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ABSTRACT
RESTORING HUMAN DIGNITY AND BUILDING SELF-RELIANCE: YOUTH,
WOMEN, AND CHURCHES AND BLACK CONSCIOUSNESS COMMUNITY
DEVELOPMENT, SOUTH AFRICA, 1969-1977
By

Leslie Anne Hadfield

This dissertation explores the community development ideas and practices of South
Africa’s Black Consciousness movement, a leading anti-apartheid force in the late 1960s
and 1970s. It focuses on the Black Community Programs (BCP) organization and three
of its most important projects: the Zanempilo Community Health Center and the Njwaxa
leather-work factory (both in the rural Eastern Cape), and the BCP’s annual publication,
Black Review. Based on South African archival sources and over seventy oral history
interviews, it evaluates the BCP’s social and economic impact and the key role of youth,
women and churches in supporting and carrying out these projects. It argues that Black
Consciousness activists took an innovative, participatory approach to development that
combined their philosophy of black psychological liberation and self-reliance with the
transnational ideas and methodology of Brazil’s Paulo Freire. When putting their
philosophy and methods into practice, activists faced state repression, tensions within
local black communities, and contradictions emerged between their avowed self-reliance
and their use of so-called white liberal resources. The study further concludes that
although short-lived, Black Consciousness community work succeeded in improving the
material conditions of individuals and communities and strengthening their sense of self-

worth and self-reliance.



This study speaks to the historiography on Black Consciousness and South
African liberation movements. Previous scholarly literature has failed to address Black
Consciousness community development adequately. Yet, it was an integral part of the
movement from its beginning to 1977 (when all Black Consciousness organizations were
shut down by the government). This study helps us understand more about the activists
and their relationships with each other and the broader black community. It also adds to
the history of rural South Africa while demonstrating the importance of oral history and
grassroots activities and actors in the history of political and social movements.

The first two chapters lay the background of community work and the Black
Consciousness philosophy. Chapter 1 examines the place of community work in the
philosophy and South African Student’s Organization. Chapter 2 documents and analyzes
the founding of the BCP as part of the Black Consciousness movement and the
ecumenical, Christian organizations that sponsored it. The next three chapters are case
studies. The Zanempilo clinic represents the health initiatives of the BCP and serves as
an illustration of the Black Consciousness holistic approach to development. Chapter 4
analyzes how the BCP intended for their publications and resource centers to serve as
development tools by publishing from a black perspective and contributing to an informal
program of education. Chapter 5 compares the BCP effort to establish a home-industry
in Njwaxa to other government and white business development efforts in the Ciskei.
Through the case studies, the dissertation analyzes how the BCP dealt with its challenges,
repositions youth and women in rural Eastern Cape history, and assesses the BCP’s social

and economic impact.
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A NOTE ON TERMINOLOGY

Appropriate South African racial terminology and place names have changed over time
and some terms are still up for debate. In this dissertation I use “Coloured” spelled with
the South African spelling and capitalized to show that I refer to a mixed race group of
people historically and socially defined by this term. “African” refers largely to Nguni
and Sotho-Tswana speaking people, though the term also includes the people known as
the Khoe-khoe and the San. “Black” refers to all people of color in South Africa as Black
Consciousness activists used it, as explained in the text.

When referring to places, I have used the modern spelling of Xhosa place names, but
have referred to places as they were known in the time period of this study. I have
spelled the names of individuals as they were written by the individuals themselves,
although some of the spellings may not be correct according to modern Xhosa
orthography. Unless quoting directly from an original source, I have used the American
spelling of organizations.



Introduction

On June 18, 2008, a cloudy and wet winter day in the Eastern Cape, I drove with Lindani
Ntenteni, Mark Mandita and Mark’s aunt, Nokwindla Papu into the village of Njwaxa. I
had driven past the road leading to the village, thirty miles from King William’s Town,
many times on my way to the University of Fort Hare in Alice. This was my first time
entering the village. After picking up Mark’s aunt at the school near the main road, we
took a right at the fork and drove down the hill. Once in the village, we stopped at
different houses where Mark’s aunt informed elderly members of the community that we
had arrived.

This was an exciting day for all of us who eventually gathered in the back yard
flat at Mr. and Mrs. Nakase’s place. Over thirty years ago, this small village had hosted a
leather-work factory, managed by the Black Community Programs, a community
development organization run by Black Consciousness activists. I had been searching for
a way into the village since moving to King William’s Town in February to conduct
research on the health and economic projects of the BCP in the Eastern Cape. Mark
Mandita, an employee at the Amathole Museum in King William’s Town, provided the
needed connection. His grandmother, Sarha Papu, had worked at the factory in Njwaxa
from its beginning in 1974 until it was shut down by the South African police in October,
1977. Sarha Papu and the five other Njwaxa residents who met with us that day seemed
eager to share their memories of the factory. They excitedly told us about the work they
did, the accomplishments of the factory, and the intrigues of a police informer, sometimes

speaking all at once. To my knowledge, this was the first time anyone had interviewed



them about the factory, an overlooked, but significant and telling part of the Black
Consciousness movement.

Our trip to Njwaxa on June 18, 2008, was part of my larger doctoral study on the
history of the development work of the Black Community Programs (BCP) organization.
Drawing upon archival and oral history sources, this dissertation documents and analyzes
the community development ideas and practices within the Black Consciousness
movement from 1969-1977. It reconstructs the history of the BCP, primarily through a
detailed analysis of three of its projects: the Zanempilo Community Health Center, the
Njwaxa leather-work factory, and the BCP’s annual publication, Black Review. The main
research questions this study explores are: How and why did community development fit
into the ideology of Black Consciousness? How did these activists assess the social and
economic problems in urban townships and Eastern Cape rural settlements? What was
the nature of the health, economic, and educational programs they implemented? How
did they carry out these brojects, who did they involve, and what challenges did they
face? Finally, it seeks to explore the effects of the projects on communities and how the
projects changed the lives of individuals like those in Njwaxa.

Community development was an integral part of the Black Consciousness
movement from its beginning with the South African Student’s Organization (SASQO) up
to 1977, when the government declared all Black Consciousness-aligned organizations
illegal. Exploring the movement’s projects geared towards improving a community’s
health, education, economic conditions, and self-reliance, changes the way we understand
the movement, the activists, their relationships with each other, and their relationships

with communities. It demonstrates that the movement was not restricted to an urban



intelligentsia who “spoke to people very like themselves, most of the time,”l but one that
employed its philosophy and contemporary transnational ideas to address the socio-
economic conditions of poor black South Africans. When put into practice, Black
Consciousness thought was tested. To refine their work, activists combined their
philosophy of a total liberation from psychological and physical oppression with new
methodologies from Paulo Freire, a radical educator from Brazil. In doing so, they
cultivated an innovative, participatory approach to development in apartheid South
Africa. Activists faced vicious state repression and encountered tensions within black
communities that the basic Black Consciousness philosophy did not recognize. The BCP
also struggled with contradictions between their avowed black self-reliance an& use of
white or outside resources. The way activists attempted to respond to the needs of poor
black communities while dealing with these challenges and contradictions shaped the
nature of their work and its wider impact. Analysis of the key role played by youth,
women, and churches in supporting and carrying out their projects reveals how the BCP
empowered youths and women and altered perceptions of their respective roles in
society. This study further argues that although short-lived, Black Consciousness
community work succeeded in improving the material conditions of black individuals and
communities and strengthening their sense of self-worth and self-reliance. In essence,
this was Black Consciousness in action.

This dissertation contributes a new perspective to the history of rural South Africa
while also demonstrating the importance of oral history and grassroots activities and

actors in the history of South African liberation movements. Examining the context,

: Sam Nolutshungu, Changing South Africa: Political Considerations (Manchester: Manchester University
Press, 1982), p. 161.



nature, and consequences of the BCP’s projects in Eastern Cape villages adds a rural
perspective to South African historiography that generally has an urban bias.” My case
studies of the health center and the leather-work factory, situated in their respective rural
villages — Zinyoka and Njwaxa — bring into sharp relief the contours of Ciskei homeland
politics and economics in the mid-1970s. Oral history was crucial in reconstructing this
history; not only did oral sources compensate for missing or destroyed BCP written
records, but they provided insights into how villagers — particularly women — experienced
and remembered apartheid “separate development” and the Black Consciousness
movement.> These rural women, for example, glowingly remembered how the BCP
brought social services and relief from poverty to their villages. By relying on the voices
of previously unheard activists and Zinyoka and Njwaxa residents, this dissertation gives

a fuller picture of the movement and its impact in the 1970s.

2 See William Beinart and Colin Bundy, Hidden Struggles in Rural South Africa: Politics and Popular
Movements in the Transkei and Eastern Cape 1890-1930 (London: James Currey, 1987); Helen Bradford,
A Taste of Freedom: the ICU in Rural South Africa, 1924-1930 (New Haven: Yale University Press, 1987);
Peter Delius, A Lion Amongst the Cattle: Reconstruction and Resistance in the Northern Transvaal
(Portsmouth, NH: Heinemann, 1996); Recent works with chapters on rural perspectives on liberation
movements include the South African Democracy and Education Trust's The Road to Democracy in South
Africa, Volume 2 [1970-1980] (Pretoria: University of South Africa, 2006) and the University of Cape
Town's Historical Studies Department, From Apartheid to Democracy: Localities and Liberation (Cape
Town: University of Cape Town Historical Studies Department, 2007).

3 For more on political movements in Eastern Cape homelands, see Les Switzer, Power and Resistance in
an African Society: The Ciskei Xhosa and the Making of South Africa (Madison: University of Wisconsin
Press, 1993); Lungisile Ntsebeza, Democracy Compromised: Chiefs and the Politics of the Land in South
Africa (Boston: Brill, 2005); Bernard Magubane, et al, “Resistance and Repression in the Bantustans,” in
The Road to Democracy in South Africa, Volume 2 (Pretoria: University of South Africa, 2006), pp. 749-
802; For more on political movements in Eastern Cape homelands, see Les Switzer, Power and Resistance
in an African Society: The Ciskei Xhosa and the Making of South Africa (Madison: University of
Wisconsin Press, 1993); Lungisile Ntsebeza, Democracy Compromised: Chiefs and the Politics of the Land
in South Africa (Boston: Brill, 2005); Bernard Magubane, et al, “Resistance and Repression in the
Bantustans,” in The Road to Democracy in South Africa, Volume 2 (Pretoria: University of South Africa,
2006), pp. 749-802; and Bavusile Maaba, “An Eastern Cape Village in Transition: The Politics of
Msobomwu,” in Historical Studies Department, From Apartheid to Democracy, 12-48.
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The Black Consciousness Movement: A Brief Overview
What became known as the Black Consciousness movement, emerged in the late 1960s
with the formation of the South African Student’s Organization (SASO). In the early
1960s, the white racist apartheid government banned the major liberation movement
organizations, the African National Congress (ANC) and the Pan Africanist Congress
(PAC), and imprisoned or forced their leaders into exile. The police and other state
security forces adopted more ruthless and extra-legal tactics to suppress opposition. This
created a climate of fear and a vacuum in above-ground anti-apartheid black leadership
(though the underground persisted). At the same time, however, developments on
university campuses led to the formation of SASO and the emergence of Black
Consciousness, which energized black youth and helped revive liberation movements in
the 1970s. In 1968, black students became increasingly frustrated with the white
leadership of the leading multi-racial student organizations, the National Union of South
African Students (NUSAS) and the University Christian Movement (UCM). Led
foremost by Steve Biko and Barney Pityana, these students broke away to create SASO,
an exclusively black student organization officially founded in July 1969.

Out of SASO came what was soon termed Black Consciousness. At its basis,
Black Consciousness was a philosophy that sought to refashion black people by
awakening them to their inherent worth and potential. Adherents believed that this
psychological liberation, coupled with building up black self-reliance, would enable the
black oppressed to interact with white people on fully equal terms and bring about
meaningful change in their society. Black Consciousness rejected the involvement and

leadership of white liberals and hoped to build black unity. It stressed the value of



African and black culture, redefining black to include Indian and Coloured South
Africans — all those “politically, economically and socially discriminated against as a
group in the South African society and identifying themselves as a unit in the struggle
towards the realization of their aspirations.”4 This redefinition of black South Africans
was one of Black Consciousness’s most original contributions to South African liberation
movements.

In the early 1970s, SASQO’s strength grew across African, Coloured, and Indian
university campuses throughout South Africa, and evolved into a social, cultural and
political movement. Artists and cultural groups (particularly in poetry and theater)
embraced the Black Consciousness philosophy. At the end of 1971 and beginning of
1972, activists formed two “adult” — or non-student — organizations.5 The Black People’s
Convention (BPC) acted as a political wing. The BCP, initially part of the South African
Council of Churches and Christian Institute’s Special Project on Christian Action in
Society (Spro-cas 2), became the community development arm of the movement. SASO
students also nurtured youth groups and attempted to foster black worker organization.

Black Consciousness activists increasingly clashed with university officials, the
state, and the police in the early-to-nﬁd 1970s. Onkgopotse Abraham (OR) Tiro’s
speech, critical of the University of the North’s administration, led to his expulsion and
numerous student strikes in mid-1972. In 1973, the South African government banned
many Black Consciousness leaders to their home magisterial districts. In 1974, SASO

and the BPC staged rallies supporting the national liberation movement of Mozambique,

4 Steve Biko, I Write What I Like (Randburg: Ravan Press, 1996), p. 48.

5 Gail M. Gerhart, Black Power in South Africa: The Evolution of an Ideology (Berkeley; Los Angeles:
University of California, 1978), p. 289.



FRELIMO. This resulted in the arrest, trial, and imprisonment of SASO and BPC
leaders. Police repression increased in 1976, in the wake of the student uprisings begun
in Sqweto. Shortly after the uprisings, Mapetla Mohapi, SASO leader based in the
Eastern Cape, died in police detention on August 5, 1976. He joined other martyrs of the
movement, including Mthuli ka Shezi (pushed onto a train track in December 1972), Tiro
(letter-bombed in Botswana in 1974), and Steve Biko who would die in police custody on
September 12, 1977. One month following Biko’s death, the government banned all
Black Consciousness-related organizations and shut down the BCP. This marked the end
of an era for Black Consciousness and an appropriate stopping point for this study.
Formed in 1978, the Azanian People’s Organization (AZAPO) took up the mantle of
Black Consciousness within the country, though it went in a new direction by, among

other things, emphasizing a Marxist. class analysis.

Historiography of Black Consciousness in South Africa

By taking a social history approach to looking at Black Consciousness action, this study
adds a new perspective on the movement and by extension, South African liberation
movements. Since the end of apartheid, research on South African liberation has
generally focused on political ideologies, events, and organizations associated with the

ANC and its allies. Coupled with that has been a proliferation of memoirs and

biographies of “struggle heroes,”6 and a growing interest in public history as South

6 The long list includes over a dozen biographies of Nelson Mandela, Ronnie Kasrils’ Armed and
Dangerous (Johannesburg; Cape Town: Jonathan Ball Publishers, 2004); Ray Simons, 41l My Life and All
My Strength (Johannesburg: STE Publishers, 2004); Ahmed Kathrada, Memoirs (Cape Town: Zebra Press,
2004); Janet Smith, Hani: A Life Too Short (Johannesburg: Jonathan Ball, 2009); Luli Callinicos, Oliver
Tambo: His Life and Legacy (Johannesburg: STE, 2006); Mark Gevisser, Thabo Mbeki: The Dream
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Africa changes the face of its memorial landscape. The South African Democracy
Education Trust, commissioned by former President Thabo Mbeki, made strides in its
attempt to provide a framework for this history, bringing together a number of topics

based upon oral history and documents available since 1994. A few since then have

recently looked into more social history topics and regional aspects.7 Yet, scholars have
much work to do on the history of the various South African liberation movements at
different levels and regions, including the Black Consciousness movement. While
scholars writing general histories have not ignored Black Consciousness, most have
treated it as a mere stage in a larger ANC-driven trajectory, while others have criticized it
for lacking organization and action to match its rhetoric.

Scholarly works focused on Black Consciousness have proved that the movement
helped transform South Africa’s political landscape in the 1970s and pushed forward the
broader struggle for liberation. The bulk of this scholarship has focused largely on the
movement’s political ideology and intellectual development. While these works have
made valuable contributions to our understanding of the movement, few have examined
the less overtly-political health, educational, and economic programs. There is a striking

absence of an investigation into the movement’s impact on the tangible aspects of

Deferred (Jeppestown [Johannesburg]: Jonathan Ball, 2007); Pippa Green, Choice, Not Fate: The Life and
Times of Trevor Manuel (Johannesburg: Penguin Books, 2008), among many others.

! For example, the recent work on the ANC by Raymond Suttner, The ANC Underground in South Africa,
1950-1976: A Social and Historical Study (Auckland Park: Jacana Media, 2008) and “Women in the ANC-
led Underground,” in Women in South African History (Cape Town: Human Science Research Council
Press, 2007), 233-255; Diana Wylie, Art + Revolution: The Life and Death of Thami Mnyele, South African
Artist (Charlottesville: University of Virginia Press, 2008); some contributions to Christopher Saunders,
ed., From Apartheid to Democracy: Localities and Liberation (Cape Town: Department of Historical
Studies, UCT, 2007). The Center for African Studies at the University of Cape Town held a workshop in
September, 2008, entitled, “Liberation in Southern Africa: New Perspectives.” Of the papers moving in
different directions were Janet Cherry’s essay on the intersection of violent and non-violent strategies, Anja
Schade on the experience of exiles in Germany, Arianna Lissoni’s focus on the PAC in Basutoland and
Chitja Twala’s essay on activists in the Free State. See the forthcoming issue of the South African
Historical Journal that features papers from the workshop.
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everyday life and how non-activist black South Africans (particularly those in the rural
Ciskei) encountered Black Consciousness.® Furthermore, the figure of Steve Biko,
portrayed as the intellectual and political father of the movement, has generally become
the center of Black Consciousness history. While this focus is understandable, it often
eclipses his community work and obscures the role of the many other people involved in
the movement.

Political scientists sympathetic to Black Consciousness wrote the first scholarly
works on the movement in the late 1970s and early 1980s. They analyzed the origins
and evolution of Black Consciousness, its political ideology, thought on race, and
concepts of citizenship. In Black Power in South Africa, Gail Gerhart charted the
development of orthodox African nationalism and its main proponents, situating Black
Consciousness as following in that tradition.” Community work appeared in Gerhart’s
book, but did not receive much attention as her focus was on the thought, speeches, and
writings of influential individuals. (It was not until 1997 that Gerhart gave a fuller

description of the movement when she and Thomas Karis wrote about 1960s and 1970s

8 This could include the cultural movement that developed among theater groups, poets, and artists; this
dissertation does not, but focuses on programs defined by the movement as economic, education, or health
projects. See Mbulelo V. Mzamane, “The Impact of Black Consciousness on Culture,” in Bounds of
Possibility (Cape Town: David Philip, 1991), pp. 179-193; Bhekizizwe Peterson, “Culture, Resistance and
Representation,” in The Road to Democracy in South Africa Volume 2 (Pretoria: University of South
Africa, 2006), pp. 161-185; Andile Mngxitama, Amanda Alexander, and Nigel Gibson, eds., Biko Lives!:
Contesting the Legacies of Steve Biko (New York: Palgrave Macmillan, 2008); Pumla Gqola, “Black
Woman, You are on Your Own:

Images of Black Women in Staffrider Short Stories, 1978-1982" (MA thesis, University of Cape Town,
1999).

? She defines orthodox African nationalism as the belief that South Africa as a country belonged to
Africans. Black Power, p. 13.



student politics in From Protest to Challenge.lo) In 1986, Robert Fatton Jr. analyzed the
movement as a radical ideology and form of resistance in Black Consciousness in South
Africa: The Dialectics of Ideological Resistance to White Supremacy. He emphasized its
expressions of a class analysis and focused on the movement’s political organization,
almost dismissing entirely BCP community work as peripheral and bordering on
reformism.'' In Black Political Thought in the Making of South African Democracy,
C.R.D. Halisi explored the history of the debate over “rival concepts of citizenship”
between what he termed multi-racial unionism and black republicanism to explain the
relationship of Black Consciousness to other African intellectual movements.'> Because
his primary concern was black thought about citizenship as it appeared at the theoretical
and rhetorical level, like Gerhart and Fatton, Halisi did not consider the role and impact
of community work. Sam Nolutshungu’s Changing South Africa, focused on the
‘relationship between politics, economics, and the “politics of change,” also falls in this
category, as well as Craig Charney’s dissertation that analyzed the role of social

movements bred in a new public sphere in the late 1960s, in bringing about political

change. 13

10 They provided valuable information on funding, programs and initiatives, organizations, government
repression, and political action. Thomas Karis and Gail M. Gerhart, From Protest to Challenge, Volume 35,
Nadir and Resurgence, 1964-1979 (Bloomington: Indiana University Press, 1997).

1 Though he acknowledged the BCP’s potential at conscientizing, he did not recognize that efforts at
economic upliftment may have had any impact on the way activists viewed the economic structures in
South Africa. Robert Fatton Jr., Black Consciousness in South Africa: The Dialectics of Ideological
Resistance to White Supremacy (Albany: State University of New York Press, 1986), particularly Chapter
Iv.

12 C.R.D. Halisi, Black Political Thought in the Making of South African Democracy (Bloomington:
Indiana University Press, 1999). Halisi aligned Black Consciousness with the black republican tradition,
though he viewed it as occupying a middle ground by including Indian and Colored people in its definition
of black.

13 Nolutshungu, Changing South Africa. Craig Charney, “Civil Society vs. the State: Identity, Institutions,
and the Black Consciousness Movement in South Africa” (PhD diss., Yale University, 2000). Charney
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Aside from studies by political scientists, others have evaluated the legacy of
Black Consciousness and the history of SASO, and yet, only one chapter was written
about community work. A 1990 symposium in Harare, Zimbabwe assessing Steve

Biko’s legacy and the influence of Black Consciousness on contemporary South Africa

led to the publication of Bounds of Possibiliz‘y.14 Most of the contributions to the book
considered the political, social, and cultural impact of Biko and his ideology, with essays
ranging from the “psychology of liberation,” to Black Theology. As an edited collection
of papers, Bounds of Possibility provided a sampling of the different issues connected to
the history of Biko and the Black Consciousness movement.

Mamphela Ramphele, one of SASO’s early and prominent female members,
evaluated the successes and limitations of Black Consciousness development projects in
Bounds of Possibility.15 Rampbhele briefly analyzed the programs SASO students carried
out, the challenges they faced, and discussed BCP projects, with a focus on the Eastern
Cape initiatives. She concluded that recognizing the complexities of communities and
empowering people to take control over their lives are important to development work.
Ramphele made further contribution by publishing her memoirs, Across Boundaries,

where she described her experiences as part of a “community of activists” that developed

argued that a new collective identity and action “emerged from institutional change and the self-fashioning
of a new urban black society in South Africa” in the late 1960s and early 1970s (p. 229). This led to a new
youth culture, social networks, identities and values that led to youth radicalism in the late 1970s.

4
! Barney Pityana et al, Bounds of Possibility.

3 See Ramphele, “Empowerment and Symbols of Hope: Black Consciousness and Community
Development,” in Bounds of Possibility, pp 154-178.
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in King William’s Town and the professional and personal challenges of her work and

relationships there. 16

Few scholars have expanded on Ramphele’s evaluation of Black Consciousness
development work. Saleem Badat included some descriptions of SASO community
projects when he wrote about the nature and impact of SASO; yet, his concern with the
student movement in comparison with the South African National Students’ Congress,
meant that he essentially focused on university ca.mpuses.l7 He did not address the
broader impact of the community projects. Similarly, Vanessa Noble discussed the
student culture and SASO health projects at the University of Natal medical school in her
doctoral dissertation but, with the school as the site of her study, the community reactions
to SASO work were beyond the scope of her study. '8 Mbulelo Mzamane, Bavusile
Maaba, and Nkosinathi Biko’s essay in the second volume of SADET’s The Road to
Democracy in South Africa provided a more complete description of the different aspects
of the Black Consciousness movement by giving space to its community projects and
naming many of those involved in them. 19 They emphasized the organizational legacy of
the movement and Black Consciousness action. Yet, Mzamane, Maaba, and Biko wrote

of the BCP in the context of the Black People’s Convention, not on its own terms. And,

16 Mamphela Ramphele, Across Boundaries: The Journey of a South African Woman Leader (New Y ork:
The Feminist Press, 1996), also published as Mamphela Ramphele: A Life (Cape Town: David Philip,
1995). In her book, Ramphele discusses her intimate relationship with Steve Biko who was the father of
:\)’lo of her children (one of which died as an infant).
Saleem Badat, Black Student Politics, Higher Education and Apartheid: from SASO to SANSCO, 1968-
1990 (Pretoria: Human Science Research Council, 1999).
Vanessa Noble, “Doctors Divided: Gender, Race and Class Anomalies in the Production of Black
hgedical Doctors in Apartheid South Africa, 1948-1994” (PhD diss, University of Michigan, 2005).
! Mbulelo V. Mzamane, Bavusile Maaba, and Nkosinathi Biko, “The Black Consciousness Movement,”
in The Road to Democracy in South Africa, Volume 2 (Pretoria: University of South Africa, 2006), pp. 99-
159.
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as a chapter of a larger volume, they did not delve into much detail beyond the Black
Consciousness rejection of white liberals. Apart from Ramphele’s brief assessment of

Black Review, few studies on the rise of a new alternative black press in the late 1970s

have made more than a mention of this important publication.20 No one has followed up

Mbulelo Mzamane and David Howarth’s analysis of the SASO Newsletter with a study of

Black Review.”!

Two recent works have important implications for situating the Black
Consciousness movement in South Africa’s history and providing a deeper analysis of its
intellectual history and philosophy. Andile Mngxitama, Amanda Alexander, and Nigel
Gibson’s Biko Lives!: Contesting the Legacies of Steve Biko brought together a number
of essays analyzing Black Consciousness’s philosophical contours.”” Some of the essays
also addressed dominant narratives that downplay the significance of the movement, such
as Neville Alexander’s chapter on the Manifesto of the Azanian People adopted at the
National Forum in 1983. The interviews and chapter by Oshadi Mangena add the most
valuable insight, addressin'g the role of women in the movement (an issue discussed
further below). Daniel Magaziner’s forthcoming book, The Law and the Prophets:
Politics, Faith and Hope in South Africa, 1968—-1977, provides a much needed historical

account of the ways in which Black Consciousness contributed to the broader intellectual

20 Les Switzer and Mohamed Adhikari, eds., South Africa’s Resistance Press: Alternative Voices in the
Last Generation Under Apartheid (Athens: Ohio University Center for International Studies, 2000); Keyan
Tomaselli and P. Eric Louw, eds., The Alternative Press in South Africa (Bellville, South Africa; London:
Anthropos and James Currey, 1991); Nicholas Evans and Monica Seeber, eds., The Politics of Publishing
5": South Africa (London; Scottsville: Holger Ehling Publishing and University of Natal Press, 2000).
Mbulelo V. Mzamane and David Howarth, “Representing Blackness: Steve Biko and the Black
Consciousness Movement,” in South Africa’s Alternative Press, 176-211.

M ngxitama, Alexander, and Gibson, Biko Lives!
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history of the 1970s.% Magaziner dissected the readings and writings of the Black
Consciousness “philosophers” from 1969-1972, Black Consciousness’s formative years.

