority not only in terms
of those he employed but also in terms of the
entire administration of the Collegé. A common
experience of students was that often only the
warden._participated verbally in the staff=
asséssment interviews held twice & year, but this
may be due to his considerableve;berience having

been on the College staff for over fifteen years
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and the relative inexperience of the other
lecturers. The next most prominent member of
staff in terms of College discipline was the
rather reserved and youthful chaplain who had been
head student at the College in the late seventies.
Students in general viewed him as the warden's
right hand man and as a conformist to the warden's
views. He would deputise for the warden if the
latter was away, and following the appointment of
" the warden as Dean of Johannesburg in_1986, the
chaplain succeeded him as warden.  Students

were told that this occurred at the instigation

of the former warden. " One of the "coloured"
lecturers was viewed by some "“coloured" and black
students as thé person to champion "the black
cause" among staff and students alike, but he
seemed to be relgctant'to do sﬁ. He had

stated on occasions that "we need to penetrate
the teaching of the Church Fathers because there
we will find all that liberation theologians are

writing about today". The other "coloured"
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lecturer was as he himself stated, "task-
oriéntated"; In September 1984 he returned to
South Africa after completing a two-year Diploma
in Theolpgy at Oxford University. He spoke
with a British accent and although his home
language was Afrikaans he insisted on preaching
to the local ‘“coloured"” congregation in English.
‘The attempt by some "coloured" students to use
this lecturer as another lobbyist for "the bléék
cause" failed. Such students expressed their
frustration, often saying "there's nothing you
can.do‘with him™. The only woman on the staff
was regarded by most of the single students as
the warden's inside agent because she was. the
only member of staff who lived in the single
quarters and when the behaviour (or mis~-behaviour)
of a single st;dent became known to the warden,
she was thogght tb,be the person who héd inforﬁed
him. She had no formal theological training
(i.e. no Degree in Theology) and was regarded

by'some as an incompetent teacher. Students had
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been known to opt out of attending her lectures
and instead to merely write the assignments and
sit the examination. Some rather irregularly
attended her classes due, they said, to the

quality of her teaching.

There was, inevitably, conflict in a community of
so many people in close proximity for lengthy
periods; people of diverse culture and language
© groups, educational standards, wider experience
etc. . While there were many individual person
to person clashes it was the group formations
which were rather more interesting. A group
which had the image of being extremely powerful
was the predominantly single students'  "black
caucus". But this image was, for the most
part, presented by two or three single "éoloured"
students who were the organizers and léaders.
While the black students were incorpbrated they
appeared to be rather passive ﬁembers of the

group and the "black caucus" seemed far more
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important to ‘"coloured" identity than to black

identity.

The black students tended to fall into ethnic
groupings and the most visible unit was the one
comprising the four Zulu students who met togetherl
sang traditional songs, danced and would usually be
observed together on the campus. The two Tswana
students alsoc met to talk and sing and although
their number was small, these two students did not
know one another prior to attending the College,
~and one of them was married. The two married
Xhosa students always went jogging together in the
afternoons and appeared to be quite close and
although the single Xhosa student would run with
the others he did not otherwise appear to mix

with them. THe former two were from Transkei,
the latter had spent all his life in Soweto.

" As stated, the "ecoloured" single students

-seemed to form an identity.in relation to the

black students and they always ensured that
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hlack students were welcome in their rooms and
appeared afraid to be observed as a separate |
group or as hbeing too close to the white students.
:They spent much time and effort on the "black
cause" | and on seeking support for various
campaigns. The two Asian students did not
constitute an identifiable unit but found a form
of identity ‘'through' the "coloureds” with
the black students. The single white students
and the female students were not identifiable as
separate groups, while the mafried students were
hardly a unit and instead formed various groups
as parents of children at the local school, as
students of the same age, having similar interests
or churchmanship or due to living next door to

one another.

On reflection, perhaps, the most isolated people
at the College were the "coloured"  married
students who did not constitute a group themselves

nor were they part of the single "black caucus"
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- although they were pressurized by the latter.

The idealism of the single "coloured" youths
was often too costly for the married students
with children to educate and food to buy. Thgse
"coloured" married students also did not seem to
find an identity in terms of the various white
married groupings. The feméie students tended
to gravitate towards different groups, the

widow to some white married students, the single
Maritian to some white and "c610ured" single

students and the other single female student was

rather isolated.

Meals.Were taken in a communal dining-room and
while almost all students and the full-time staff
ate breskfast together, only about two-thirds ate
lunch at the‘College, and in the evenings a
"light supper" was served for students. It was
the exception for married students to eat in the
dining=room in the evenings. Méal—times

probably provided one of the few occasions for
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communication to occur acfoss the cleavages
identified ébove and yet this did not appear to be
the case. .There_were in fact, clearly
identifiable table groupings in the dining-room,
two "black"™ tables which were dominated by

Zulu, Tswana and Xhosa students; a loose single
students table at which an ethnically and racially
mixed group of singlé students wpuld gather; two
white married students tables and a group of
students who regularly sat at the warden's table.
The "coloured" single and married students
gsually oscillated between tables, the marrieds
usually moved between thé-white married students
table while the singles ensured that they
regularly ate with the black students. Despite
periodic appeals by the warden fhat students

Ystop sitting in groups in the dining-room" very
1little notice was taken‘of_this and afferbperhaps

one meal at which some students would move to

different tables, the situation would quickly

revert to what it was before.
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Here then was the arena in which the complexities
and sqbtleties of conflict and compromise,
controversy and consensus were explored. The
investigation now focuses on the discourse,
ritual and communal aspects of this Anglican
seminary engaged in the battle for the ownership'

of symbols.




110

CHAPTER FOUR

DISCOURSE

Following Joachim Wach'®s analysis of religion on
the theoretical, prabtical and social levels,l I
shall adopt an-interpretive—analytic‘description
of the research material in order to illustrate
my thesis concerning symbolic warfare on.the
levels of discourse, ritual and community.

While these appear as three separate chapters,

it is important to note that the issues raised

in one érea inevitably informed others. For
instance, the doctrine of the Incarnation was
significant within the realm of discourse and

yet was central to the ritual act of the
Eucharist. But the doctrine of the Incarnation
was specifically appropriated by a»section of the

community for their use in the struggle for

1. see J. Wach: Sociology of Beligion.

University of Chicago Press,
Chicago 1944, 17-34
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freedom and therefore was élso applicable to the
area of community. This present chapter
concentrates on the ownership and possession o%
discourse and the appropriation and use of it

by various coalitions and groupings. i need
to emphasize that the method adopted in this
research was one of pafticipant—observation and
thus while éome of my assertions may appear
extremely bold, I have attempted to verify my

results.

BIBLE

Central to the study of theology is the Bible
which, down through history, has been claimed,
used and interpreted in different ways. The
early Christian communities merely possessed
fragments of the New Testament, perhaps some of
them relied only on one or two of the Pauline

Epistles. For the Western Church, the cancn

@l
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was clased at the Synod of Carthage ih 397 C.E.
while some three hundred years later a similar
action was taken by the Eastern Church at the
Trullan Synod.2 The Bible augmented by tradition
("Cathalic") or the Bible aldne ("Protestant"” -
sala scriptura) are, I believe for the mast part,
false categories, and yet there is a real way in
which the Evangelical and Anglo-Catholic wings of
the Anglican Church havg appropriated the Bihle

in different ways.3 And hence, for those in the
College, there were varying uhderstandings of the
Bible, from those who believed that this was the
infallible Ward of Gad to thaose wha focused
exclusively on the Exodus event and Jesus'
quotation from Isaiah in Luke's Gaspel {Chapter 4,
Verse 18) and therefore used the Bible in the cause
for freedom and liberation in the South African

situation. It is safe to say that the Evangelical

2. see inter alia W.C. Wantland: Foundations of

Morehouse-Barlow,
Connecticut 1983, 25

3. see inter alia J. Macquarrie: Principles of

Christian Thealogy.
SCM, London 1977, 380
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and Charismatic students tehded to question the
veracity of certain biblical claims somewhat less
than those who werevof an Anglo-Catholic persuasion
and it was not uncommon to hear from the former
gfoups that something was to be believed because
"the Bible says so". Again however, the two
former groups did not form a united front in

terms of their biblical interpretation, because
for the Charismatics the primary focus was on fhe
gifts of the Holy Spirit and the Pauline teaching
in this regard, while the Evangelicals focused on
missionary aspects of the New Testament and
usually adopted an individualistic interpretétion
of salvation, thereby emphasizing the need for a
"personal relationship"” with Jesus. The Anglo-
Catholic wing recognized that the foundation for
Christian living was the teaching of the Church,
its worship, rituals and festivals while the
pastoral letters of the bishops were regarded

as ~"authoritative" although the Anglo-Catholic

students often called for “stronger leadership
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and direction" from the episcopate. = For
students who belonged to the "black caucus"
those aspects of the Bible which were useful to
their cause were appropriafed, for example, the
Exodus—event, the suffering servant in Isaiah and
Jesus' pronouncement during the Sermon on the

Mount: "Blessed are the poor".

Thus, for some, the message of the Bibie was
centred around St. Paul's teaching of
"justification'by faith" while for others'the
Christian life must manifest "the gifts of thé
Spirit". For those fighting for freedom, the
Bible was the story of a God who liberates his
people from oppression and exploitation, for
the Anglo-Catholic studeﬁts the Bible was
intérpreted in conjunction with the téaching

of the Churqh-dowh the ~centuries.- The
Evangelicaié appeared to adopt atéore
individuélistic inferpretation of the Bible.while

for those of a "high church" persuasion "“the
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body" needed to confirm biblical interpretation.
"The body" for this latter group was the

"whole Church" in the sense that what was done
in the local church needed to be ﬁomménsurate
with the teaching of the wider Christian
community, whereas "the body" for the
Charismatic students was the small prayer group
or the students present in Qhapel, without -

referencé to the wider Church.

Because of its centrality to the faith, the -
appropriation of the Bible and what it meant was

a source of conflict in the community. For_
instance, when liberation theologian Father Theo
Khiefel came to Brahamstown to address students,
various seminarians objected to what they bélieved
was a 'tendentious' wuse of the Bible and
consulted their Bibles to prove him wrong. For
some students salvation was an individual
experience, for others it was communal and both

these groups appealed to the Bible to prove their
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argument. Those of an Evangelical and Charismatic
persuasion appeared far more familiar with their
Bibles in terms of consulting texts and would often

use various texts in the extemporary prayers.

CONTROLLED AND UNCONTROLLED DISCOURSE

For the rest of this chapter I shall concentrate on
controlled and uncon#rolled discourse. >Within the
realm of controlled discourse I shall include myth
and doctrine, while I shall consider uncontrolled

discourse to be glossolalia.

CONTROLLED DISCOURSE: Myth and Doctrine

I shall understand by "myth" the "“expression of the
sacred in words"4 or in the Christian context, the

conveying of Jesus' relationship with God and God's
relationship with man in the telling ofstor'ies.5

And here I shall concentrate on some of the central
Christian stories which were prominently used in the
community and the acceptance of these stories as "doctrines"
or particular aspects df Christian belief which are state~

ments of falth and standards of measurement which define

4. M.Eliade (editor in chief): The Encyclopaedia of

' ' Religion. .

Macmillan, New York 1987, 261

5. see A, Harvey: God Incarnate. Story and Belief.
SPCK, London 1981, 5
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what is orthodox and what is heretical.6

It is safe to say that none of the seminarians
accepted the Genesis creation story as literally
true but rather perceived it as‘ﬁllustrative of
the providence of God. The belief in God's
omnipotence and control of the world and its
destiny was affirmed by all and despite the
suffering and oppression in the c;untry there was
little guestioning of the omnipotent, omniscient,
omnipresent and all-loving Father who allowed
suffering and evilvin the world. .Perhaps some

aspects of African life contributed to an emphasis

on the providence of God,7 but (as already stated)

6. see A. Richardson and J. Bowden : A New
Dictionary of Christian Theology.
SCM, London 1983, 161

7. see J. Mosala: "African Traditional Beliefs

. and Christianity"™ in Journal of
Theology for Southern Africa,
No.43 June 1983, 21: "It is worth

noting ... that African traditional
religion has never had prohblems
comparable to those of Western
Christianity about Transcendence.

That "Modimo", the awe-=inspiring
transcendent reality, is much more than
what we are capable of knowing about
Him has never been a matter Fbr
controversy within African traditional religion
notwithstanding the close relation
between society and religion in the

African set-up".
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it could also be due to the importance for
Anglicanism of the first four ecumenical councils
which emphasized the transcendence of God.s
For students there seemed to be no doubt that
ultimately God's kingdom would come and even in the
depressing and dark days in South Africa with the
all too evident oppression and exploitation, those
who were politically active believed themselves

to be involved in bringing about the reign of God

which would be approximated'here on earth in a

free and liberated South Africa.

The stories of the Incarnation and of the Virgin
Birth, although presenting some conflict, were not
major issues of concern. That Jesus was the Son
of God was not seriously guestioned and I believe
that most of the students held a fairly ‘'high'
Christology. While a few students did subscribe
to the adoptionist view, the majo;ity accepted the
Chalcedonian definition, namély, that Jesus was
"homoousious™ with God the Father and "“homoousious"

with us, with human beings. This interpretation

8. see pp. 88 and 89
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of course, influenced the celebration of the
Eucharist where, for most, the consecrated bread
and wine were the bodyvand blood of Jesus, the

Son of God who was one in nature with the Father.
Together with the Anglo-Catholic image of‘the
province and the teaching of anamhesis (the making
present of an event which happened in the past),
the reception of the blessed sacrament of the altar
was certainly perceived to be the reception of the
actual body and blood of Jesus. Again, while
this produced some conflict over the concept of
'sacrifice', the doctrine of the Incarnation was
more prominently employed as an impetus to active
involvement in the liberation strugglé in this
country. Here the belief was that “desus is

a subremely human God"9 and that the doctrine of
the Incarnation was a revolutionary statement
which compelled men and women to question theilr

ideological biases10 and be involved as Jesus

9. F. Chikane: "The Incarnation in the Life of the
' People in Southern Africa" in
Joﬁrnal of Theology for Southern
Africa, No. 81 June 1985, 44
10. Jd.L. Segundo SJ: "The Shift within Latin

American Theology" in Journal
of Theology for Southern Africa,
No. 52 September, 1985, 17=-29
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was in working among‘the poor and infirmed, the
marginalized in society for the liberation of all
and the establishment of the "eschatological
shalom".11 Thus the debafe did not focus on the
ontological guestions surrounding the doctrine of
the Incarnation, rather the conflict was about.

to what extent the kingdom coqld be ﬁresent now

or whether it would only be inaugurated to the
sound of trumpets on the last day. While the
"black caucus" worked for the establisﬁment of
that kingdoem now and believed that this could
happen, the older white students and those of an
Evangelical and Charismatic persuasion were
prepared to rely on the doctrine of the providence
of God - - that he would bring about his will in
his own time and.that our primary task was to pray
that his will may.be done. There were some students
who beliéVed that a future South Africa could in no
way appfoximate the kingdom and that such a belief
was heretical. One of the students who

subscribed to such a belief was a former mayor of

11. W. Kasper: Jesus the Christ.
Burnes and Oates, London 1977, 73
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one of the major cities in the country.who
believed that 'politics' and ‘'religion®'

should be completely separate and'not influence
eadh other. His views were regarded by those on
the liberation front as typical of one who was so
closely involved with the state's structures of
oppression and exploitation. The Incarﬁation
as myth was thus a story of God's actual
indwelling in Jesus and also of a God who was
active in the world in a very real and tangible
manner. But the life and pattern of the
Incarnate Son of God was open to so many
interpretations. There were thoée who
interpreted Jesus in a 'socio-political'v sehse,
there were some students who imitated him in the
pietistic sense of cultivating the Christian
virtues through reflection, prayer and meditation
thereby following the Jesus who withdrew‘to'the
mountain to pray. Alternatively, some students
perceived Jesus only as the proélaimer of the
éood Newsvand that the task of the Church was to

spread its message in the missionary endeavour
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to reach all people - oppressed and dppressor -
and bring them to a "living relationship with
Jesus". For others the doctrine of the
Incarnation was exclusively located in the -
Eucharist with the reception of the actual body

and blood of Jesus.