He demonstrated that these young university students were “autonomous shoppers in the

marketplace of ideas,”24 as they adapted theories and formulated their own philosophy in
their particular context. He then analyzed how elements of this thought, such as the
image of a black Messiah, changed over time and demonstrated how clashes with the
state transformed the movement in the mid-1970s. He concluded that the 1970s
bequeathed to the 1980s a sense of duty and courage to sacrifice for “the struggle” that
developed among South African youth.

In the majority of these works, Steve Biko received the most attention. This focus
on Biko is not surprising given his role as one of the drivers and foremost writers of the
Black Consciousness movement. His charismatic personality drew people to him socially
and politically. Since he is considered the father of the movement, many narratives focus
on Biko’s life and death to explain its history, a pattern reinforced by its popular appeal
and the work of the Steve Biko I."oundation.25 The figure of Steve Biko assumed a
mythological status after his death in detention which was followed by the banning of all

Black Consciousness organizations. His martyr status has helped to elevate him as one of

2
3 Daniel Magaziner, The Law and the Prophets: Politics, Faith and Hope in South Africa, 1968 — 1977
(Athens: Ohio University Press, 2010). Thanks to Dan Magaziner for allowing me to read his manuscript
b:fore publication.
Ibid, Chapter 3.

> For example, Millard Amold, The Testimony of Steve Biko (London: M. Temple Smith, 1979); Hilda
Bernstein, No. 46 — Steve Biko (London: International Defence and Aid Fund, 1978); Chris van Wyk ed.,
He FVrite What We Like: Celebrating Steve Biko (Johannesburg: Wits University Press, 2007); Mngxitama,
Alexzamnder, and Gibson, Biko Lives!
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the first black liberation heroes to be memonalized in post-1994 South Africa.’® The
focus on Biko tends to overshadow the influence and actions of many others who
contributed in important ways, including women, churches and ecumenical organizations,
as well as young rank-and-file activists at the grassroots level.

While this dissertation is not centrally about Steve Biko, it does contribute to our
understanding of Biko by looking at what consumed much of his time in the last four
years of his life. In December 1973, Biko wrote to Anglican Priest and friend, Father
Aelred Stubbs, of his intention of “finding expression for my skills” in the context of his
BCP work. He continued, “Over the years I have developed a strong liking for the kind
of work done by the Black Community Programs.”27 Biko’s BCP work and how he
interacted with fellow activists, employees, and rural community members in the King
William’s Town area provide fresh glimpses into his life. Luyanda ka Msumza, a next
door neighbor to the Biko family in Ginsberg in his youth, argued that scholars have not
yet captured who Biko really was. He told me in an interview, “This you’ll not find in
any academic journal. You will not find it in any library,” but “etched in the hearts of
ordinary people” who were influenced by Biko “in quiet little corners where Steve came

alive”””® A focus on the BCP in the Eastern Cape, enriches our understanding of Biko’s

life, though this dissertation does not claim to write his biography.29

26 September 12, 1997 marked the twentieth anniversary of his death. In that year, Mandela dedicated the
Biko statue in East London, the Biko home, and the Steve Biko Garden of Remembrance as heritage sites.
The John Vorster Bridge crossing the Buffalo River on East London’s west side was renamed Biko Bridge
on the same day. See also L. Hadfield, “We Salute a Hero of the Nation: Steve Biko’s Place in South
gﬁica's History,” (MA thesis, Ohio University, 2005).

As quoted in Aelred Stubbs, C.R., “Martyr of Hope,” in Steve Biko, I Write What I Like, p. 166. See
also “Interview with Deborah Matshoba,” in Biko Lives!, p. 283.

28
Luyanda ka Msumza, interview by the author, December 2, 2008, Mdantsane, South Africa.
S ee also discussion of oral history below.
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My study goes beyond Biko and his writings to show what he and others did. It
takes a social history approach by bringing in the personalities and actions of other
activists and local community members. Similar to Ineke van Kessel’s “Beyond Our
Wildest Dreams” on the United Democratic Front of the 1980s, this dissertation
demonstrates that the perspective of those involved at local or grassroots levels can
provide valuable insights into the broader impact of South African liberation
movements.*’ Extending the analysis to those not involved at the formal political or
theoretical level demonstrates how political ideologies are understood on the ground,
what motivates people to get involved, the impact and legacy of movements, and the
relationship between leadership and governments to their people.31 In the Eastern Cape
villages of Zinyoka and Njwaxa, the Black Consciousness movement meant a
commitment to serving people, the restoration of human dignity, and building self-
reliance.? Social histories like Elizabeth Schmidt’s on decolonization in Guinea, John
Aerni-Fleshner’s research of youth at the time of independence in Lesotho, or a deeper

historical analysis of the women involved in Wangari Maathai’s tree planting campaign

30 Ineke van Kessel, “"Beyond Our Wildest Dreams”: The United Democratic Front and the Transformation
of South Africa (Charlottesville: University Press of Virginia, 2000); Beinart and Bundy, Hidden Struggles
in Rural South Africa; Bradford, A Taste of Freedom: the ICU in Rural South Africa, 1924-1930; Delius, A
Lion Amongst the Cattle.

3
: Belinda Bozzoli, “Class, Community and Ideology in the Evolution of South African Society,” in Class,
3Czommum’ty, and Conflict: South African Perspectives (Johannesburg: Ravan Press, 1987), 1-43..

This is not to say that black South Africans had not before initiated projects to build black self-reliance
or engaged in community work as part of liberation movements. For example, Pixely ka Seme promoted
establishing cooperatives through the ANC in the 1930s, as Peter Limb describes in The ANC's Early
Years: Nation, Class and Place in South Africa Before 1940, Hidden Histories Series (Pretoria: University
of South Africa, 2010). The ICU also tried establishing at least one factory. See also Govan Mbeki’s Let's
Do it Together: What Cooperative Societies are and Do (Cape Town: African Bookman, 1944) and Paul La
Hausse’s book on Petros Lamula and Lymon Maling who experimented in cooperatives in KwaZulu-Natal,

Resrless Identities: Signatures of Nationalism, Zulu Ethnicity and History in the Lives of Petros Lamula
€.(88]-1948) and Lymon Maling (1889-c.1936) (Pietermaritzburg: University of Natal Press, 2000).
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as part of the Green Belt movement in Kenya are some examples of how these studies

can reveal underlying currents and the impact of grassroots actions and actors.”

Social history also has relevance in exploring contemporary social and material

challenges in South Africa and Africa more broadly.34 In the late 1970s and 1980s, many
historians of South Africa wrote histories “from below,” analyzing the experience of the
“oppressed” with the goal of bringing about change through an increased understanding
of the nature and impact of oppression in South Africa.®® These social historians opened
up new fields of research in health, gender, the environment, and culture and identity.
Today, continued social history research can continue to provide insights into related
contemporary challenges, such as the HIV/AIDS epidemic, the politics of health care
provision, or the construction and political deployment of cultural identities. In contrast
to histories focused on macro economic development in Africa, this dissertation’s focus
on community development tells us that participatory development was practiced in
South Africa before the international community began discussing it. The conclusion

includes some comments on lessons development practitioners and theorists can learn

3 Elizabeth Schmidt, Cold War and Decolonization in Guinea, 1946-1958 (Athens: Ohio University Press,
2007); John Aerni-Flessner, “Quietly Radical: Basotho Youth in the 1960s,” paper presented at the
Michigan State University's 3rd Annual Africanist Graduate Research Conference (East Lansing, MI,
October 2009); Wangari Maathai, Unbowed (New York: Alfred A. Knopf, 2006) and The Green Belt
Movement: Sharing the Approach and the Experience (Nairobi: Environment Liaison Centre International,
1998).

34

Alan Cobley, “Does Social History Have a Future? The Ending of Apartheid and Recent Trends in
South African Historiography,” Journal of Southern African Studies, Vol. 27, No. 3, Special Issue for Shula
Marks (Sept. 2001), pp. 619-20.

Charles van Onselen, Studies in the Social and Economic History of Witwatersrand, 1886-1914 (New
York: Longman, 1982); Shula Marks and Richard Rathbone eds., Industrialization and Social Change in
South Africa: African Class Formation, Culture and Consciousness 1870-1930 (New York: Longman,
1982); Philip Bonner, Holding Their Ground: Class, Locality and Culture in 19th and 20th Century South
Africa (Johannesburg: Wits University Press, 1989); Philip Bonner, “New Nation, New History: The

9f;’llflol-y Workshop in South Africa, 1977-1994,” Journal of American History 81, no. 3 (December 1994):
7-938s.
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about participatory development, the production and sharing of local knowledge, the role

of aid, and the provision of healthcare.

Youth, Women, and Churches

In considering the actors involved in running BCP programs, youths, women, and
churches were vitally important. Here, I lay down some underlying issues. Each of these
categories of historical actors will be explored together throughout the chapters, to show
how in each case study their position and role was influenced by other factors. For
example, multiple influences determined how villagers in Njwaxa and Zinyoka received
and viewed young activists and BCP employees, many of whom were women.

Student movements and the 1976 uprisings reinvigorated black resistance to
apartheid and proved that youth were “thinkers, conscious actors, and historical
agents.”36 Historians of South Africa who have subsequently considered youths — those
of an age and position in society between childhood and adulthood — examined the role of

youths in political resistance and how assertions of adulthood and generational tensions

shaped historical events and social change.37 Scholars have explored similar issues

36 Badat, Black Student Politics, Preface; See also Sifiso Ndlovu, The Soweto Uprisings: Counter-
Memories of June 1976 (Randburg: Ravan Press, 1998) where Ndlovu argued that, contrary to what many
historians and political parties had written, political or student organizations did not start the uprisings.
Student protests began long before student organizations stepped in to direct other students. See also Sifiso
Ndlovu, “The Soweto Uprising,” in The Road to Democracy in South Africa, Volume 2 [1970-1980]
(Pretoria: University of South Africa, 2006), where he modifies this slightly and recognizes the impact of
Black Consciousness on the attitude and thinking of Soweto youth.

3 For example (aside from that on the Soweto uprisings and student movements of the 1970s): Kumi
Naidoo, “The Politics of Youth Resistance in the 1980s: The Dilemmas of a Differentiated Durban,”
Journal of Southern African Studies 18, no. 1, Special Issue: Social History of Resistance in South Africa
(March 1992): 143-165; Colin Bundy, “Street Sociology and Pavement Politics: Aspects of Youth and
Student Resistance in Cape Town, 1985,” Journal of Southern African Studies 13, no. 3 (April 1987): 303-
330; van Kessel, Beyond Our Wildest Dreams; Benedict Carton, Blood From Your Children: The Colonial
OrigrEns of Zulu Generational Conflict (Charlottesville: University of Virginia Press, 2000); Anne Mager,
Ger~cer and the Making of a South African Bantustan: A Social History of the Ciskei, 1945-1959
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within the Black Consciousness movement. Magaziner and Noble recently analyzed how
these young black activists claimed adulthood in a society that infantilized the black
man.® This dissertation is concerned with the importance of Black Consciousness
activists’ position as youths — particularly university students — in shaping their
community work, the BCP’s projects, and their interactions with local communities. It
also demonstrates how the BCP empowered youth who became involved in the
organization’s work.

Daring, rebelliousness, and questioning authority, often characteristics of youth,
propelled the Black Consciousness movement and contributed to the success of BCP
programs. These youth did not carry responsibility, caution, or the memory of state
repression against anti-apartheid movements like older generations, thus were available

and willing to get involved. Black Consciousness adherents demonstrated their rejection

of the status quo of white supremacy with defiant attitudes and bold styles.39 These brash
youth were similarly uninhibited in embarking on community work. Although they
learned the need to refine and improve their efforts, their energy and enthusiasm helped
them carry out their work in politically hostile environments. In the Eastern Cape, BCP
employees often risked arrest and refused to be cowed by police. In the midst of their

serious and dangerous work, young activists were known to rejuvenate their energy with

(Portsmouth, NH; Oxford; Cape Town: Heinemann, James Currey, David Philip, 1999); Clive Glaser, Bo-
Tsotsi: The Youth Gangs of Soweto, 1935-1976 (Portsmouth, NH: Heinemann, 2000). See also Edward
Feit, “Generational Conflict and African Nationalism in South Africa: The African National Congress,
}5 349-1959," The International Journal of African Historical Studies 5, no. 2 (1972): 181-202.

Magaziner, The Law and the Prophets, Chapter 2, and Noble, “Doctors Divided,” Chapter 5.
See descriptions of the outward style and behavior of activists on the street in Magaziner, The Law and
the Prophets, Chapter 2, and “Interview with Deborah Matshoba,” in Biko Lives!, pp 275-6.
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parties (or “gumba\s”).40 Novayi Jekwa, former student at the University of Natal-Black
Section (or UNB - as it was known during apartheid), explained that even though in
many ways her student days could be called “the dark days,” when they “had to celebrate
and be happy, we did that — big time.”' This temporary respite from the struggle helped
sustain them.

Not all youths have the same characteristics, opportunities, experiences, or goals.
The position of Black Consciousness youths as university students was a key factor in the
development of their philosophy and community engagement. As university students in
the late 1960s and 1970s, activists had access and exposure to different ideas and
viewpoints of their time that influenced how they formed their own philosophy and
methods. Their links to national, international, and Christian student networks that were
part of a larger contemporary global student movement helped them obtain the writings
of Paulo Freire and needed funds.*> The medical school at the University of Natal played
a particularly important role. As Noble argued, the more permissive and racially diverse
UNB provided space for the best African, Coloured, and Indian students to engage in
student politics, critical discussions, and to interact intimately with black students from

other racial categories. Thus, the emergence of SASO (with its new inclusive definition

40 Part of the “social habits” of SASO leaders that Robert Sobukwe disliked as reported by Aelred Stubbs
in “Martyr of Hope,” p. 172. See Bokwe Mafuna’s comments on this in “The Impact of Steve Biko on My
Life,” in We Write What We Like, p. 82, and Noble, “Doctors Divided,” 246, 283-284. It should be noted
that the parties activists held when they were slightly older and working for the BCP in communities, such
as those at Zanempilo, were not as rambunctious as those at the universities as described by Noble’s
informants.

41
Novayi Vitta Jekwa, interview by the author, March 27, 2008, East London, South Africa.

42
See Magaziner, The Law and the Prophets, Chapter 3; Noble, “Doctors Divided,” pp. 122-125; and Dr.
Mncedisi Winston Jekwa, interview by the author, May 11, 2008, Beacon Bay, East London, South Africa.
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of “black”) was centrally connected to UNB students.”> The medical school also
produced young black health care professionals, positioned to provide a much needed
service to poor black communities, particularly in the rural homelands.

While Black Consciousness activists challenged one status quo, they were also
driven by a philosophy that stressed human dignity and the value of the ethics, customs,
and beliefs of black or African cultures. Many members had connections to rural areas
and viewed themselves as part of the larger black community, despite their membership
in an urban intelligentsia. When working in communities, activists and BCP employees
recognized the importance of working with local leaders or “key elders™** and adhered to
cultural rules regarding age and respect — especially in the rural Ciskei where these rules
(also referred to as ukuhlonipha) had more influence on social relationships.45 The way
they interacted with people and their status as students lessened generational tensions that
may have arisen as young activists and BCP employees (most in their mid-to-late
twenties or early thirties) moved in to local communities to run projects. At the time,
gaining a university education was not common and earned much respect and prestige.
Instead of becoming an aloof elite, these educated young activists committed themselves
to “plow back” their skills to build poor black communities.*® Mutual respect built a

feeling of solidarity between activists and most villagers in the Eastern Cape. Activists

4
3 Noble, “Doctors Divided,” pp. 122, 125-129.

44

Malusi Mpumlwana, phone interview by the author, December 20, 2008, South Africa.
45

For example, Ray Magida, a field worker for the Border Council of Churches, said the BCP stressed the
importance of treating people with respect, such as using clan names to address them. Ray Magida,
i!‘lstcrview by the author, February 26, 2008, King William’s Town.

This was also in contrast to the trend of young men and increasing numbers of young women migrating
to urban centers or mines on the Rand for work and youths in the 1950s who Anne Mager describes as

becoming less beholden to adults and rules of appropriate behavior. See Mager, Gender and the Making of
a South African Bantustan, Chapter 5.
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also claimed they worked well with older community members and activists who shared

their beliefs: two interviewees outrightly dismissed my question about generational

tensions, saying they were irrelevant.*’ The support of “key elders” was crucial when the
BCP clashed with those who did not share their views and felt threatened by the BCP,
such as the Ciskei homeland authorities.

The BCP also empowered youths involved in its projects, accelerating their
transition into adulthood and professionalism. This study highlights how BCP employees
— young professionals and their neighbors, friends, and student activists — found
themselves thrust in positions that, under different circumstances, individuals with greater
experience and training would have filled. The nature of their work and subsequent state
repression dictated that they quickly learn and carry out these duties, from Mamphela
Ramphele taking the position of head medical officer just one year after she qualified as a
doctor, to a young university student assuming the role of editor of Black Review. Many
of these youths gained skills they would use the rest of their lives. And, many of these
youths were educated young women, a category of youths that has received less attention
in historiography than young men.

The Black Consciousness movement has an ambiguous history in regards to
women’s participation and gender politics. Ramphele and other scholars have written
about the movement’s male-dominated and even sexist nature, as well as its lack of a
political focus on gender. Writing from personal experience, Ramphele described how
she and other women in SASO leamned to be “assertive,” “tough, insistent, persistent and

to hold our own in public” in order to earn honorary male status and enter “the world of
P

47
Peter Jones, interview by the author, May 14, 2008, Somerset West; Bokwe Mafuna, interview by the
author, November 6, 2008, Roodepoort.
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political discourse which had been until then inaccessible to us.* They adopted bold
styles, such as wearing revealing clothing and smoking cigarettes because, “As a woman,
an African woman at that, one had to be outrageous to be heard, let alone be taken
serious~1y.”49 Pumla Gqola and Magaziner have taken this analysis further by examining

the masculine discourse and imagery employed by the movement that did not allow a

place for women, or did so in a conservative way when it emphasized motherhood and a

woman’s domestic support.50

These views reflect in many ways broader trends in the history of women in South
African resistance organizations. Aside from acknowledging the leadership and
accomplishments of women in the mid-1950s with the Federation of South African
Women, scholars such as Denise Walsh and Pamela Scully have concluded that
participation by women in liberation movements was too often directed by men and
“rarely mobilized to express” the needs and interests of women in a feminist way.5l This
historiography overemphasizes women in formal political organizations and feminist
agendas and begs the question: do women have to organize around gender directly to
have a legitimate political consciousness, a wider gender consciousness, or be radical?

Ramphele, Magaziner, Gqola, Walsh and Scully are right to point out the contradictions

4
8 “The Dynamics of Gender,” pp. 214-227. See also Badat, Black Student Politics, pp. 112-3, 156-7.

4
o Ramphele, Across Boundaries, p. 71.

50 .

Pumla Gqola, “Contradictory Locations: Blackwomen and the Discourse of the Black Consciousness
Movement,” Meridians 2, no. 1 (2001): 130-152, and Magaziner The Law and the Prophets, Chapter 2.
See also Noble’s discussion of “Black Masculine Femininities,” in “Doctors Divided,” Chapter 6.

31 Pamela Scully and Denise Walsh, “Altering Politics, Contesting Gender,” Journal of Southern African
Studies 32, no. 1 (2006): p. 2; Cherryl Walker, Women and Resistance in South Africa (New York: Monthly
Review Press, 1991); Shireen Hassim, Women's Organizations and Democracy in South Africa (Madison:
University of Wisconsin Press, 2006); Cherryl Walker, ed., Women and Gender in Southern Africa to 1945
(Cape Town; London: David Philip and James Currey, 1990); Belinda Bozzoli, Women of Phokeng:
Consciousness, Life Strategy, and Migrancy in South Africa, 1900-1983 (Portsmouth: Heinemann, 1991).
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in liberation movements that did not take women’s liberation seriously despite a

philosophy of total liberation or women’s contributions.”? Yet, there is something to
Oshadi Mangena’s argument that the Black Consciousness movement “inadvertently and
tacitly endorsed” gender as an issue and that women within the movement ‘“‘could be
leaders in their own right.”53

My dissertation looks at what happened when women (in some cases the same
women) got their hands dirty while working at the grassroots. Looking at the role of
women in the BCP in the Eastern Cape complicates the history of Black Consciousness
gender relations and demonstrates how women’s actions and social networks can
inadvertently contribute to improving gender equality, even if women themselves (and
their movements or organizations) do not have a feminist cause.”® While women found it
difficult to earn an equal voice in SASO, their role in the BCP is evidence of the
confidence BCP men had in women.”” In the Eastern Cape, women were central to Black
Consciousness praxis. This empowered individual women and changed the way people
involved in the projects viewed women. Furthermore, although the Black Consciousness

movement did not have a political agenda regarding women, the BCP ended up focusing

52 See also Mamphela Ramphele interview with Mary Marshall Clark, 2 Aug. 1999, Cape Town, South
Africa, Carnegie Corporation Oral History Project
ghtto://www.columbia.edu/cu/lweb/digital/col]ections/oral hist/camegie/video-interviews/).

3 Oshadi Mangena, “The Black Consciousness Philosophy and the Women’s Question,” pp. 253-255, 265.

54 Noble uses a similar phrase in the title of her Chapter 6, in “Doctors Divided” - “Ours was not a
feminist cause at that time.” Nomboniso Gasa argues for a non-linear history of women’s movements and
greater acknowledgment of women’s various positions and goals in Nomboniso Gasa, Women in South
African History (Cape Town: Human Science Research Council Press, 2007), pp. xvi-xvii, and 214-215,
224-225; In the same volume, Raymond Suttner examines the different feminisms and patriarchies in the
ANC in exile in “Women in the ANC-led Underground” and Janet Cherry writes how involvement in
organizations and politics during the 1980s township uprisings in the Eastern Cape empowered women in
““We were not afraid': The Role of Women in the 1980s' Township Uprising in the Eastern Cape,” pp. 281-
314.

55
For a list of women involved in the movement generally, see Mzamane, Maaba, and Biko, “The Black
Consciousness Movement,” Road to Democracy, p. 135.
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on and empowering women in the Eastern Cape because of the demographics and
circumstances of local women.

Women assumed leadership positions in the Eastern Cape Branch of the BCP. In
addition to Ramphele, who served as the head medical officer at Zanempilo and for. some
time, the BCP Eastern Cape Branch executive, Vuyo Mpumlwana was the first project
manager at Njwaxa, Thoko (née Mbanjwa) Mpumlwana served as editor of Black
Review, and Pumla Sangotsha managed the finances at Zanempilo. Some may question
the extent of their influence, but BCP women in the Eastern Cape said they did not feel
inhibited because they were women.”® Many BCP employees claimed involving people
was not about gender, but the worth of a person and what they could contribute to the
cause.”’ Others who described BCP meetings said that everyone’s contribution was

valued and that Black Consciousness activists worked with all people, old and young,

male and female.”®

In response to criticism that the Black Consciousness movement did not address
women’s issues, Nohle Mohapi (widow of activist Mapetla Mohapi and Eastern Cape
BCP Branch administrator) asserted that the BCP recognized women and helped them
gain independence. She pointed out that not only did the BCP employ women in
managerial positions, but catered mostly to women who bore the brunt of rural homeland

poverty. She said, “women were mobilized as women to be able to come together and do

56 Vuyo Mpumlwana, interview by the author, October 3, 2008, Mthatha; Thoko Mpumlwana, interview
by the author, July 24, 2008, Pretoria; see also Ramphele, “The Dynamics of Gender,” p. 222, and Charles
Ngakula, “1(b): 15 Leopold Street,,” in Umhlaba Wethu: A Historical Indictment, ed. Mothobi Mutloatse
(Braamfontein: Skotaville Publishers, 1987).

57 Bennie Khoapa interview, 4 June 2008, Malusi Mpulmwana, phone interview by the author, 20
December 2008; and Thoko Mpumlwana, interview, 24 July 2008.

58 Luyanda ka Msumza, interview, December 2, 2008.
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something for themselves, instead of depending on their men.”’ In responding to the
needs of the people in the area, the BCP could not help but work with women who
constituted the majority of the population in rural areas while their young and middle-
aged male relatives worked most of the year in mines on the Rand or in other major urban
areas. In Njwaxa, the leather-work project began with an Anglican priest who worked
with poor women. If not for one male doctor and two male ambulance drivers,
Zanempilo would have been staffed completely by women. The majority of Zanempilo’s
patients were women due to the demographics of the area and the community’s health
needs. Having female staff members in professional and leadership positions helped the
BCP work with village women and changed the way men and women in the communities
and the movement viewed women'’s abilities and the respect they deserved.® My study
will also show how the position of activists as youths more open to social change, as well
as police repression, forced the BCP to rely on willing and able young women and
fostered congenial working environments, which helped to change prevailing views on
women.

The history of the BCP also gives us a different view of the role of Christian
churches and radical priests in liberation movements during the 1970s. In Barney

Pityana’s view, Black Consciousness “was hugely and enthusiastically received among

the black churches and the clergy.”6l Some scholars have examined Black Theology as it

59 Nohle Mohapi, interview by the author, 30 October, 2008, Port Elizabeth.

60 Although it seems that only activists directly challenged cultural practices, such as women taking part in
eating sheep heads, a privilege traditionally reserved for males. See Ramphele, Across Boundaries, p, 105,
and Deborah Matshoba, “Interview with Deborah Matshoba,” p. 280. See also Chapter 3 of this
dissertation and Mziwoxolo Ndzengu, interview by the author, August 15, 2008, Zwelitsha.

61 Bamey Pityana, interview by the author, March 20, 2008, East London.
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developed in conjunction with the Black Consciousness movement.5® This study
highlights a neglected aspect of the relationship of the movement with churches: the
material support ecumenical organizations, local parishes, and international churches
gave to Black Consciousness organizations. Funding was perhaps the most important
form of Christian religious organizations’ support for the formation and continued work
of the BCP, though contradictory to the aims of the Black Consciousness movement as it
came from so-called white liberal or outside sources.

Christianity and its churches have generally been viewed as conservative forces in

South African history.63 The Dutch Reformed Church provided a theological

justification for apartheid.64 It took English-speaking churches some time before they
spoke out against apartheid and addressed discriminatory practices regarding their
leadership. Even then, one could characterize churches as more talk than action until the

1980s, as they passed resolutions and published studies, but did not put “bodies on the

065

line.”™ Yet, the 1970s was an important time when organizations and people like the

Christian Institute of Southern Africa, founded by Beyers Naudé, and the South African

62 For example, see contributions to Bounds of Possibility, and Martin Prozesky, ed., Christianity Amidst
Apartheid (New York: St. Martin's Press, 1990); Dwight Hopkins, Black Theology USA and South Africa
(Maryknoll, NY: Orbis Books, 1989); Peter Walshe, Prophetic Christianity and the Liberation Movement
in South Africa (Pietermaritzburg: Cluster Publications, 1995); Magaziner, The Law and the Prophets;
Daniel Magaziner, “Christ in Context: Developing a Political Faith in Apartheid South Africa,” Radical
History Review, no. 99 (2007): 80-106..