There were two theological controversies which were
prominent in the Church during the research period,
and both centred around the appointment of
Professor David Jenkins of Leeds University as the
Bishop{of Durham. The disputation concerning
the Virgin Birth did not itself become an issue
in the College.probably'because there had been so
much speculation in this regard in recent years.
While thé Incarnation bridged the gap between myth
and doctrine, the Virgin Birth, like the story and
doctrine of creation, was understood to be rather
more story than doctrine. The seminariéns
accepted that God could, in his divine providence
and will, ensure that his Son was.born of a virgin.

Whether they in fact believed this, was rather
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more doubtful. It is interesting to note that
in the same way in which Gray and Cotterill formed
a united front to oppose Colenso,l2 the Anglo-
Catholics who accepted the Virgin Birth as a
literal truth were now on the saﬁe side asvthe

Evangelicals!

The atoning work éf Jesus Christ and the whole
theology of the cross and crucifixion has been
interpreted in different ways down the centuries
“and while the traditional theories of the

Atonement were taught ét the College, the symbol of
the sufferihg and dying Saviour on Caivary was
appropriated by various groupings in diverse ways.
In the context of liberation theology fhere has

been a shift away ffom the personalized

perspectives of the Classical, Anselmian and
Moralistic (Subjective) theories of the Atonement.13
For those who were members of the "black caucus" or

on the forefronts of the cause for freedom and

12. see p. 61.

13. see S5.5. Maimela: "The Atonement in the Context
of Liberation Theology" in
South African Outlook, |
Vol. 111, December 1981, 183-186
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liberation in South Africa, the symbol of the cross
and the redeeming work of the crucified Christ had
become depersonalized in the sense that one could
not be saved alone but only in conjunction with
all those who were suffering, oppressed and
exploited.14 - However the personalized forms

of salvation were still prevalent particularly
among the Evangelical and Charismatic groups

and the older white students who were not
politically motivated. Thus it wasAonly From
the white students and one "coloured" student-
that I can remember praise and thanks being
offered to Jesus during the liturgy for having
'saved us from our sins'. The crucifixion

was an ever-present symbol in a similar way to

the anamnesis of the Eucharist and thus this
latter central act and highest form of Christian
worship did not seem to be as much a cause of -

thanksgiving (euXo(p/o'reo) as a reminder that the

14, see D.J. Bosch: "Currents and Crosscurrents in
South African Theology" in
G.5. Wilmore and J.H. Cone (eds.):
Black Theology: A Documentary History,
1966=1979 Orbis Books,
New York 1979, 235
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suffering and dying Jesus was present with us in
the Situation of suffering in which we lived.
Thus JUrgen Moltmanﬁ words are apt: "The symbol
of the cross in the Church poihts to the God
who was crucified not between two céndles on an
altar, but between two thieves in the place of
the skull, where the outcasts belong, outside
the gates of the city. It does not invite
thought but a change of mind".15 The cross
and the Eucharist were there to change hearts
and minds to the cause of Jiberation for those

who were presently hanging orn the cross of

death.

The sacred story of the resurrection of Jesus
was a myth that was "alive" for the community.
All the seminarians affirmed the resurrection
as a doctrine of the Church and any problem with
this central temet of Christian belief was about

what resurrection meant in physical/spiritual

15. J. Moltmann: The Crucified God. '
8CM, Londan 1974, 40
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terms rather than whether it happened or did

not happen.

The Bishop of Durham's view that the resurrection
wés "a conjuring trick with bones"15 was widely
‘reported and many South African bishops were
brought into the fray and expressed their views
in sermons, monthly diocesan newsletters and were
on occasians asked by newspapers to comment.
According to the questionaires, the majority of
students believed‘that the Bishop of Durham's
views on the resurrectiqn were heretical and
during this tiée the pfayers in the liturgy oftén
expressed statements of falth in the literal
resurrection of Jesus and therefore in the
resurrection of his folliowers - ‘'we too shall

rise as he has risen'. The agreement

16. In Church Times ‘(2 November 1984)

Bishop Jenkins statés that
what he actually said was: "The
Resurrection is far more than a
conjuring trick with bones". Pg.20
0On this controversy sees
Church Times 16 March 1984, 4 May 1984,
18 May 1984, 15 June 1984, 6 July 1984,
5 October 1984, 9 November 1984 and
15 February 1985 which contains the

General Synod Debate on the issue.
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regarding‘thé resurrection of Jdesus offered the
community a symbol of orthodoxy in the face of
the onslaught of heresy and the ‘appalling
situation' that some of the heretics even came

from within the Church.

In writing about the classifying of symbolé,
Rodney Needham notes that "symbolic
classification as a characteristic humén activity
manifests two unconscious and restrictive
tendencies = formal economy and empirical
correspondence"l7 and the sacred stories and
formal étatements of Christian belief contained in
the myths and doctrines explored above, manifest
these two qualities. First, there was economy
im that one story endeavoured to explain, for
example, the whole complex of creation or life
after death. in terms af emEiricél

correspondence, there were guestions with

reference to the evidence of science: Did the

resurrection really happen? Could it really

17. op. cit., 62 .
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happen? While on the other hand, the myths and
doctrines were shaped by the socio-political
cbntext and thus the crucifixion as reflective of
the suffering in South Africa generated more
discussion and debate than the reéurrection, about
which there could have occurred much controversy
because it was widely contested in clerical and
lay circles throughout tﬁe Anglican Communion and

beyond.

UNCONTROLLED DISCOURSE: Glossolalia

As already stated, the. Anglican Church in this
province was influenced by the Charismatic

Movement and within the Church the primary catalyst
appeared to be the Archbishop of Cape Town between
1974 and 1981. However, prior to Bishop Burnett's
translation to Cape Town, the pentecostal movement

was growing in South Africale and in February 1974,

18. see de Gruchy op. cit., 142
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a matter of months before Bishop Burnett's
election to the Cape Town see, the University of
Cape Town held an Extra-Mural Summer School
series of lectures entitled "Charismatic
Christianity". It is interesting to note.that
the number of Anglicans who attended this course
far exceeded any other denominational group.l9

I have already drawn attention to the fact that
the research period was a time of ‘soft!
charismatic renewal at the College if a comparison
was made between this period and that of the
latter seventies. An example illustrates this
difference: During the research period an
Anglo=Catholic priest from the Diocese of Port
Elizabeth was invited to preach"at one of the
Friday evening -‘open' Eucharists. The chaplain

stated that the invitation was an attempt to

»

15. Some of the papers read at this course are

contained in Journal of Theology

for Southern Africa,
No. 7 Junme 1974.

John Painter notes the denominational

distributibn in the editorial.
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redress the balance in worship which, during the
late seventies, had had an almost exclusiVely
charismatic colouring. The chaplain had been a
student furing the former years and recalled the
occasion when the reaction to the sermon of a
priest from one of the bastions of Anglo-
Cathoiicism in the Province was such that students
stood on their stalls, singing choruses,‘arms‘

raised and speaking in tongues.

One of the most evident features of the Pentecostal
Movement has been glossolaliaZD and within the
Anglican Church this was synonymous with the
Charismatic Movement - - in fact the symbol of
the Charismatic Movement was glossolalia. And

it was an extremely powerful symbol, in fact more
than many others it engendered emotional

experiences which generated feelings of commitment,w

Thus it does "not merely ... mark or enhance the

2. see J.5.W. Bond: "Pentecostalism in the
Pentecostal Churches" in’

Journal of Theology for

Southern Africa, No.7

June 1974, 10
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importance of what is symbolized, but also (serves)
to evoke and sustain an emotional commitment to
what is decreed to be important in the social

group in guestion”.

‘What is glossolalia? Here there is some
disagreement as it has been defined as "a medium
of cohmunication that directly informs both the
pafticipants and the onlookers of a ritual about
the presence OF and contact with the powers or

the beings of.the sacred dimension of réality ..."22
while Eleanor Nash states that "much energy is
expended on asserting that the language itself is
communication instead of recognizing that the

language is symbolic of religious expérience".

It is however both of these things - for the

Zl. Needham op. cit., 5

22. Eliade op. cit., 565

23. E. Nash: "The Psycho-Soclal context of
Glossolalia" in Journal of
Theology for Southern Africa,
No. 7 June 1974, 45
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participant it is contact with the sacred power
ana within the Christian community and the
seminary in particular, it was understood as a gift
of the Holy Spirit and a means of communication
with God.24 During the height of the
Charismatic Movement glossolalia was also bélieved
to be evidence of baptism in the Holy Spirit.

When it was performed in the context of the
1liturgy at the College, this tongue-speaking
demanded‘interpretation. " But glossolalia is
also illustrative of certain religious experience
- and in fhe community was, for the most part,
the pfeoccupation of older white students. As
already stated glossolalia is often present in a
situation of socio-political turmoil ana
indicative of a reticence to face the harsh

realities of the situation in which one lives,25

24a. J. Mﬁller: "Neo-Pentecostalism. ‘A
Theological Evaluation of
Blossolalia, with special
reference to the Reformed Churches”

in Journal of Theology for

Southern Africa, No.?7

June 1974, 45

25, see p. 85
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but the question still remained as to why the
older white students were the largest group
involved. In diécussion with Professor Cumpsty
(also an Anglican priest) we concluded that
perhaps one of the reasons why this phenomenoh
was prévalent amongst this group was that they had
been raised before the period of "expressionism"
of the léte sixties and early seventies and‘were~
now experiencing a certain ‘'legitimate' freedom
of expression in the religious realm. It needs
to be noted that of those who spoke in tongues
outside this group of oldef white seminarians,
were three Zulu students. . However two
significant factors need to be recorded.

First, tongue—speakinngas a familiar practise in
the Zulu tradition and thus for this group canhot
be analysed as a sﬁdden response to the socio-

political situation in South Afric:a.26

26. see R. Shorten: "An Anglican Renewal
Movement in Relation to its
Zulu Context" in
Journal of Theology for
Southern Africa, No.58
March 1987, 39-40
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Secondly, in Shorten's analysis of the

"The Legion of Christ's Witnesses", a renewal
movement in the Diocese of Zululand, he states

that "unlike the -Pentecostal tradition which
insists on baptism of the Spirit and the
manifestation of glossolalia as proof of that
baptism, Legion members emphasize that each
Christian needs to be filled with the Holy Spirit
but that this may manifest itself in some other
way".27 While none of the Zulu students may have
been members of ?his movement, there did not appear

to be an exclusivity about their gift of

glossolalia.

It must be noted that the ‘'type' of gloséolalia
used at the seminary on all the occasions at which
I was present, was of a simiiar kind. Now as
problematic as it is to assert this, when this
matter was discussed many students expressed

alarm or a certain disquiet that various students

27. R. Shorten: "The Legion of Christ's Witnesses.
A Research Report” in Religion
in Southern Africa, Vol. 6

No.2 July 1985, 41
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were merely repeating the same phrases.

Certainly when‘it came to the intérpretations,

there were only one or two variations on a general
theme of "Glory, dominion, honour and power be to
you 0 Lord most High". This latter interpretation
was always‘used by the warden no matter who spoke in
tongues. it has been claimed that glossolalia is
learned behaviour and shaped by its social context
with regard to what is said and the subseguent
-interpretations.ze But perhaps in this research
arena; tongue—speaking«was not as much 'shaped by
context' as controlled by those.in authority.

While the warden was thé mast regular interpreter,
the chaplain spoke in tongues himself and

influenced and encouraged glossolalia in the

chapel. In one incident, after a student hadv
offered an interpretation of gnother'é ecstatic
utterance, the chaplain stéted that- this

interpretation was incorrect.

Z8. see Eliade op. cit., 564

~
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Glossolalia never occurred spontaneously in the
community, but was always evoked, a trance-like
atmosphere had to be created. Tongue=speaking
usually occurred during the prayer time in the
-liturgy after an emotionally rousing chorus or as
a result of a sermon which had emphasized the need
for the gifts of the Spirit. The usual scenario
was as Follows: A student would precent one of
a series of certain rather emotion-=rousing
choruses and this would often lead first to
~singing in tongues (a number of students together),
thenlspeaking in tongues (usually only by one
student) followed by an interpretation and perhaps
a confirmgtion of the interpretation. This could
even be succeeded by a-prophecy énd its
confirmation.
Examples of choruses which lead to the speaking
in tongues were:

We see the Lord X2

And he is high and 1lifted up

And his train fills the temple

The angels cry 'Holy' . X2

The angels cry 'Holy is the Lord'.

(Sound of Living Waters No.23) .
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or
He is Lord X2
he is risen from the dead,
and he is Lord
Ev'ry knee shall bow
Ev'ry tongue confess that Jesus

Christ is Lord.

(Sound of Living Waters No.24)

There were some students of a more AnglO;Catholic
persuasion who would unashamedly manipulate the
community in this regard and before a service
would openly discuss what chorus they would
precent, who would speak in tongues and who wbuld

interpret.

Blossolalia also occurred as an attempt to diffuse
conflict situations, for instance, after a

particularly difficult Common Room debate.