See van Kessel, Beyond Our Wildest Dreams, where she argues that scholars should consider religious
elements of liberation movements more.
64 Dunbar Moodie, The Rise of Afrikanerdom (Berkeley: University of California Press, 1975); Leonard
Thompson, The Political Mythology of Apartheid (New Haven: Yale University Press, 1985); Rodney
Davenport and Richard Elphick, eds., Christianity in South Africa: A Political, Social, and Cultural History
(Berkeley: University of California Press, 1997). .
6 David Russell, interview by the author, 15 May, 2008, Cape Town, South Africa. Christian resistance to

apartheid generally moved from acting as a witness against the effects of racial discrimination,
identification with the oppressed, to active protest.
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Council of Churches provided much needed support to activists.®® Like many other
places where clergy championed social justice at the time, such as in Latin America,
religious institutions occupied a space that allowed them to support opposition
movements and criticize governments when this option was closed to others. Indeed, the
organizational impetus for the BCP came from the South African Council of Churches
and the Christian Institute’s Special Project on Christian Action in Society (Spro-cas 2).
The BCP became independent from Spro-cas in 1973, in line with Black Consciousness
principles; however, it could not survive independently financially. Continued funding
from South African white-English speaking churches and ecumenical organizations, in
addition to aid from European and American churches, ensured the BCP’s survival until
the state shut it down.

Churches, priests, and theological students proved important allies on a local and
personal level. Whether it was the Anglican Church in the Eastern Cape, the Methodist
Church or Regina Mundi in Soweto, the Congregationalist Church in Durban, or students
and faculty at the Federal Theologi§a1 Seminary in Alice, churches provided space, entry
points into communities, contacts, and human resources. Giving space ranged from
housing runaway activists to providing office space, land, and buildings for projects.
This allowed the BCP to establish itself in communities where otherwise a lack of
resources or opposition from local authorities would have acted as barriers. In the

Eastern Cape, the BCP also worked with the Border Council of Churches, sharing offices,

66 There is a growing literature on Christian resistance to apartheid, the role of radical priests and
progressive ecumenical organizations (including student movements). For example: John de Gruchy and
Steve de Gruchy, The Church Struggle in South Africa (Minneapolis: Fortress Press, 2005); L.D. Hansen,
The Legacy of Beyers Naude (Stellenbosch: SUN Press, 2005); Bob Clarke, Anglicans Against Apartheid,
1936-1996 (Pietermaritzburg: Cluster Publications, 2008); Walshe, Prophetic Christianity and the
Liberation Movement in South Africa.
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ideas, and human resources. Without these forms of Christian resistance the BCP would

have ceased operations long before the government shut it down in 1977.%

Race, Community, and Place, and the Rural Ciskei Context

The construction and elaboration of the idea of a “black community” and the geographic
contexts of the BCP’s history — that is, who the BCP targeted and worked with and where
— helped to determine the nature of its projects. The way Black Consciousness defined
“black,” led the BCP to involve people of color in South Africa from different classes, in
both rural and urban settings. Black Consciousness defined “black” and “the black
community” in both geographical and ideological or political ways. “Black community”
at once referred to bounded settlements of black people as well as a broad grouping of
those discriminated against by the apartheid government on the basis of the color of their
skin who shared similar cultural characteristics and historical political and socio-
economic experiences.68 This definition included the different groups divided into three
major categories under apartheid — Africans, Coloureds, and Indians. Young Black
Consciousness activists in some ways imagined and created this black community, which
they believed to have a natural unity.69 They learned, however, in both their efforts to
spread their philosophy and work in black communities, that reality was different. Those

who did not share their political beliefs were deemed “non-white,” a term they argued

67 See James Cochrane’s definition of Christian resistance in “Christian Resistance to Apartheid,” in
Prozesky ed, Christianity Amidst Apartheid, p. 83.

68 Bozzoli, “Class, Community, and Conflict,” pp. 4-8.
6 Benedict Anderson, Imagined Communities: Reflections on the Origin and Spread of Nationalism, Rev.
(London; New York: Verso, 1991).
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South African society used to negatively define black people as non—beings.70 When
assessing Black Consciousness development work, Ramphele wrote that “a serious and
costly error” of the movement was that it failed to recognize the “differentials of power
along lines of class, gender, age and geographic location that need to be takén seriously
in development strategies.”‘ll While they may not have fully recognized this, activists
indeed learned how these tensions within communities could hinder their work and the
importance of the dynamics of the local context.

The BCP’s work in the “black community” was both local and broad. This
dissertation moves between specific contexts and the broader black community or
national context as it focuses first on SASO, then the BCP as a national organization and
its Zanempilo clinic, Black Review, and Njwaxa leather-work factory. Activists in SASO
ran up against tensions within local geographic settlements of people where they initiated
projects. On the other hand, as Chapter 2 demonstrates, the BCP initially saw itself as a
facilitator working on a national level. Black Review continued as a program for the
broader black community, directed towards all people of color in South Africa. In
chronicling black activity an;i thought, it recognized the diversity of black opinions while
at the same time promoting the particular Black Consciousness perspective as the
authentic black view. The local nature of the BCP after the banning of its African
employees to African townships and rural homelands in 1973 meant that while black
SASO students had worked in Coloured and Indian communities, the BCP operated

mostly in African settlements, such as Soweto outside Johannesburg, Umlazi township in

70 See Magaziner, The Law and the Prophets, Chapter 8.

n Mamphela Ramphele, “Empowerment and Symbols of Hope: Black Consciousness and Community
Development,” in Bounds of Possibility, ed. Pityana et al (Cape Town: David Philip, 1991), p. 178.
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Durban, and rural villages in the Eastern Cape. Still, as African, Coloured, and Indian
SASO students had crossed racial barriers, the BCP employed some activists classified as
Indian and Coloured by apartheid legislation. These activists, such as Peter Jones, for
instance, was a Coloured activist from the Western Cape who served as the branch
executive of the BCP office in the Eastern Cape beginning in 1976. Jones exemplified
the validity of Black Consciousness’ new “black” racial identity.

The rural Ciskei homeland context helps us understand the needs of the people the
BCP soﬁght to address, the possibilities and limitations of its projects, and its potential
impact. The Ciskei is a historic region in the Eastern Cape that borders the Indian Ocean,
between the Kei and Fish Rivers. Together with the Transkei, a region across the Kei
River to the East, the Ciskei acted as a colonial “Native Reserve” then apartheid African
homeland or “Bantustan” for Xhosa-speaking people. After nearly one hundred years of
wars between the British and the Xhosa, the British incorporated the Ciskei region into its
Cape Colony in 1881. With the creation of the Union of South Africa thirty years later, it
became an official “Native Reserve” where African land ownership was restricted by the
Natives’ Lands Act of 1913 to thirteen percent of the whole of South Africa. The white
government maintained a layer of economic and political control while creating a
semblance of African autor;omy by appointing local Xhosa authorities to serve under
white officials. With the risé in the diamond and gold mining industries in Kimberly and
on the Rand, these regions served as labor reserves and suffered from the negative effects
of migrant labor and underdevelopment. Young and middle-aged men (anywhere from

the ages of sixteen to forty-five) left to earn wages in the mines or other white areas for

31



nine to twelve months out of the year, leaving women, children, and the elderly to suffer

in poverty. With only a fraction of arable land, few survived solely on agriculture.
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After the rise of apartheid in 1948, the National Party government started
converting the “tribal reserves” into so-called “homelands” to deny or strip Africans of
South African citizenship and to curb black urbanization while still maintaining a cheap
black labor pool for white businesses and industries. The ethnically defined homelands
(or Bantustans) were eventually to be given independence as part of “grand apartheid”;

but, in order to make the homelands viable, the state began to politically and

economically restructure them.”” The state reconfi gured homeland authority, appointing

new chiefs and headmen (often seen as puppets of the state) as tribal authorities in

preparation for the establishment of territorial govemments.73 The Department of Bantu
Affairs reinvigorated its top-down agricultural program termed “betterment” that changed
African settlement and agricultural practices. The South African government promoted
business and industrial development in regions bordering the homelands. Between 1966

and 1985, the apartheid government forcibly removed 3.5 million people from white

urban areas and white farms and dumped them in the homelands.”
This was the grim context in which the BCP launched its programs. The histories
of the Zanempilo clinic and the Njwaxa leather-work factory in the Ciskei homeland

(now part of the Eastern Cape Province) and their impact reveal the consequences of

7 Some of the general works that deal with the politics and economic and agricultural development of the
Ciskei in this time period, though do not focus primarily on the 1970s, include Switzer, Power and
Resistance in an African Society; Magubane, et al, “Resistance and Repression in the Bantustans™; Simon
Bekker, P.A. Black, and A.D. Roux, Development Issues in Ciskei (Grahamstown: Rhodes University,
1982); Mager, Gender and the Making of a South African Bantustan; Ntsebeza, Democracy Compromised,
Nancy Charton, ed., Ciskei: Economics and Politics of Dependence in a South African Homeland (London:
Croom Helm, 1980).

& Switzer, Power and Resistance in an African Society, p. 330; Jeff Peires, “Ethnicity and Pseudo-
Ethnicity in the Ciskei,” in Segregation and Apartheid in Twentieth-Century South Africa, ed. William
Beinart and Saul Dubow (London: Routledge, 1995), pp. 256-284.

[ See Laurine Platzky and Cherryl Walker, The Surplus People: Forced Removals in South Africa
(Johannesburg: Ravan Press, 1985).
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“separate development” for Zinyoka and Njwaxa villagers and the dynamics of local
authority and leadership. Black-led, people-centered BCP initiatives contrasted with top-
down state development plans and initiatives in the Ciskei in the mid-1970s, and
threatened the basis of apartheid ideology. The way some local leaders and the Ciskei
and South African governments opposed BCP projects revealed the insecurity and
illegitimacy of Ciskei leader L.L. Sebe and his loyal headmen. The BCP gained entry
into villages through the Anglican Church and community elders — and sometimes via the
black educated elite who also influenced the socio-political dynamics of Ciskei
villages.75 Community members welcomed BCP projects because they offered relief
from poverty and brought soqial services to their villages. Most of those who benefited
were rural women. These women’s voices offer glimpses into their lives — how they
survived and supported their families, what options were open to them and what was

important to them — and constitute an important source for this study.

Sources and Methodology

Oral history is a critical source for reconstructing the history of the Black Community
Programs organization and evaluating the impact of its projects for two main reasons.
First, the written record offers little evidence. Many records confiscated by the apartheid
government in 1977, when all Black Consciousness organizations were declared illegal,
are seemingly missing. Second, the impact of the programs on the health, economic
situation, and views of individuals does not appear in the available documentation.

Listening to the voices of Zinyoka and Njwaxa residents and former BCP employees tells

s Ntsebeza, Democracy Compromised, pp. 5-6.
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us how rural black South Africans in these Ciskei villages — particularly women —
experienced apartheid and encountered the Black Consciousness movement. How these
people remembered BCP programs is also reve:aling.76

The existing documentation on the BCP is sparse because of apartheid police
confiscations in the 1970s and the mismanagement or destruction of records in the early
1990s. On October 17, 1977, the Minister of Justice, Jimmy Kruger, signed papers
making all Black Consciousness organizations illegal. Two days later, across the
country, police launched a coordinated assault on the BCP and its regional branches.
They confiscated records and equipment and sent employees home. Personal files and
other organizational documents met the same fate in previous raids. Seemingly,
government departments did not keep BCP records and assets. Aside from BCP
pamphlets and reports intended for a broad audience and a few random papers in archival
collections, held at the Historical Papers in the William Cullen Library at the University
of the Witwatersrand and the African Studies Documentation Centre at the University of
South Africa (UNISA), none of the BCP records confiscated by state security forces can
be found in governmer.xt archives.”’ Many believe the police did not keep them or
destroyed them before the transition to the ANC led government in 1994. Stephanie

Victor, historian at the Amathole Museum in King William’s Town, commented that

76 . . . . . . .
When assessing the interviews, the present context and interview dynamics were also taken into account.

For discussions on oral history, memory, and liberation movements see, SADET, Road to Democracy,
particularly Volume 2, pp. xvii-xix, Helena Pohlandt-McCormick, I Saw a Nightmare: Doing Violence to
Memory: the Soweto Uprising, June 16, 1976 (New York: Columbia University Press, 2006); Sarah Nuttall
and Carli Coetzee eds., Negotiating the Past: The Making of Memory in South Africa (Cape Town: Oxford
University Press, 1998)..

Piers Pigou, director of the South African History Archive (SAHA), believes this means the records do
not exist, the government does not want to release them, or the government does not know what it really
has (Personal email correspondence, August 2008). The National Intelligence Agency produced some

papers after I submitted a request for the information; but, this did not include anything not already found
in other archives.
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BCP records are scarce, not because it was not important enough to survive in the

historical record, but rather, like other anti-apartheid organizations, precisely because of

its signiﬁcance.78

Only two official archives index records on the BCP — the UNISA Library
archives and the Karis Gerhart Collection at the University of the Witwatersrand (which
includes a few published BCP documents). This could be a reflection of the way the
BCP was viewed by those building the archives and the interest of scholars collecting the
material in the first place; it is also a result of the lack of BCP documentation. Because
the BCP was part of Spro-cas 2 until 1973, the archives of the Christian Institute and the

South African Council of Churches yield important financial information and

correspondence regarding the launching of the BCP and its initial projects.79 Yet, the
BCP became independent in 1973, the same year that Biko was banned and set up the
Eastern Cape branch office. Thus, the Spro-cas records end when the story of the BCP in
the Eastern Cape begins.

Other archival and written records provided helpful information on the projects
and the history of the King William’s Town area. A few newspaper articles on the BCP
were useful, especially those published in East London’s Daily Dispatch. The Records
and Archives services of the Eastern Cape Provincial Department of Sport, Recreation,
Arts, and Culture based in King William’s Town proved a valuable resource. Although
only a few records dated from the 1970s, the Ciskei files on healthcare, headmen and

chiefs, and development and welfare projects in the 1960s enriched my understanding of

8 Personal conversation at museum, February 21, 2008.

” Peter Randall sent all of his documents to the Wits library. See Letter from Peter Randall to Hester
Fortune, 10 January 1974, A835 SRPO-CAS 1969-1973, C9, Historical Papers, Cullen Library, University
of the Witwatersrand.
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the region. I also searched for church records and visited government offices in Bhisho
for more information on Njwaxa and Zinyoka. Unfortunately, church records regarding

parishes and church buildings connected to the BCP do not exist in archives of the

Anglican Church,80 but I found two informative reports from the 1960s for Njwaxa in the
Eastern Cape Department of Agriculture and Rural Development Land Use Management
office.

Oral history interviews provided me with data on the BCP and crucial insiéhts
into the impact of BCP projects on individuals and communities. Over the course of one
year living in South Africa (based in King William’s Town), I conducted over seventy
interviews in English and Xhosa with former Black Consciousness activists, former BCP
employees, and residents of Zinyoka and Njwaxa. Employees of the BCP gave me
information on the founding and the running of the organization and its projects. I
interviewed a diverse group of people ranging from Bennie Khoapa, the director of the
BCP, to the managers of the factory and the clinic’s nurses and ambulance drivers. I
generally met people in their homes or work places. In Njwaxa and Zinyoka, I
interviewed village residents who participated as employees of the factory and clinic or in
the clinic’s extra programs. In each interview I asked about the interviewee’s life history
and the BCP’s projects. When the interview formally began, I typically asked
interviewees to explain their personal background, then how and why they became
involved in the Black Consciousness movement and/or the BCP. I would also ask about

the impact their involvement had on their life. If the role of youth, women, and churches

80 1 was told the records in Alice had been destroyed by fire and that the Anglican Church offices in
Zwelitsha did not have what I was looking for. This was after I searched the Church of the Province South
Africa (CPSA) collections at both the Historical Papers at the University of the Witwatersrand and Rhodes
University.
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did not come out naturally during the course of the interview, I asked interviewees to
comment on those themes and my observations of them.
I also interviewed various activists and community members not directly involved

with the BCP, but who could help me understand the context within which the BCP

worked.®! This included two nurses who had worked in the King William’s Town area,
Anglican priest David Russell (based in the King William’s Town area 1966-1973), and
some who worked with the Border Council of Churches. In Njwaxa and Zinyoka, I
interviewed family members of the famous composer, Benjamin Tyamzashe, the relatives
of former headmen, and elderly men and women who had lived in the villages all of their
lives.

I came into contact with interviewees through former activists, personal contacts,
and with the help of the Steve Biko Foundation. In some cases, I searched for people
whose names appeared in BCP documents. Many former BCP employees and Black
Consciousness activists have continued to work in their communities and on development
projects, and had busy schedules. It was easier to set up appointments with the elderly
people in Zinyoka and Njwaxa. There, I relied on residents to tell me who had worked at
the clinic and factory or who had particularly benefited. I also asked to speak to a few
women who had given birth at Zanempilo and held a group discussion with Njwaxa
residents. The impact of the Black Review — who read it, how many people read it and
how it changed their thoughts and actions — was more difficult to ascertain. Perhaps an

in-depth study of the Black Review in Ginsberg, for instance, would yield more results. [

8 I also utilized the interviews conducted previously by other scholars found in the archival collections or
made available to me by the scholars themselves.

38



relied on activists who had worked on the publication and others I interviewed for
thoughts about its significance.

While conducting interviews, I had to be mindful of my own position as a
researcher and mitigate issues of language, recording technology, and the effects of
previous interviews conducted with some of the interviewees. Partly rising out of these
issues, a professional relationship between myself and the Steve Biko Foundation
developed. My personal contacts at the Foundation had offered me access to their
archival collections and work space in their King William’s Town office. In order to
capture interviews on film, I formally teamed up with Lindani Ntenteni, the Social
History and Leadership Development Officer. This added a different element to the
interview process and provided me with opportunities to return to interviewees and
receive feedback from village residents. While I have studied the Xhosa language to an
advanced level, my language skills were not advanced enough for me to conduct
interviews in Xhosa alone without misundet*standings.82 I turned to Lindani for help.
After conducting a small number of interviews where he translated as needed, we decided
to video-record the majority of the twenty-two interviews conducted in Xhosa for a future
audio-video archive at the Foundation (see video interview agreement in the Appendix).
My questions and project were still the focus of the interviews. Aside from a few

interviews with former BCP employees, I conducted all other interviews in English by

myself.83

82 Either due to a lack of vocabulary or lack of understanding of figurative speech and idioms.

8 I recorded all interviews on my digital voice recorder. Palesa Mothlabane graciously transcribed and
translated most of the interviews in Xhosa. Buyiswa Mini and Thokozani Langeni also helped. With help
from Denise Hartman, I transcribed the interviews in English. I will keep the audio and written transcripts
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Video-recording the interviews had benefits and drawbacks. Some people
became stiff and reserved — more conscious of the way they looked and talked. In some
cases, Lindani and I decided against using the video equipment for this very reason. Yet,
video-recording offered us the opportunity to return to those I had only audio recorded.
This allowed us to probe issues we previously had not and hear stories told a second time.

The greatest benefit however, was giving back to those we interviewed and obtaining

their feedback.®® Near the end of the year, the Steve Biko Foundation and I organized
functions where we showed roughly edited videos. I worked with a local film maker to
compile interview clips into one video for each village. The Foundation and I presented
these videos and my brief summary of research results in Zinyoka and Njwaxa and
invited the feedback of the audience. This gave the people an opportunity to see the end
product, listen to and respond to others. These gatherings reinforced some things people
had said, for example regarding the Zinyoka headman’s opposition to Zanempilo, and
allowed people to add more examples or information. In Njwaxa, some re-emphasized
the heightened tension and fear of the 1970s.

Lindani and I made an interesting pair in the villages. I was a white American
female and Lindani was a black, Xhosa-speaking South African male, affiliated with the
Steve Biko Foundation. Many of our interviewees were older women. Perhaps my
gender, efforts to speak Xhosa, and Lindani’s local background made people feel
comfortable talking to us. My race and nationality and Lindani’s affiliation could have

also influenced the interviews. On some occasions, as we approached people for the first

of the interviews and deposit the transcripts with the University of Fort Hare and the Steve Biko
Foundation. The Foundation, who provided the video equipment, holds the video tapes of the interviews.

84 My desire to present my findings to those I interviewed was in part inspired by Nwando Achebe in her
introduction, Nwando Achebe, Farmers, Traders, Warriors, and Kings: Female Power and Authority in
Northern Igboland, 1900-1960 (Portsmouth, NH: Heinemann, 2005).
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time, they acted reticent and nervous about receiving strange visitors. Once, I returned to
Zinyoka alone and with the help of a young woman from Zinyoka, Viwe Seyisi, to talk to
the wife of a former headman who had opposed Biko. Without a recorder and an
employee of the Steve Biko Foundation, I suspected she might feel free to answer a
potentially sensitive question. On the other hand, many people hoped that our work
would result in the revival of the factory, improvement to the clinic or some other
material benefit. During most of the interviews, however, it seemed our relative youth

worked to our advantage. People in the villages seemed to view the interview as an

opportunity to teach the younger generation and preserve their history.85 This seemed to
also be the case with activists and BCP employees I interviewed in English.

In assessing these interviews, I considered the present context and the influence of
nostalgia. The context of 2008 influenced the questions I asked and how people
responded. Questions I asked about youth and gender arose from my research but also
from the recent scholarly work. Many spoke of the factory and the clinic in reference to
the poor economic conditions of the villages and the decline of the clinic. Generally,
former BCP staff and villagers praised the camaraderie that existed between staff and the
benefits of the factory and clinic. In 2008, interviewees could freely talk negatively
about the security police, the apartheid government, and the tension between the headman
and the clinic. Some interviewees laughingly remembered encounters with security
police. After watching a clip of these interviewees, one man in Njwaxa stressed the
importance of remembering the restrictive and dangerous political climate of the 1960s

and 1970s. Thoko Mpumlwana also commented on the paradox of remembering such

5
8 Many addressed us abantwana — children.
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difficult times fondly. She said, “the danger of that too, you may end up saying, ‘Hayi,

) . . . 1,86
times were better then,” and meanwhile, no, you are just romanticizing the past.

Incidents of police harassment repeatedly came up in interviews and were generally
narrated with ease, animation, and detail, evidence of the intensity and frequency of
police harassment. The difference within the political atmosphere between the 1970s and
2008 was clearly manifested to me when by chance, I met both Chapman Palweni, a
doctor who had worked at Zanempilo, and an employee of South Africa’s National
Intelligence Agency working with me on my request for classified documents at a
Pretoria mall. Two people who would have been enemies in the 1970s joked and debated
congenially as our meetings overlapped.

Biko loomed large in people’s memories. Getting beyond praise of Biko or the
benefits of the clinic and factory was sometimes a challenge. People praised Biko
because of his personal influence, role in the BCP in the Eastern Cape, and martyr status.
Yet, the general atmosphere of celebrating Biko and the interest of previous tourists or
other visitors to Zanempilo may also have led some interviewees to think a Steve Biko
Foundation employee and I wanted to hear only about him. The Zanempilo clinic has
received more attention in the history of the Black Consciousness movement than the
Njwaxa factory due to its geographical proximity to King William’s Town, its central
position for Black Consciousness activists, and the innovative nature of the project.
Thenjiwe Nondalana, the domestic worker at the clinic from its opening in 1975 to her
retirement in 2007, has been interviewed by countless tourists and visitors. She readily

praised Biko and talked about his work. She seemed to put her heart into each interview,

6
8 Thoko Mpumlwana, interview, July 24, 2008.
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but after we had met with her more than once, she expressed to me that she was tired of

being interviewed.®’

Taking into account the limitations of oral history, the method still proves
invaluable for this study. It compensates for lost written sources, gives insights into
gender relations among these young activists and their relationship with villagers, and
brings in the voice of rural women. Testimonies revealed that although short lived, Black
Consciousness activists succeeded in temporarily improving the health and economic
conditions of Zinyoka and Njwaxa and instilling a sense of human dignity in those who

lived there.

Outline of Chapters

Chapter 1 and Chapter 2 lay the background of community work and the Black
Consciousness philosophy within SASO and the founding of the BCP. The first chapter
examines the place of community work in the Black Consciousness philosophy, which
was present from the beginning of the formulation of this ;;hilosophy of total liberation
that stressed self-reliance and human dignity. It demonstrates that community work for
the SASO organization also had the practical purposes of alleviating poverty and bridging
the'gap between students and communities. It introduces the influence of Paulo Freire
along with some of the white resources young SASO students accessed as part of the

trans-national and student-Christian network they were linked to. It also shows how

87 When she told me this, she had been interviewed and video-recorded earlier that week by a group of
American university students and their Ginsberg counterparts as part of a study abroad program. We had
interviewed her twice already that year and I had met with her in 2006 when she mentioned that no one
who comes to the clinic leaves anything for her, her village, or the clinic.
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Black Consciousness activists encountered “differentials” within local black communities
and notes the tensions between young SASO men and women.

Chapter 2 documents and analyzes the founding of the BCP under Spro-cas 2. It
highlights the relationship between Black Consciousness and the ecumenical Christian
movement to do more to address the effects of apartheid on society that both shaped this
organization. It also looks at how the BCP became an autonomous black organization
(though still dependent on foreign church and white funds) and how the BCP changed its
focus from a national to a local one because of state action against its employees. The
theme of state repression picks up strongly in this chapter as it shows how the BCP
reacted and relied on available and skilled, young, male and female activists and local
church contacts to continue with its work. In discussing the organization’s strategies and
approaches it introduces the regional branches of the BCP.

The next three chapters are case studies of the Zanempilo clinic, the Black
Review, and the Njwaxa leather-work factory. These programs were representative of the
BCP’s agenda as outlined in BCP documents and confirmed by former activists and BCP
employees. All of these projects lend to discussions of the BCP’s strategies and
resources and the different actors involved in running or benefiting from its health,
economic, and social projects. These three projects were also clearly defined and
organized and the BCP’s most important initiatives.®®

The Zanempilo clinic is often hailed as the embodiment of Black Consciousness
and the flagship program of the BCP. It represents the health initiatives of the BCP and

gives an illustration of the Black Consciousness holistic approach to development.

88
I had hoped to compare smaller, more informal projects Biko and others initiated in Ginsberg, but these
were not part of the formal BCP structure, making it difficult to compare them to others and find records.
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Chapter 3 tells how the clinic staff first sought to address the lack of health care in the
rural Ciskei, conditions indicative of broader trends of poverty and neglect in African
homelands. In doing so, the staff employed methods of researching the needs of the
community members and decided to implement a number of extra programs that
economically and socially uplifted poor women in the village. This chapter thus also
discusses the role of BCP women and activist-community relations. As the programs and
the clinic grew, bringing more than health care to the people of Zinyoka, the BCP
threatened the power of homeland leaders and clashed with both the village headman and
the security police in Zinyoka.

Black Review, the most successful BCP publication, is the subject of Chapter 4.
The BCP saw this annual yearbook of black activity as part of its strategy to facilitate the
work of other black organizations and change the black mind-set. It also arguably helped
spur on the growth in the alternative black press in the late 1970s and 1980s. Chapter 4
analyzes how the BCP hoped their publications and resource centers would serve as
development tools by publishing from a black perspective and contributing to an informal
program of education needed for successful development. The chapter looks at what a
black perspective meant to the BCP and how Black Review challenged the long tradition
of white ‘experts’ producing knowledge about black people. Like the other chapters, it
highlights the role of youth, the contributions of women, and the personal empowerment
and commitment that came as byproducts of producing Black Review. The difficulties
the BCP faced in distributing the publication to black individual community members
(tied to their lack of purchasing power) meant that this project also relied on outside

funding and makes its wider impact difficult to assess.
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Chapter 5 focuses on the Njwaxa leather-work factory, part of BCP economic
initiatives. It compares the BCP effort to establish a home-industry in a place marginal to
other government and white business development efforts. This chapter argues that the
emphasis on people-centered black management and building black skills was key to the
growth of the small factory that brought jobs to Njwaxa residents (many of them women)
and those of neighboring villages. Yet, like other BCP projects, the factory had not
reached financial sustainability and the chapter discusses the capitalistic-communal
nature of the BCP. It also highlights the ability of the BCP to creatively use their
connections to recruit people and obtain resources, the role of young female activists, and
the connections the BCP had with the Federal Theological Seminary and the Border
Council of Churches in the region.

The Conclusion revisits the major themes of the dissertation and ties the three
case studies t(;gether. It also points to some lessons to be learned from the BCP and the
case studies for development theory and practice, including the importance of an
overarching philosophy, the role of monetary aid and churches, empowering rural health

clinics, and communicating across development projects.
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Chapter 1

SASO and “Black Consciousness at Work” in Black Communities

These community development projects should be not seen only as another opportunity

‘to do a good turn’ in the charitable idiom of the Boy Scouts but an involvement with the

people in self-reliance and facing the challenging issues that even the humblest of black

people has to contend with in his daily life. The operation has to promote the awareness

by black people of the forces that bog them down and also to give students an opportunity

to relate intimately with the community and locate mass solidarity. This is black

consciousness at work.

~“From the President’s Desk,” [Barney Pityana}
SASO Newsletter, June 1971

This chapter presents a genealogy of the theory and practice of community
development in Black Consciousness philosophy through the outreach work of the South
African Student’s Organization (SASO). It argues that community development was
integral to SASO’s guiding philosophy that by 1971 would become known as Black
Consciousness. For SASO, community health, education, and “physical” projects
(building schools and houses) would prepare the way for black liberation by both
restoring human dignity and cultivating black self-reliance. SASO community work also
served practical purposes of alleviating the effects of poverty and building unity between
the students and the broader black community. This chapter also highlights the young
black activists' engagement with and training in a transnational and radical theory and
methodology of development that profoundly influenced SASO and the later work of the
Black Community Programs (BCP).

When putting their ideas into practice, SASO students faced the reality of
conditions on the ground and what was required to carry out such work. Motivated by a

Youthful overconfidence and their sense of responsibility to initiate a transformation in

1
““From the President’s Desk,” [Barney Pityana] S4SO Newsletter, 1:2 (June 1971), p. 9, accessed from
Digital Innovation South Africa, www.disa.nu.ac.za, August, 2006 (hereafter DISA). All issues of SASO
Nevusletter were accessed from DISA.
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society and serve their communities, students often jumped into projects ill-prepared.
They quickly learned lessons about SASO’s need for better planning and training and the
tensions within black communities that their new inclusive definition of “black” failed to
recognize. In adding training to their youthful energy and gaining resources to
implement their ambitious plans, SASO benefited from their links to student-Christian
activist networks. In order to increase their effectiveness, they drew upon a Latin
American philosophy of liberation and development practice they had been exposed to
through the University Christian Movement (UCM). For training in Paulo Freire’s
methods of developing a critical consciousness while teaching literacy, SASO relied on
Ann Hope, a liberal white South African, and accepted money from white or foreign
sources. This was ironic because Black Consciousness activists generally refused to
work with white liberals. In addition to this contradiction, an analysis of SASQO’s training
methods touches upon gender tensions within the student organization.

The chapter draws largely upon SASO documents, Freire’s writings, and
interviews with former activists to demonstrate how SASO combined Freire’s methods
with their own philosophy and approach to community work. While “to be
conscientized” took on different meanings in South Africa in the 1970s, it was the one
related to Freire’s conscientizagao — developing a critical consciousness and self-reliance

— that resonated with activists who later worked for the BCP.

Black Consciousness and Community Development

The Black Consciousness philosophy and movement were not born clearly defined and

fully formed in July 1969, when SASO was officially organized. Scholars have explored

48



the origins and elements of the Black Consciousness philosophy and how it evolved.”
This chapter focuses on the place of community development work in SASO and Black
Consciousness as it formed in its early years, roughly through 1973, when the apartheid
state began to take major action against SASO and the BCP was fully established.
Projects for uplifting black communities fit within a philosophy of a total transformation
of society and gave students a way to address some of the material problems faced by
their people while bridging a gap between students and the broader black community.
SASO leaders also felt a particular responsibility to use their education to, in their words,
“plow-back” their skills to their people.

At the heart of Black Consciousness was the idea that black people in South
Africa needed a positive identity and self-affirmation to enable them to end apartheid and
bring about a total transformation of society. Proponents of Black Consciousness pointed
to white racism with its psychological, structural, and material impact as the core
problem in South Africa. Black South Africans perpetuated their own subjugation by
believing in their own inferiority. The “most potent weapon in the hands of the
oppressor [was] the mi;ld of the oppressed,” argued Steve Biko, because if the oppressed
believed they were meant for a subservient position and that their culture was inherently
inferior, they would not challenge white supremacy but acquiesce to it.> SASO viewed

all black South Africans as the oppressed. Its redefinition of blackness was one of Black

2 Gail M. Gerhart, Black Power in South Africa: The Evolution of an Ideology (Berkeley; Los Angeles:
University of California, 1978); Daniel Magaziner, The Law and the Prophets: Politics, Faith and Hope in
South Africa, 1968 — 1977 (Athens: Ohio University Press, 2010); Barney Pityana, et al., eds., Bounds of
Possibility: The Legacy of Steve Biko and Black Consciousness (Cape Town: David Philip, 1991); Andile
Mngxitama et al., eds., Biko Lives!: Contesting the Legacies of Steve Biko (New York: Palgrave
Macmillan, 2008); and Saleem Badat, Black Student Politics, Higher Education and Apartheid: from SASO
to SANSCO, 1968-1990 (Pretoria: Human Science Research Council, 1999).

3 Steve Biko, I Write What I Like (Randburg: Ravan Press, 1996), p. 68.
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Consciousness’s most original contributions to the South African liberation struggle. In
contrast to the apartheid government that enforced a rigid racial hierarchy between
Indians, Coloreds, and Africans, SASO sought to unify and uplift black people of all
groups discriminated against by the government with a new positive definition of black.
In practical political terms, this meant that these young activists promoted cooperation
between the major opposition organizations, the ANC, its rival the PAC, and the Non-
European Unity Movement.

The first step for SASO students was to change the thinking of black people. In a
1970 SASO newsletter, Steve Biko wrote that the black man had become a “shell, a
shadow of man, completely defeated, drowning in his own misery, a slave, an ox bearing
the yoke of oppression with sheepish timidity.” This was the “first truth” they had to
acknowledge before embarking on “any program designed to change the status quo.”
The initial task for SASO was to “make the black man come to himself; to pump back
life into his empty shéll; to infuse him with pride and dignity.”4 Unlike the ANC, PAC,
and other liberation organizations that had turned to armed resistance after mass political
campaigns failed to change government policy, this was a call to live in a particular way
in preparation for future political action.” Once black people were brought to a
consciousness of their value as human beings, and their “complicity in the crime of

allowing [themselves] to be misused,” they would be able to assert themselves on an

4 Frank Talk (Steve Biko), ‘I Write What I Like: We Blacks,” SASO Newsletter, September 1970, p. 16.
See also “SASO Student Manifesto,” point b.ii, SASO Newsletter, 1:3 (August 1971). For a discussion on
the gendered language of SASO, see Magaziner, The Law and the Prophets, Chapter 2.

Magaziner, The Law and the Prophets, introduction; Thomas Karis and Gail M. Gerhart, From Protest to
Challenge, Volume 5, Nadir and Resurgence, 1964-1979 (Bloomington: Indiana University Press, 1997).
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equal basis with white people and bring about change as a united group.6 SASO students

envisioned a complete transformation of society7 — they wanted to make the country

reflect the majority of the people, culturally, politically, and economically and allow

black people the freedom to “attain the envisioned self”®

Black leadership in bringing about this transformation was essential. SASO’s
rejection of white liberals was a defining aspect of the organization and its philosophy.
Black Consciousness activists lumped all white people politically or ideologically against
apartheid as “white liberals” (although many could be classified as radical or a
combination of both.) The beginning of the Black Consciousness movement was marked
by the break from the multi-racial but white-led National Union of South African
Students (NUSAS) and the University Christian Movement (UCM). Black
Consciousness adherents believed that not only did black people have the ability to
throw-off their oppression, but because black people truly understood the nature of their
oppression, only they knew how and what needed to change. There was no room for
white liberal leadership who “[did] all the talking,” claimed a “monopoly on intelligence
and moral judgment,”9 and “[made] all decisions.”'® SASO students taught that Black

Consciousness was determined to build “a new culture and value orientation” that would

6 Frank Talk (Steve Biko), ‘I Write What I Like: We Blacks,” SASO Newsletter, September 1970, p. 16.
7 For a discussion on the Black Consciousness vision of creating a new world, see Magaziner, The Law and
the Prophets, Chapter 3.

8 Steve Biko, I Write, p. 49. See also Harry Nengwekhulu, interview with Gail Gerhart, October 17, 1972,
Johannesburg, Karis-Gerhart Collection: From Protest to Challenge, 1964-1990 (hereafter KG), Reel 2,
folder 28. .

? Ibid., pp. 20-21.

10 Interview with SASO leaders by Gail Gerhart, October 23, 1972, Durban, from Gerhart Interviews, in
Aluka digital library, Struggles for Freedom in Southern Africa Collection (www.aluka.org — hereafter
Aluka). '

51



“articulate the priorities and needs of the black people and act in terms of those needs.”"’
According to this ideological perspective, white liberals, however well meaning, did not
have the knowledge or commitment to articulate black grievance or act in support of
black people’s needs.

Community work in SASO stemmed from these beliefs. It was a way to infuse
black people with pride and dignity and build black self-reliance. In their quest to
refashion black South Africans into confident agents of change, SASO students
recognized the relation between a sense of human dignity and one’s material

circumstances. Biko wrote, “Material want is bad enough, but coupled with spiritual

poverty it kills.”"?

Students thus sought to address both. Ramphele explained that SASO
students,

became quite convinced that the only way we were going to have freedom in this country
[was] to engage in restoring the dignity of people and encouraging people to be their own
masters and mistresses, to be agents of history rather than its victims. And so during the
vacations we used to have what we called creative development work camps... 13

They believed that community work would build people’s sense that “they posses the

power (although limited) to effect certain chamges.”I4 Being lifted out of abject poverty

and becoming self-reliant would help black people gain a sense of worth and dignity,

1 Barney Pityana, “Power and Social Change,” in Student Perspectives on South Africa, ed. David Welsh
and Hendrik W. van der Merwe (Cape Town: David Philip, 1972), p. 181. Pityana also wrote that black
people must set the agenda (pp. 179-180) and that it was dehumanizing for black people to expect whites to
do things for them writing, “No amount of intervention [would] give them salvation,” (p. 184-5). The first
hrase is also quoted in Donald Woods, Biko, 3rd ed. (New York: Henry Holt and Company, 1991), p. 39.

2 Steve Biko, I Write, p. 28.

3 Mamphela Ramphele, interview with Mary Marshall Clark, 2 August 1999, Cape Town, South Africa,
Camegie Corporation Oral History Project
http://www.columbia.edu/cu/lweb/digital/collections/oral_hist/carnegie/video-interviews/, (last accessed 16
January 2009).

4 SASO, “Report of Leadership Training Seminar at Edendale Lay Ecumenical Center, Pietermaritzburg,

5-8 Dec, 1971,” in “The Black Consciousness Movement of South Africa — Material from the collection of
Gail Gerhart,” filmed for CAMP 1979 (hereafter GG), Reel 1.
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cultivate their economic independence, and change their life circumstances.'® In this

. ; .. o . .16
way, self-reliance was a “‘prerequisite for emancipation and liberation.

Black autonomy and independence was key to SASO’s community development

definition and practice. 17 SASO defined community development as “making a
community conscious of their need to undertake a venture jointly,” resulting in people

‘“undertaking [their] own schemes geared at corporate action, self-reliance and self-

help.”18 Activists viewed projects both as a means and an end in building a community’s
ability to work together to solve their problems on their own. At times, it did not matter
so much what the project was, but whether or not it instilled the principle of self-reliance
in those it involved. For example, SASO students at the University of Natal-Black
Section (UNB) ran a project in New Farm, a squatter camp near the Phoenix settlement
outside of Durban (an Indian area dating back to Gandhi’s period in South Africa and
falling under SASO’s new definition of “black’), where they planned, among other
things, to install a water pump. Students had organized the community to contribute R2
per household to finance the new pump. Ramphele wrote that matters “went awry” when

a group of white university students from the University of Natal, led by so-called

15 See Barney Pityana, “Priorities in Community Development — An Appeal to the Blackman’s
Compassion,” SASO Newsletter, 1:4 (September 1971), p. 13. Pityana also wrote, “The basic method for
enabling community concemn is by being able on the one hand to change the situation in order to help a
person become aware of the inadequacy of his present responses, alternatively to enable him to act or
respond differently so as to become aware of the possibility for change.”

6 SASO, “Minutes of the Proceedings of the 3™ General Student’s Council,” held at St. Peter’s Seminary,
Hammanskraal, July 2-9, 1972, Resolution 41, p. 29, GG, Reel 2.
17 Though a lack of financial resources led them to accept funds from white liberal organizations, which
will be discussed below.
18 SASO “Report of Leadership Training Seminar Edendale Lay Ecumenical Center,” December 1971.
Students were also taught in a leadership training program that an “aura of dependency kills the initiative,
originality and the will to be of a people.” See SASO “Leadership Training Program,” December 1971, p.

1, from Karis-Gerhart Collection in Struggles for Freedom in Southern Africa, Aluka digital library
(hereafter KG in Aluka).
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“liberal” political scientist and lecturer Richard Tumer, entered New Farm and offered to
provide all the money for the new pump. According to Ramphele, this “[sapped] the

community’s motivation for self-help which [Black Consciousness] activists had been at

pains to nurture.””® For SASO, the tragedy of this incident was not that a water pump
could not be installed, but that the involvement of the white students threatened the
cultivation of a sense of black self-reliance.

SASO community projects taréeted poverty and inequality. Tied to this objective
was the goal of instilling a sense of social responsibility among students to “plow-back”
their skills into underprivileged black communities. Moreover, the SASO leadership
hoped to decrease the social gap between the students and the broader black communi_ty
through these projects. In other words, it intended to prepare students to act in terms of
the priorities and needs of their people.20 Politically, community work was also a useful
way to spread the ideas of Black Consciousness and build support for the students outside
of the university.

Alleviating the effects of poverty was the first stated purpose of SASO
community work. At their first training meeting in December 1969, Biko suggested that

“work among the people” should be one of SASO’s “primary occupations... designed to

19 Mamphela Ramphele, “Empowerment and Symbols of Hope: Black Consciousness and Community
Development,” in Bounds of Possibility, ed. Pityana et al (Cape Town: David Philip, 1991), p. 158.

See SASO “Report on Seminar on Community Development involvement, including: V. Mafungo,
‘Some Aspects of Community Development,” 10 July 1971, DISA; “Community Development Project
Proposals (Prepared in September, 1971), fundraising proposals for community development, literacy,
student benefits, publications” DISA; and “Report on the Commission on Community Development,”
1971/1972, SASO Accession A2176, Historical Papers, Cullen Library, University of the Witwatersrand
(hereafter Cullen). See also H. Nengwekhulu “Community Action and Development,” 1972, A2176,
Cullen; and “Conference News,” SASO Newsletter, August 1970, p. 3; Harry Nengwekhulu, interview by
the author, 31 July, 2008, Pretoria.
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1He

help alleviate the suffering so apparent amongst mainly the nonwhite people.”2
termed this “field work.” The rest of the students seemed to agree. At the 1970 General
Student’s Council, SASO established a central committee on community development.
Students at various campuses ran programs that addressed a range of pressing
educational, economic and health needs in poor neighboring settlements. The first were
“physical projects” where students repaired schools or built houses during school
holidays (what Ramphele referred to as “work camps’). Other projects included securing
a clean-water supply in squatter camps like New Farm. Medical students volunteered at
local clinics. Students also proposed to teach home finance management and
agricultural techniques to improve self-reliance in peri-urban settlements.”” Plans for a
national literacy campaign constituted the bulk of 1971 community development
proposals. SASO students also discussed ways to improve the content of and access to -
education and held leadership development seminars.

This focus on community development mirrored the culture of student activism in
the late 1960s and early 1970s. NUSAS and the UCM ran service projects and literacy

ca.mpaigns.23 Members of SASO may have been exposed to these projects and ideas

through their involvement with NUSAS and the UCM prior to SASO’s formation in 1969

(and Biko at first proposed to collaborate with the other groups to run rojectsz4). Yet,
p

2l SASO, “Report on the 1% National Formation School, held at the University of Natal Black Section, 1-4
Dec, 1969,” DISA.

= For example, “Report on the 1¥ National Formation School,” and “Commissions presented at 5™ GSC,”
1974 DISA.

2 Badat, Black Student Politics; Karis and Gerhart, From Protest to Challenge, pp. 62-75.

2 See for example, Letter from Steve Biko, SASO President, to Justice Moloto, President of University
Christian Movement, April 2, 1970, DISA. SASO even took over the UCM’s literacy project when the
UCM disbanded in 1973. See SASO, “Minutes of the Proceedings of the 3™ General Student’s Council,” p.
23,

55



service to one’s community was not new among black people, and certainly, many of the
students had experienced poverty first-hand, either within their own families or
neighborhoods in the townships or rural areas where they came from. SASO students
were both privileged and well-acquainted with the plight of the majority of poor South
Africans. While many had parents who had some status through education or skilled jobs
and professions, in South Africa, a black family’s relatively high socio-economic status
did not mean they enjoyed great wealth and privilege. Most were smart and successful
first-generation university students part of rising enrollments at South African
universities in the late 1960s and early 1970s. For example, two fellow medical
students of Biko’s (whose Ginsberg community raised money for him to go to medical
school), Dr. Siyolo Solombela and Dr. Mncedisi Jekwa, both grew up in the East London
area and won coveted placement at UNB’s medical school because of their outstanding
grades.26 State scholarships in the form of loans, guaranteed to black students if they
promised to work in their particular province and repay the loan, allowed many to attend
university.27

SASO students’ motivation to engage in community work came from their
philosophy of a psychological and material liberation and from their desire to improve

the lives of ordinary people. Peter Jones, a former student from the University of the

% Badat wrote, “Enrolment at black universities rose by almost 400% between 1960 and 1965, doubled
over the next five years and increased more than 100% between 1970 and 1976.” Badat, Black Student
Politics, p. 62.

26 Dr. Siyolo Solombela, interview with the author, May 25, 2008, Bonnie Doon, East London, and Dr.
Mncedisi W. Jekwa, interview with the author, May 11, 2008, Beacon Bay, East London.

27 Dr. Mncedisi Jekwa, interview, May 11, 2008. See also Vanessa Noble, “Doctors Divided: Gender,
Race and Class Anomalies in the Production of Black Medical Doctors in Apartheid South Africa, 1948-
1994” (PhD diss, University of Michigan, 2005), p. 72. Early SASO students would have accepted these
scholarships from the state before becoming part of SASO.
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Western Cape stated that as the students met in study groups to discuss social and
economic theories and methodologies, “it was almost a logical thing that when we

[looked] at the world and when we [looked] at the people, that we would see people that

we recognized, we knew and understood, and we knew we had to work with people.”28

Pityana explained that at Fort Hare, student political activity was revived in 1968 partly

over the issue of the treatment of ordinary black workers at the university who the

students could identify with.?? The 1971 May issue of the SASO newsletter reported the
failed attempt of Student Representative Council members from the University of the
Witwatersrand and Stellenbosch to meet with Student Representative Council members at
the University of Zululand. The Zululand member stated: “I asked one if he knew the
surname of their servant at his home and he didn’t; if they were really sincere about

contact that’s where they should start. Moreover that servant could be my mother, you

know.”°

A belief in their responsibility to bring about change characterized SASO
students. Malusi Mpumlwana, a former UNB student and BCP employee, said that “a
fundamental commitment to plow back what you have” into one’s community shaped
Black Consciousness community development from early on. Mpumlwana’s father was a

priest in the Ethiopian movement of the Anglican Church. His parents had always

worked for their communities in the Eastern Cape, often housing poor black students’ l;

28 Peter Jones, interview with the author, 22 April, 2006, Athens, Ohio.
2 Barney Pityana, interview with the author, March 20, 2008, East London.

30 “Campus News,” SASO Newsletter 1:1 (May 1971). See Magaziner’s discussion of the political
influences of SASO students in The Law and the Prophets, Chapter 1. The example of parents also
influenced some students to volunteer in communities.

3 Dr. Vuyo Mpumlwana, interview with the author, October 3, 2008, Mthatha.
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yet, he remembered one of the significant moments in his own “conscientization” as
when Pityana, Lindelwe Mabandla, and other students expelled after a strike at Fort Hare
in 1968, came to Mthatha where he was studying at St. Johns High School. The Fort
Hare students went around, “almost like evangelists,” asking people in the streets, “Have
you ever stopped to consider how much you owe to your people — how you owe your

language, your [socialization], everything you have and you are — and what that means
for your responsibility to society?”32 For Pityana, SASO’s success in their “action
program” served as a “barometer” of their “relevance” to their people.33 Their goal was a

complete transformation of society, not just an improvement of campus life.>* Thus,
students were encouraged to look for ways they could use their skills to improve the
material conditions of local communities. Because of this, volunteering at clinics and
teaching literacy were almost always part of SASO community projects. Students at

UNB also distributed health educational material, and hoped to provide mobile clinics in

35
Some areas.

The SASO leadership tried to instill this commitment to serve in other students

and saw community work as a way to “give students an opportunity to relate intimately

32 Malusi Mpumlwana, phone interview with the author, December 20, 2008. See also Magaziner, The
Law and the Prophets, Chapter 3 (pp. 84-85). Biko wrote that it was an “absolute duty” for black people to
fulfil the economic needs of their people in I Write, p. 97.
3 Bamey Pityana, “The 2™ General Students Council: An Assessment,” SASO Newsletter 1:3 (August
1971), p. 3.

4 Barney Pityana, interview, March 20, 2008 and “News in Brief: SASO Concerned,” SASO Newsletter
2:1,p. 4.
3 See, for example, “Report of Leadership Training Seminar Edendale Lay Ecumenical Center,” p. 9, and
SASO General Student Council meeting reports on projects in New Farm, Pheonix, Dududu, and

Winterveld projects in DISA, Cullen A2176, and KG. See also Noble’s discussion of UNB community
work in “Doctors Divided,” pp. 135-142.
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with the community and locate mass solidarity.”36 Work camps and volunteering at
clinics would help students stay in touch with their people. In response to my question
about the role of community work in the Black Consciousness movement, Pityana
explained that, “community development initiatives were an inherent part in our view of
the ideology and thinking of Black Consciousness, in that, the essence of Black
Consciousness was to connect students with their roots and their communities and with
the struggles — daily struggles — of their people.” Blackness was “that inner sense of
identification with black life, with black communities, black aspirations and struggles of
the oppressed.”37 Thus, by encouraging students to help build public facilities and repair
houses or work on literacy projects, they not only filled a need, but hoped to “address the
problem that students become an elite that is disconnected from their communities.”"
Community work would also train future leaders to “relate very intimately with the black
community”” which would make them more capable of effective leadership.39

As explained earlier, when Pityana and other SASO leaders referred to the “black
community,” they meant Indian, Coloured, as well as African people. Students in SASO
branches at all black universities — including the SASO Western Cape (Coloured) and
Durban-West (Indian) branches — worked in neighboring poor communities or planned
development projects among these various black communities.* As Noble argues, UNB

played a particularly important role in the evolution of Black Consciousness with its

36 “From the President’s Desk,” p. 9
3 Bamney Pityana, interview, March 20, 2008.
38 Bamney Pityana, interview, March 20, 2008. See also “Report on the 1¥ National Formation School.”

? SASO “Leadership Training Program,” December 1971, p. 1. The training program also stated that
education had made “students become ‘wit boeties’ and were not directed properly at social action and
community development,” (p. 3).

40 Durban-West did more with theater than so-called physical projects.
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multi-racial student body of Indian, Coloured, and African students. Volunteering on the
weekends at the Happy Valley clinic in Wentworth, the nearby Coloured community,

became a part of student culture at UNB. Medical students also volunteered at a clinic in

Inanda, an African township, and New Farm, near the Indian settlement of Phoenix.*'
Perhaps this volunteer work in these different black communities contributed to SASO’s
adoption of a new definition of black. In any case, not all people had an “inner sense of
identification with black life, with black communities” as Black Consciousness defined
it. For example, the Natal Indian Congress had a rocky relationship with SASO and the
BPC. SASO students learned about the complexities of their imagined black

communities not only in politics, but through their community work.

Lessons Learned

Motivated by their burgeoning Black Consciousness philosophy, a commitment to serve,
and youthful enthusiasm, SASO students went out into communities near their campuses
to build schools, volunteer at clinics, and teach people to read. They were soon
challenged by the fact that black communities were not intrinsically united. They also
learned the importance of planning projects well and thus modified their strategies
accordingly. In this, they were aided (contrary to their strong rhetoric rejecting white
liberals) by Ann Hope, a white South African woman working with the Christian
Institute, who conducted training sessions on Paulo Freire’s methodology. Freire’s
writings, which SASO leaders obtained through the UCM, fit with their own philosophy

and helped them improve their work. Although Hope was a white liberal, she could

4l See Noble, “Doctors Divided.” pp. 135-142.
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provide them with important resources they needed to further their own agenda. In some
of the training sessions, female students raised questions about their role in SASO,
further evidence of tensions that existed within communities, the tensions between men
and women being one that SASO did not adequately address.

Saleem Badat assessed SASO community projects as too ambitious, writing that

the students failed to prioritize the projects and lacked a practical understanding of what

the projects entailed.*? As brash youth, SASO students believed they could succeed and
were uninhibited in embarking on these projects. Ramphele remembered that the older
Bennie Khoapa, the director of the BCP who began to share office space with SASO at

Beatrice Street in Durban in 1972, “remained a restraining yet supportive influence on

youthful over-enthusiasm.”* In the first few years, students jumped into projects such as
repairing schools and building houses during school holidays. In 1970 and 1971, they
embarked on more complex initiatives involving a number of projects in specific
locations. In a way, this was a reality check. They often met frustrating results which
they later acknowledged could have been prevented if they had planned better, were
better organized, and involved community members in the process.

In the Eastern Cape in 1971, students at the University of Fort Hare attempted to
run a physical project in nearby Fort Beaufort. Nearly fifty students from the university
worked for five days in July to make mud bricks and build a classroom. The students
succeeded in laying the foundation and the walls, yet heavy rains subsequently destroyed

their work. Rain and a shortage of funds for a corrugated iron roof delayed the project

4 Badat, Black Student Politics, p. 150.

3 Mamphela Ramphele, Across Boundaries: The Journey of a South African Woman Leader (New York:
The Feminist Press, 1996), p. 68. See also comment on youthful enthusiasm on p. 63.
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until the November school holidays. Students reported that they struggled with a lack of

knowledge of working with the mud, financial shortages, and poor p]anning."'4

In New Farm, SASO students from UNB attempted to help repair houses
destroyed by rain, distribute educational pamphlets on health, and volunteer at the local
clinic, in addition to securing a better water supply. They reported that the residents
greatly appreciated the help at the clinic because a doctor rarely visited, but when the
students first arrived, New Farm residents were suspicious of the student’s true motives
t'md affiliations. The students recognized that before beginning their project, they did not
expect or call for involvement from the people. With the help of an intermediary
(referred to as an Induna) the students succeeded in holding a meeting to discuss
obtaining a water tap and some students were encouraged by the increased confidence of
the people in the students because of their clinic work.”? Still, at the end of 1971,
students were discouraged with the New Farm project. Their frustrations included a lack
of funds, students who dropped out, widespread resignation and fear in the community,
and friction between landlords.*® Ramphele wrote that the UNB project in New Farm
suffered from community skepticism and confusion partly because of the students’
disorganization and poor planning.47

Participating in community work also taught the students of their false

assumptions about the natural harmony of the black communi’ty.48 SASO students had a

4 “Report of Leadership Training Seminar Edendale Lay Ecumenical Center,” December 1971, pp. 4, 7.
45 Ibid. The students also counted it a success that they “thwarted” the “freehand of the liberals.”