Therefore glossolalia may not be uncontrolled

discourse in the sense that it happened at random
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in the College, that it occurred spontanecusly
bwithout any evocation or active encouragement.
Glossolalia was uncontrolled in that it was
dissimilar to the myths and doctrines of the faith
which were present in‘the liturgy in a formalized
manner. For some students the speaking in
tongues lent the experiéntal dimension to worship
which they believed was appropriate. For others
it was an emotional cop-out, a form of escapism

or a contrived act of emotionalism.

Glossolalia had previously been used as evidence
of one's commitment as a Christian and employed to
define who was inside and who was outside the
.Christian-foidg At 5ne time Anglicans who did

- not speak in tongues and were not "Charismatic".
were definitely viewed as second-class Christians,
and during the 'hard' Charismatic period were not
even accepted as Christianms. While»this may

have been true in previous years at the College
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it was no longer the case and thus the status of™
glossolalia as a central symbol of the community
at the height of the Charismatic Movement's

power and influence was, I believe, in the throws

of being lost.
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CHAPTER FIVE

RITUAL PRACTICE

Mary Douglas has stated that "ritual is
pre—eminently a form of communication"l and this
I believe to be true. ~ In this chapter I shall
be examining three such forms of communication -
one, belonging to the community as a whole, the
second, a significant ritual practice for some

of the seminarians and the third, an act which was
no longer freguently performed in the seminary and

which I would classify as a "ritual of purity".2

Following Bernstein's linguistic analysis,

Douglas draws on his categories of ‘'restricted!
and ‘'elaborated' codes. Douglas states: "As
I uﬁderstand it, the differences betwéen the two

coding'systems depend entirely on the relation

1. Douglas 1973 op. cit., 41

2. see M. Douglas: Purity and Danger. An Analysis

of the Concepts of Pollution

and Taboo.

Ark Paperbacks, London 1984, 2
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of each to the social context".3 And here the
three fitual practices which I shall examine may
be similarly categorized. The Eucharist fell
into the elaborated category in that all students
participated in this rite and in that sense it
transcended the fissures in the community whereas
Lobola remainéd very much part of African Life
and was not incorporated as a seminary pracfice;
indeed one is tempted foAsay that it was hardly
understood by those for whom it was not a prior
cultural practice. Demon possession é;d
exorcism was so infreduent during the research
period that while it may have been in the
elaborated area previously, it had perhaps been
allowed to retreat into the restriCted‘area and

in this one instant only occurred amongst the

Zulu students.

I understand ritual practices to be symbolic

actions which are performative means of

3. Douglas 1973 op. cit., 44
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communication and‘express the traditions,

attitudes and values of the believers and are not
only intensifications of life4 but in an
economical way5 ‘cancel and preserve on a higher
level'6 that-which belongs to the mundane.

And to participate in the Eucharist and be involved
in sacramental worship means not only to affirm the
1life of the social group to which ore belongs and
Yattempt to create and maintain a particular
culture",7 it also means to enter the ‘'doors to

the sacred' and be an actor in a hierophantic

4, J. Martos: Doors to the Sacred.
sCMm, London 1981, 26
5. see Needham op. cit., 60-62
6. In both 0On Being A Christian (Fount/Collins,
Glasgow 1978) and
Does God Exist? (Vintage, New York 1981)

Hans Klng uses the term "Aufheben”
when expounding the philosophy of Hegel.
The term can, I believe, be helpful to

- sacramental theology in the sense that
what is mundéne is transformed and
imbued with meaning on a new plane.

7. Douglas 1984 op. cit., 128
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drama and enable one's own life and the life of
the community to become meaningful, even to be

‘located in an ultimately meaningful arena.

EUCHARIST

Because Anglican priests are bound by the Daily
Offices and many celebfate the Eucharist during
the week,8 the liturgy would be understood aé the
'work of the Church'; the primary task of the
worshipping community in terms of its necessity
-and regularify, and indeed at the College the
performance of the liturgy was central to the

community's life.

8. This is encouraged by the bishops of this
Province. For éxample, soon after
- Desmond Tutu.was enthroned as
Archbishop of Cape Town he stated in
his first Ad Clerum (which, at the
reguest of many priests, was
subsquently published in his letter
to the people of the diocese): "We
want to encourage the tradition of a
dailyveucharist. There will always
be one or two parishioners who can be
counted on to attend. In any case’
the angels are always there as well
as the ‘'cloud of witnesses'".

(Good Hope March 1987, 5)
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Within that daily offering of worship, I believe
that the Eucharist wouid most likely be regarded
as more important than the offices in terms of '
its sacramental efficacy. The Eucharist was
certainly a more elaborate act of worship than

the daily offices.9 Up until the end of 1983
the Eucharist was celebrated daily but with the
arrival in January 1984 of two (out of five) new
members of staff it seemed that the evangelical
priest/direﬁtor of studies who had been a member
of staff for some eight years, lobbied for the
removal of a daily celebration of the Eucharist
because he said that "some students came from
.parishes where this was not the‘practice".
Therefore from 1984 the Eucharist was celebrated
gach morning excluding Mondays (except if a feast-
day fell on a Monday) and although Saturday was |

| the»official day=off at the College,.the Eucharist
was celebrated in the morning Fof those who wished

to attend.:P

9, see Douglas 1973 op. cit., 26¢ ™"Ritualism is
most highly developed where symbolic
action is held to be most certainly
efficacious".

10. Only two of the fifty—-one respondents to the

' guestionaire objected to the regularity
of the Eucharistlat the College.
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or the centrality of the Eucharist ét

the College are probably manifold although they

would include: a reflection of the AnglO-Cathdlic

nature of the Church in Southern Africa; the

importance of

St. Paul's11

) 12
agape meal

the concept of "community" at
which was evident in this communal

and the teaching of the previous

warden who it was said "discovered the Eucharist

everywhere in the Gospels".

11. see J.N.

12. see Bapti

13

Suggit: Poetry's Next-=Door Neighbour.

Rhodes University 1977. ' Professor
Suggit had been warden of St. Paul's
College before his appointment as
Professor of New Testament Studies
at Rhodes University and in this
inaugural lecture emphasizes the
"common life" which Christians

szt live.

sm, Eucharist and Ministry.

13. A good ex

Faith and Order Paper No. 111.
wW.C.C., Geneva 1982 .14,
Paragraph D. 19

ample of this is evident in:

J.N. Suggit: "Jdohn 13: 1=30: The
mystery of the incarnation and of
the eucharist"™ in Neotestamentica
19 (1985), 64~70
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Symbols are the means of communication in ritual

practicel4 and therefore we need to ask what

‘symbols were both evident and common to this

commun}tg:iﬁﬂthe Eucharist?l'M‘Fi;éf,'the full

o

Eucharistic vestments were used by the celebrant;
there were lighted candles, altar vestments,
fully dressed chalice, missal stand and open
missal on the altar; the credence table waé

- eguiped with ciboriﬁm, a cruet of wine and one
of water, ablution jug, bowl and lavabo cloth,
Each of the two officiants accompanying the
celebrant were dressed in cassock and éurplice
and the rest of thé students wore cassocks.
Until August i984 when the evangelical priest/
director of studies left the staff, two priests
preferred to wear cassock—-alb and three-point
stole and if the evangelical priest celebrated
on-a Saturdéy morning he would wear collar and
tie. However, with his departuré, the present
chaplain, who up until that time also wore a

cassock=-alb and stole, changed to wearing full

14. Douglas 1973 op. cit., &0
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Eucharistic vestments and in his preaching and
teaching seemed to reflect an ever higher doctriﬁe
of the Eucharist, stating in one sermoﬁ that on
appropriate feasts like Corpus Christi the students
should "parade through the streets holding the
monstrance high above our heads for all to see".

I believe that these outward signs of vestments
and vessels were not only very much a part of the
Eucharist but also central to an understandiné of
the priestly life. Because of the High Church
emphasis on the necessity of the regularity of

the Eucharist, those whao attended the EuCharist 
on Saturday mornings were usually of a more Anglo-
Catholic persuasion and would.often express their
annoyance both at the evangelical priest's non-use
of vestments and the passing of the host and the
cup by the congregation (this latter practice |
was the norm on Saturﬁays regardless ofvthe
celebrant). I would venture to say that a

"properly constituted Eucharist" for the majority
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of students was one in which all the above outward

signs, symbols, vestments and vessels were used.

The cassock was an.extremely important mode of
dress for students and was bound up with the
Eucharist in alsignificant way. It was the

- reguired clerical aftire at meditation and Matins
on Mondays, and at meditation and tﬁe Eucharist
on.Tuesdays to Thursdays and a surplice was worn
over the cassock on feast days and on Sunday -
mornings. | On occasions when the Eucharist was
held at a different time of the day to its
regularly scheduled time, due to a necessary
change in program, there Were always reguests
from students as to whether cassocks needed to
be worn. Somg students wore a séépular with
their cassocks, others kept their cassocks on

all day and wore them agéin to the evening

office.

An incident occurred which I believe, serves

to illustrate the importance of the cassock.
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After a celebration of the Eucharist in mid-
September 1984, a visiting bishop was presented
with a College tie because it was his birthday
and he wrapped this around his cassock collar.
Despite the presence of the illustrious purple-
cassocked visitor, this act drew additional
attention to himself and students commented

that this was "not the way to wear a tie" and
that this was "inappropriate dress". Students
were, it seemed, expressing disguiet at what seemed
to be a mixing of one of the few garments which
students as prospective priests were permitted to
wear with something reserved Fpr the laity - a
common tie., Tt needs to be noted that those
’who wore their cassocks outside the -obligatory
occasilons were mostly black students or others of

an "Anglo=Catholic" persuasion.

Although there was extemporary praying durihg all
the services, this seemed to form a vital part of
Eucharistic worship and it was extremely rare for

students who were officiating not to allow time
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for such praying. The chaplain, while not making
a public announcement concerning this matter, was
known to complain if the responsible officiant did
not permit time for extemporary praying. Those
who were not so kindly disposed to such praying
'(usually the more Anglo=Catholic Students) would
use other written prayers or would read an extract
from a devotional work for the duration of time
allotted to the prayers. On an drdinary weekday
the Eucharist lasted abput forty-five minutes

and between ten and tweﬁty minutes would be used
for open praying. An Anglo-Catholic student
once remarked: "I can't stand it when the prayers
take fifteen to twenty minutes and the sacrament

is dispensed with in about eight minutes!"

There was an art to extemporary praying and certain
specific words were used when discussing this type
of praying. People would speak of . "feeding
into" the prayers either a text-froﬁ the Bible

or some appropriaée words. The officiant was

to "direct" the prayers ensuring that they did




151

not become too diffuse and therefore in his
introduction the officiant would inform students
that they were to pray in a certain number of
"areas". . He would then proceed to list a number
of themes or subjects "around which" the prayers
had to centre. Subseqguently the task of the

of ficiant would be to ensure that people confo;med
to his instructions and he would “open" and
"close" each "area" with a prayer or with a -
suitable introduction and conclusion. The
prayers would usually be concluded with the

following words:

"Father we know that you are good and
that you hear all those who call upon
you; give to us and to all men what
is best for us so that we may glorify
you through your Son, Jesus Christ
our Lord, who is alive and reigns‘
with you and the Holy Spirit, |

one God, now and for ever".

(Conclusion to Prayers C in Liturgy 1975)
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or

"Heavenly Father

whose Son Jesus Christ has promised

that when we meet together in his.name

he is here among us

and that if we agree about any request_

we have to make you will grant it:

Answer our prayers, most merciful Lord

as may be best for us | |

granting us in this world the knowledge

of your truth

and in the world to come the fulness

of eternal life;

through Jesus Christ our Lord".

(from Morning Prayer in Liturgy 1975)

But it particularly needs to be noted tﬁat these
extemporary prayers were not-always offered in
obedience to the instructiéhs given by the
officiant or "on the spur of the momeht". For
while it is conceivable that the officiant was

directing the prayers according to his own
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purposes, it was'certainly evident that the

"black caucus" at the CDllegg used the prayer-—
time in order to make certain political or ethical
statements or to vocalize a complaint they had
about the staff, white student attitudes or about
college-~life in general. Hence there was

manipulatiOn‘of this prayer-time which constituted

~a claim to own the "legitimate" interpretation
of the relevant issues. For example, on the one
hand, grave dissatisfaction may he exp;essed about
military conscription in general terms, while on
the other hand, the specifics, relating to one of
the students (already a priest) acting as the
chaplain to the local army base 6r that the sons
of students were uhdergoing national servicé,

were raised and prayed about. But silence was
also effectively employed during the period.
allotted to extemporary praying, and_pn occasions
regular intercessors were not heard after an
unpopular.decision had been made by the warden, or

a uniform silence was evident from the "black
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caucus" members if one of their sponsored

proposals was defeated at a College meeting.

In extemporary praying a division was evident
between black students and white students. In
this instance the whife students were most
frequently of an evangelical/charismatic middle
to low church persuasion and their prayers were
most often about the SDreading of the Gospel,
the salvation aobtained through God's gift of his
Son who died for the sins of the world or about
the outpouring of the Holy Spirit. Only one
"coloured" student regularly contributed to
such prayers., The blacks who prayed (iﬁciuding
the "coloureds") offered intercessions which
were, for the most part, of a political nature
and while at times such prayers would be covert
in the sense of issues like the removal of the
"scourge of apartheid"; for those suf%ering
exploitation and opbression, for.the unemployed

or for those banned or detained without trial;
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at other times the praying would be gvert, with
direct references to Oliver Tambo, Nelson Mandela,
Walter Sisulu, fhe A.N.C., "Térror" Lekota, Archie
Gumede, the U.D.F., C.0.5.A.S., the P.A.C. etc.

On occaéions this led to one white student leaving
the chapel and only returning after the prayers
and the exchanging of "the peace" were concluded.
Dissatisfaction was often expressed by other white
students either at breakfast directly after the
service or later in the day during a lecture-
discussion. Atva College meeting one white
student was publicly accused by "black caucus"
members of being insensitive to the "direction"

of the prayers and of "hi=jacking" the prayers.

It certainly appeared as though this type of
praying was a necessary constituent of the
Eucharist and the Offices. How much it was
felt that these services were indomplete if
exfemporizing did not take place was evident in

the chaplain's concern about this matter and also
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the Féot that he reinforced this in his teaching of
"Worship" at the College. This type of praying
was also carried over into small-group meetings in
- the College: whether the Friday morning prayer— '
groups, the Mission Team meetings or the Pastoral
Module sessions. All these would include a

period set aside for extemporary praying.

There is a further factor of some importance

which applies to worship, namely hymn-=singing.