* bid.

4 Ramphele, “Empowerment and Symbols of Hope,” pp. 157-158. See also Report Back Session of
“Report of Leadership Training Seminar Edendale Lay Ecumenical Center,” December 1971, pp. 6-7.

*8 Ibid., p. 159.
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romantic view of black unity and saw themselves as part of the broader black community.
They believed, “our community is essentially a black one and there is no real
geographical separation,” and argued that “although situated in different
places....circumstances are essentially the same.”*® Biko wrote in a 1970 S4SO
Newsletter, that African values included “oneness of community”” and easy

communication. He claimed, “Africans develop a sense of belonging to the community

within a short time of coming together.”50 Perhaps this view of black unity was
influenced by the idealism of youth, or Biko’s upbringing in Ginsberg, a township with a
vibrant social life where Coloured and African people had lived together.5I Yet students
quickly learned that black South Africans did not have an automatic bond, particularly in
places such as squatter camps.

Some ran into language barriers. Fort Hare students reported communication
problems with the residents of Fort Beaufort. As the only university open to Africans for
much of South Africa’s history, students who attended Fort Hare came from various parts
of the country. Many of the students who supported the SASO project came from the
North and could not speak Xhosa, the predominant language of the Eastern Cape. As a
result, the residents did not understand the “real spirit” of the project. Fort Hare students

who could speak Xhosa “were ashamed because of the ‘up country’ people’s

g “Report of Leadership Training Seminar Edendale Lay Ecumenical Center,” December 1971, p. 9.
50 Biko, “I Write What I Like: We Blacks,” SASO Newsletter, 1:2 (September 1970), p. 17.

3t On the history of Ginsberg, see Luyanda ka Msumza, “From Half-way Station to Permanent

Settlement: A Study in the Evolution of Ginsberg Township, 1939 to 1964” (Honors Thesis, University of
Cape Town, 1993); and the work of Amathole Museum Historian, Stephanie Victor, “Segregated Housing
and Contested Identities: The Case of the King William's Town Coloured Community, 1895 - 1946 (M.Sc.
Thesis, Rhodes University, 2007). The Ginsberg Youth Council, sponsored by the Steve Biko Foundation,
conducted numerous oral history interviews regarding the social and political life of Ginsberg that covered
the 1940s through the 1970s. The collection is held at the Steve Biko Foundation.
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2 Inthis local context, the realities of differences of ethnicity and

involvement.
language posed a real challenge.

To their surprise, students met distrust and resistance in other communities.
General fear and suspicion bred by security police harassment and other forms of
repression at times stifled projects. At other times, students were frustrated with
apathetic and resigned attitudes of poverty-stricken residents. In New Farm in 1971,
UNB students reported that initial suspicion of the activists’ motives came from the
beliefs of residents that the “students were sent by the government,” or that the student
projects would draw unwanted police attention. The students also complained that

among New Farm residents, “no concern was expressed for the next person.” They cited
as one of the problems the nature of non-permanent settlements and “inter group
differences.””> A similar problem existed in Winterveld, a settlement twenty miles
outside of Pretoria in the Bophuthatswana homeland that served as a labor pool for white
residents of the city. Ramphele headed a work camp there in December 1971. She
remembered that her team of students became disillusioned by the deep feeling of
powerlessness among the poor laborers in the settlement. She was also horrified at the
extent to which the residents were exploited by black money lenders, landlords and a
“quack” posing as a healer.”* Mosibuda Mangena, a member of SASO’s branch on the
Reef and later national BPC and AZAPO leader, also recalled the lessons they learned
from their difficulties in running a literacy program in Winterveld. He wrote, ‘No doubt

[teaching literacy with Freire’s methods] conscientized the Winterveld people, but they

52 “Report of Leadership Training Seminar Edendale Lay Ecumenical Center,” December 1971, pp. 4, 7.
53
Ibid.

54 Ramphele, Across Boundaries, pp. 63-64.
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also conscientized us.” He further explained: “There is a difference between knowing
about oppression of our people on a theoretical level and actually getting involved with
the community in an attempt to alleviate suffering and being prevented from making
headway by a hostile wall of negative gnd anti-people structures.™” (Freire would have
been pleased to know that practitioners of his methods received an informal education
since he stressed the importance of constantly modifying one’s praxis and ideology while
putting ideas into practice.)

In New Farm, local authorities also refused to cooperate possibly because of
SASO’s political views. Over the 1971-1972 school holidays, the Phoenix Settlement
Committee or Settlement Trust “refused accommodation for a work camp during the
summer vacation.”® Later in 1973, even after the project had been somewhat revived (as
discussed below), the project was suspended because the Settlement Trust refused to

“work hand in hand with SASO.”’ During 1972 and into 1973, the Natal Indian
Congress, which had a stronghold in Phoenix, had a strained relationship with SASO and
the BPC. SASO members struggled to convert congress members to the Black
Consciousness defined black identity. In mid-1972, Strini Moodley and Sachs Cooper
who had built up the Durban Central branch of the congress, joined the newly formed
BPC, taking many with them.”® Perhaps the local authorities refused to work with SASO

in New Farm because of these political tensions.

3 Mosibudi Mangena, On Your Own: Evolution of Black Consciousness in South Africa/Azania
(Braamfontein: Skotaville Publishers, 1989), p. 27.

36 Reports presented at 3™ General Students Council, 1972, UNB Report, p. 2.

37 “Commissions presented at 4® General Students Council of the South African Students Organ, St.
Peter’s Seminary, Hammanskraal, July 14-22, 1973,” Community Development report, p. 4, GG, Reel 2.

See Karis and Gerhart, From Protest to Challenge, p. 121-122, for a brief narration of this.
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In retrospect, Ramphele wrote of the limits of community development: “A
serious and costly error of the [Black Consciousness movement] was its failure to
recognize that not all black people are necessarily committed to liberation and that the
poor are not inherently egalitarian.” She continued with a lesson for practitioners in

general: “There are differentials of power along lines of class, gender, age and

geographic location that need to be taken seriously in development strategies.”59 When
she made this statement, Ramphele may have also had in mind her personal struggles to
find a place in SASO as a female student activist, an issue SASO did not take on as part
of their agenda, but one that surfaced in the training SASO students found necessary to

increase their effectiveness.

Adapting Transnational Ideas: Training from a Brazilian Man, through a White
Woman

By the end of 1971, SASO students had done enough community development work to
know they needed more training and evaluation to be successful. In December, they held
a special training meeting at the Edendale Lay Ecumenical Center in Pietermaritzburg,
where they discussed the Black Consciousness philosophy as it related to community
development. They had theoretical discussions, brought in examples from other
countries, and reported on and evaluated projects.60 It is unclear at that stage how much
their training in Paulo Freire’s methods had influenced them; yet, sometime between the
end of 1971 and 1972, a small number of SASO members participated in training

sessions run by a white South African woman, Ann Hope. Although she was a white

59 Ramphele, “Empowerment and Symbols of Hope,” p. 178.
60 See “Report of Leadership Training Seminar, Edendale Lay Ecumenical Center, 1971.”
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liberal, SASO students decided to work with her because she was schooled in Freire’s
methods. Freire’s writings fit with SASO students’ own assessment of society and
oﬁqed concrete instructions on how to practice it. Freire’s approach to working with
people and not for them required conducting preliminary research on a community’s
needs and constraints, which helped SASO refine its strategy and tactics. In the training
sessions, a debate about the role of women in SASO surfaced.

Inv evaluating their programs in 1971, SASO students recognized their place as
external agents and the need to focus on working with the people in communities to
develop a sense of self-reliance before leaving. While some communities appreciated the
fact that students cared about them, some saw SASO projects as paternalistic. This
proved a barrier, for example, for students at the University of the North at Turfloop.
The Turfloop students reported that their project at the local clinic did not initially

succeed because they met with suspicion from the clinic staff and it was seen as a

“paternalistic handout.”®' The students at the training session agreed that in order to
sustain projects, community members must be included in the creation and
implementation of the projects.62 Working with residents and, when possible,
cooperating with local leaders, was necessary for a successful project. After all, SASO’s
definition of development was that a community would become self-reliant by working
together to meet their material and social needs.

At the training meeting, students “plunged” into the community surrounding the

Ecumenical Center in Pietermaritzburg to practice building student-community relations

%! Ibid p. 7.
52 bid, p. 5.
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and “get the feel” of a place.63 This sort of preliminary research characterized the work
of Paulo Freire. Freire had developed a method of teaching people to read and write
while debating societal problems in the late 1940s and early 1950s in Brazil. This was a
period of social and political change in Brazil as the Estado Novo (New State) pushed for
national economic development in order to raise the nation’s status. At the same time,
popular movements within the Catholic Church emphasized social justice and work for
the poor.64 Freire refined his methodologies while working in Northeast Brazil where the
low rate of literacy was of particular concern.’ He also put his theories to the test in
Chile from 1964-1969, where he worked with the Chilean ministries of agriculture and
education on agricultural extension education and literacy programs. From Chile, Freire

published his most well-known and globally influential book, Pedagogy of the

Oppressed.66 The English versions of the book, first published in 1970, made their way

8% bid, p. 10.
64 See Scott Manwaring, The Catholic Church and Politics in Brazil, 1916-1985 (Stanford: Stanford
University Press, 1986). -
65 See Andrew Kirkendall, “Reentering History: Paulo Freire and the Politics of the Brazilian Northeast,
1958-1964,” Luso-Brazilian Review 41, no. 1 (2004): 169-171. Kirkendall wrote that Freire’s ideas were
“heavily influenced by developmental nationalism” along with his “own deeply held religious convictions’
as a Catholic (p. 72).

Richard Shaull, Forward to Paulo Freire, Pedagogy of Oppressed, trans. Myra Bergman Ramos (New
York: Herder and Herder, 1971), p. 12. See also p. 52.

1)
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to South Africa.®” SASO students utilized excerpts from this and Freire’s other writings,

such as Education for Critical Consciousness.®®

Freire developed his methods and ideas in Brazil and Chile a decade before South
African students read about them. In the late 1950s and up to the military coup in Brazil
in 1964, Freire worked with the Movement for Popular Culture (MCP) and the Cultural
Extension Service (SEC) at the University of Recife, running “cultural circles” led by
university students who conducted discussions about Brazilian society.69 Freire used the
model of cultural circles to teach literacy. He and his trained “dialogue coordinators”
(university students) first began with careful preliminary research. They learned the
vocabulary of the local population through “informal encounters” and interviews
(perhaps in markets, in transit, or in neighborhoods).70 Coordinators were to familiarize
themselves with the community, begin meaningful relationships, and pay attention to the
sentiments of the people, their “typical sayings,” and “expressions linked to [their]

»71

experience.”  Coordinators then selected “generative” words (basic words to teach

67 For a brief assessment of Freire’s broader impact on South Africa, Fhulu Nekhwevha, “The Influence of
Paulo Freire's "Pedagogy of Knowing" in South African Education Struggle in the 1970s and 1980s,” in
The History of Education Under Apartheid, 1948-1994: The Doors of Learning and Culture Shall be
Opened, ed. Peter Kallaway (New York: Peter Lang, 2002), 134-144. Many of Freire’s works were banned
by the South African government in 1974, under the Publication Act, No. 42 of 1974, according to
Jacobsen’s Index of Objectionable Literature, South Africa, accessed at the Beacon For Freedom of
Expression website, www.beaconforfreedom.org, accessed April 27, 2010.

Black Consciousness activists also drew upon Freire’s Cultural Action for Freedom (Harmondsworth:
Penguin, 1970); 1 focus on Pedagogy of the Oppressed and Education for Critical Consciousness (New
York: Continuum, 1973) on the recommendation of Peter Jones and because of the practical explanations
of Freire’s methodology in it. The outline of the phases of Freire’s methodology begins on p. 49.

69 The goal of the MCP was to create a service agency that would empower people and affect a “political,
social, economic transformation of society” (Ibid. p. 111-115). Freire specifically worked as the
coordinator of the MCP’s Adult Education Project. The MCP began working jointly with the SEC in 1962
on expanding cultural circles into Popular Institutes of Brazilian Studies (ISEB), autonomous groups run by
local people.

0 Freire, Pedagogy of Oppressed, pp. 103-104.

71 . .. .
Freire, Education for Critical Consciousness, p. 49.
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phonetics) and used visual representations of common situations to teach participants

how to read and write while debating societal problems. The end goal was to have the
participants learn to think more critically and become active citizens in democracy.72 In

Portuguese, this process of “awakening of consciousness” was termed conscientizagao

(“to conscientize”).73 This was a word SASO students incorporated into their philosophy
and used to describe their community work.

Freire’s philosophy can be summarized as the belief that “man’s ontological
vocation is to be a subject who acts upon and transforms his world.””* In Pedagogy of
the Oppressed, Freire explained that every person was capable of critically engaging their
world and changing it for the better. The oppressed had been dehumanized, crushed, and
divided and thus did not realize their ability to create a strategy for liberation. He wrote
that in order to realize the nature of their oppression and do something to eliminate it, the
oppressed needed to critically discover their Qorld. Furthermore, he argued that only the
oppressed could bring about real change since they understood their oppression better
than anyone else. In Education for Critical Consciousness, Freire described the specific
methods for conducting adult literacy sessions. In the essay, “Extension or
Communication” included in this book, Freire argued that agricultural extension agents
needed to change their methodology from extending technical information to people

through lectures and pamphlets, to engaging in dialogue, posing problems, and

72 Freire, Education for Critical Consciousness, p. 176; Paulo Freire, Letters to Christina: Reflections on
My Life and Work, trans. Donaldo Macedo et al (New York; London: Routledge, 1996), p. 141.

& Kirkendall, “Reentering History,” p. 174.
™ Richard Shaull, Forward to Pedagogy of Oppressed, p. 12.
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“¢:>onscientizing.”75 Throughout his work, Freire repeatedly stressed the importance of

working with people and the need for constant evaluation.”®

Freire’s writings about the dehumanized oppressed who could become agents of
change if brought to a critical consciousness struck a chord with SASO students who read
widely as they formulated their own philosophy.77 SASO students debated and applied
the ideas from those that made sense to them and fit with their views and in their context.
Franz Fanon and Zambia’s Kenneth K. Kaunda had a major influence on their
discussions of race, oppression and liberation. They read the writings of Leopold
Senghor, the speeches of Malcolm X, Martin Luther King Jr., and other black American
writers. They also drew upon Tanzania’s liberation leader, Julius Nyerere and Paulo
Freire.”® Freire in particular provided practical material for developing methodology.
For Peter Jones, the writings of European theorists were not especially attractive to him.
He said, “I couldn’t understand what you do. I was very inquisitive about how do you
do, how do you apply things, how do you live it. And as we started reading more [from]
writers within our world, the African world, the Diaspora, things became more simpler.”
Freire was one such writer they viewed as part of their so-called “third world.””® Black
Consciousness students’ understanding of Freire became more sophisticated after they

met with Hope and implemented Freire’s methodology in the apartheid context.

» Freire, Pedagogy of Oppressed, p. 159.
7 Ibid., p. 41.
m As widely as they could in a climate of censorship, although they found ways to find banned materials.

7 See Magaziner, The Law and the Prophets, Chapter 3; Pityana et al, eds. Bounds of Possibility, pp. 28-
30, 146, 155, 218.

” Peter Jones, interview, April 22, 2006.
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It is clear that SASO had got a hold of Freire’s writings early on. Their 1971
training meeting on community development included a discussion of a paper that
described Freire’s philosophy. 80 At the time, Hope was working with the Christian
Institute and closely connected to the radical student-Christian network growing in the
1960s as part of a new evangelism and liberation theology sweeping the globe at the time.
SASO students most likely obtained copies of Freire’s unpublished papers through the
UCM (which had a connection to the UCM of the United States, formed in 1966/67) and
Hope. She herself had participated in a Christian student organization, the Catholic
Federation of Students, as a South African university student in the 1940s. She finished
her university degree as the National Party introduced apartheid, then moved to Europe
where she became involved with Grail, an international religious women’s organization.
This affiliation took her all over the world where the Grail had centers of education and
training programs. After working in Uganda for four years, she returned to South Africa
where she worked with the Christian Education and Leadership training group. Hope
then went to study at Boston University when Freire was at Harvard, after his exile from
Chile. Shortly after meeting with Freire, she started work at the Christian Institute in
South Africa.

Biko approached Hope at the end of 1971 or the beginning of 1972, after she had

just returned from studying with Freire in Boston. She recalled, “Steve Biko came to me

80 See “Report on Seminar on Community Development involvement, including: V. Mafungo, ‘Some

Aspects of Community Development.” See also “Community Development Project Proposals.” At a fund-
raising banquet for SASO in Durban in June, 1973, Emest Baartman presented a paper on “Education as an
Instrument for Liberation,” drawing largely upon Freire to explain the dangers of banking education, the
proper teacher-student relationship, and the value of problem-solving education. Ernest Baartman,
“Education as an instrument for liberation, speech at a SASO fund-raising banquet, Durban,” June, 1973,
DISA. See also Harry Nengwekhulu “Community Action and Development,” 1972, and “Report on the
Commission on Community Development,” 1971/1972.
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R3]

and he said, ‘we believe you know “this Paulo Freire stuff” and we want to learn.”” Hope

told Biko that learning Freire’s methods required a “whole process of adapting it.” Biko

replied, “Fine. What do you recommend we do?®! Hope and Biko arranged four week-
long workshops for groups of activists from five different regions in South Africa.
Mosibudi Mangena remembered that the first group included, among others, himself,
Deborah Matshoba, Barney Pityana, Welile Nhlapo, Steve Biko, Strini Moodley, Mthuli
ka Shezi, Johnny Issel, Saths Cooper, Dumo Baqwa, Bokwe Mafuna and Tebogo
Mafole.?? Students practiced Freire’s methods by going out into the communities to
conduct research and holding their own discussions. They discussed the people’s basic
economic struggles, race relations in the church, and gender relations within SASO.
Hope reminisced fondly about working with a group with such a high level of
commitment. Their discussions were “highly political,” but she was impressed with the
way they applied the methods to a variety of programs, including later at Zanempilo (the
subject of Chapter 3).83

Despite SASO’s strong stance against working with any white liberals, exceptions
were made when it came to the issue of resources. (Funding will be discussed below.)
Ann Hope had an ideological and practical training SASO wanted but could not get
elsewhere. For some SASO students white participation at a training meeting was
difficult to accept. At one meeting, Ramphele remembered how Pityana threatened the

participants into grudgingly accepting that “there were truly good white people who were

8l Patricia Romero, Profiles in Diversity: Women in the New South Africa (East Lansing: Michigan State
University Press, 1998), p. 173. The above biographical information comes from this book as well as Ann
Hope, interview with the author, May 16, 2008, Lakeside, South Africa.

82 Mangena, On Your Own, p. 25.
8 Romero, Profiles in Diversity, p. 173. See also Ann Hope, interview, May 16, 2008.
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as passionately committed to liberation as we were.” For Ramphele, SASO had to
espouse such a rigid policy against working with all whites to be clearly understood when
they explained their position and recruited other students.®* Of course, SASO never
would have subordinated itself to white leadership; but, for strategic purposes, inviting
Hope to conduct training sessions as a fellow activist was acceptable.

SASO programs benefited from Freire’s methods for conducting research in a
community before embarking on projects. For example, preliminary research played an
important role in the project in the Winterveld settlement, near Pretoria, begun in 1972.
Hosted by a local Catholic parish, students began work in a private pre-natal and delivery
clinic, run by a nursing sister in Mabopane. While working in the clinic, they surveyed
the ar.ea. They noted “its geographic scope, population size, demographic details such as
employment, education, and available amenities, common health problems, and quality
and quantity of health-care facilities.” They used unstructured interviews, observation,
and visited shops, clinics, markets, and transport centers “to get a feel of life in

Winterveld.”® These students produced a detailed report on medical statistics and

general conditions, which Mangena described as hygienically “deplorable.”86 This
process helped them better understand the needs of Winterveld residents and plan more
effectively. The report read that it became clear that the root causes of ill-health in the
community were ignorance, poverty, and “the fact that blacks are powerless...have no

opportunities and the white man has the monopoly of wealth, power and privilege” (an

4 Ramphele, Across Boundaries, p. 65.
8 Ramphele, “Empowerment and Symbols of Hope,” pp. 159-160.
86 Mangena, On Your Own, p. 25.

74



issue discussed further in Chapter 3).87 The project was later taken up by local students

and a group of students from various universities succeeded in running a two-month long

literacy program there.®®

SASO students had learned that nurturing relationships with community members
was essential in order to meet their needs and cultivate self-reliance. Hope’s training
sessions helped refine their methods. For example, in 1972, Mpumlwana (who haci by
that time been excluded from medical school at UNB because of his activism) and Siyolo

Solombela, a UNB medical student, resuscitated the New Farm project by modifying

their strategy.89 Their goal was to “make people know and feel that they [were] owning
what they’re doing.” Mpumlwana described how he and Solombela worked to build
relationships in the community and spark a more “indigenous” movement to obtain
cleaner water. First, they “went into the Shebeens [small pubs], and all kinds of public
places and just generally made ourselves friends.” Then, they “started having
conversations about water” which seemed to naturally emerge as a topic of concern.
Eventually people in New Farm (near Pheonix in Natal) called a meeting to discuss how
to obtain and pay for piping, resulting in the agreement for every household to pay rR2.%
This bottom-up approach was accompanied by research conducted similar to that in
Winterveld (near Pretoria). For example, a report on the project in 1972 included

statistics from the clinic, a summary of housing conditions, and a budget for the different

_87 “Winterveld Community Project: a Progress Report,” nd [19727], pp. 9-10, GG, Reel 1.

88 Mbulelo V. Mzamane, Bavusile Maaba, and Nkosinathi Biko, “The Black Consciousness Movement,”
in The Road to Democracy in South Africa, Volume 2 (Pretoria: University of South Africa, 2006), p. 130.

8 Ramphele cited the careful work of Malusi Mpumlwana in nurturing a working relationship between the
students and residents in “Empowerment and Symbols of Hope,” p. 158.

0 This was when the NUSAS students stepped in to pay for the project, “killing the initiative.”
Mpumlwana interview, December 20, 2008.
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components of the project.91 Mpumlwana and Solombela applied their method of
conducting preliminary research and listening to and participating in conversations in
public spaces to all the different aspects of the New Farm project, including the literacy
component.

The Winterveld report indicated that the residents had begun to understand the
goal of SASO’s work and saw the need to work as a community to solve their problems
once they pinned down the root causes behind their ill-health. Discussions leading to a
critical evaluation of one’s situation was exactly the kind of conscientization that Freire
advocated in his writings. According to Magaziner, students used the term in two ways:
to describe a personal, psychological awakening to a critical consciousness and the
process of being politicized to the beliefs of Black Consciousness.””> SASO community
work most closely reflected the conscientizagao of Freire. As Biko explained to a judge
in the SASO trial in 1976: “we try to get blacks in conscientization to grapple realistically
with their problems, to attempt to find solutions to their problems, to develop what one
might call an awareness, a physical awareness of their situation, to be able to analyze it,
and to provide answers for themselves.” This was tied to the basic Black Consciousness
philosophy that meant to give hope and fight a sense of defeat.”® But it was developing a

critical conscience among people, not naked political mobilization.

o Report entitled: “The ‘New Farm’ Project on Preventive Medicine,” nd [1972?], GG, Reel 1. Further
attempts were made to continue the New Farm project beyond the clinic, but SASO suspended it in 1973.
Mpumlwana and Solombela left the project in 1973, tensions between landlords stalled the project, and the
relationship between community leaders and SASO deteriorated. SASO students decided to concentrate
their efforts on a more successful project in Dududu, a village on the South Coast of Natal.

92 Magaziner, The Law and the Prophets, Chapter 3 and Chapter 7 (particularly p. 251).
% Biko, I Write, p. 114.
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Finally, SASO students who participated in the training sessions and went on to
work for the BCP also incorporated Freire’s lessons on critical thinking, effective
problem-solving, and the importance of evaluation in their own organizational meetings.
This corresponded with the aspect of the Black Consciousness philosophy that sought to
get at the root of South Africa’s problems. In community work, it translated into regular
evaluation and seeking to treat the deeper causes of problems, not merely the symptoms,
such as searching for a cleaner water supply instead of giving medical treatment to illness
caused by unsanitary conditions.

During Hope’s training, one particular issue surfaced as the students practiced
conducting group discussions that reflected an unresolved problem within SASO: the role
of young women in the organization. Hope remembered that the young women in the
group started to ask why they were always expected to do the dishes and cook at SASO
meetings although all students had participated in the meetings.94 Ramphele and other
scholars have pointed to the difficulty SASO women had in gaining a voice or space as a
women in a male-dominated and, at times, sexist student organization. Pumla Gqola and
Magaziner both examined the masculine discourse and imagery of the movement that
seemed to allow only men the possibility of attaining political and social adulthood.”
Overall, SASO women struggled to show SASO men that they did not take part only as
girlfriends or to perform more domestic chores at meetings. Ramphele described how the

young women who participated in SASO had to become “one of the guys” to enjoy

o Ann Hope, interview, May 16, 2008. See also Mamphela Ramphele, “The Dynamics of Gender Within
Black Consciousness Organisations: A Personal View,” in Bounds of Possibility, ed. Pityana et al (Cape
Town: David Philip, 1991), p. 219.

9 Pumla Ggola, “Contradictory Locations: Blackwomen and the Discourse of the Black Consciousness
Movement,” Meridians 2, no. 1 (2001): 130-152; Magaziner, The Law and the Prophets. They also show
that more conservative roles for Black Consciousness women as mothers and wives were emphasized in the
mid-1970s.
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participation. She wrote, “As a woman, an African woman at that, one had to be

outrageous to be heard, let alone be taken sen'ously.”96 She and other female students
such as Vuyelwa Mashalaba and Deborah Matshoba became aggressive debaters. They
learned to be “assertive,” “tough, insistent, persistent and to hold our own in public” in
or&er to enter “the world of political discourse which had been until then inaccessible to
us.”’ These women also adopted a bold, defiant style. They stopped wearing wigs like

many other black women at the time and let their hair grow in Afros; they condemned the

use of skin lightening creams; and they smoked cigarettes and wore “hot pants.”")8
Although SASO female students challenged gender norms and gendered social
conventions with their personal behavior and fashion styles and at a few SASO meetings,
they did not push a feminist agenda. As an organization, SASO did not take up women’s
issues. As honorary males, those women who gained a voice in SASO in some ways saw
themselves as a privileged group of a select few who gained special status because of
their abilities.” Moreover, efforts to organize as women were not supported by SASO
men. Matshoba remembered how Biko discouraged her and others from forming a
women’s group so as to maintain unity as black people.w0 In the BCP, however, women
occupied leadership positions and the BCP sometimes addressed women’s issues, albeit

unintentionally.

% Ramphele, Across Boundaries, p. 71.
7 Ramphele, “The Dynamics of Gender”’; Badat, Black Student Politics, pp. 112-113, 156-157.

%8 Ramphele, Across Boundaries, pp. 57-58; “Interview with Deborah Matshoba,” in Biko Lives! (New
York: Palgrave Macmillan, 2008), p. 280.