Choir practices were compulsory (much to the
frustration of some students) and gll services
(except the Saturday Eucharist and the evening

office) were accompanied by selected hymns = —

selected by the student officiants for the week,
submitted to the.choir—-master and practised at

choir practice prior to the officiant's duty week,

_-—TT"/- . ’ ™
impbverished without the singing of hymns which

Perhaps it was the belief that worship was

often caused a studént to precent a hymn if a

somewhat "awkward" silence occurred during the
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prayer~time in the liturgy; if at the offertory

e e e - - e i i ars s e

the selected hyﬁn waé too short and the vessels
were still being prepared or even after the
reception of the sacrament as the priest stood
at the altar iﬁ silence. Again, on Saturday
mornings at the so-called "said" EucHarist, it
was not uncommon for a student to precent a hymn
during the prayers or wHile the vessels were

prepared for the consecration. There did not

seem to be either a racilal or a churchmanship

divide on this issue.

Amid the extemporary praying and the hymn-singing,
the waning charismatic image of the College was
enforced through the use of choruses during the
prayers to facilitate the "speaking in tongues"

by students and with which I have already dealt.

Central therefore to the ritual practice of this
community was the Eucharist and the Daily Offices,

although the former was, I believe, viewed as a
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more significant and certainly more efficacious

act of worship. Both types of liturgy were
legitimated by various accretions '= hymn singing,
extemporary praying, vestments, candles etc. All
the students participated in these performances of

the ‘'work of the Church!' while on the under51de,

e e e A s T e

e it T s L

and control the llturgy For the arguments

about the 1nterpretat10n of the Eucharist appeared
to be embedded in the extehporary praying by
students, whether a cassock should be worn to
services and hymns needed . to be sung.or tongues
heard. In partaking of the bread and wine,

was one primarily aware of sharing this act with
the angels and saints and the whole tradition of
Christendom or were these ritual practices only
contemporary political acts? Were the Eucharist
and the offices merely rituals which affirmed the
beliefs and experiences of the socilal group or

was the Holy Spirit present and involved?
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1 would venture to say that for most students

the Eucharist had sacrificial overtones in the
sense that this was "the symbolic preéence by
anamnesis of the unigue atoning sacrifice of
Christ".15 For some this meant a relatively
internal "pietist" interpretation so that in
eating the flesh of Jesus and drinking his blood
there may occur an indwelling ana intefmihgling

- - 'he in me and mevin him'.16 For others the
aspects of ‘'proclamation’ and 'foretaste of the
heavenly banquet'l7 were vitally importamt.

But there did seem to be the emergence of an
opinion that "the fundamental meaning of this
memory is in Christ's total giving of himself to
others; it is the place therefore, where mission
and the creation of human solidarity

simultaneously begin ... (anu thus) ... 'the altar

15. Moltmann 1974 op. cit., 43
16. Liturgy 1975, The Prayer of Humble Access

17. see Baptism, Eucharist and Ministry op. cit.,
14-15, Paragraph E:
The Eucharist as Meal Qf the

‘Kingdom.
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of the Eucharist leads directly to the higher
altar of the poor and oppfessed ...'"18

Thus there appeared to he a movement away from

the Western "psychologizing" of the Eucharist

and an attempt to "earth" this rite in the
tradition of Liberation Theology.  And because
the Anglican Church has long maintained a

silence on eucharistic interpretation, licence has
been ‘given to conflibting notions in this respect.
I believe that the extemporary praying and the

use of vestments, especially the'wearing of
cassocks by students illustrate the differing
perceptions of this rite and the claim to "know"
what it_means. Eucharistic understanding would
also be evident as to whether one was going to
"Mass", "The Eucharistic" or "Holy Communion".
What has been said of extemporary praying, the

use of vestments, hymn-singing and the speaking

in tongues also relates to the offices although
there was not the same conflict concerning both

the interpretation and the function of the

18. Cochrane op. cit., 233-234
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Eucharistic rite.

Because the type of warfare explored above was
discharged within the liturgical arena, it
retained a restrained guality. During the
period under review, there were no wholesale
protests or walk-outs, although, I do believe
that this occurred at the height of the
Charismatic Movement's influence in the late
seventies and I have already noted one such
occasion.19 The calculus of rising tension
within the liturgical context had a reciproéal
function in fhat_it was both a reflection of the
conflict outside this arena as did the tension
within the ritual area spill over into other areas

of seminary life.

LOBOLA

While the liturgical practices explored above fell
into Douglas' ‘elaborated' category, Lobola

' remained within the 'restricted' realm and although

19. see pp. 129-130
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this was an important issue for the community it
did not seem.to evoke common participation or
undersfanding.i The passing of bride-price or
bride—wealth is a part of African life which
directly impinged upon the Church because it is
a matter witH which priests in rural areas

would have to deal and perhaps diocesan synods
and provincial synods called UDon to legislate

about.

Lobola is one of fhe aspects of the "elaborate
' negotiations between the families of the boy and
girl"ED who wish to be marriea. Although
still paid in livestock, it is more usual these
days for payment to be predominantly made in
cash.’ Traditionally, in some societies, there
are various rights associated with the passing
of the bride-priceZIA and while this is perhaps

not as prevalent today, the payment of lobola

20. C. Murray: "Sex, Smoking and the Shades:
A Sotho Symbolic Idiom" in
M.G. Whisson and M. West {eds.)

Religion and Social Change in

Southern Africa. Anthropological

gessays in honour of Monica Wilson.

David Philip, Cape Town 1975, 61

21l. E.J. Krige: "Traditional and Christian Lovedu
Family Structures" in Whisson
and West (eds.) op. cit., 131
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is still extremely important in African society.
Therefore lobola not only "played" as Cochrane
_states, but plays "an important part in the
manners of social relations as well as in the

redistribution of wealth".22

The matter arose in the seminary as the result of

v two students who were to marry and had to pay
lobola. Both needed financial assistence, but for
one student, the money demanded was far beyond his
means and therefore this was informally discussed

as well as prayers offered daily during the liturgy
for about two to tﬁree weeks in order that this
student might find the means to pay his lobola.23
While there seemed to’'be general agreement that

the lobola had to be paid, this did not appear to

22. Cochrane op. cit., 34

23. I do believe that some diocese assist their
candidates as I was told happened in
the former case. However in the
latter case, additional help was needed

over and above the diocesan contribution.
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generate a new comprehension of the matter,
particularly for those stﬁdents who were unfamiliar'
with the customﬂ The guestionaires showed fhat
on the whole.black students believed that lobola
was a "good and fair" system, a few students

"did not know" and outside the black sample, by
far the majority rated it "béd and unfair" while

- the interviews revealed similar racial grouping

responses: that it was anything from "a good

system"; "based on respect"; "making those two
families one" through "I don't know"; '"it
happens and that;s it"; T"someone taking a wife"
to "a system of bartering"”; "I find it guite
offensive"; "idea of slavery, buying and selling
people”.

Here, I believe, is a clear illustration of prior
experience and symbolic pre—-apprehensions
informing the meaning of the term used. More
than that however, I would agree with Mary Douglas

that ritual acts such as the passing. of bride-wealth
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of marriage both for the community and for the
individuals involved. Again, for most of the
other studénts this aspéct of African life was not.
a part of theilr prior experience and therefore did
not form a symbolic pre-apprehension., But more
than this, the recognition of the deep-seated
nature of symbolic pre-—-apprehensions was evident
both in the black assumption that the money must
be found without necessarily guestioning or
challenging the concept or custom, and alsoc in the
willingness of the other students to pray and
perhaps give generously in this regard without
changing their beliefs. And therefore this
termvwas owned and possessed by a section of the
community and while it informed the life of the
College, it came into direct conflict with the
prior experience and symbolic pre-apprehensions

of numerous students. It must be stated that
lobola was very often one of the fif;t aspects

of African life which the missionaries sought to

abolish26 and this may have been significant in

6. see Krige op cit., 131

Cochrane op. cit., 34
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the hesitation on the pért of black students to
discuss the matter. "0On the other hand, the fact
that the staff did not encourage debate in this
regard may reveal that the opinions of the
"descendents" of the white missionaries have not

changed.

DEMON POSSESSION AND EXORCISM

While the previous chaplain was on the staff, I was
told that the practice of exorcizing demons was &
regular occurrence, however during my two years at
the College I was only aware of one exorcism (in’
late October 1984) which took place after the
Eucharist one Friday evening. This was not a
highly publicized event, but having heard of it I
decided to attend as an observer. The event
occurred as follows: The warden, three other
students (two Zulus and a Tswana) anﬁ the deﬁon—
posseséed student (a,Zulu) gathered in the chapel.
The exorcism proceés began with the "possessed"

student sitting on a chair near the front of the
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‘chapel and the four others (the three students and
the warden) laying their hands on him, the warden
opening the session with a prayer. The warden
theniasked one of the Zulu students to command
the demon to speak. The possessed student then
began speaking in Zulu and proceeded to get up,
the others attempting to restrain him. It was
believed that the demon was speaking and causing
the student to move. The "poésessed" student
rose from the chair and although constrained by
the other students proceeded towards the altar
and lay down on the sanctuary steps. One of
the Zulu students was crying as the warden
repeatedly commanded the demon to depart_ "in the
name of Jesus of Nazareth". The "possessed”
student moaned loudly for a few minutes while the
warden continually repeated his command. When
the moaning stopped, thanks and praise were

given to God for the exorcism of the demon.

_While there were only six people in the chapel,

news of the event soon épread to the rest of the
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community and it became evident that a small
number of students were aware of the proposed
exorcism and had been praying for the expulsion of

the demon.

I believe that the incident serves to display the
type of envirdnment that seemed to have been
present during the tenure of service of the
previous chaplain. Then, however, it appeared
that such exorcisms were carried out in the

chapel in the presence of the whole College, more
exclusively as in the incident above,_or egen
privately in thé chaplain's office. Because of
the irregularity of the manifestation of demon
possession and the practice of exorcism, it is
difficult to know how to interpret these phenomena.
When demon possessidn and exorcism were regular '.
occurrences at the College they pould be understood
as patterns of disorder and the subseguent rituals
of purity.27 This solitary act of exorcism is

probably best explained relative to its context.

27. see Douglas 1984 op. cit., pp2 and 94
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~Just prior to this event, a senior white priest with
the additional authority of being an archdeacon in
the diocese, had Visited the seminary in oraer to
speak to the students about his pastoral work in
-Mdantsane (a black township outside East London).
He explained that one.of the major aspects of his
priestly duties was the exaorcising of demons_and
this may have evoked the response among the staff
that demsns may be possessing some of the students
with whom there were problems and difficulties
because many students consulted staff members as
spifitual dirsctorsAand counsellors.  There

was however another event which may have acted as
a catalyst in this regard. About two weeks
before the exorcism, a Clergy‘School had been

held at the College, to which various senior
priests in the Province were invited. At one

of the CollegsmMeetings durihg this period, a
major conflict arose in the presence of these

visitors when the warden was challenged to take




171

action and allow the College to be involved in the
local township situgtion during the unrest. The
meeting did not end amicably, instead there was a
sharp division of opini0n5 betwéen the black
students and the warden and staff. This conflict
simmered for some time but the demon possession may
have been understood as illustrative of this
disharmonious state of affairs and the exorcism as
an effort to restructure relations and re-establish

order.

28. For a desdription of demon possession and
exorcism in the Anglican Zulu context,

see Shorten 1985 op. cit., 41-43
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CHAPTER SIX

COMMUNITY

In this thesis I have been questioning the
assumptibn that religion is the ‘'social cement®
’which binds a society or a community togethef.

In the research material explored above, it was
.evident that there_was mucﬁ conflict and tension
in the seminary.and that while attempting to
follow the way of the Carpenter of Naéareth, this
Christian community could not escape.From'the
dissension and disharmony exhibited in our world
- and of which I wrote in the opening pages of

this dissertation. -~ Thus it is difficult to
"aéree with Durkheim who, altﬁough he predicted
that society would become more differentiated and
highly speéialized, nevertheless believed that

one of the resulting factors of this diversity
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would be "the 'cult of man' -~ a cult in which
the human individual, idealized, would be
worshipped and held sacred"l and that this would

provide social integration.

In this work I have proposed that the stealing
back and forth of sacred symbols; the use, abuse,
manipulation and exploitation of symbols is central
to the very nature of religion and therefore
inevitably, conflict and chthversy is éndemic to
religion, But conflict is only evident in
:relation-to consensus and the confiict in the
community must be measured with reference to the

complex procedures of negotiation which occurred.

Having already dealt with the Eucharist in some
detail it remains necessary to emphasize that this
rite made its intended double statement for the

community, which was "to endorse and express the

1. F.R. Westley: The Complex Forms of the

Religious Life. A Durkheimian

View of the New Religious

Movements. Ph. D. .

Mc Gill University, Canada 1978, 5
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existing fellowship of (the) group ... {and) ...

to cut across that dimension with the wider claims
of catholicity, by making (this) group at one with
the universal fellowship (koinonia) ..." This
rite was never enacted as a private mysterious ritual
but was always the same act being performed by the |
Church univerSal. | It was the one thing which this
community did most regularly and yet it was not the
exclusive property of this local group. Rather

it was owned by the whole Christian community and
while for those of an Anglo-Catholic heritage, it
identified them with the faithful across the twenty
centuries of Christian worship, certainly for all
the seminarians this act united them with all those

of the household of faith around the world.>

2.M. Marshall: Glory Under Your Feet. The.

challenge of catholic renewal

today. OLT, London 1978, 57

3. see J. Martos: The Catholic Sacraments.

Michael Glazier Inc.,
Delaware, U.S.A. 1983, 226



175

HEALING

But there was an act more exclusively owned by

the community and which for white Christians
’became prominent in the seventies with the rise of
the Chariématic Movement, while for black Christians
has been a sighificant feature for some time.

This was the act of healing which "bulks so large
in ‘the New Testament"> and which St. James in his
letter commands the followers of Jesus to perform:
"Is any sick among you, let him call for the
elders of the Church and 1let them pray over him ...
And the prayer of faith shall save the sick, and
the Lord shall raise him up ..."6 And although
the ministry of healing was also apparent in the
Church at large, partiéularly during the

popularity of the Charismatic Movement, it was no -

4. see R. Shorten 1987 op. cit., 32-33
also see R. Shorten 1985 op. cit., 41
5. M. Wilson: "Foreward"” to M. West:
Bishops and Prophets in a
Black City.
David Philip, Cape Town 1975, vii
6. 5t. James 5:14
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longer as regular an occurrence except in isolated
instances. Rather, the ritual of healing was
something which this community did; it became a
means of definition and featured during the
liturgy as well as in small groups and informal

gatherings.

I shall relate four of the many incidents of
healing in the community. The first occurred
during the extensive school boycotts in the local
‘townships of Grahamstown. Some of the black
students had, for the political reason of
"identifying with the struggle” sent théir
children to these schools in preference to the
two local Church schools. But bécause of the
boycotts their children were not receiving tuition
and this caused tension and some bitterness in the
community. One of the lecturers was overcome
with enmity Fdr whites because of the suffering
they caused, and in the timevof open prayer

during the Eucharist, he‘burst into tears and

left the chapel and the warden followed him.
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Both returned and the warden asked that "hands be
layed upon him" . and that those students who would
like to participate in this act come forward while
the rest of the College remained in their stallé
to pray. After this healing rituai had been
completed during which there was considerable
wailing from other students as well, "the peace"
followed and there was general embracing and the
exchange of affecfion because the anger and
bitterness had beeh dissipated and wholeness
restored. The second incident relates to a
couple who were experiencing dissension in their
marriage and it was common knowledge that the

wife had been extremely hostile to them coming

to College in fhe first place. Both of them
were called forward at a service and prayed for

in order that "bitterness, resentment and anger"
may cease and that there may be "happiness and
joy in their home". The third occasion also
relates to a married couple who did not have

any children because it was discovered that the
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sperm—count of'the husband was not sufficientiy
high enough. He was to see a specialist in

Port Elizabeth but just prior to his appointment,
he was prayed for with the fullest confidence

that God would intervene and it would be
discovered that when he went for this

consultation a miraculous cure had been enacted.
The final incident refers to the physiéal healing’
of a student who was suffering from considerable
back-ache, Again, hands were laid on him and he
was prayed for in order that his'back—ache may
cease and that he would have peace and contentment
and be enabled to participate in the life of the

community once again.

All these incidents serve to illustrate that the
rite of healing was not the isolated individual
act of attempting to heal any one person from his

physical affliction or any two people who were

having difficulty in their marriage.  Rather all
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these acts were reintegrative ot:r:u:r":r"ence:s'7 and

" served to heal the community and to challenge
those in need of healing about.their commitment

to thé community.8 The "black caucus” énsured
that the tension in the township readily impinged
upon the life of the seminary and that the turmoil
experienced in the township was most acutely felt
in the College. Thus the College was in some
disarray when the socio-political situation was
conflictual. In order to re-establish an

equilibrium; the first type of healing act

7. see M. West : Bishops and Prbphets in
a Black City.
David Philip, Cape Town 1975,122

8. see D.L. Belpi S.d.: Charism and Sacrament.

A Theology of Christian Conversion.
SPCK, London 1977,209

" ... an apostolic ministry of

faith healing has as its object the
healing of the community as such.

Not that an apostolic ministry of
faith healing does not seek to

effect the healing of individuals.
Rather, it seeks to effect the
healing of individuals by challenging
them to a public reaffirmation of
their commitment in faith to the

universal Christian community".
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referred to above which was followed by the exchange
of "the peace", enabled the community to
experience itself as a united group once more.

Again the family situation and the raising of
children was an obvious reflection of the life of
the seminary itself as a family, and therefore
conflict in the homes of individual seminarians
could be both a reflection of the conflict in the
community and also engender turmoil in the community.
And if a student was physically afflicted he would
not be able to participate in thé life of the

College and thus thg community would be

impoverished.

Thus the ritual of healing was primarily addressed

to the community and resulted in the release of
emotional pressure and tension both for the individual
and the group because no single conflict or illness

or infirmity wasxisolated from the whole. This |
appears to be consistent with anthropologicai

evidence where, for instance, Katz observed that
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1

those who benefit most-From the rituais of healing
among the !Kung were the members of the community
as "all receive the protection of healing"9 and
Eliade suggested that the main purpose of shamanic
healing was "to ensure that the spiritual
eguilibrium of the entire society is maintained".1D
Not only were the rites of healing in the Collegé
consistent with these. findings but as evidence
for this, the results of prayers for healing
were never examined. In other words, because
the community ﬁfelt" whole once again, the
release of a particular student's back ailment was
no longer of conseguence. In fact the ache in
the back of one étudent was merely a symbol of the
ache in the community and through prayer and the

laying on of hands and the release of emotional

pressure, the communal suffering and affliction,

9. R. Katz: "The Painful Ecstasy of Healing" in
Psychology Today, ‘
Vol. 10 No. 7, 1976, 85

A¥Y

10. M. Eliade: Shamanism: Archaic Technigues
of Ecstasy (tr.)
W.R. Trask. Princeton University
Press, Princeton 1964, 237
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which was the concern of all the students, was
relieved. Thus for the College, healing rituals
were social activities'which engendered and
endeavoured to create the experience of wholeness
and eqguilibrium for the community which was vital
to its effective functioning. Here was the
purposeful.manipulation of individual instances

of disease, th;ir appropriation as symbols of the
problems affecting the community and the
subsequent employment of these symbols in
expelling the conflict in the community and
therefore the infirmity of the individual was no -
longer important. .It was because the whole
business of healing affected and shaped thé life
of the community so significantly that this matter
was explofed here rather than in the chapter on

ritual practice.

WIDER PERCEPTIONS

The relationship between the seminary and the wider

society can be analysed on three levels. First,
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with respect to Grahamstown, one always felt that
the local inhabitants became rather defensive

when hearing éhat one was a student at St. Paul's
College. In discussing this with fellow

students we came to the conclusion that this was
not because we as trainees exuded a religiosity
or holiness, bﬁt_rather because an image had

been projected that fhose in training thought
themselves to be the righteous remnant, the

only real God-fearers who lived on the hillside

of this evil and corrupt'city. The city-dwellers
(be they Christian, Anglican etc. or not) were
viewed as the "compromisers" who had no prophetic
vision and did not take Christ's message éeriOusly

enough.

While this view of both the students and the city-—
dwellers may be sbmewhat overdrawn and seemed to
be on the decline especilally during the research
period,v it was nevertheless still remarkably

' prevalent. Where does such a perception come

from? ‘It appears to have emerged as a result
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.of the considerable influence of the Charismatic
Movement during the seventies and was encouraged
by both the previous chaplain who was on the staff
at the College from 1976 to 1983, and the previous
director of studies who was employed from 1576 to
1984. The former»was said to have an uncanny
ability to sense when someone was spiritually/
mentélly or physically ill or "under the control
of the devil" and would confront the particular
student and this would (so I was told) lead to a
confession, repentance and a request for healing._
He practiced exorcism and relatéd incidents of
demon-possession would reach the city. Satan and
his demons were being exorcised from students -and
if this was the case in a theological institution
how much more the world needed to be exorcised!

The latter priest was of an evangelical persuasion
and in his pre?@hing and teaching presented a vision
of the Church as the "purified" people of God.
Thus the task of the student was to ensure that the
gospel of salvation was carried into the lives of

the lax and lazy city-dwellers. On a hierarchy
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of important life concerns the gulf between the
Church as thelfirst priority and all the other
issues in daily living for the seminarians was an
extremely vast one. Out there in the city, the
Church was merely one important concern in a whole
variety of others. It was known that some of the
city's priests were suspicious of the seminarians
because they seemed so distanced from the ordinary
‘day to day affairs and demands of parish life and

the needs of parishioners.

If the relationship between the College and the
local city could bé classified as a "“religious"®
one, the relationship between the seminary and the
general South African scene would be classified
"oolitical”. Most of the discussion about the
wider society centred on the need for liberation
from the apartheid regime and the means to attain
“that freedoﬁ. Thé most usual quéstion was: What
was the Church doing in the situation in the
country? It was ensured by "black caucus"

members that various U.D.F. spokespersons visited
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the College, that addresses were given by informed
people on the education crisis, the sporting
controversy and that students were familiarized

with the sfoering experienced by the majority of .
citizens of South Africa. While the local
townships formed the locus of attention with respect
to these issues they were neQer viewed as isolated
ffom the larger situation. The Dppression and
violence experienced there was merely illustrative
of the oppression and violence in every township

tHroughout the land.

In terms of the context beyond South Africalthe
seminary perspective was "issue" related. The
"resurrection controversy" sparked off by the
remarks of Professor David Jenkins in England was
one such issue but a bomb-blast in Northern Ireland
which may have killed or maimed people was less
significant in the sense that these were common
occurrences in South Africa. The College did not
appear to lend much attention to the situation

'outside South Africa and hence discussion about




"pollution" or "nuclear warfare" was virtually
non=existent and'certainly, the prayers during the

liturgy lacked this broader dimension.

CONFLICT AND CONSENSUS

The violence and disharmony which has perhaps

become the primary characteristic of life in

South Africa inevitably encroached upon the
community. Some of the students were conscripted
to undergc naticnal service (or their sons were),
there was an awareness that pecple should be
segregated in terms of where they could live
(although this was ignored at the College), there
was a "schooling controversy" which caused
considerable anguish because even at the two Anglican
Church schools special permission had to be obtained
for black children to atténd these schools and many
students came to the College from situations of
oppression and exploitation. Thus the seminary

was a microcosm of the wider South African dilemma
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in an immediate way.

The complex processes of negotiation and collective
bargaining involve attempts to manipulate and
employ symbols and the clearest example at this
with respect to the South African scene was

carried out by the "black caucus".  This body,
which was led by single "“coloured" students,
identified itself with the stfuggle for liberation
from the oppressive and exploitative policies of
the South African Government and were extremely
articulate in this regard. Their forthright
claim to "own" the necessary discourse and
interpret the Bible, the myfhs and doctrines of

the faith and the central eucharistic rite from
theilr own perspective was most evident at College
meetings, in the few formal debates concerning

socilo=-political issues and during the liturgy.

The first incident which I shall relate focuses

on the manipulation of the entire community to
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the "black caucus" perspective and the subsequent
employment. of these ‘'acquired' symbols by the
community. The second occasion concerns the
endeavour to sway the community to the "black
.caucus" point of view but being temporarily
blocked by the warden. However this second
situation may reveal a stagé on the journey from
the sectional ownership of sacred symbols to

persuading the wider group that this one

interpretation was the “correct" one.

The former incident relates tova matter which for
some years had been raised as the first major
Common Room issue: whether or not the College.
wduld participate in sporting events against local
teams and if so, where such events would take
place. | The conflict centred around whether
students would play sport at "“permit" -
institutions (later simply called "aéﬁrtheid"
institutions) such as the local university or

schools, or only use facilities available in the
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township and ratified in this respect by SACOS.

The acute nature of the conflict was intensified
because various students were studying at Rhodes
University and numerous students had children at
local schools; including the two Anglican Church
schools which were also regarded as "permit" (Dr
were then in the process of becoming "gquota)
“institutions. It is important to note that this
matter had, for the most part, become one of purely
academic concern because for some time the Common

Room had resoclved that the College as a College

(that is, as a collective group) would not
participate ih sport unless it tock place in the
township with SACOS approval. Owing to the lack
of facilities in the township only one game of
éoccer was played during the research period.
Therefore what the issue amounted to was the gradual
manipulation of the community by a small group of
mostly ."coloured" studenfs who ensured that over
a number of years a fairly high degree of

consenéus had been reached in this regard. This

issue was subseguently employed as an exercise in
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orientation, particularly for the new students.
It is in keeping with this conclusion that when
this issue was discussed, most of the students
who entered the debate in order to respond to the

"hlack caucus" proposals were first year students.

Because this sporting issue was perceived as part
of the wider South African struggle - there
can be nﬁ normal sport in an abnormal society = -
the above-situation illustrated that sectional
interests were universalized through the
manipulation of a concatenation of discourse like
"oppression"; ‘"exploitation"; "76" (referring
to the Soweto Uprising){ "apartheid" etc., and
the employment of such terminology in the liturgy.
It must be maintained that the community had
réached a high degree of consensus on this issue
and could be said to be of a "common mind".

But the following must also be borne in mind.

Any current apprehension Df‘diSCOurSB, perceptions
of ritual or soclo-political perspectives do not

have the deep roots which prior éxperience and
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pre-apprehended symbols have. Therefore while
there waé comparative agreement, conflict remained
relativeyy high precisely because of the clash
between éurrently appfehended symbols and pre-—
apprehended symbols. And therefore, with
reference to the above issue, not oniy was there
the maniéulation and exploitation of discourse and
ritual pfactice in order to reinforce this one
perspective but, perhaps‘I can veﬁture tobsay, the
stealing of symbols also occurred. This
sportingématter wés never closed but rather seemed
to involve the stealing back by white students of
the appréhended terms and using them to illustrate,
for examéle, an intensification of exploitation
and opprgssion.through limiting the sport that
could be;playéd to the availability of facilities.
in the_téwnship;' the lack of compromise with the
local university and schools who»were in any

event syﬁpathetic to the "black cause"; and to
dispiay the ‘plural nature of South African

society by stating that to agree with the "black
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caucus" would merely render other‘group claims
obsoléte. Although this stealing process was
occurring and manifested itself in subsequent
debates, the community appeared to be in relative
agreement in the period under review. Here

was a vivid example of concurrent consensus and
conflict. However the "black caucus" then‘
began making moves to thwart individual students
from playing sport at "permit" or Tapartheid"
institutions. This did not receive support from
white students, especially the oldér'married white
students who were very much "supporters of
individual initiative" (according to the
questionaire) and viewedAthis as an encroachment
on their personal liberty. Nor did the matter

_receive overt support from the warden.

The second incident referred to centres on the
local townships of Grahamstown (called by students
"the township”) which had been the scenme of much

unrest, continued police and army presence, the
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barricading of streets, the bombing of councillors
homes etc. and there was a concerted effort by the
"black caucus" to ehaﬁle this situation to become
a common symbol of oppression and thereby ensure

College involvement.

The first time that the matter formally surfaced was
in late 1984 at avregular College meeting when one
of the "coloured" 1leaders of the "black caucus”
expressed his dissatisfaction that the College

was doing nothing about the repression in the
township and that some form of communal solidarity
and support should be shown.ll The warden
"replied that due to an alréady extended commitment
the College as a unit would not become involved in
this situation but for those students who were
involved or wanted to be involved, the College
supported them. Two other black students_spoke
urging communal engagement and the matter was then

formally closed.

11. see pp. 170-171
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I believe that here was the beginning of the
.mobilization of the community, the attempt to
enable a sectional symbol to emerge and become a’
ubiguitous symbol for the College. And this was
guite successful! As vioience and oppressionb
increased in the townships so scholars who wére
being pursued by the police were often housed at
the College and would be seen at meal-times and
occasilonally in the chapel, all at the invitation
of "black caucus" members. The warden was
also persuaded to allow some of these scholars

to address the College on the schooling éituation.
As a fesult, other progressive community ieaders
were invited to inform the seminary about the
oppressive situation, police violence, the reason
for thé boycotts of city shops and businesses etc.
The prayers in the liturgy were increasingly
centred around the unrest and violence in the
township, and this, I believe, served to
infiltrate the "black caucusﬁ perspective and

evoke a response; When towards the end of 1985
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(almost exactly a year after the matter had been
formally raised for the first time) I conducted a
series of interviews, there was general consensus
that the word "township" meant inter alia:
"unemployment", "apartheid", "violence",
"suffefing", "people being shot at random" and this
consensus was evident whether the interviewee was
white or black, oppressed or not. By the time I
left the seminary there was still no "College"
involvement in the township but I suspect that the
situation is different now especially in the light
of continued state repression unless the State of

Emérgency has prevented any such action.