% Ramphele, “The Dynamics of Gender,” p. 220.
100 “Interview with Deborah Matshoba,” p. 279.
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The Effects of Limited Resources and State Repression on SASO Community Work
Despite the improved planning and research of the Winterveld program, the project was
suspended in 1973 due to a lack of funds and volunteers. Other SASO projects met
similar ends, challenged by financial strain and state repression. At first, SASO relied on
its own manpower and funds to carry out its work. As Badat pointed out, the
volunteerism of SASO strengthened the organization, but also became a weakness when
volunteers did not materialize or lacked motivation to sustain them in discouraging

circumstances.'®’ SASO leaders at times commented on the poor commitment of

students in their evaluation meetings. 102 They expected students who claimed
membership in SASO to have the same strong convictions of Biko, Pityana, Ramphele
and Jones about giving of their time and skills. As young university students, SASO
members were often too poor to do volunteer work. Still, the organization’s executive
stated in 1974 that the “lack of funds cannot be used as an excuse, lack of initiative and
dedication is our strongest draw-back.”'®®> SASO leaders discussed the need to convert
their membership more fully to Black Consciousness to address this problem, believing
that “commitment should come freely” once students understood the importance of

community development.

1ol Badat, Black Student Politics, pp. 150; Ramphele, “Empowerment and Symbols of Hope,” pp. 172,
174-175, 160.

102 See Reports presented at 3™ General Students Council, 1972, and “Commissions Presented at 4™
General Students’ Council of the South African Students Organ, St. Peter’s Seminary, Hammanskraal, July
14-22, 1973,” GG, Reel 2.

103 For example, see “Report on the Proceedings at the National Formation School held at the Fedsem
(Federal Theological Seminary) May 11-13, 1973,” p. 5, GG, Reel 2, and “Composite Executive Report to
the 6% G.S.C., at the Wilgespruit Conference Center, Roodepoort, Transvaal, June 30-July 7, 1974,” GG,
Reel 2, and “Composite Executive Report to the 6 G.S.C., at the Wilgespruit Conference Center,
Roodepoort, Transvaal, June 30-July 7, 1974,” GG, Reel 2.
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In reality, financial problems were a major obstacle. In 1970, the SASO budget
reported internal funds of less than R1,000. It estimated the cost of physical projects

carried out between 1970 and 1971 at R13,200 (out of a total estimated expenditure of

R29,635).104 In 1972, the New Farm project alone had an estimated total cost of

R13,910.'%

As the reputation of the student organization grew, it attracted donations
from other sources within and without South Africa. SASO received much of its funds
from international organizations they had access to as a student group, such as the

International University Exchange Fund, based in Geneva, and European and American
churches (facilitated by UCM leaders Collin Collins and Basil Moore and later the
BCP).106 Sometimes, SASO even accepted money from white liberals and businesses.
This included donations from a new initiative of the mining conglomerate, Anglo
American. In 1974, in an effort to be more socially responsible, Anglo American created
a Special Chairman’s Fund for contributions to community upliftment projects. The
corporation offered to finance some of SASO’s projects. SASO leaders justified this
contradictory use of funds from what they would have considered an imperialist, colonial
source, by claiming the money came from the exploitation of black people and thus

belonged to them in the first place. They also asserted that they would not let donors

104 SASO, “Estimated Expenditure 1970-1971,” DISA, and Harry Nengwekhulu, interview with Gail

Gerhart, October 17, 1972.

105 . . . ..
Report entitled: “The ‘New Farm’ Project on Preventive Medicine.”

106 Ibid. For more on funding, see Tor Sellstrom, “Sweden and the Nordic Countries: Official Solidarity

and Assistance from the West,” in The Road to Democracy in South Africa Volume 3, International
Solidarity, ed. SADET (Pretoria: University of South Africa, 2008), pp. 471-476.
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stipulate how they would spend the money. 107 (See also the discussion of Anglo
American’s donation to Zanempilo in Chapter 3.)

SASO students also attempted to deal with their lack of resources by working
with important connections in communitieslog; however, the apartheid government
generally made this cooperation difficult. SASO suffered from government harassment
beginning in 1973 and intensifying after the pro-FRELIMO rallies of 1974. From 1973
to 1977, SASO was dealt severe blows by banning orders, detentions, imprisonment of its

leaders, and the cutting off of international financial support due to Pretoria’s declaration

of SASO as an “affected organization” in 1974."% That year, it was reported that the
Winterveld project had “stood still for quite some time,” in large part because of non-
cooperation by the state. Despite an offer by the Anglo American Corporation to build a

school there, “permission [had] not been forthcoming from the Bophuthatswana

110

Government.” ~ SASO survived, but was declared illegal and shut down on October 19,

1977, with other Black Consciousness organizations.

107 Harry Nengwekhulu, interview with Gail Gerhart, October 17, 1972; Kans and Gerhart, From Protest

to Challenge, p. 122.

10 . ..
8 In the 1970 budget report, students stated that, in reserves and re-settlement areas (it is unclear where)

where they planned to build schools, they had contacted local authorities to assist them. They had
“received promises from highly-placed people that this co-operation is forthcoming.” Other students
claimed they had been promised by leaders of one of the ‘Bantustans’ that they would cooperate where
students planned to volunteer as health workers, literacy and agricultural educators, and family planning
advisors (again the location is unclear).

0 Badat, Black Student Politics, p. 136.

10 “Composite Executive Report to the 6™ G.S.C., at the Wilgespruit Conference Center, Roodepoort,
Transvaal, 30" June, 1974 to 7" July, 1974,” p. 13, DISA.

81



Conclusion

This chapter has laid down the basis for understanding Black Consciousness community
development work. SASO’s health, education, and other “physical” projects were part of
a philosophy that emphasized the need to restore human dignity and build black self-
reliance in order to initiate a total transformation of South African society. Through
community work, Black Consciousness adherents also hoped to immediately alleviate the
effects of poverty and stressed the need for students to commit themselves to serve their
people. This agenda proved more difficult to carry out than the energetic young students
expected. Material constraints, tensions between black people, and state repression often
frustrated their mission. To improve implementation, students sought out and received
assistance from Ann Hope. The student Christian networks SASO and Hope were a part
of, locally and globally, linked SASO to Latin American liberation theology, the
empowering development methods of Paulo Freire, and funds. Drawing upon this
training and their Black Consciousness philosophy, SASO students developed a more
effective method of carrying out preliminary research and working in partnership with
people to cultivate a critical consciousness in communities. Still, SASO’s reliance on
white resources and gender tensions remained unresolved.

SASO students hoped that by addressing both psychological oppression and
material poverty they could refashion black South Africans into agents of change. The
BCP, based on the same Black Consciousness principles, dealt with similar challenges of
state repression and limited income. Yet, the BCP’s greater financial, organizational, and
human resources enabled it to conduct Black Consciousness community development on

a larger, more professional level, and inadvertently empower women as a result.
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Chapter 2

The Black Community Programs (BCP) Organization

Black Community Programs grew out of two movements in South Africa developing in
the late 1960s: the rise of Black Consciousness and the ecumenical, Christian drive to do
more to address the negative effects of apartheid on society. The Christian Institute and
South African Council of Churches, through the Special Project on Christian Action in
Society (Spro-cas 2) provided the initial institutional structure for the BCP. Under the
direction of Bennie Khoapa and with the sponsorship of Spro-cas, the BCP became a
professional, relatively well-resourced Black Consciousness community development
organization. Based on documents, correspondence, and pamphlets of Spro-cas and its
sponsors, BCP reports, and oral history interviews, this chapter covers the formation of
Black Community Programs, its structure, philosophy and goals, strategies, and key
actors. In examining the relations between Spro-cas, the BCP and the staff, it
demonstrates the important role of churches in enabling the BCP. It highlights the
continued financial dependence on the sponsors of Spro-cas and how Black
Consciousness activists ironically worked closely with so-called white liberals, whom
their rhetoric rejected.

The chapter also demonstrates how the organization changed over time due to its
constraints and local circumstances and provides the organizational context for the case
studies that follow. The BCP adhered to Black Consciousness principles. Thus, it sougﬁt
to become independent itself while it worked to build black self-reliance and change the

mind-set of black South Africans. Initially, like its sponsors, it aimed to work in the
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broader black community by coordinating with and enabling other black development
groups on a national level. It importantly involved Coloured and Indian people on its
advisory panels and as employees. Yet, state repression unintentionally led the BCP to
expand geographically and become more deeply involved in local (mostly African)
communities. The chapter ends by looking at how BCP employees quickly adapted to
state repression and creatively drew upon the resources available to them to run health,
economic, and education programs in regional branches. The BCP relied on young
activists, including women, and their connections with local priests and parishes, friends
and family, and community leaders to carry out these programs in a politically hostile

environment, until the state shut the BCP down in October 1977.

Spro-cas: An Ecumenical, Christian Response to Apartheid

The massacre of sixty-nine black protestors in Sharpeville and Langa in March 1960 was
a turning point in South African history. It marked a dramatic increase in government
repression and led to the stifling of the liberation movements. South Africans
increasingly faced the question of where their loyalties and commitments lay. After
Sharpeville, liberal priests and ecumenical organizations began to speak out more
strongly against apartheid. This came in the context of a larger trans-national movement
in the 1960s in Christianity to focus on the poor and oppressed, led in large part by the
Catholic Church. Catholic priests in South America defined a new evangelism of
building communities and promoting social justice, which was adopted at the Vatican II
council, 1962-1965, under Pope John XXIII. Liberation Theology in Latin America and

Black Theology in the United States (linked to the Civil Rights movement) sought to
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make Christianity speak to the liberation and social justice of the oppressed peoples in the
Americas. In many places, churches had a position in society that gave them access to
resources to address poverty in a way the state could not, or allowed them to speak out
against repressive regimes. White, English-speaking ecumenical organizations, radical
priests, and a new generation of black theology students in South Africa were part of this
larger transnational movement. They measured apartheid against Christian teachings and
developed a theology of liberation in their own context.'

One immediate Christian response to the Sharpeville Massacre was the Cottesloe
Consultation of 1960 held by the World Council of Churches and its South African
members. The Consultation concluded that South African society did not conform to
Christian ideals or teaéhings on the equality and liberation of humanity. In response,
sections of the Dutch Reformed Church, which had provided theological support to
apartheid, pulled out of the World Council of Churches.’ Beyers Naudé, an Afrikaner
cleric, emerged from the Consultation as a “prophetic ﬁgure”3 as he confronted his

church, other denominations, and the state about the injustices of apartheid. Naudé broke

with the mainstream Dutch Reformed Church and launched Pro Veritate, a journal that

! See Martin Prozesky, ed., Christianity Amidst Apartheid (New York: St. Martin's Press, 1990); Dwight
Hopkins, Black Theology USA and South Africa (Maryknoll, NY: Orbis Books, 1989); Peter Walshe,
Prophetic Christianity and the Liberation Movement in South Africa (Pietermaritzburg: Cluster
Publications, 1995); Daniel Magaziner, The Law and the Prophets: Politics, Faith and Hope in South
Africa, 1968 — 1977 (Athens: Ohio University Press, 2010) and “Christ in Context: Developing a Political
Faith in Apartheid South Africa,” Radical History Review, no. 99 (2007): 80-106; John de Gruchy and
Steve de Gruchy, The Church Struggle in South Africa (Minneapolis: Fortress Press, 2005); L.D. Hansen,
The Legacy of Beyers Naude (Stellenbosch: SUN Press, 2005); Bob Clarke, Anglicans Against Apartheid,
1936-1996 (Pietermaritzburg: Cluster Publications, 2008). A contextual theology school developed in
South Africa in the 1980s.

2 See Dunbar Moodie, The Rise of Afrikanerdom (Berkeley: University of California Press, 1975); Leonard
Thompson, The Political Mythology of Apartheid (New Haven: Yale University Press, 1985).

3 Peter Walshe, “South Africa: Prophetic Christianity and the Liberation Movement,” The Journal of
Modern African Studies 29, no. 1: p. 34.
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acted as a forum for exposing the negative effects of apartheid and the need to reject
racism. In 1963, he helped form the multi-racial ecumenical Christian Institute (CI) thét
sought to unite all progressive Christians against apartheid. In the meantime, the South
African Council of Churches (SACC) began to take a stronger stand against apartheid. In
1968, it published “A Message to the People of South Africa” that strongly rejected
apartheid as against the gospel of Christ. It affirmed that the message of Christianity was
that God is love and that as Christ had liberated men from sin and “broken down the
walls of division between God and man,” he had also overcome the division between
man and man. Yet, South African society had placed faith in racial identity and racial
separation with faith in Christ, “[amounting] to a denial of the central statements of the
Gospel” and limiting the “ability of a person to obey the Gospel's command to love his
neighbor as himself.” The message asked Christians, “to whom, or to what are you truly
giving your first loyalty, your primary commitment?” and called on them “to work for the
expression of God's reconciliation here and now.”*

In 1969, the South African Council of Churches and the Christian Institute joined
together to follow their own admonition to labor for a just society. To do this, they
launched a study project to analyze the effects of apartheid on South African society — to
expose apartheid’s evils through social science research. They named this initiative
“Study Project on Christianity in Apartheid Society” or Spro-cas. The study was
comprised of six commissions: Economics, Social, Legal, Politics, Church, and

Education. Nearly 150 people took part in the research and reports of the commissions.

4 South African Council of Churches, “A Message to the People of South Africa,” June 1968, South
African Council of Churches website, http://www.sacc.org.za/about/celebrate16.html, accessed October 13,
2009.
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It involved church leaders such as Catholic Archbishop Denis Hurley, and liberal or
radical university professors such as Richard Tumer (political scientist at the University
of Natal), Francis Wilson (economist at the University of Cape Town), and sociologists

Lawrie Schlemmer and Frederick van Zyl Slabbert. Spro-cas published each committee’s

final report that concluded with recommeﬁdations for reform.”

The Christian Institute and the South African Council of Churches appointed
Peter Randall as Spro-cas director; he would prove to be a key figure in the history of
Black Community Programs. Randall had a liberal background and experience in
conducting and publishing studies. While a student at the Natal Teachers’ Training
College from 1954-1956,6 he became interested in politics and spent time with a lecturer,
Peter Hunter, in Sobantu Village in Pietermaritzburg learning Zulu and helping to teach
Afrikaans to teachers required under the new Bantu Education Acts to use Afrikaans as a
medium of instruction. After spending some time working for the Natal Education
Department and teaching in South Africa and Britain, he was hired by the South African
Institute of Race Relations, a non-governmental organization dedicated to investigating
and reporting on the state of race relations in the country. From 1965-1969, Randall

contributed to the Institute’s publications and gave talks on human rights and social

justice. In 1969, he left the Institute to direct Spro-cas.”

5 See Peter Randall, Taste of Power (Johannesburg: SPROCAS, 1973), for a summary of the commission
reports and Peter Randall, email correspondence with the author, October 17, 2009.

6 Randall subsequently studied through the University of South Africa and the University of the
Witwatersrand to earn his B.A., Med, and PhD.

7 Randall referred me to Wikipedia for his biographical information. See Wikipedia Article Peter Ralph
Randall, written by his daughter, Sue Randall, and her colleague, Johan van Schalkwyk,
http://en.wikipedia.org/wiki/Peter_Ralph_Randall, accessed May-October, 2009.
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In 1973, Randall published A4 Taste of Power, his summary of the findings of the
Spro-cas commissions and explanation of the Spro-cas program. Randall wrote that
South Africa needed radical change: black people should share political power, workers
should have the right to join trade unions, there should be a redistribution of land, wealth,
and income, greater access to social security and education, and an overhaul of the
educational system. He also predicted that black people would initiate these changes.
They had begun to “taste of power” and whites could not indefinitely prevent them from
enjoying the full meal.® Randall’s conclusions may have been influenced by rubbing
shoulders with Black Consciousness activists (whom he had worked with by the time his
book was published), but 4 Taste of Power also reflected the conclusions of the Spro-cas
commissions. The commissions’ reports provided academic evidence for what was
obvious to many: apartheid bred stark inequality.

As the study project neared completion, Spro-cas came under criticism from
members of the Christian Institute and South African Council of Churches to do more
than just publish reports. Churches in general were increasingly critiqued in the 1960s
for their inactivity against apartheid. In a study requested by the Anglican Provincial
Board of Missions in 1963, John Carter wrote, “...we must declare that South Africa’s
racial structure of society is incompatible with Christian values. But pronouncements are
not enough; the social order must be changed.” He continued, “we criticize... we
deplore... we find it tragic... we regret... we declare... we are concerned...” but more

decisive action needed to be taken. Carter concluded in 1963 that since the church was

8 Randall, Taste of Power, p. 6.
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caught between “rival nationalism” it could only be a “confessing” church.’ In the early
1970s, there was a stronger call for Spro-cas and churches to act on their
pronouncements.

Randall, Naudé, the Christian Institute and the South African Council of Churches
began meeting with organizations and people such as the black-led Association for the
Education and Cultural Advancement of the African People of South Africa (ASSECA),
the Institute of Race Relations, and white professors who had taken part in Spro-cas 1,
~ regarding the formation of a second phase of Spro-cas in mid-1971 10 They called this
phase the “Special Project on Christian Action in Society,” or Spro-cas 2. They emerged
from their meetings with a vision of Spro-cas 2 as an “enabling body” for existing
programs, so as to “implement as far as possible those immediately practicable
recommendations for change made by the six Spro-cas study commissions.”’! Their
broad aims were to concentrate on the areas that would be most effective in bringing
about this change — or to “promote black initiative” (while enabling white people to
“respond creatively” to it).12 By October of 1971, Spro-cas had secured staff to oversee
the different divisions of the project and identified their priorities. These took shape
ﬁnder three main initiatives: Black Community Programs; programs geared toward the
white community; and publications. Spro-cas 2 had a mandate to work for two full years,

beginning in January 1972, with an evaluation planned for mid-1973. As the project

o As quoted in John Cochrane, “Christian Resistance to Apartheid” in Christianity Amidst Apartheid, 88-
89. The original study was entitled, Methods of Mission in Southern Africa (London: SPCK, 1963).

10 Security Police [Brigadier P.J. Coetzee?], “Memorandum: Black Community Programmes,” nd , sec. 21,
AA153, Documentation Centre for African Studies, UNISA Library (hereafter UNISA).

' «Minutes of Spro-cas 2 Planning Meeting: 15-16 October 1971,” A835 SPRO-CAS 1969-1973, Cl,
Cullen; SPRO-CAS, “Black Community Programmes,” GG, Reel 3.

12 “Minutes of Spro-cas 2 Planning Meeting October 1971.”
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started to take shape, Black Consciousness activists who were brought in to work on
Black Community Programs ensured Spro-cas would truly allow black initiative and

concentrate its resources in the black community.

The Formation of Black Community Programs

In September 1971, Spro-cas appointed Bennie Khoapa as the director of Black
Community Programs. A trained social worker serving as the “Secretary for African
Work” of the South African council of YMCAs, Khoapa had a link to the church and
brought organizational skills to the program. His appointment also steered the Spro-cas 2
initiative in a Black Consciousness direction. The BCP sought to empower the broader
black community by instilling in them a sense of their positive identity and enabling them
to analyze and organize to meet their needs. The BCP stressed black-self reliance, both
as an end goal of its programs and in its efforts to draw upon white liberal resources
while still retaining black leadership and autonomy.

Bennie Khoapa was born in East Griqualand (or Transkei) to a chief and schooled
in Lesotho and at Adams College before going to the Jan Hofmeyr School of Social
Work in Johannesburg. In 1960, having finished his training, he took a job as a personnel
manager with the South African Rubber Manufacturing Company, based in Howick,
Natal. In 1964, he left Howick to work for the South African YMCA. He was hired to

help develop the segregated African programs and train those working in

administration. 3

13 This information is drawn from three different interviews with Khoapa: with Gail Gerhart and Thomas
Karis, June 16, 1989, New York, USA; with David Wiley, May 7, 2006, Durban, South Africa:

Overcoming Apartheid, Building Democracy website (http://overcomingapartheid. msu.edu/interview.php,
last accessed October 15, 2009); and interview by the author, June 4, 2008, Durban.
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Khoapa had been drawn into Black Consciousness circles before he was
approached by Spro-cas to direct the BCP. He was based in the YMCA office in Durban,
where he met Biko and became an “advisor” to SASO. In 1968 and into 1969, as part of
his work with the YMCA, Khoapa received further training with the YMCA in the
United States. There he encountered black anger and tense race relations in the aftermath
of Martin Luther King Jr.’s assassination. He read and was influenced by black
American authors such as Lerone Bennet.'* When he returned to South Africa, he was
asked to speak about his experiences at a seminar of the Institute of Race Relations.
Some SASO students (including female medical student, Vuyelwa Mashalaba) attended
this meeting and afterwards invited him to a debate on the meaning of blackness. After
the debate, Biko began to “befriend” him. 13 Throughout 1970 and 1971, Khoapa
engaged in many discussions with Biko and his fellow SASO students and began to share
the same views.'®

Although Spro-cas 2 was directed by what SASO students would have considered
white liberals, Khoapa’s ésscrtiveness and Randall’s belief in the need for black

autonomy and leadership (solidified during his meetings with Khoapa and later Biko),

14 Bennie Khoapa, interview with David Wiley, May 7, 2006, and phone interview by the author, October
8,2009. See also Magaziner’s discussion of Khoapa’s use of Bennett in The Law and the Prophets,
Chapter 3.

13 Bennie Khoapa, interview by the author, June 4, 2008, and interview with David Wiley, May 7, 2006.
Khoapa claimed in the May 7, 2006 interview that Vuyo Mashalaba told Biko Khoapa had said some
controversial things regarding gender roles and they set up the debate to challenge him more. In his view,
the students did not have a sophisticated understanding of blackness at that time.

16 Khoapa called himself, along with Lewis Skweyiya and a Professor Sibisi at the University of the North
at Ngoye, adult advisors to SASO. Bennie Khoapa, interview with Gail Gerhart and Thomas Karis, June
16, 1989.

91



ensured the BCP enjoyed a great measure of autonomy. '” When Randall approached
Khoapa about becoming a Spro-cas director, Khoapa agreed to take the position on one

condition: that he be given the freedom to work on what he viewed as the real problems

of black South Africans. He would only accept a position as sole director of a project,18

and said to Randall, “quite bluntly”:
I'm prepared to come in and work with Spro-cas 2 on condition that I work with
what I consider to be the concerns of my people. Therefore, if I come in and
work with you, I'm going to come in and work with you to address what I
consider to be the core program of this country which is the way black people are
treated. So, indeed, I'm prepared to be in Spro-cas ... provided I [am] given a free
hand to be able to think of things to be done.

He felt that they knew quite well what the problems were — “They were obvious to me,

they were lying there, the faults and the difficulties and so on” — but he and others did not

have the resources to address them. “Therefore,” Khoapa said, “if the churches mean
what they say, they would have to put in the resources behind this program.” Thanks to
the support of Randall, Naudé and the Christian Institute, Spro-cas did just that."®

In the latter part of 1971, Khoapa and‘Randall held further discussions with a
number of organizations and people in order to get a feel for what was possible and how
to structure Spro-cas 2. Randall travelled around South Africa while Khoapa had
discussions with Biko. Biko later joined some of the meetings with Randall, during

which Randall felt Khoapa and Biko were very patient in giving him a political

education.”’ In the end, they decided the best way to address the main problems in

17 Peter Randall, phone interview by the author, May 13, 2008. Naudé was also particularly supportive of

the Black Consciousness Movement.
18 Bennie Khoapa, interview with David Wiley, May 7, 2006.
19 Bennie Khoapa, interview by the author, June 4, 2008.

2 Peter Randall, interview, May 13, 2009.

92



apartheid South Africa was to have two separate programs for both the white and black
communities. Some, especially in the South African Council of Churches, opposed this
as it seemed to conform to apartheid. It was not the kind of racially integrated
arrangement that white liberals preferred. Randall and Khoapa succeeded in convincing
the South African Council of Churches that allowing black people to direct their own
programs would be most effective. White community programs would help white people
respond to those initiatives by educating them about their role in the current unjust
system and working to change the church, economic, or educational structures they had

21
access to.

Khoapa was given a “free hand,” or “blank check” to shape the BCP.Z As
director, he devised the “suggestions for action,” hired staff, prepared budgets, organized
conferences and started work on a registry of Black organizations, while Randall
continued to wrap-up Spro-cas 1 by publishing the commission reports. Busy v.vith their
respective responsibilities, they worked largely independent of one another, holding
occasional meetings. Khoapa sat with Randall on the Spro-cas Steering and Liaison
committees with the main sponsors, the Christian Institute and the South African Council
of Churches, who put the final stamp of approval on budgets and hiring decisions.

Khoapa received pay equal to the technical director, Reverend Danie van Zyl, of R6,000

per year. As Spro-cas director, Randall earned R6,600 per year.23

2 Peter Randall, “SPRO-CAS: Motivations and Assumptions” reprinted from Reality March 1973, A835,
C1, Cullen; and Minutes of Spro-Cas 2 Planning Meeting October 1971. In the October 1971 meeting, it
was stated that Black programs “may call on white experts who can contribute insights etc,” perhaps
reflecting an initial hesitation or uneasiness about the BCP acting independently.

2 “Spro-Cas Black Community Programmes Budget Proposals — 1973 A835, C1, Cullen, and Bennie
Khoapa, interview, June 4, 2008, respectively. See also Peter Randall, interview, May 13, 2009.

2 See “SPRO-CAS 2: Budget for 1972-1973,” Spro-cas 2 booklet, p. 6, A835, C1, Cullen.
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Khoapa’s close relationship with SASO and Biko’s involvement with the
formation of the BCP makes it difficult, as Khoapa said, to pin-point the origins of the
“ideological camaraderie [or] relationship” between Black Consciousness, SASO and the
BCP. It was all part of an emerging movement that included different organizations, but
the same people interacting and mobilizing at the leadership level. SASO and the BCP
even shared office space, rented from the Congregational Church at 86 Beatrice Street in
Durban. Khoapa said this was “confused even more” when Biko joined the BCP staff.
For a time, they enjoyed this confusion because it also confused the police who “could

not exactly say who is what and where and how” and delayed state action against the

movement.”*

Biko’s expulsion from medical school at the beginning of 1972 (officially because
of poor academic performance, but also because of his activism) made his employment
by the BCP necessary. Biko needed to earn money. His wife, Nontsikilelo (Ntsiki)
Mashalaba (cousin to Vuyelwa Mashalaba), worked as a nurse and they had one son,
Nkosinathi. When the BCP office opened in Durban in 1972, Khoapa and Hester Joseph
(née Fortune), the office administrator, were the only employees. The original Spro-cas 2
budget had provisions for the hiring of two field workers as the BCP needed them.
Khoapa was thus able to offer Biko a job as a research officer in Durban, which he started
in early 1972.2° AsaBCP employee, Biko could help support his young family and stay

actively engaged in Black Consciousness-related work, close to SASO headquarters.