In the above case, sectional symbols, prior
experience and symbolic pre—-apprehensions were
manipulated, exploited and employed by a part of
the community and became more.widely owned. It
is important to note that ih’contrast to the
sporting issue which had over tﬁe years followed

the pattern of initial orientation, the conversion
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of terms surrounding the issue into common
parlance, the community reaching a high degree of
consensus and then the resurfacing of conflict as
the discourse and symbols were stolen and used by
individual groupings again; the township issue
had not‘yet reached that stage. By late 1985
orientation had taken place, the term was part

of the common- parlance and although the point of

relative agreement had been reached the matter

had not yet resurfaced formally.

Here was a powerful and authoritative symbol
awaiting employment. In the light of the
previous issue, it would not be foolish to predict
that when and if the latter issue resurfaced
formally, the debate would lead to formal and
communal agreement, then to action and finally to
the stealing back by groups of the apprehended
symbols, and the sectional use of these symboiic
structures once again. In one sense this

stealing of symbols is tragic because it paralyses
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the community especially if the power-blocs are of
relatively even weight. If this were the case,
civil conflict would follow unless a more dominant
authority sought to impose the manner in which.

matters "ought" to be understood.

However, there again the situation where symbols
are dictatorial instruments would result in the
imposition of an interpretation which Would not
(most likely) be communally acceptable, hence
tension and potential conflict would remain high
because even that imposed comprehension would be
stolen and used by various aggregations once more.
An even more distressing. concommitant factor of
this imposition of authority is that groupings
tend to adopt this autocratic strategy ahd use such
a defensive and prescriptive method of relating,

" which only serves to cause advanced conflict and
suspicion and enhaﬁces the locked=in status of

separate group identity and belonging.
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Once an issue is allowed to become part of the
"elaborated code" ‘as in the case of "the
township" controversy (and in contrast to the
earlier lobola casg), it confronts the 'participant
to challenge and inspect hils previously held
values and to assess them accordingly.l2 But it
is not a simple procedure to liberate oneself from
the authority of one's deep-rooted pre-apprehended
and apprehended symbolic conceptions and
configurations, but rather one's prior dispositions
are modified = hence the stealing of symbols

continues!

AUTHORITY

Together with the desire to be ordained went a
cost = the cost of submitting.to the authorities
whiﬁh; in this case, was the staff of whom the
most powerful was the warden. These persons
assessed one's vocation, one's suitability to

be ordained a priest and recommended to the

relevant bishop accordingly. The staff

12. see Douglas 1973 op. cit., 190
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endeavoured to shape the life of the College as
widely as possible and to contain conflictvin

the community. Hence the warden would not
permit a ‘'student's representative council®
despite such a request from a number of
seminarians. Through the exercise of power,

the attempt was made to prevent students "from
having grievances by shaping their perceptions,
cognitions and preferences in such a way that
they accepted their role in the existing order of
things ... as divinely ordained ..."%3 Tt was
constantly emphasized that students had come to
the College in response to God's call and that
this "call" was to be tested by those placed

in authority over them. ;in the Lord', therefore
the pressure to comply with thaose in authority
was considerable. The weekly College meefings
were used by the warden to re-emphasize his sole
authority and that o% the staff or to re-establish
this authority if it had been guestioned. If it

was felt that there was a spiritual torpor in the

13. S. Lukes: Power: A Radical View.
Macmillan, London New York, 1974, 24
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community, the warden wquid deliver what was known
as, "a fireside chat". This occurred during
the Eucharist and was a "gentle" attempt to
persuade students of the importance of prayer,

meditation and bible reading.

The Church is an hierachical institution in which
the priest is under the authority of the diocesén '
bishop and this was reflected in the seminary.
Therefore while seminary life wés at times a

vortex of dissensioh and disagreement, i1f those

in authority believed that the level of conflict was
too high there was the possibility of such drastic
action as expelling the instigators. Hence the
boundaries of the battlefield on which the war was
fought to own symbols were drawn (or could be

drawn) by the staff at the College or by the warden
alone. Although the endeavour by those in
authprity to contain‘conflict énd'assuage tension
through, for example,‘a healing ritual was not

always successful, students were aware fhat
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ultimately their continued tenure at the College

was reiiant upon staff approval and acceptance.

¢




203

CHAPTER SEVEN

SYNMBOLIC WARFARE

The noise of the battle in the valley becomes
increasingly distaht as we climb the hillside,turn
and sit down in the long grass. Below us the
‘war continues and with fascination we observe the
conflict, the rising tension; the intermittant
intervals of negotiation and the few ensuing
moments of agreement and harmony when the guns are
silent. And the passer—by,drawn by the cacophony
of explosions and the reverberations of battle, is
surprised to discover that those in the combat zone
are participating in‘ "symbolic warfare", engaged

and involved in the compléx nature of religion;

The research community was a battlefield, a combat

zone in which symbols were claimed, appropriated
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and tenaciously clung to; an arena in which
symbols were used, abused, manipulated, exploited
and stolen, and where symbols were the subjects
of negotiation, The comenity was, I believe,
representative of the complexity and diversity

of South African society and the broad nature

of Anglicanism, its comprehensiveness and
>mu1tifariousness, did not serve to mitigate
conflict as may well be the case in a tradition

with a more powerful magisterium.

In the area of discourse, the very apprehension

of the Bible type-cast & stUdenf as an Evangelical,
Charismatic, Anglo-Catholic, Liberationist or
Liberal. And although the Bible was accepted

as one of the three corner-stones of Anglicanism
and was authoritative, it was employed in
diFFerent“ways and thus dissension surrounded the
manner in which it was regarded and used in
lectures, discussions, during the liturgy in
serméﬁs and prayers, and in.everyday life.

There were those students who guoted from the
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Bible in order to Jjustify the ownership of property
and material possessions; others guoted Froﬁ the
Bible to justify a 1life of poverty believing that
material goods ought to be distributed among the
poor and dispossessed, while still other students
did not appeal to the Bible in this manner but
merely regarded it as the symbolic story of God';
unfolding love for mankind.  But the Bible as a
corpus ‘of literature occupied a central placé, a
position from which students were not reguesting
its abdication. Rather, the:increased conflict
lay in the extrapolations and interpretations of
particular myths and doctrines and specific

practices‘and rituals.

With regard to myth and doctrine, two of the areas
dealt with seemed to produce relative consensus and
therefore they écted as syﬁbols of unity. These
were the myth and doctrine of creation and that of
the resurrection. Although the story of creation

was not accepted as literally true, the doctrine of
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the providence of God was affirmed by all students.
In contrast, the resurrection story was rigorously

defended as literally true and indeed, the tomb

was empty. Jesus had risen, and in St. Paul's
words: "he appeared to Cephas, then to the
twelve. Then he appeared to more than five

hundred brethren one time, most of whom are still\
aliVe, though some have fallen asleep. Then he
appeared to James,then to ail the apostles.

Last of all ... he appeared also to me".:L The
fesurrection became a'bowerful symbol of the unity

and orthodoxy of this community.

As already noted, the Virgin Birth was not a
widely contested issue but rather illustrated how
those who disagreed abouf the nature of the Church
or the reception of the sacrament, were united to
defend this belief although from different
premisses = the Evangelicals, ‘'because the Bible
says so' and the Anglo-CathOlicé, because of the

prominence of Mary in the Catholic tradition.

1. 1 Corinthians 15: 5-8
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The emphasis on contextual theologizing had a
significant impact on the doctrine of the
Incarnation and the theories of the Atonement.
While some students sought to focus exclusively

on the-philosophical and ontological queétions,
an ever growing number of students perceived

the problems and puzzles surroundingnthe_.
Incarnation and Atonement as existential.

As Francis Young puts it, with regard to.the
Incarnation the "'fulfilment of prophecy' cuts
no ice as an argument in the current intellectual
climate and present expectations of a cataclysmic
End of the World are grounded not on hope in God's
intervention but on secular pessimism" while in
terms of the Atonement "the 'penal substitution
theory'... continues to have evangelical appeal;
but for many inside and outside the Church it

has proved increasingly unacceptabie, if not
positively offensiQe".z Hence in the South
African situation, the doctrine of the Incarnation

was affirmed because "we need to know that (God)

2. F. Young: "The Finality of Christ" in
M. Goulder (ed.): Incarnation and
Myth: ‘- The Debate Continued,
SCM, London 1979, i85
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has been subject to the iimitations of human
nature which are the necessary conditions of

pain being for him what it is 1"c1r.us".:3 But
suffering was communal rather than individual and
thus salvation was not perceived as God's grace
offered to a solitary person but rather as a gift
to the human family as a whole, with special

‘ emphasis on the oppressed and exploited as. God's
favoured children. These were controversial
issues which affected other areas of seminary life
and were, for example, contested in EucHaristic
interpretation and the political involvement of
the College. However no amount of enthusiasm
for the academic issues concerning the Incarnation
or Atonement could erase the crucified Christ from
the hearts and minds of those in the community
because this toftufed figure was visible in the
lives of some of the students and continually

presented in the "awareness programme" conducted

3. B. Mitchell: "A Summing-~up of the Collogquy: .
Myth of God Debate" in M. Goulder (éd.):
Incarnation and Myth: The Debate
Continued, SCM, London 1979, 240
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by the "black caucus". This suffering.and
oppression was also evident in the city centre of
Grahamstown because the lack of industrial
development had resulted in widespread unemployment,

poverty and a highly politicized black population.

One of fhe most powerful and evocative acts in
fhe community Was that of glossolalia and perhaps
at the height of the Charismatic Movement's
influence it performed a vital unifying function,
but during the research period it was sectionally
owned and was increasingly viewed as indicative
of political "neutrality" and pietistic
theologizing. Its relative demise was
concommlitant with the resignation of Bill Burnett
as Archbishop of Cape Town because the movement
had lost its mast powerful advocate and Burnett's
replacement, Philip Rusgéll, was known to be
unsympathetic to the charismatic cause. Michael
Nuttall, when Bishop of Pretoria, waé heavily

involved in charismatic renewal but was translated
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tb‘Natal and thus succeeded Russell in a rather
low=Church diocese in which the Charismatic
Movement had not been encouraged by the former .
bishop. Another protagonist was lost from

the bench of bishops when Godfrey Ashby left the
Diocese of St. John's (Transkei) to enter
academic life once again. Symptomatic of the
waxing at the grass-roots level of hlack theology
and the waning of the Charismatic influence, was
the forthright repudiation of remarks made by the
president of the 1979 Provincial Synod (Archbishoo
Burnett) which condemned liberation theology, by

the then principal of ' 5t. Peter's College in a

South African theological journal.

During the research period, the accretions of the
Charismatic Movement did not appear to be the

spontaneous expressions of faith and communal
solidarity as was the case in the late seventies.

In the period under review these conditions

appeared controlled, almost imposed and certaihly

4. see S. Dwane: "Christology and Liberation" in
Journal of Theology for Southern
Africa, No.35 June 1981, 25-37
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evoked by the authorities as an attempt to ﬁiffuse
tension and creaté a 'feeling' of togetherness.
Its effectiveness seemed progressibely limited anq
it was starkly evident that glossclalia was
sectionally owned, rather than the property of the
whole community. With the current emphasis on
black theology and the cause of liberation for the
oppressed, One may suppose that there ié even_less
charismatic influence at the seminary now than there

was during the research period.

The area of discourse disclosed that conflicts
about interpretation were conflicts concerning»the
appropriation of symbols and here dissension and )
agreement centred around tangible, aural and
‘visible! aspects of the faith. The Bible could
be held,,pointed to and read from, while the myths
and doctrines of the faith were exemplified in
termé of their‘social contexts = this suffering
woman was the suffering Messiah on the cross; or

in the mobilization of the oppressed in the
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townships, we were witnessing a gradual enactment
of God's providence and the coming of his Kingdom;5
or in the death of your husband lies the
resurrection and hence the promise that you will

be reunited with your loved one. Similarly
glossolalia could be heard and seen as the tongue-—
speaker reached a trance—liké state. Thus in the
area of disﬁourse there were 'visible! symbols
that could be contested, contradicted and fought
over. Evidence for the employment of these
symbols and their effectiveness were obtained in

the experiences of everyday life.

This was not the case in the analysis of ritual
and in some of the aspects of community life.
vHere we were dealing with the pre-—apprehended
and apprehended status of symbols and thus in
certain instances thg”symbols were somewhat

limited by prior experience. Lobola was a clear

5. see J. Hofmeyr: "An investigation of the
Ethical Dilemma of Christians
in South Africa" in Journal
of Theology for Southern Africa,
No. 55 June 1986, 31-41
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example of a situation where prior experience and
the location of one's childhood could restrict the
possibility of entry and the subseguent acceptance
of a significant aspect of African life. While
lobola was the property.of a section of the
community, the healing ritual was owned by the
seminary as a whole. This latter rite was
invaluable as an act of re-integration and
engendered communal solidarity ;nd purpose in the
face of strife and discord. According to my
information, in preVious years the exorcism of
demons had functioned parallel to and
simultaneously with the services of healing.

For the duration of this research, the ritual of
exorcism occurred only once, and on the one hand
could be interpreted as an incipient attempt at
re—-alignment because the healing ritual was
ineffectual. On the other haﬁd, we must bear in

mind that the exorcism may have been performed
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because it was believed that this was the most
appropriate solution to the problems and.

difficulties of the particular student involved.6

The ‘'sporting' and 'township‘ issués probably
best indicate the conflict and consensus naturé
of symbols.: In terms of both these extremely
volafile matters, the inculcation, agreement,
manipulation a%d stealing of symbols occurred.
_Bﬁt these issues were also the subjeqts.of
discussion and negqtiation and hence. the "black
caucus" would at times retreat and accept a
compromise rather than allow their proposal to be
defeated. Alternatively, if a broposal was

rejected,‘the disabpointment was often expressed

during the prayers in the liturgy either vocally

6. see Shorten 1987 op. cit., 38 and 40. Shorten
’ notes the importance of confession

in the Zulu tradition and if may be
tHat the lack of emphasis on
sacramental confession at the
College led to this instant of
exorcism. Therefore the
exorcism could be interpreted as
a cathartic experience whereby the

sin of one individual was expelled.
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or by employing silence, and thus the symbolic
warfare had merely switched arenas. In this
alternative arena the complex process of

conscientization would begin once again.

With regard to authority students were aware that
they were invresidence at the pleasgre of the
warden and his staff and that the primary purpose
of attending the College was to be accepted for
ordination. Therefore the cost of any opposition
to the staff had to be carefully calculated,
because the perimeters of battle could be
unilaterally imposed if the dissension and conflict
was viewed as ultimately destructive of the

community's life.

On the battlefield within this arena of symbolic
warfare in which symbols were sectionally employed,
used, abused, manipulated, exploited, stolen
and negotiated about, stood the central rite of

the Eucharist. In theatrical terms, this rite
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occupied centre stage and was the one drama in
which all the seminarians acted. And yet

the Eucharist was not exempt from the
reverberations of war and the conflict about
vestments, the importance of wearing a cassock,
extemporary praying, hymn singing, the lack of
silence, what this rite was called, how sacrifice
was to be understood etc., were all attempts to
own this central sacred symbol, But unlike the
healing ritual which was the property of the
College, thé Eucharist, despite the contention
concerning interpretation and performance, linked
this one isolated eastern-cape community to the
worldwide Church and beyond that to the cloud of
witnesses who were now worshipping before the

heavenly throne.

The Eucharist allowed the things of daily
sustenance to become sacred, thereby sacralizing
the family meal, the bread and the wine on the

table at home tonight. It encouraged communal
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solidarity in the midst of differences of opinion,
dissension and discord because it contained a cry
for "peace" which could only bé offered by
turning to one's neighbogr and saying: "Peace
be with you". The Eucharist sought to remind
the participant that even in the turmoil and
conflict énd at times, the seeming despair of
life, it was still possible to recognize him in the
breaking of the br"ead'7 and therefore the
fundamental relationship between the Church and
Jesus remained one of anamnesis8 - this is

his body and blood on the altar today. Here
was sométhing that mitigated the disintegration
caused by the symbolic warfare which I believe to
be endemic to the very nature of religion. As
Tracy states: "In the paradigmatic moment of
Eucharist, memoria redeems by uniting with hope
and promise, nature heals by joining |
paradigmatic history" and in this moment we
realize and accept that- "only the paradigmatic

is the real",9 that the only path for the Christian

7. see Lash op. cit., 201
8. see N. Lash: Theology on Dover Beach,

DLT, London 1979, 145

9. Tracy op. cit., 383
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is one of radical obedience to the father and
self-sacrificial love for one's neighbour.

The Eucharist defied appropriation and contained
meaning which will only be uncovered when we no
longer merely have a glimpse of God but see him
face to face. Here was the negotiated symbol,
the one symbol which the Church down the
centuries had endeavoured to place at its centre
and the ome which the Church of tHis Province

with its Anglo-Catholic tradition had inherited.

It has been the central contention of this
thesis that reliéﬁon is about symbolic

warfare - the use, abuse, manipulation,
exploitation, appropriation and stealing of
symbols. But it is my belief that religion is
not mereiy a battle ground and thus exclusively.
functions as a medium of disintegratioﬁ, it also
.involves the process of negotiation whereby

agreement is reached concerning the employment,

function and understanding of symbols. Therefores
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in fhe midst of the contest to own symbols and

the conflict about ownership, the complex activity
of collective bargaining occurs. Indeed, Tracy
is correct when he writes of the 'éxperience of
understanding' that "from the beginning to the
end of our journey to understand we find OurselQes
in a particular linguistic tradition (primarily
our native language) which carries with it
certain specifiable ways of viewing the world,
certain “forms of 1life" which we did not invent
but find ourselves, critically but really,
within".lD And it is precisely this critical
dimension that must remain and condition our
lives and our investigation and interbretation of
'living meaning', because if "we write, paint,
sing and dance primarily to conserve culture, we
kill something = the communication, clarification

and elaboration of new meanings and insights".ll

10. Tracy op. cit., 101

11. N;C. Manganyi: "Culture and Identity: The
Tyranny of the Symbolic" in
Looking Through The Keyhole.

Dissenting Essays on the

Black Experience, Raven Press,
Johannesburg 1581, 70
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And now comes the real warning which speaks of the»
terminal illness and ultimate sin of clinging to
symbols and attempting to possess them: "We do
not develop and consolidate culture and identity
this way: we impoverish whatever has since

come into being".l2 Symbols are not artifacts
or material possessions but the interior
configurations whicH shape the ways of relating
and exprgssing a persanal and social history in

an arena which compriées numerous symbolic
combinations. We are not defending ﬁur culture
and identity by manipulating, abusing or stealing
symbols, rather it is atrophying, ‘in fact, it is
dying. But perhaps this is the tragedy of
.South African society, perhaps it is the tragedy
of the Church. Truth is not Jjust "two-eyéd"
as- John Robinson said it was,13 it is, in Facf,
multi-faceted. Instead of recognizing and
acknowledging the manifold ways of being human,
and of contributing to the well-<being of our

multiplex South Africa and participating in

l12. Ibid., 70
13. J.A.T. Robinson: Truth is Two-Evyed,
SCM, London 1979
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procedures of negotiation, symbolic
configurations are resolutel} retained and thus
our symbols, rather than being liberating, become
the chains that bind us in a perpetual slavery;
in fact, they become the idols bolstering rigid
self-=concepts and pre-determined communal
perceptions. Perhaps our symbols are closer

to the surface and more tenaciously defended in
the intolerably distressing and fearful

situation prevailing in our land.

The transformation of bread and wine into the

body and blood of Jesus in anbupper room nearly
two thousand years ago, on a nighﬁ which was
different from all other nights, has placed at the
centre of the Christian community the Eucharist
with its theological gift of forgiveness, its
histbricai contribution of continuity down the
centuries of faith and human expérienée, and its
sociological emphasis that the ‘'human Farm divine

is the face of the family of man'.14 To share

14. J.A.T. Robinson: The Human Face of God,
SCM, London 1972, 243
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in the Eucharist means to participate in an
iconoclastic act = the shattering of the claim
to hold the one and only valid interpretation of
symbols - and thereby receive liberation from
the desperate and defensive grip that has enabled
these symbols to become idols, bécause this rite
is not the property of the local group but the
possession of the Church which isv "the sacrament
or sign of intimate unionkwith God and of the
unity of all mankind".15 The Eucharist
challenges attempts tq confine, contain or define
it, for while its ultimate meaning rests in the
sphere of the sacred, here we need to seek
explanation in theology, history, sociology,
philosophy, psychology; in great Cathedrals in
the midst of incense and echoes of Mozart's
"Coronation Mass", in the ‘'basic cOmmuﬁities‘
of South America with homebaked bread and insipid
local wine, in huts and homes ahd headguarters

of revolutionaries.

15. W.M. Abbott S.J. (ed.): The Documents of

Vatican 11. Dogmatic Constitution

on the Church, Geoffrey Chapman,
London 1967, 15
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In this project I have sought "interpretive
accessﬁ to the community at the centre of the
investigation and attempted to elucidate and
clarify the liviné meaning of the seminarians
'from the inside'.16 In so doing I encountered
what Habermas calls "symbolically prestructured
cmbjet:ts"l’7 thich are the expressions, the
consolidation of these expressions in books,
art-works and traditions, and the institutions
and systems of persons belonging to a particular
'lifeworld’. This ‘'lifeworld' is similar to
what I labelled ‘'symbolic preapprehensibns'
because it is composed of_the cultural heritage
of preceding generations and "remains at the
backs of participants in communication. It is
present to them only in the prereflective form
of taken-for-granted backgrﬁund assumptions and

naively mastered skills".18

16. Jd. Habermas: The Theory of Communicative Action.
Vol.l Reason and the

Rationalization of Society.
Translated by T. Mc Carthy.
Beacon Press, Boston 1981, 112
17. Ibid., 107
18, Ibid., 335
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In contrast to a reliance upon sacred things

- = such as the Eucharist - - Habermas

builds his sociological theory upon the hope for
a rational interaction between human persons.

He undérstands ‘rationality' as a "disposition
of sﬁeaking and acting subjects tHat is expressed
in modes of behayiour for which there are good
reasons. or.grounds".-l9 . And this rationality
is most evident in a "decentred understanding

of the world"20 in which one's own claims are
contested, débated and there is.some controversy
on the path to consensus. To reach thé stage
of "communicative action" in which "the

- agents involved are coordinated not through
‘egocentric calculations of success but through
acts of reaching understanding"21 entails

passing through the fires of ‘'argumentation'

19. Ibid., 22
0. Ibid., 134
21. Tbid., 285
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until "all participants harmonize their
individual plans of action with one another".22
But "communicatibe action" is not a state of
eternal well-being, rather, the arena in which
validity claims are critically appraised results
in "a diffuse, fragile, continuously revised and
only momentarily successful communication in which
participants rely on problematic and unclarified
presuppositions and feel their way from one
commonality to the next".23 Thus we 'groan in

travail' whether selecting or rejecting

propositions which may enhance the possibility of

22. Ibid., 294
also see T. Mc Carthy: The Critical Theory of

Jurgen Habermas. M.I.T. Press,

Cambridge, Massachusetts and
l.ondon, England 1978, 290-291:
"If the presupposition at the
basis of both forms of .
communicative action (that is,
consensual and understanding
oriented) ... »
is suspended, the involved parties
are faced with the alternative of‘
. raising communication to the
level of argumentative discourse ...
(which) ... represents the
possibility of reaching agreement

through the use of reason ..."
23. Habermas op. cit., 100
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Ycommunicative action"™ or when kneeling in silent
devotion before the blessed sacrament, the body

and blood of Christ.

To return to the subjects of this study, if those
who were Anglicans would assimilate their
subscription to the via media and its comprehensive
nature, this Church would, iﬁ Michael Ramsey's

worés which I used earlier, 'by its very brokenness
point to the universal Church wherein all have died'.
Symbolic warfare is endemic to the very nature of
religion and will not abate, but to recognize the

v opportunities aveilable in the complex procedures

of negotiation and collective bargaining will

ensure that conflict is matched by consensus, war

by peace. Therefore symbolic warfare will enrich
our lives with unheard of possibilities and

unknown aspirations and involve a-cfitical
reflection and refinement of our individual and
collective symbolic worlds which we understood now,

'through a glass darkly'. To cease to be
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‘inFirmed and crippled, yoked to our own symbolic
conceptions and configurations would entail the
freedom found in recognizing the interdependent
and interconnected nature of human living in a
universal theatre of symbols. We will have
crucified the old order only to rise, é new
creation, and adopt an expanded vision.

Indeed, Jesus was right: 'Tt is in losing

your life that you will find it°'.
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APPENDIX 1

RESEARCH:- INVESTIGATION INTO VALUE ORIENTATIONS AND

COMMUNICATION POSSIBILITIES

This questionaire is anonymous.

10.

1.

12.

- MARITAL STATUS: Single

SECTION A
1. AGE:
2. SEX: Male
Female
3.

ACCORDING TO GOVERNMENT RACIAL CLASSIFICATION, ARE YOU ...

White
'Co]oured'_

. Asian

Black State what, eg. Xhosa,:

STATE YOUR CITIZENSHIP:

COUNTRY AND PLACE :OF BIRTH:

‘COUNTRY OF PARENTS BIRTH:

LANGUAGE PRESENTLY SPOKEN AT HOME:

(Country)
(place)

(father)
(mother)

LANGUAGE OF PARENTS HOME:

OTHER LANGUAGES SPOKEN AND READ: Spoken

Read

Married

Divorced

Widow or Widower

DO YOU HAVE CHILDREN: Yes
No

HIGHEST EDUCATIONAL QUALIFICATIONS:

Give details: eg. Teacher Diploma - Junior School

B.SC. Engineering



14.

15.

16.

17.

18.

AS AN ANGLICAN, WOULD YOU (very Broadly) CLASSIFY YOURSELF AS

PREDOMINANTLY: Tick all the appropriate boxes

Evangelical
Anglo-Catholic
Charismatic
Low Church
High Church

Middle of the Road

RELIGION AND DENOMINATION OF YOUR FAMILY:

(Religion)

(Denomination)

WHAT WAS YOUR OCCUPATION BEFORE YOUR PRESENT STATUS:

DID YOU LIVE AND WORK IN A RURAL OR AN URBAN AREA:

Urban Rural

LIVE

WORK

FROM WHERE DID YOU OR DO YOU DRAW
YOUR OPINION OF HOW LIFE IS IN

THIS WORLD. INDICATE THE THREE MOST
IMPORTANT IN ORDER OF PRIORITY BY
HRITING 1,2,3 IN COLUMN ‘A*.

FROM WHERE DID YOU OR DO YOU DRAW
MOST OF YOUR VALUES CONCERNING
HOW LIFE SHOULD BE LIVED.

INDICATE THE THREE MOST IMPORTANT
IN ORDER OF PRIORITY BY WRITING

- 1,2,3 IN COLUMN 'B'.

Sources:

Parents

School

Church, Priest,Bib]e

Colleages at home or
work

Radio, newspapers

Work experience

Leisure experience




SECTION B

‘We now move onto a fairly lengthy section and so take a deep breath and
answer each question with care. We remind you that this questionaire in

. anonymous.