24 Bennie Khoapa, interview, June 4, 2008.

» See Letter to Steve Biko from Bennie Khoapa, Jan 11, 1972 and Letter from Peter Randall to Beyers
Naudé and John Rees, July 31, 1972, A835, C9, Cullen. In the interview with David Wiley, May 7, 2006,
Khoapa said that Biko’s mother called him to ask him to give Biko a job.
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A letter from John Rees of the South African Council of Churches reveals both
Biko’s influence and perhaps some tension between the BCP, Black Consciousness and
the South African Council of Churches in the early 1970s. After Biko had officially
begun working for the BCP, Rees raised concerns about his appointment. Rees admitted
that he did not know Biko very well but had been informed by others that Biko was
“much stronger” than Khoapa. This was potentially a problem in Rees’s mind since Biko
was not clearly connected to the church. He was “very interested” that Biko should take
up the post, but “a little worried as to his relationship as it were to the Church [as in the
Body of Christ].” Rees saw Spro-cas as a Church action program but Biko was “very
heavily identified with an organization which is not overtly Chﬁsﬁan.”26 This second
concern was not a surprise to Randall, whose own hire had invited criticism from some
conservative members of the South African Council of Churches because he also did not
have a strong religious affiliation.”’ Perhaps Rees and other Council members had
misgivings about working with one of the new breed of confident, bold, radical black
students.

The BCP*s four main goals reflected a Black Consciousness analysis of the
importance of addressing both the psychological and material elements of development.

From the onset, the BCP outlined its mission as:
1) to help the Black Community become aware of its own identity;

2) to help the Black Community to create a sense of its own power;

26 Letter from John Rees to Peter Randall, August 2, 1972, A835, C9, Cullen.

27 Randall stated, “I also personally came in for some criticism because I wasn’t particularly religious or
theological. I was probably agnostic.” Peter Randall, interview, May 13, 2009. See also clarification in
email communication with the author, October 17, 2009.
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3) to enable the Black Community to organize itself, to analyze its own needs and
problems and to mobilize its resources to meet its needs;

4) to develop black leadership capable of guiding the development of the Black

Cornmunity.28
The BCP sought to address the psychological aspect of black development, build self-
reliance and the black community’s united capacity to solve its own problems. The first
goal, fundamental to Black Consciousness, was to affect a change in the mind-set of
black people — to awaken them to a consciousness of their value as human beings. This
would then contribute to the realization among black people that they had the power to
change their situation. Similar to SASO students who argued that without a
psychological liberation, black people could not attain freedom, the BCP wrote in a grant
application to the Ford Foundation that real change could not occur as long as the “[black
man] continues to harbor feelings of inferiority and inadequacy, has no skills and

facilities as well as resources to make a positive contribution to his own self-awareness

and self-development.” 2

The BCP wrote that it must direct “relevant black work” at
“eradicafing the psychological oppression of blacks by their own over-sized mental
image of the white man and his abilities and by their exaggerated feeling of
powerlessness which results in lack of creative initiatives.””" In other words, the BCP

explained that “DEVELOPMENT - in all its aspects” was necessary in order to change

South African race relations (original emphasis).31

28 Bennie Khoapa, “Spro-Cas 2: Black Community Programmes: Tentative Suggestions for Action,” p. 2,

GG, Reel 3. See alsop. 3.

2 Spro-cas Black Community Programmes, Proposal to the Ford Foundation, p. 2, A835, C9.
30 “Spro-Cas Black Community Programmes Budget Proposals — 1973, A835, C1, Cullen.
3 Proposal to the Ford Foundation, p. 2.
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The BCP envisioned the outcome of its work as a self-reliant black community,
unified in its development efforts. The BCP’s third goal addressed the need to give
people the tools to exercise their newly discovered power — the ability to organize,
analyze their needs and problems (which could also be termed developing a critical
consciousness or the conscientizagao of Paulo Feire), and use their resources to address
those needs. The BCP hoped to help black people who had become conscious of their
identity and belonging to the black community “to acquire and use resources needed to
achieve the goals of unity, self-determination, collective work responsibility, purpose and

creativity.”z'2 As with SASO, cultivating this self-reliance was more important than the

specific project.33 It did not matter so much whether a project focused on obtaining a
clean water source or helping Matric students pass their exams. What mattered was how
the BCP carried out the project and if indigenous leadership emerged to take over the
programs and guide their people to self-reliance.>*

An important part of cultivating black self-reliance was building unity between
different groups working towards black development. For SASO, black unity was
essential in transforming South African society and for reaching their long-term political
goals. The BCP recognized that “change agents” or other welfare, education, recreation
and church organizations already worked in the black community and sought to make
their efforts more effective by unifying them.>> Similar to its parent body, Spro-cas, the

BCP saw itself as a “coordinating” and “enabling” agency for these organizations.

32 Ibid, p. 3 and Khoapa, “Tentative Suggestions for Action,” p. 6.
3 Khoapa, “Tentative Suggestions for Action,” p. 6.
34 See numerous documents, especially Proposal to the Ford Foundation, p. 5.

35 Khoapa, “Tentative Suggestions for Action,” pp. 5-6.
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Words such as “coordinate,” “cooperate,” and *“encourage” sprinkled BCP reports and

publications.36 Whereas SASO worked in local communities on specific “physical
projects,” the BCP initially saw itself as operating on a national basis by strengthening
and unifying multiple black organizations and their diverse initiatives. It would initiate
projects only if necessary.37

In its first year-and-a-half of existence, the BCP focused on creating opportunities
for black people and organizations to come together to analyze their circumstances and
coordinate their efforts (training for organizations could follow if necessa.ry).38 The
director’s duties included traveling around to organize and “maintain contact with points
of developmen % Field officers later assisted by collecting data and communicating
with the different groups. One of the first programs was a Black Church Leaders
conference held in May 1972 at the Edendale Lay Ecumenical Center in
Pietermaritzburg. This conference involved black church leaders from different
denominations of “so-called Multi-racial churches in South Africa, with the view to
examining their role within these churches and ways and means of increasing the
effectiveness of their leadership.” Speakers gave papers and participants discussed issues
of leadership and control, the training of black ministers, and the development of Black
Theology. As a result, ministers planned to form regional caucuses to work on literacy

and social services projects. The BCP held a follow-up meeting in August and organized

36 See “Black Community Programmes: Spro-cas 2" pamphlet, GG, Reel 3, as well as BCP yearly reports,
and Proposal to the Ford Foundation.

“Black Community Programmes: Spro-cas 2” pamphlet, “Spro-Cas Black Community Programmes
Budget Proposals — 1973.” See also “Report on the First Meeting of the Joint Liaison Committee of Spro-
Cas Sponsors,” March 13, 1972, A835, C1, Cullen.

8 “Spro-Cas Black Community Programmes Budget Proposals — 1973,” Proposal to the Ford Foundation,
and Letter from Peter Randall to Beyers Naudé, June 29, 1972, A835, B9.ii, Cullen.

39 “SPRO-CAS 2,” p. 5, GG, Reel 3.

98



a conference on Black Theology in 1973.%° 1t employed similar strategies in holding
regional and national youth conferences that offered leadership training and resulted in
the formation of a number of youth organizations.

Khoapa hired a second field worker from the SASO ranks in September 1972.
James Bokwe Mafuna helped conduct research for BCP’s major publication, Black
Review. He also headed labor-related projects and led the BCP to take on the Black
Worker’s Project, a coordinating and enabling project for workers denied the right to join
or organize black trade unions. Mafuna, born in Mafeking in 1937, lived in Alexandra
township, north of Johannesburg, in the late 1960s and early 1970s. After giving up on
becoming a Catholic priest because of racial discrimination in the church and a stint with
the trade union movement, he became a journalist for the Rand Daily Mail. He and other
likeminded people in the area (including Wally Serote) often met to share their political
views and hold discussions. The only woman among them, Cindy Ramarumo, met Biko
when she visited Ramphele at UNB and took the news of a newly organized student
group back to them. Mafuna soon after developed a close friendship with SASO leaders
such as Biko, Pityana, and Nengwekhulu, and enrolled in UNISA so he could join
SASO’s Reef branch.*'

In July 1972, Mafuna resigned from his job at the Rand Daily Mail while
covering SASO’s General Student’s Council. The paper’s sub-editors continued to

change the term Mafuna used to describe the students, “black,” to “non-white.” Mafuna

40 Report of Conference for Black Church Leaders at Edendale Lay Ecumenical Centre in
Pietermaritzburg, 15-18 May 1972, A835, C1, Cullen. See also BCP, “Year Report 1972,” KG-Aluka;
BCP, “1973 Report,” KG-Aluka.

4l This information is taken from Bokwe Mafuna, “The Impact of Steve Biko on My Life,” in Mngxitama
et al, eds., Biko Lives!, 77-89; Bokwe Mafuna, interview with Gail Gerhart, June 21, 1990, Harare,
Zimbabwe, KG, Reel 2; and Bokwe Mafuna, interview by the author, November 6, 2008, Roodepoort.
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resigned in protest and continued to attend the conference as a SASO delegate. He later
wrote that his wife “was aghast” when she learned of his resignation.42 At that time they
had two children and unemployment would bring additional hardship. Biko, who had
found himself in a similar situation at the beginning of the year, suggested Mafuna work
for one of the Black Consciousness projects. The BCP subsequently hired Mafuna as the
director of its office in Johannesburg. Throughout the rest of 1972 and 1973, he
continued to work on the SASO-initiated Black Worker’s Project with fellow SASO
student, Mthuli ka Shezi. Mafuna and Shezi recruited other SASO students to help them
research the state of organization of black workers, inform black workers of their rights
and work towards organizing a black worker’s council.*® Mafuna also helped found the
Union of Black Journalists.

An important part of coordinating and enabling “the black community to organize
itself,” “analyze its own needs” and “mobilize its resources” and was “communicating” —
informing different organizations about what others were doing so they could learn from
each other and collaborate. One of BCP’s first “communicating” projects was a
Handbook of Black Organizations, a catalog of voluntary organizations working in the
black community. Through this, the BCP hoped to act as a point of reference. It also
sought to disseminate information to the black community broadly. Research and
publishing was “particularly important” for basing their development efforts on “a sound

program of informal education.”** It was also imperative that they produce knowledge

42 Mafuna, “The Impact of Steve Biko on My Life,” p. 84. Bokwe Mafuna, interview with Gail Gerhart,
June 21, 1990.

3 “Black Worker’s Project: A Proposal,” A835, C1, Cullen; “Spro-Cas Black Community Programmes
Budget Proposals — 1973,” Proposal to the Ford Foundation.
44

Proposal to the Ford Foundation, p. 7.
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about the black community from what the BCP called a “black perspective.” It published
Black Viewpoint and Black Perspectives, short volumes of position papers written by
black people and black academic work. Black Review served as a yearbook of activity
within the black community, ranging from politics to theater. Its purpose was to counter
the liberal Institute of Race Relations’ Survey by reporting on what happened in and to
the black community as the BCP saw it. The most successful of the BCP’s publications,
Black Review proved black people could produce a publication of its nature and acted as
a catalyst for the growth in black publishing in the late 1970s and 1980s. Black Review is
the subject of Chapter 4 along with BCP resource centers that held cultural artifacts and
collections of speeches, papers, music and poetry, and other publications by black people
throughout South Africa, the rest of the continent, and the world.*® Like other programs,

the broad goal of these centers was to “promote black creativity, self-reliance and a sense

1,46
of purpose.

The BCP’s fourth goal stressed the importance of black leadership. Khoapa wrote
that black leadership would make sure the BCP addressed the “real rather than the
imagined needs of the Black Community.”47 As discussed in the previous chapter,
working with the community and not for them was implied in the Black Consciousness
philosophy (although SASO students refined their techniques through Hope’s training on
Paulo Freire’s methodology). Like SASO, the BCP believed that black people were more
in tune with the needs of their own communities than white liberals and emphasized the

need to work in partnership with the black community. One of its first pamphlets

5 Ibid, p. 13.
46 “Spro-Cas Black Community Programmes Budget Proposals — 1973,” p. 7.
47 Proposal to the Ford Foundation, p. 1.
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explained how the organization viewed its position. It read: “The program operates on
the principle that the source of authority for doing anything in the Black Community
must be the Black Community itself and such action is taken by the Black Community
Programmes is the kind of action which the Black Community requests [sic].”48

Coordinating with different organizations in order to bring the core problems to
the fore was one way to ensure BCP programs came from the needs of the black
community. The BCP also stressed working closely with the poor on a local level and
formed a Black Advisory Panel. Khoapa formed the panels in 1972, by asking skilled
and educated people he knew and who were “sympathetic to our ideology and approach,”
to serve on the advisory board.*’ In the Transvaal, these people included African men
who had worked in social work, business, the church, one woman (Mrs. A. August, a
community social worker), and physicians (including Dr. Nthato Motlana, ANC Youth
League member in the early 1950s and founding chairperson of the Soweto Committee of
Ten in 1976). They acted as a committee of “influential and capable” leaders from the
black community to “help in the planning and advise on content and direction.”® As
such, the panels consisted of more privileged Africans who did not suffer the same plight
as the majority. Still, the BCP may have felt they worked closely with the majority in
occupations that acquainted them with their struggles.

The composition of the advisory panels reflected the view of the black community
and the national scope of the BCP at the time. Black Consciousness activists defined the

black community according to skin color, not economic status. Thus, the panel members

4
8 “Black Community Programmes: Spro-cas 2’ pamphlet.

49 Bennie Khoapa, interview, October 8, 2009.

50 Proposal to the Ford Foundation, pp. 17-18. See also BCP yearly reports for names of panel and board
members.
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would have been seen as members of the black community who could identify with their
fellow oppressed. This would have been the same with Coloured and Indian members of
the panels. In 1972, the BCP reported that it had advisory panels in Johannesburg, Cape
Town, and Durban.’' The early Cape Town panel included Coloured community leaders,
evidence of the strong presence of Black Consciousness in the Western Cape that helped
legitimize the movement’s new definition of “black.” The BCP never established an
office in Cape Town, however. Bans on employees took the BCP elsewhere and its Cape
Town advisory panel contact lost interest.”? In Durban, the BCP moved into Umlazi, an
African township, after Khoapa was banned there. As the organization moved to the
local level, it worked mostly with Africans, especially since the majority of its employees
were African and were later confined by banning orders to African communities. Yet,
the BCP and its Coloured and Indian employees simply viewed these as “black”
communities. According to Khoapa, the BCP never formally sought to challenge the
racial divisions of people of color under apartheid, but merely emphasized solidarity
across geographically and racially defined groups of black people.53

The BCP had not yet moved to working closely with local communities. Khoapa
wrote that responding to the needs communities disclosed required a shift in
methodology. Organizations should address the causes of problems such as ill-health,
inadequate housing, and poor education instead of merely treating the symptoms. This

required research and planning phases and a move from “doing for the poor” to “working

31 BCP, “1972 Year Report.”

52 Bennie Khoapa, phone interview by the author, May 3, 2010. Khoapa suspected that while some
advisory panel members spoke the language of Black Consciousness, they were more interested in
obtaining resources.

53 Bennie Khoapa, interview, May 3, 2010.

103



with and under” the poor.54 The BCP acknowledged that this approach had limitations.
It would take time, action would not be controlled by the BCP or other organizations,
projects may not develop as they desired; but, the BCP stressed the importance of people
learning to work together on what they themselves conceived as impor’(amt.55 At this
point, however, the BCP did not see itself as getting closely involved with local
programs, but connecting with them through “influential and capable” leaders — who
were not exactly the poor. Once the BCP was thrust into the local communities in 1973,
it would apply this strategy more fully and work intimately with the poor.

Paradoxically, the BCP stressed black leadership and authority while operating as
part of a white liberal organization. This meant that Biko and Neville Curtis — a former

president of NUSAS (1970-71), the organization that SASO broke away from — sat in at

least one meeting together.s6 The move for the BCP to be completely independent will
be discussed further below. For the most part, the initial arrangement within Spro-cas
was acceptable because the BCP was given a “free hand” to determine its direction. Just
as Ann Hope provided valuable assistance to SASO, Spro-cas gave the BCP the jump-
start it needed. Also, although Khoapa had to assert black autonomy in certain aspects he
did have respect in his position. He and his field workers received pay equal to those in
corresponding positions in Spro-cas and generally enjoyed good personal relationships
with Spro-cas staff. Like the working environment at the multi-racial South African

Committee for Higher Education (Sached), described in Diana Wylie’s biography of

4 .
> Khoapa, “Tentative Suggestions for Action,” pp. 3-5.
5 Khoapa, “Tentative Suggestions for Action,” pp. 6-7.

56 See Minutes of Spro-cas staff meeting, July 28, 1972, A835, B10.ii, Cullen. A police memo argued this
was the intention of Spro-cas and the Christian Institute — to bring the two radical strands working for
change in South Africa together, see Security Police, “Memorandum: Black Community Programmes,” sec.
22.
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Thami Mnyele, these relationships did not always go very deep and black staff found
ways to assert their self-sufﬁciency.57 Khoapa remembered, “Sometimes the black staff
people felt that it was a major self-assertion to say we don’t need to do any of these
things with you. But they were very polite to each other; we had very good
relationships.”58 Khoapa seemed to have deeper relationships with Randall, who
particularly understood and respected the need for black leadership and thus supported
the BCP’s autonomy along with Naudé.”® Randall and Khoapa both spoke highly of each
other and correspondence suggests Khoapa had friendly and respectful relations with
Randall.® For example, in a letter to Randall in Decelﬁber 1973, Khoapa updated
Randall on his work and life as a banned person and wrote, “Sorry to hear about your
Bronchitis; you must be getting weak old boy. I think you could do with a ‘BAN’ — at

least you can rest.” He concluded with greetings to Randall’s wife and family: “Say hello

to Isabel and the children.”61

BCP Independence: Race, Power, and Finances
By the end of 1972, the BCP had evolved into a more boldly and explicitly Black

Consciousness body with looser ties to Spro-cas. Khoapa and the BCP staff began to

57 Diana Wylie, Art + Revolution: The Life and Death of Thami Mnyele, South African Artist
gCharlottcsville: University of Virginia Press, 2008), pp. 53-55, 86-90.

8 Bennie Khoapa, interview, October 8, 2009.
3 See Peter Randall, interview, May 13, 2008, Taste of Power and Randall, “SPRO-CAS: Motivations and
Assumptions,” pp. 2-5. See also Bennie Khoapa, interview, June 4, 2008. Spro-cas itself wanted to

concentrate mostly on black initiative, but also on helping white people “respond creatively” to that black
initiative. “Spro-Cas 2 Planning Meeting: 15-16 October 1971.”

60 Peter Randall, interview, May 13, 2008, and Bennie Khoapa, interview June 4, 2008. See also Letter
from Bennie Khoapa to Peter Randall, Dec 3, 1973, A835, C9, Cullen, and Letter from Brian Brown to
Bennie Khoapa, Sept 5, 1972 A835, B9.ii, Cullen.

8! Letter from Bennie Khoapa to Peter Randall, December 3, 1973, A835, C9, Cullen. Randall received “a
ban” along with most of the leadership of the Christian Institute in October, 1977.
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push for the full autonomy of Black Community Programs. The end of Spro-cas, the
success of the BCP, and the need for the BCP to be independent on principle all led to it
becoming autonomous in September 1973. Yet, it still relied on the Christian Institute,
South African Council of Churches, and other foreign church, international secular
organizations and so-called “white” sources of funding.

BCP independence was not contrary to the vision of Spro-cas. In fact, Spro-cas 2
had originally only been planned through the end of 1973, with a review in the middle of
that year. “Although,” the organizers of Spro-cas 2 had stated, “certain independent on-
going activities may emerge from it,” they did not intend for Spro-cas itself to last very
long. Randall made it a point to clarify that Spro-cas was viewed as a short-term project,
not an organization.62 In November 1972, the Steeri.ng Committee of Spro-cas, made up
of the director and representatives from the Christian Institute and the South African
Council of Churches, began discussing how to grant the Spro-cas 2 divisions their
independence. They proposed to make a joint trust (headed by the members of the
Steering Committee) for two companies to allow the white programs and the BCP to
continue. Khoapa, his staff, and the black advisory panel naturally opposed this. “In
principle it is felt that the idea of establishing a company for the BCP is a good one ,”
Khoapa wrote in a memo, but setting a separate trust for black programs was a more
“logical and positive step in the creation of institutions and organizations for Blacks that

are autonomous and are committed to developing a self-reliant, self-determining and self-

62 Randall, “SPRO-CAS: Motivations and Assumptions,” p. 1 and 6. See also Peter Randall, interview,
May 13, 2009.
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respecting community.” ~ Soon after, Randall and Naudé both expressed their support

for the full independence of the BCP. Randall told Naudé in May 1973 that he felt Spro-
cas should be disbanded at the end of July, leaving the BCP to operate on its own and
Ravan Press to take over Spro-cas publishing.“ Naudé wrote to Khoapa in March that
the Christian Institute fully supported the BCP’s move towards autonomy.65

Khoapa, the black staff and black advisory panel of the .BCP made the case for an
independent organization for mainly two reasons. First, the BCP had garnered enough

financial support to become independent and had outgrown Spro-cas. Black programs
were more successful than the white programs at attracting donors. % For example, the
Church of Norway “made special emphasis on the needs of the [BCP]” when it made its
donation at the end of 1972.5" It wanted its money to be spent on grass-roots programs
that would alleviate the needs of those in dire circumstances.® When the BCP was
preparing to go independent, their budget was “fully secured,” whereas the rest of Spro-

cas was in “financial jeopardy.”69 This gave the BCP confidence to go out on its own. In

63 See “Memorandum to South African Council of Churches and Christian Institute of S.A. from Bennie
Khoapa regarding Meeting of the Black Panel of the B.C.P.,” December 4, 1972, A835, B10.ii, Cullen, and
Letter from Peter Randall to Beyers Naudé, December 18, 1972, A835, B6, Cullen.

64 Letter from Peter Randall to Beyers Naudé, May 29, 1973, A835, B5,Cullen.
65 Letter from Beyers Naudé to Bennie Khoapa, March 8, 1973, A835, C9, Cullen. The Christian Institute

proved this commitment with continued financial support of the BCP until both organizations were banned
in 1977.

66 The white programs had not been doing nearly as well as the BCP. See “Memo to all SPRO-CAS staff”
from Khoapa, October 17, 1972, A835, B4, Cullen; Letter from Beyers Naudé to Peter Randall and Bennie
Khoapa regarding the Church of Norway donation, December 21, 1972, A835, B9, Cullen.

67 Letter from Beyers Naudé to Peter Randall and Bennie Khoapa regarding the Church of Norway
donation, December 21, 1972, A835, B9.ii, Cullen.

68 Letter from Peter Randall to Beyers Naudé, June 29, 1972, A835, B9.ii, Cullen.

6 “Memo to Spro-cas — from C.I. [Brian Brown],” May 16, 1973, A835, B9.i, Cullen and Letter from
Bennie Khoapa to Peter Randall, Aug 1, 1973, A835, B9.i, Cullen, regarding assets acquired from Spro-cas

by BCP. See also “Memo to all SPRO-CAS staff” from Khoapa, October 17, 1972, where Khoapa
suggested that since the BCP was the most important program and attracting the money, Spro-cas phase out
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the 1973 budget proposal, Khoapa reported that the BCP had outgrown its sponsorship by
R10,000 in 1972. Taking into account new hires (for a planned Cape Town office), travel
costs, and conference expenses, he predicted the budget would be R50,300 in 1973, an
increase of twenty-five percent. Khoapa wrote that the original two-year program was
“extremely unrealistic for the type of work we are now doing and hence alternative
sources of sponsorship should be obtained for the envisaged expansion of work and for
possible continuation of the project beyond 1973.” He believed they were doing the
work most relevant to the black community and did not want to be “harnessed” by the
lack of funds that the BCP may experience as part of Spro-cas.70

More importantly, Khoapa argued for BCP independence on principle. Although
the BCP operated with a great degree of autonomy under Spro-cas, the relationship was
not bound to last very long. From the beginning Khoapa had pushed for black leadership.
He made his autonomy as the director a condition for his involvement in Spro-cas. Ata
staff seminar, in early 1972, Spro-cas employees discussed the number of white staff
compared to the number of black staff. It appears that Khoapa had raised the issue that
aside from the BCP, the majority of the Spro-cas leadership was white (why SASO had
rejected multi-racial student organizations in 1968/ 1969).7l In the middle of the year,
Khoapa, Mafuna, and Biko met with the black advisory panels from Cape Town,
Johannesburg, and Durban to discuss Spro-cas sponsorship. They wanted to “clean up

some matters between BCP and the sponsors, particularly in the area of finance, control,

the white programs and devote the rest of the budget to the BCP. See also Randall, “SPRO-CAS:
Motivations and Assumptions.”

70 “Spro-Cas Black Community Programmes Budget Proposals — 1973, pp. 9-11.

n “Report of the Spro-Cas Staff Seminar Held from May 26-27,” nd (but content suggests 1972), A835,
Cl1, Cullen. The minutes state that Khoapa had to appoint his own staff and that the issue of race was only
a PR issue because the programs were not integrated.
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decision-making and future plemning.”72 Khoapa wrote to Spro-cas in a memo that he
felt the sponsors seemed to want to “program the action.” For him, this went beyond the
role of sponsors who normally appoint a director and then leave the director to appoint
“his” staff (original emphasis).73 The advisory panel expressed similar feelings in their
meeting. A Reverend by the name of McBride from Cape Town complained that “liberal
organizations like CI [the Christian Institute] and SAIRR [South African Institute of Race
Relations] etc. get money on our ticket (blacks) and very little of the money really filters
through to the grass roots.”*

By the end of 1972, Khoapa and the other BCP staff called for “a complete break”
with Spro-cas.75 In the budget proposal for the following year, Khoapa wrote that part of
“the underlying rationale on which the BCP bases its approach is that in South Africa part
of the problem is the extent to which blacks have been made to depend upon white
energy, leadership, guidance and trusteeship for most things relating to the direction of
social change:.”76 To be an authentic black organization as Black Consciousness would
have it, to be sure their leadership and authority came entirely from the black community,

independence from Spro-cas was imperative.

7 As quoted in Security Police, “Memorandum: Black Community Programmes,” sec. 33.
3 “Memorandum from Mr. Khoapa on Sponsorship of SPRO-CAS,” A835, C1, Cullen.

™ As quoted in Security Police, “Memorandum: Black Community Programmes,” sec. 34. The Cape
Advisory Panel for Cape Town included Rev. McBride, Rev. Charles Albertyn and Merwyn Kemp. The
police report also mentions criticism from the Cape Panel of the way the BCP operated. The panels wanted
to conduct more programs themselves. Khoapa speculated in a phone interview on May 3, 2010, that
McBride was more concerned about obtaining resources rather than the Black Consciousness principles he
expressed at this meeting.

» “Spro-Cas Black Community Programmes Budget Proposals — 1973,” p. 9.
76 _ .
Ibid., pp. 1-2.
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In the budget proposal for 1973, Khoapa called for an evaluation conference in
late June 1973, when he predicted a “growing out” of Spro-cas would oceur.’’
Throughout the beginning of 1973, discussions between the BCP staff and the Spro-cas
sponsors about turning the BCP into its own company continued.”® In the middle of the

year, they settled the accounts’ and on September 24, 1973, the BCP officially became a
registered non-profit organization, a company limited by guarantee.

And yet, as a non-governmental and non-profit organization, the BCP still had to
rely on funding from Spro-cas sponsors, multi-racial or liberal organizations run by white
people, and foreign churches. This included the South African Council of Churches, but
mostly European churches and organizations such as the World University Service based
in Geneva, and the Dutch Interchurch Organization for Development Co-operation
(ICCO).80 These sources amounted to a large portion of the BCP’s income. The BCP

had an estimated R200,000 in the bank alone when the government shut it down in

7 bid, p. 9.