1. REGARDLESS OF HOW RELIGIOUS YOU THINK THAT YOU OUGHT TO FEEL, HOW
RELIGIOUS DO YOU FEEL THAT YOU ARE:

Not at all

Very
1421314151617 181971011112

religious religious

2. REGARDLESS OF CHRISTIAN DOCTRINE DO YOU FEEL THAT THE WORLD (as a -

complex of events, environment, nature, people, etc.) IS:

Moving in cycles or'rhythms (seasonal)

Slowly feeling its way forward

Blindly moving forward

Moving firmly to a destiny

Static

Confused and méaning1ess

3. SOME PEOPLE ARE PREPARED TO SACRIFICE A LOT OF THE QUALiTY AND PRESENT
- EXPERIENCE OF LIFE FOR THEMSELVES AND THEIR COMMUNITY IN ORDER TO |
ACHIEVE LONG-TERM BENEFITS FOR THEIR OWN AND FOLLOWING GENERATIONS;
OTHFRS BELIEVE THAT THEIR MOST IMPORTANT TASK IS TO IMPROVE AND
MAINTAIN THE PRESENT EXPERIENCE OF LIFE INCLUDING PERSONAL
RELATIONSHIPS.  WHERE DO YOU FEEL THE MOST HEANINGFUL BALANCE FOR
YOU WOULD BE. PLACE YOURSELF ON THE SCALE:

Almost entirely Almost entirely

~present quality future goals
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4, HOW MUCH DO YOU FEEL THAT THE ANGLICAN CHURCH CAN IMPROVE CONDITIONS

IN OR FOR:
The World Not at 1]12]1314)15]6|7 A great
Africa all 11213({4|516]|7 deal
South Africa 11213(4]5|6 |7
Your Community 112 3‘ 415167

Your family (including brothers,
sisters, etc.) 1] 2]3]4]516}7

Your own life ; 112131415}6]|7

5. HOW MUCH DO YOU THINK ANY EXISTING POLITICAL ORGANIZATION CAN IMPROVE
CONDITIONS IN:

The World Not at 112(31415(6]7 A great
South Africa all 11234516} 7 } deal
Your community 112]3(4]|5]6(7

Your life 112131415(61}7

6. ONE'S UNDERSTANDING OF GOD IS SHAPED BY THE BIBLE, TRADITION,
PERSONAL THEOLOGIZING, INTERACTION WITH OTHER PEOPLE etc. RATE YOUR
PERSONAL UNDERSTANDING OF GOD ON THIS SCALE: |

Unorthodox | 1|12 |3 |4|5]6|7 |Biblical and orthodox

7. THERE ARE MANY DIFFERENT SITUATIONS WHICH MIGHT HELP US TO FEEL CLOSE
-TO GOD. SOME SITUATIONS ARE PRIVATE; SOME ARE CORPORATE; SOME ARE
CONCERNED WITH FEELINGS; SOME HITH BELIEFS. PLEASE BE AWARE OF
THESE DIFFERENCES AND IF A SITUATION IS NOT APPLICALBE TO YOU, MARK
THE n/a COLUMN OTHERWISE '1°' MEANS THAT WHILE IT COULD HELP SOME
PEOPLE IN YOUR POSITION, IT DOES NOT PARTICULARLY HELP YOU FEEL CLOSE
T0 GOD AND '7' MEANS THAT IT HELPS YOU TO FEEL CLOSE TO GOD AS ANYTHING'
COULD:

Consider all the situations below and say for each one how much

it helps you to feel close to God.




a)

b)

.c)

d)

e)

f)

g)

Please remember that you are considering how close you

situation:

h)

I)

J)

k)

5.
When yoﬁ are confrdnted by beauty
or grandeur eg. stars on a clear
night; musicgart '
When working for or with an active
group for the betterment of your
fellow men
When studying and thinking about
God on your own in your study.
When being informed about new
discoveries in science, technology
or medicine
When in silent meditation or
contemplation thinking yourself
to be in the presence of God
When you are on your own saying
the O0ffice or reading ybur Bible
When listening to a very good

sermon

Hearing that someone close to you

is mortally i1l |

When discussing with your colleagues
what the right ethical action would

be in a particular situation

When confronted by significant aspects
of human 1ifé, eg. the birth, someone
close to you is getting married, seeing
children at play

When youvfeel that hothing in the

world is going right for you

nfall1j2314]5|6
nfail}2(3j4i5]8
nfail12}]3]4151]6¢8
nfall1]2]314151}6
n/ajl1}213}4/516
nfaj1{2i3]415]6
naj1]1213]415]{6
feel to God 1in each

n/al1lzi3lals]e
nfaj1{2{3}4]51]6
nfai{1121314{51}6
n/ajl1(2i3 4156
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1) When hearing of the death of a

fairly close man or woman (family or

n/aj112{3]4[5]6

friend) who was old and had

experienced a fulfilled life

m) When attending any group or meeting

in which the presence of God is n/aj{1{2|3]4]5]|6

believed to be powerfully felt

n) When seeing someone help a child

or an old sick person, or showing n/a|1]2]314]5]6

kindness to the sick or deprived

o) When meeting with your spiritual
nfaj1]2{3}4|5]|6

director, priest, prayer-partner

p) When participating in corporate

n/aj 11 2| 3| 4| 5{6

worship

q) Being together at a formal meeting
n/al 1} 2} 314{5|6

or meal with your colleagues

r) When fulfilling a duty required of

you (eg. assist at the altar, be a n/al 1} 2} 3]4|5]6

server, etc.)

s) When meditating before the reserved
’ n/al 1{ 2] 3[4{5]|6

sacrament
If there is any situation in which you feel particularly close to God which is

not listed above, please state what this is:

8. NOW THE QUESTION IS:  WHAT IRRITATES YOU?
HOW UPSET DO YOU FEEL WHEN YOU HEAR OUTSIDERS CRITICIZING ONE OF THE
FOLLOWING GROUPS:

a) Young people 11213{415|61(7

b) Men as a group 112{3}4(5}6{7
c) Supporters of individual 11213lalsl6l7
initiative




7.

How upset do you feel when you hear outsiders criticize one of the following

groups:
d)
e)
f)

g)
h)
i)
J)
k)
1)

m)
n)
0)
p)

q)
r)

s)

t)

Remember that you are considering how upset you feel when

Your family Not at all
: upset

Speakers of your home

language

Workers

Your country of birth
Supporters of social justice
Black people

Women as a group

The business world
Homosexuals

Your nation/state (ie. the
political entity)

South Africa (ie. the country
people and culture)

Professional people (ie.
lawyers, doctors, teachers)

The group of your 'racial
classification’

Your present local community
People who are educated

The community from which you-~'
came .

People who are wealthy

one of the following groups:

u)
v)
w)
x)
y)
z)

aa)

Radicals
Liberals

Conservatives

‘White people

People of European origin

People of the Third world

People of Southern Africa

1121314567
11213(4{5]|6]7
1121314151617
1121314|51{6]7
11231451617
112131451617
11213145167
11.21314]51]61}7
1121314|5161|7
11213145167
11213451617
11231451617
112(3]|4]5](6 |7
1213145167
11213({4]51]6 17
1121314151617
1121314151617

11213]4]s|6|7
112(3/4(5]|6|7
112l3lalsie|7"
11213]4]|5(6]|7
1234|567
112]34|5|6]|7
1{2]3]a|5]6|7

Very
upset

outsiders criticize
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Your consideration is how upset you feel when outsiders criticize one of the

following groups:

If there is any other group/s criticism of which

bb) People with university degrees
cc) People who are materially
comfortable
Not at all
dd) Jews upset
ee) Hindus
ff) Buddhists

gg) Muslims

Very
112131451617 upset

112131415617

112134567

hh) As a Christian, how upset do you feel when you hear an outsider

criticize:’ _
i) The Anglican Church
ii) Your theological college
iii) Catholics |
iv) Protestants
v) Rhema or Christian City
vi) Anglo-Catholicism
vid) Evangelicalism
viii) The Charismatic Movement
Vix) Healing services

X) White South African
Anglicans

xi) Black South. African
Anglicans

upsetting, please name them:

11213141567
11213({41|5]61]7
1121314 5. 6 (7
11213145167
11213456 (7
11213145167

1121345617

you would find'particular]y

PLEASE READ ALL THE FOLLOWING FIVE DESCRIPTIONS AND THEN EVALUATE THE

LIFESTYLE OF EACH:

‘1' means that you rate the lifestyle low, '7' means that you rate it

very highly.

Please read all the descriptions before rating any of them.



9.

PETER is a real family man. He works

hard, is very moral and takes good care
of his money. He is not concerned for

his community or the outside world.

PAUL works in his local community,

caring for old people and organizing
the local youth group. He works a
full day. He is not very political

and sometimes his family is neglected.

PATRICK is a gaod employer and treats

his customers fairly. He pays goodv
wages and helps customers who run into
difficulties over payment. He is one of
the boys; he drinks a bit and flirts with
women. He seldom looks beyond his

immediate environment.:

PIPPIN is a very aware of injustice iﬁ
society. He works tirelessly for social
" change and to expose corruption. He
hates to see the rich getting richer and
the poor getting poorer. He leads a
“rather wild private ]i%e with wine,

women and song.

PHILIP has a vision of peace and

brotherly love for all mankind and
therefore he feels awkard when he has

to take sides in local or national
issues. He tirelessly tries to persuade
people to accept his vision. He has
little sympafhy for traditional moral

values.
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10. IF YOU HAD TO STATE A SINGLE PREFERENCE IN QUESTION 9 WHO WOULD YOU
SAY HAD THE BEST LIFESTYLE:

Peter

Paul

Patrick

Pippin

Philip

11.  AS AN ANGLICAN, WHAT DO YOU FEEL THE ANGLICAN CHURCH OFFERS YOU SUCH
THAT YOU REMAIN A MEMBER:

a) The Church itself

b) In your local community

c) In your country and the wider world
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SECTION C

For your patience and care up to now, thank you. You are entering the

home-straight; so stretch, breathe deeply and please answer the remaining

questions with care. We remind you that this questionaire in anonymous.

6.

IF YOU LEFT THE ANGLICAN CHURCH, WOULD YOU JOIN THE:

Roman Catho]ic Church

Methodist Church

Cohgregationa] Church

Presbyterian Church

Baptist Church

Other (state which)

DO YOU FEEL THAT THEOLOGY IS YOUR TASK OR THE TASK OF EXPERTS:

Your task

Experts task

OF PRESENT POLITICAL LEADERS (Jailed, banned, in parliament, etc.)
WHO WOULD YOU LIKE TO SEE LEADING SOUTH AFRICA:

HOW DO YOU RATE THE PRESENT THREE-CHAMBER PARLIAMENT:

Completely . Very

ineffective — effective

WOULD YOU SAY THAT CHRISTIANITY AND DRINKING/SMOKING ARE:

Drinking Smoking

Compatible

Incompatible

. The question is irrelevant

- IF AN OLD MEMBER OF YOUR FAMILY DIES, DO YOU BELIEVE THAT HE/SHE:

Becomes an ancestor

Goes to heaven whether he/she was a Christian
: or not

Goes to heaven if he/she was a Christian

Goes to hell if he/she was not a Christian




10.

1.

12.

13,

14.

15.

12 .

AS A PRIEST, IF AT A FUNERAL THE FAMILY REQUESTED THAT THE COFFIN

REMAIN OPEN:

You would find this disturbing but allow it

You would not allow it at all

It would not present a problem to you

WHETHER YOU ARE BLACK OR WHITE, WOULD YOU RATE WHITES AS SOCIO-

POLITICALLY:
Apathetic

1

2

3

4

5

6

7

Aware and involved

IF YOUR HOME LANGUAGE IS OTHER THAN ENGLISH AND THE LITURGY WERE SAID

IN YOUR HOME LANGUAGE WOULD YOU FEEL:

Very uncomfortable

1

2

3

415

617 Very comfortable

DO YOU THINK THAT SOUTH AFRICA'S POLITICAL FUTURE WILL BE SOLVED BY:

Violent means

Non-violent means (ie. despite
township rioting, by negotiation)

DO YOU SEE PRODUCING ILLEGITIMATE CHILDREN AS A:

A serious moral sin

1

2

3

415

617 | Not sinful

IF A COLLEAGUE WERE ARRESTED BY THE SECURITY POLICE WOULD YOU

IMMEDIATELY FEEL:

View the matter in

an unemotional manner |

DO YOU BELIEVE THAT DEMONS EXIST:

" Yes
No

Perhaps

Emotionally concerned

and angry.

DO YOU BELIEVE THAT GOD PHYSICALLY HEALS PEOPLE WHEN THEY HAVE HANDS

LAID ON THEM AND/OR THEY ARE PRAYED FOR:

No 1

2

3

4

5

6

7

Yes

DO YOU THINK THAT LOBOLA IS A GOOD AND FAIR SYSTEM:

No 1

2

3

4

5

6

7.

Yes




16.

17.

18.°

9.

20.

21.

22.

13

DO YOU THINK THAT THE BISHOP OF DURHAM'S VIEWS ON THE RESURRECTION

ARE HERETICAL:

No 112314567 Yes

WHERE WOULD YOU CLASSIFY YOURSELF POLITICALLY:

(Tick as many as appropriate)

Conservative

Liberal

Radical

Supporter of the present system

Supporter of an extra-parliamentary group or party

Supporter of a pb]itica] party participating in the
present parliamentary structure

DO YOU BELIEVE THAT THE S.A.D.F. SHOULD BE EMPLOYED IN CURBING
URBAN RIOTS AND/OR UNREST:

Yes

No

If deemed necessary by the authorities

DO YOU BELIEVE THAT THE S.A.D.F. PERFORMS A VALUABLE FUNCTION IN
GUARDING THE BORDERS OF THIS COUNTRY:

Yes

No

IF YOU GOT MARRIED TODAY AND WERE ABLE TO PLAN A FAMILY, HOW MANY
CHILDREN WOULD YOU HAVE: | | |

112131415{6|7]8 plus

DO YOU BELIEVE THAT USING ANY INSTITUTION'S ACADEMIC FACILITIES

WHILE BOYCOTTING THEIR SPORTING FACILITIES IS CONTRADICTORY:

No 1121314|5¢{6](7 Yes'

DO YOU BELIEVE THAT THE ANGLICAN CHURCH IS POLITICALLY ACTIVE ENOUGH:

No 112131415617 Yes
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23. = WHAT IRRITATES YOU MOST ABOUT YOUR PRESENT INSTITUTION:

(Mark the answers 1,2,3 -- where '1' is the most irritating occurence)

Chapel

Meals at college

College meeting

Prayers in the Liturgy

Eucharist

Offices

Meditation

Lectures

If there is something not listed which you find extremely °

irritating please state what it is:
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APPENDIX 11

INTERVIEWS

Fifteen interviews were conduqtgd at the seminary
between August and October 19885. The sample was
determined by those who were_pfepgred to be
interviewed but the attempt was made to obtain a
‘repéesentative group. The interviews were
conducted in the researcher's room; they were
tape-recorded and then transcribed in full by hand.
Each interview lasted anything from fifty minutes

to two hours.

INTERVIEWEES (in chronological Order_éf the interview)

1. "Coloured" Male » 36 yrs. Married
2. lBlack Xhosa Male 34 yrs. Married
3. Black Xhosa Male 32 yrs. Married
4., Black Malawian Male 25 yrs. Single
5. Black Zulu Male ‘ 24 yrs, Single
8. White Male 44 yrs, Single

7. Black Xhosa Male 32 yrs. Single
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8. White Male 21 yrs. Single
. White .Female 28 yrs. Single
10. White Male 28 yrs. Married
11. "Cploured" Male 26 yrs. Single

12. "Honorary Maritian

White" Female 24 yrs.i Single
13. "Coloured" Male 43 yrs. -‘Married
14. "Coloured" Male 37 yrs. Married
15. White Male 26 yrs. Married

In an attempt to discover what could be common
symbols for the community, the following gquestions

were asked:

1. "What comes into your mind/What images emerge
when you hear the word ...

a) 'Father'

b) 'Brother’

c) 'Sister’

d) 'Capitalism®

e) 'Socialism'

£) 'The Township'"
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Subseguent guestions included:

2. "What are your views on the political situation
in South Africa?"”

3. "Please offer your views on the Anglican Church,
its role; its past; its present and its future".
4. "What are your views on lobola?"

5., "Why are you a Christian?"
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