8 Letter from Bennie Khoapa to John Rees (regarding BCP joining SACC) 13 July 1973; Letter from John
Rees to Bennie Khoapa (regarding setting up a trust for BCP) 4 April 1973; Letter from Bennie Khoapa to
John Rees (explaining why BCP’s wants a separate trust) 10 April 1973, all in A835, B10.ii. BCP folder,
Cullen; Letter from Beyers Naudé to Bennie Khoapa (regarding BCP’s proposal for autonomy) 8 March
1973, B10,ii, 1973 folder, Cullen; Letter from Peter Randall to Beyers Naudé, May 29, 1973, A835, BS,
Cullen; and Letter from Beyers Naudé to Bennie Khoapa, March 8, 1973, A835, C9, Cullen.

» “Memo to Spro-cas — from C.I. [Brian Brown],” May 16, 1973, and Letter from Bennie Khoapa to Peter
Randall, Aug 1, 1973, both from A835, B9.i, Cullen; Letter from ? to Bennie Khoapa (regarding Spro-cas
finances) June 18 1973, A835, B9.ii, Cullen; Letter from Brian Brown to (regarding vehicle
registration/licensing) April 10, 1973, Letter from Brian Brown to Peter Randall (regarding use of office
after end of Spro-cas) May 25, 1973, and Letter from Bennie Khoapa to Peter Randall, July 13, 1973,
acknowledging the receipt of financial statements from Spro-cas but wanting to meet with BCP panel to
discuss them, all from A835, C9, Cullen.

80 See above letters. Khoapa estimated that the BCP received more money than any other above-ground
organization in South Africa at the time. Indeed, Tor Sellstrom indicated that donations to Black
Consciousness organizations by the Nordic countries through church and non-governmental organizations
increased over time, while the ANC’s aid remained relatively the same. See Tor Sellstrom, “Sweden and
the Nordic Countries: Official Solidarity and Assistance from the West,” in The Road to Democracy in
South Africa Volume 3, International Solidarity, ed. SADET (Pretoria: University of South Africa, 2008),
pp. 471-476.
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October 1977.%' A police memo reported a few months earlier that the BCP received
R154,150 in 1974 from mostly international sources; R161,680 in 1975; and R70,041 in
1976, a year when the Soweto Uprisings, the death of Mapetla Mohapi (SASO leader and

Zimele Trust Fund director), and detentions of many BCP staff members hindered BCP

operations. From February to June it reportedly received R217,843.82

The BCP’s reliance on ecumenical or church sources for outside funding did not
seem to spark debate beyond the fact that the BCP was not financially independent.
Church and international sources of funding could have been considered non-
controversial or safe since they came from a sector of society that could play a politically
and racially neutral role (though activists very well understood that was not always the
case). More controversial, the BCP also accepted funds from the Anglo American
Special Chairman’s Fund despite its contradictory source. As later chapters will show,
accepting Anglo American funds aroused contention with the movement. Some, like the
SASO leaders discussed in Chapter 1, resolved this contradiction by claiming they were
accepting resources initially taken from Africans. Still the BCP was always
uncomfortable with its dependence on outside funds and made plans to generate income
on its own. Financial independence became urgent as state repression threatened to cut
off the organization’s international financial links. The BCP attempted to change its
financial dependency in 1976 and 1977, in part by investing in a Cape Town clothing

factory, but was shut down before this initiative got off the ground.

81 “R300 000 BCP assets seized,” October 21, 1977, Daily Dispatch. Khoapa told Sam Nolutshungu that
when the government shut down the BCP, it had a payroll of R66,000 for 50 permanent staff, a total
operating budget of over R .5 million with assets of over R 1 million. With the home-industries and the
garment factory in Cape Town, he estimated the BCP had 400 more employees. See Sam Nolutshungu,
Changing South Africa: Political Considerations (Manchester: Manchester University Press, 1982), p. 203.

82 Security Police, “Memorandum: Black Community Programmes,” sec. 65-66 and 70.
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Although it never reached financial independence, at least at the end of 1972, the
BCP was ready to be completely free of white leadership. Spro-cas 2 ended in 1973 as
originally planned. It hoped Spro-cas publications would continue to sell, but told their
supporters that police harassment and financial pressures prevented them from continuing
on. This would have also been difficult after the BCP, its major action program bringing
in financial support, became autonomous. Peter Randall, Danie van Zyl, and Beyers
Na‘udé founded Ravan Press at the end of 1972 to act as the printer for Spro-cas and the
Christian Institute with the view of evolving into a full publishing house.®® As one of his
last actions as Spro-cas director, Randall sent all of Spro-cas’s documents to the

University of Witwatersrand’s archives.

BCP Goes Local: The Unintended Consequences of State Repression

According to Khoapa, the BCP’s independence from Spro-cas did not change the
operations and funding of the organization. It was the other changes the year 1973
brought for the oréanization that had a profound impact on the direcfion it took. Just as
Black Review headed to press in February, the apartheid government clamped down on
Black Consciousness activists, banning nine SASO and BPC leaders including Steve
Biko and Bokwe Mafuna. The state sent Biko to the King William’s Town district in the
Eastern Cape and restricted Mafuna to his home area in the Transvaal. Government
banning orders were designed to render certain individuals politically ineffective. In

addition to placing restrictions on their geographical movement, the state prohibited them

8 See G.E. de Villiers, ed., Ravan — Twenty five Years (1972-1997): A Commemorative Volume of New
Writing (Randburg: Ravan Press, 1997). See also Chapter 4 of this dissertation for more on Ravan Press
and the BCP.
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from meeting with more than one person at a time, taking part in certain organizations,
and from being published or quoted. Khoapa (who was himself banned to Umlazi,
southwest of Durban, in October of 1973) stated that this turned out to have positive
implications for the BCP. Ironically, the challenges the bans brought expanded the BCP
geographically, gave the BCP a greater sense of purpose, heightened activists’ creativity,
and involved more people. Whereas before February 1973, the BCP had viewed itself
primarily as an enabler and facilitator on a national level, the banning orders pushed the
organization to work at the local, grassroots level in different regions (the level that
SASO had worked at). Activists and employees in these areas constantly battled the
security police, but the BCP continued to adjust. It relied on young male and female
activists, neighbors and friends, priests and parishes to run its local programs. The BCP
also persisted in publishing Black Review and Black Viewpoint in order to communicate
and “conscientize” the broader black community.

After their banning orders, the BCP field officers became directors of regional
branches. Mafuna’s restrictions did not have a geographical impact on the BCP since he
already worked in the Transvaal. Biko, on the other hand was moved 348 miles away
(560 km). Instead of letting Biko go, Khoapa remarked, “we were not employed for our
brawn, we were employed for our brains.” When Biko received his banning order,
Khoapa said to him, “Well, you continue doing what you were thinking anyway, and
what we will do is we’ll provide you with the support that you need.”®* Some projects,
such as the publications, could continue from any location. Work on Black Review

continued at all offices, though the editor was based in the Eastern Cape. For the most

34 Bennie Khoapa, interview, June 4, 2008. See also letter confirming Biko and Mafuna’s continued
employment, Letter to Bennie Khoapa from Beyers Naudé, March 8, 1973,” A835, C9, Cullen.
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part, the regional branches became intimately involved in their surrounding communities.
According to Khoapa, the staff knew they eventually wanted to work in the Eastern Cape
because of its poverty, but had not moved in that direction.’ Ready or not, Biko’s
banning took them there.

The restrictions placed on BCP staff positioned the BCP to become an initiator of
programs addressing specific problems in these local communities. The BCP reported
that some black leaders had expressed concern that the resources and the potential of the
BCP should be more effectively applied in preventing and correcting the social
circumstances that caused the “crisis in human and racial relationships in our country”
and in improving the lives of individuals and communities. Thus, “The months and years

ahead,” would see “a more deliberate application of our total organizational resources in

L 86
these directions.”

The BCP would move from facilitating and coordinating —
approaches that had them traveling around the country — to doing the work themselves.
According to Khoapa, being confined in local areas kept activists from wasting time in
meetings in white suburbs, trying to get money and support, and allowed them to “apply
a hundred percent of our energy to what mattered most which was our own progmm.”87

Biko wrote to Anglican Priest, Father Aelred Stubbs that bannings and police harassment

85 Bennie Khoapa, interview by the author, November 3, 2008, Durban.

86 BCP, “1973 Report.” p. 11. They may have also had some pressure from donors to spend money “in the
direction of alleviation of human needs in terms of their immediate conditions and social situation,” as
stated by Randall regarding a Church of Norway grant in Letter from Peter Randall to Beyers Naudé, June
29, 1972, A835, B9, Cullen.

87 Bennie Khoapa, interview, June 4, 2008.
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actually made the organization more stable because it unified the board of directors

around this goal.88

In the Eastern Cape and at the other offices, according to Malusi Mpumlwana,
program assistant in the Eastern Cape, those involved with BCP programs did not have a
grand strategy for setting up projects. They were simply guided by the principles of
Black Consciousness and continued to work in the same way that they did in SASO
projects, described in the previous chapter.. With the BCP, they had access to greater
financial resources and had learned from experience. For example, like his work on the

New Farm project, Mpumlwana said he and Biko spent a lot of time listening and talking

to people in local public places in Ginsberg which led them to establish a grocery coop.89

This also meant that in the Eastern Cape, the BCP became involved in rural areas
surrounding King William’s Town. In answering the needs of those in neighboring
villages, they approached development in the same way they did in townships or squatter
camps, working with the people to build self-reliance —.though it may have included
slightly different projects such as teaching new gardening techniques and a more female
constituency in rural homelands. Khoapa explained, “We said that we were working with
our people wherever we find them.” They “could not possibly ignore people” living in
extreme poverty in rural areas, he continued, but their approach to rural areas was

“contained in our general philosophy of what development should be like,” so they did

88 Aelred Stubbs, “Martyr of Hope,” in Steve Biko, I Write What I Like (Randburg: Ravan Press, 1996), p.
166.

8 Malusi Mpumlwana, phone interview by the author, December 20, 2008.

115



not classify communities as urban or rural.”® For Peter J ones, there was no distinction in
his mind between urban and rural development. The important aspects were whether
people were organized and felt they had control over the project.91

Working within the confines of banning orders and local black communities, led
the BCP to involve more people and be creative in drawing upon its personal contacts
and local resources.” Employees relied on both their network of activists and contacts as
well as key people in local communities to run their health, economic, and educational
projects. This included Indian, Coloured, and African activists, but because key
employees were African, had been banned to African areas, and these areas tended to be
the poorest, the BCP worked mostly with African communities. Many of those drawn
into the work were young and had to quickly learn new skills. Yet, these youth were
available and had an energy and fearlessness that helped the BCP succeed. Later
chapters will also show how their respect for the people they worked with in the Zinyoka
and Njwaxa villages helped them build good relationships between the BCP and local
communities. Sympathetic and supportive clergy in each area provided moral support,
land, and safe spaces to run projects.

If SASO failed to address women’s issues and SASO women struggled to have a
voice, the BCP did better. In part, this inclusion of women was because the BCP made
an effort, but it mostly came as the BCP recruited people to help according to théir skills

and availability, especially in the aftermath of detentions. Including women in forming

90 Bennie Khoapa, interview, October 8, 2009. Peter Jones similarly said that there was no distinction in
his own mind between urban and rural development. Peter Jones, interview by the author, April 22, 2006,
Athens, Ohio, USA.

o Peter Jones, interview, April 22, 2006, (partly unrecorded). See also Malusi Mpumlwana, interview,
December 20, 2008.

9 BCP, “1973 Report.” p. 2. See also Bennie Khoapa, interview, June 4, 2008.
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programs was tagged onto Spro-cas’ work at a planning meeting in 1971. Penciled in
next to minutes that the Spro-cas methodologies should involve new people, were the
words, “including women.”" The BCP had some projects directed specifically at
women. However, the women’s division designed to build women’s leadership, headed
first by Daphne Mahlangu (former SASO student), then Adina Nobantu Ndamse (who
ran a sewing project in Mthatha), did not amount to much.**

In the regional offices, the BCP employed many women as office administrators,
as well as program assistants, researchers, and project managers. For example, Daphne
Mahlangu and Sam Moodley (Indian SASO student and Strini Moodley’s first wife) were
“professional” research and program assistants in the Durban office and Thoko
Mpumlwana and Asha Rambally served as the editors of Black Review. Ramphele was
the only woman to have a level of employment within the BCP as high as Branch |
Executive, but other women in the Eastern Cape headed projects, such as Vuyo
Mpumlwana. Pumla Sangotsha, a social worker, managed the finances at Zanempilo.
Many BCP employees claimed involving people was not about gender, but the worth of a

person and what they could contribute.”> Those who described BCP meetings said

% “Spro-Cas 2 Planning Meeting: 15-16 October 1971.”

Not much seems to have come of this — they did not create the leadership training center they said they
would and Peter Jones said that he and Biko viewed the project in Mthatha as mediocre. Peter Jones,
interview by the author, May 14, 2008, Somerset West. Ndamse was the wife/widow of a homeland
politician who supported the BCP. Ramphele wrote about how she disagreed with Ndamse over the
politics of homeland independence. Ramphele, Across Boundaries (New York: The Feminist Press, 1996),
p. 103. Khoapa and Reverend Mcebisi Xundu, who worked for the BCP in the Transkei, explained that
some tensions arose within the movement over working with the Ndamse’s, but that this was seen as sort of
an effort to gain a foothold in the Transkei and Xundu was supposed to keep a check on Ndamse. Bennie
Khoapa, interview, November 3, 2008;

See Bennie Khoapa, interview, June 4, 2008; Malusi Mpulmwana, interview, December 20, 2008; and
Thoko Mpumlwana, interview by the author, July 24, 2008, Pretoria.
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everyone’s contribution was valued and that Black Consciousness activists worked with

all people, old and young, male and female.”®
Regional Branches
Durban-Natal

The BCP offices at 86 Beatrice Street first acted as both the national offices and
the regional office for Natal. After 1973, it continued as the national headquarters, but
also got involved in the community through a resource center and established a health
center. The Beatrice office initially headed the publications, conference programs, and
dealt with the finances and administration of the BCP, with Hester Joseph providing the
administrative support to Khoapa. Before 1973, Biko worked out of the Durban office as
a field officer and researcher. He helped coordinate conferences and youth programs97
and edited Black Review. After the state sent Biko to the Eastern Cape, Khoapa assumed
the position as editor and ran the national programs from Beatrice Street with the help of
Joseph, Sam Moodley, and Daphne Mahlangu until October 1973, when he too was
banned. After Khoapa’s ban, the BCP secured office space in Umlazi where it developed
a resource center as part of the Natal regional activities. This center was open fér
informal tutoring and served students, professional and self-help groups by holding a
collection of newspapers, books and offering conference space to self-help and welfare

organizations. In 1976 Reverend B.N.B. Ngidi took up the branch executive post. Mrs.

98
N. Made oversaw the resource center.

% See for example, Luyanda ka Msumza, interview by the author and Lindani Ntenteni, December 2, 2008,
Mdantsane, and Bennie Khoapa, interview, November 3, 2008.

o7 Resulting in the formation of the Natal Youth Organization and subsequent regional and national
organizations.

% BCP Limited, “1976 Report,” KG-Aluka. For more on resource centers, see Chapter 4.
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The resource center was virtually the only program until the BCP began building
another community health center at the Adams College Mission. The Solempilo
Community Health Center improved on the work and experience of its name sake in the
Eastern Cape, Zanempilo. By 1976, the BCP had conducted a feasibility study and
drawn up plans for the physical facilities. Professional black physicians gave their input
on appropriate equipment to obtain, such as the correct size of forceps and water
faucets.” The grounds included “experimental” or “demonstration” gardéns with an
animal husbandry section, a workshop, and a market stall for the extra programs the
center would house in addition to the clinic.'” The building was finished at the end of
1977. The BCP recruited two former SASO students from UNB — Dr. Sydney Moletsane
and Dr. Chapman Palweni — as the head medical officer and resident doctor. They never
assumed their posts, however. The BCP was shut down by the government as Palweni

was enroute from Kimberly to Natal with his family. The clinic never officially

opened.wl

Transvaal

The Transvaal office was relatively weak because of state repression, but managed to also
meet some of the health and economic needs of groups in Soweto. Mafuna opened the
BCP’s Transvall office in 1972. He was joined by two program assistants, Tebogo
Mafole and Daphne Mahlangu. The Black Worker’s Project, conducted in conjunction
with SASO, was their first and main concern, along with research for the Black Review.

The purpose of the Black Worker’s Project was to organize and “conscientize” black

» Bennie Khoapa, interview, November 3, 2008.

100 BCP Limited, “Projects and People,” 1977, AAS20, UNISA; BCP Limited, “BCP 1976 Report,” pp. 6-
7.
101 Chapman Palweni, interview by the author, November 11, 2008, Pretoria, South Africa.
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workers. Mafuna and his assistants began by gathering information on different worker
situations and held regional training and discussion seminars in preparation for
establishing a Black Worker’s Council. 192 police harassment quickly crippled the
Transvaal office. After a three-month detention, Bokwe escaped with Mafole into exile

in Botswana in September 1973 (with the initial goal of becoming part of the armed

struggle). 103

The BCP struggled to fill the Transvaal positions and dropped the Black Worker’s
Project.")4 Once they found employees, the two main programs of the Transvaal office
became a home industry centered around sewing and a mobile clinic. Sometime in 1974,
Aubrey Mokoena took charge of the Transvaal office while studying through UNISA.
He oversaw the sewing project in Soweto, run by Mantuka “Tiny” Maisela, a Fort Hare
student who had been involved with the BCP and Border Council of Churches programs
in the Eastern Cape. (This project also experimented in producing greeting cards in an
African style using the skills of black artists.)

In 1976, the government dealt another blow to the Transvaal office when
following the Soweto student uprisings, the state detained Mokoena along with eight
other BCP staff members in other regions. To help manage the Transvaal branch, the
BCP hired Ramsey Ramokgopa, a Sowetan native with ancestral ties to the Limpopo

region. When Ramokgopa was approached by the BCP in 1976 to act as the branch

102 See “Black Worker’s Project: A Proposal,” and BCP “Spro-Cas Black Community Programmes
Budget Proposals — 1973.”

3 They found difficulty maneuvering in exile politics and Mafuna was banished from Botswana in 1978.
Mafuna, “The Impact of Steve Biko on My Life,” pp. 85-86.

104 They wrote in 1973 that other groups — most likely referring to SASO — were carrying on the project so
did not feel a need to pick it up again. BCP, “1973 Report.”
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executive, he was working with IBM as a systems engineer.105 His sister-in-law,
prominent female SASO member Deborah Matshoba, had introduced him to Black
Consciousness circles. Ramokgopa also became a member of Soweto’s Committee of
Ten which aimed to restore local educational and health facilities damaged or destroyed
in the violence during the Soweto student uprisings. Many white and Indian doctors
refused to enter Soweto after police opened fire on students marching to Orlando Stadium
on June 16, 1976. To provide needed health care, the BCP started a mobile clinic
manned by voluntary doctors. Dr. Motlana, the head of the Committee of Ten and a
board member of the BCP, donated a caravan to act as the clinic. Ramokgopa used his

station wagon (the one Biko and Jones were driving when they were arrested in August,
1977) to drive the caravan to the Methodist Center in J abavu,'% There, people could

receive care for free. Ramokgopa worked with the doctors in the area to draw up a

volunteer schedule. Dr. Abu-Baker Asvat, a Black Consciousness-aligned Indian doctor

107
On

who chose to work in Soweto following the uprisings, also donated medications.
the weekends, the BCP took the clinic to Winterveld. It operated for roughly one year
before the government shut it down along with other BCP programs in 1977.

Eastern Cape

Once Biko landed in King William’s Town in February 1973, he established a BCP

branch with the help of Malusi Mpumlwana. Biko and Mpumlwana initiated health,

105 He had taught mathematics in Swaziland and returned to South Africa to do an advanced degree in
physics. When his supervisor left for a sabbatical in Canada, the Council for Scientific and Industrial
Research that provided his scholarship cut off his funding. Ramsey Ramokgopa, interview by the author,
November 10, 2008, Johannesburg.

106 Where Black Theology proponent, Manas Buthelezi, was the head priest.

107 Ramsey Ramokgopa, interview, November 10, 2008. Dr. Asvat was particularly involved in running

community clinics, establishing one with Winnie Mandela in Brandfort. He became a top Azapo member
leader and was tragically killed at his Soweto office in 1989.

122



educational, and economic projects in Ginsberg, Biko’s township, and in nearby rural
areas. In doing so, they listened to and worked with community members to meet their
needs. Although the politically hostile environment made it a challenge to recruit help,
Biko and Mpumlwana developed a network of allies and employees and made Eastern
Cape branch became the most successful BCP branch. Activists gravitated towards the
King Will‘iam’s Town for political reasons and community members and activists became
integral to the projects, including both female activists and women in rural villages. Biko
and Mpumlwana also gained a foothold in communities through local Anglican priests
and personal connections with people who had particular resources, skills, and influence.
This network of people helped the branch grow, along with long hours of hard work, self-
teaching, and cunning evasion of the security police.

Biko’s links to the Anglican Church proved extremely helpful in establishing the
BCP in King William’s Town. Biko’s mother was a devout Anglican and well known by
the clergy in the area.'® Reverend David Russell was at the time living behind an old,
unused Anglican Church on Leopold Street in King William’s Town, where he worked
under black Reverend James Gawe. Russell headed some of the Border Council of
Churches welfare programs and concentrated on bringing attention to the plight of
victims of forced relocation in Dimbaza. Gawe gave the BCP use of the Leopold Street
church. A similar situation to the Beatrice Street offices emerged as SASO, headed by

Mapetla Mohapi, was given offices there as well.

108 Russell remembered walking to Ginsberg early in the morning to tell Biko’s mother of her son’s

banning order. David Russell, interview by the author, May 15, 2008, Cape Town, South Africa.
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15 Leopold Street became a hub for the black people in the area, Black
Consciousness activists and political visitors."” In 1977, the BCP established a resource
center there that brought in students, teachers, and other community members. They also
sold some of the goods made at Njwaxa and other Border Council of Churches home
industries. Visitors interested in discussing politics ranged from Donald Woods and
Australian ambassador to South Africa, Bruce Haigh, to students and BPC members from
around the country. The security police also frequented the office and routinely followed
activists, one of the most notorious being L.L. Sebe’s brother, Charles. They often

searched the office premises and barged in to arrest or detain activists and employees.

They also disguised at least one nighttime visit as criminal vandalism.'"

The programs of the Eastern Cape branch fell into three different categories:
health, educational, and economic. The major health initiative was the Zanempilo clinic
and its outstations, the subject of Chapter 3. At Zanempilo, the BCP took a holistic
approach to answering the needs of the community which resulted in a number of extra
cooperative programs and health education. The clinic staff also extended its services to
the revived Ginsberg Créche, a program that straddled both education and health. The
créche had been sponsored initially by the government, but fell out of use in the late

1940s. In conversation with nurses at the Ginsberg clinic and through his own

109 Charles Nqakula, “1(b): 15 Leopold Street,” in Umhlaba Wethu: A Historical Indictment, ed. Mothobi
Mutloatse (Braamfontein: Skotaville Publishers, 1987), pp. 21-24.

1o For more on the break-in of the offices in 1976 when Donald Card, a former security police officer,
offered his opinion that General Hattingh was capable of such an act, Comelius Thomas, Tangling the

Lion's Tale: Donald Card, from Apartheid Era Cop to Crusader for Justice (East London: Donald Card,
2007)., pp. 193-196 and Donald Card, interview with author, October 15, 2008, Gonubie, East London.
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observations, Biko saw a great need for child daycare and helped revive the créche. Hi

The BCP contributed to staff salaries, advised a new controlling committee and provided
free weekly medical visits by the Zanempilo clinic staff.

The resource center established at 15 Leopold Street (under the direction of
Nomsa Williams from 1976) was one of the educational projects of the Eastern Cape
Branch. The branch had attempted to also establish home education schemes in some of
the townships for those who could not go to formal schools; but, this petered out. Biko
had more success in reviving the Ginsberg Education Fund, a bursary program for
students who had to finish their secondary education outside of Ginsberg (where there
was no high school). Others remarked that part of the motivation for reviving this fund

came from Biko’s desire to do something for the community that had given him money to

study for a medical degree he failed to receive.''?

The most important economic initiative of the BCP was the Njwaxa leather-work
factory, the subject of Chapter 5. Anglican priest and staff of the Federal Theological
Seminary in Alice, Father Timothy Stanton, initiated a small sewing project, taken over
in 1974 and expanded by the BCP who could provide organizational structure,
manpower, and management on a larger scale. The factory also benefited from Biko’s
contact with the owner of a local tannery. In Ginsberg, Biko and Mpumlwana set up a
grocery cooperative. This economic program organized residents to buy food in bulk,
allowing them to pay lower prices for their groceries than they would in local stores.

Another economically-orientated program that Biko helped develop and Mapetla Mohapi

1l Nomazotsho Nyakati Mcako and Nontsikilelo Biko, interview by the author, December 2, 2008,
Ginsberg; Luyanda ka Msumza, interview, December 2, 2008.
12 See for example, Malusi Mpumlwana, interview, December 20, 2008.
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took over, was the Zimele Trust Fund. The idea for this fund grew out of the Border
Council of Churches’ Dependent’s Conference designed to give relief to the dependents
of political prisoners. Biko felt a more effective way to help this group would be to use
the funds to boost the political prisoners’ self-reliance. The Zimele Trust Fund covered
the initial start-up costs for income-generating projects in addition to education funds or
other support of family members. For example, the first project at Dimbaza was a brick-
making scheme.

BCP employees at the Eastern Cape also worked on the Black Review. People
from different BCP branches and other volunteers (mostly SASO students) helped with
research and writing of the publication wherever they were. Sometimes the main work
was done in Durban, but the editorial team was mostly based in King William’s Town.
The editor changed from year to year, depending on who was available (not banned or
detained) and whose name could appear as the editor. Thoko Mpumlwana (née
Mbanjwa), a university student from the nearby Zwelitsha township, served as the editor
of the 1974/1975 issue while based in King William’s Town.

. Like the other BCP branches, police repression and limited funds, forced the BCP
to rely on willing and available young adults and trusted personal contacts. Soon after
Biko was banned to the King William’s Town district, he was joined by Malusi
Mpumlwana. Born in Qumbu, about 30 miles (or 50 km) from Mthatha, Mpumlwana
grew up in the rural Transkei as well as Mthatha and East London. His father and
grandfather had taken part in the Ethiopian Anglican movement in the Transkei.
Growing up with this tradition, he was attracted to SASO which stressed the need for

black people to believe in their worth and potential as human beings and to work separate
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from white leadership. “Pamphleteering” Fort Hare Students first exposed him to the
philosophy when he was a high school student at St. John’s college in Mthatha. He then
became heavily involved with SASO as a UNB medical student, until he too was
expelled for his activism and supposed poor academic performance in 1972.

In 1973, Mpumlwana worked as an organizer for SASO. He went to King
William’s Town to help Biko “settle down,” “help him identify people he could work
with, and just basically try and set him up,” so that he could work within the
confinements of the banning order. He had planned to stay for a short period of two
weeks, but police harassment did not encourage people to “easily step up to be associated
with us,” or “suddenly just be available to do this kind of thing.”1 13 Despite these
difficulties, Mpumlwana said that a number of people became good allies, including their
office neighbors, the Border Council of Churches (under David Russell and later
Reverend Temba Sibeko).

Many of the young men and women who came to King William’s Town to work
for the BCP were activists, like Malusi Mpumlwana. In reference to Njwaxa, he said,
“there was a number of people just coming in and learning what they can learn and
imparting what they can impart.”l 14 Many were connected to the activists in intimate
ways. Ramphele, who <ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>