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Fundamentalism in Africa:
Religion & Politics
Pepe Roberts & David Seddon
ROAPE has never published an issue on religion in Africa. We have carried
several articles on the subject in the past - but they are as likely to have been
entitled Ideology' as 'Religion' and to have mainly addressed the second theme
of this issue's sub-title: Politics. We approach this new theme with some caution and quite a lot of heart-searching! We are unfamiliar with the idea of
taking beliefs seriously. In preparing this issue, we have become more familiar
with a literature which does; literature which is on the one hand sectarian or
partisan or, on the other, blatantly and sometimes horrifyingly proselytising.
And it is clear that the intellectual pigeon holes into which we previously
pushed belief (the pigeon holes of 'imperialism', 'ideology' and 'the personal')
are no longer satisfactory - even to us - as depositories of explanations of the
phenomena of religious resurgence, conversion and belief, on a grand scale,
which is occurring in Africa and, we emphasise, throughout the world.
In this issue on the relationship between religion and politics in Africa, we
focus particularly on those movements and groups which have come increasingly over the past decade or so to be referred to popularly as 'fundamentalist7.
In western Christianity, where the term was first applied, 'fundamentalism'
has come to identify conservative evangelicals inside the mainline Protestant
denominations, as well as the charismatic sects which comprise what is now
the fastest moving current within the Christian world. In the US, it denotes an
aggressive and confident religious movement which, in coalition with conservative forces (the *New Right'), seeks to combat what is regarded as the
liberal takeover of the state, family and the church and the even greater threat
of socialism and communism. But the term is now widely applied, not just to
the groups and activities of 'the new religious righf within the Christian fold,
but also to the militantly 'orthodox' sections within the Jewish population,
separatist and nationalist elements in the Sikh community and radical reactionary Hindu groupings, among others. In the west, 'fundamentalism' has
come, during the 1980s, to be associated particularly - and for some exclusively - with the various tendencies in North Africa, the Middle East and
elsewhere, with what some refer to as 'Islamism': the militant ideology of
contemporary Islamic movements.
But 'fundamentalism' is not confined only to religious beliefs and movements,
as Sholto Cross points out wryly in his review of Charles Bloomberg's study of

4 Review of African Political Economy
Christian-Nationalism and the rise of the Afrikaner Broederbond with his reference

to the Marxist-Leninist 'fundamentalism' of the South African Communist
Party (also see the article by Carol Pearce, 'A Critique of Marxism-Leninism as
Theory and Praxis' in ROAPE 50). The collapse of state socialism in Eastern
Europe has hastened the demise in Africa as elsewhere of 'fundamentalisf
Marxism-Leninism; it has also opened up the space in 'civil society' for the
emergence of new political forms and identities. Martin Doornbos observes
that the manifold uncertainties about the present and future of African politics
are reflected in the mushrooming debate on the role and significance of ethnicity. He emphasises that, if ethnicity can constitute a liberating force, generating
solidarity and cultural identity for social movements seeking escape from oppression and arbitrary rule (a sort of liberation ethnicity'), it can also give rise
to an uglier, more chauvinistic, 'fundamentalisf politics. Tundamentalism', it
would appear, is a pervasive, even global, phenomenon of the 20th century.
But 'fundamentalism' is as much myth as reality.
Those labelled 'fundamentalisf are often portrayed as fossilised relics, 'traditionalists' clinging to an imagined past in stubborn and irrational resistance to
changing circumstances - the very epitome of reaction. But it is widely agreed
by those who have examined and considered 'fundamentalism' and 'fundamentalist movements' in their social and historical context that they must be
seen as quintessentially modern. That is they constitute a complex, heterogeneous and often ambiguous response (albeit arguably one with certain crucial
common characteristics) to events and processes - and above all to crises - in
the contemporary world.
The simple distinction sometimes drawn between 'progressive radicalism' and
'reactionary fundamentalism' is often misleading (as those of us in Britain who
suffered under Thatcherism recognise all too well) and essentially mythical. At
the same time, the increasingly alarmist response within the west to 'the rising
tide of third world fundamentalism' in which the new religious groups and
movements are identified as a major threat to global order and stability, must
also be understood in its social and historical context as part of the construction
of a mythical new world order which has profound political implications. For
if it is the case that many of 'the new religious righf in the US and elsewhere
still consider 'communism' the major global threat to western civilisation, there
are signs that, with the ending of the Cold War and the collapse of state socialism in Eastern Europe and the Soviet Union, the new 'spectre' may prove to be
that of 'third world fundamentalism'. Thus, for many right-wing Christian
'fundamentalisf groups, it is the distinctive combination of 'liberation theology', communism and terrorism that increasingly characterises the main enemy today. In Western Europe where there is increasing pressure (as 1992
approaches) from the far right - and the not-quite-so-far-right - to tighten still
further the restrictions on 'alien' immigrants and to stem 'the rising tide of
refugees', the fear of fanatics and fundamentalists is actively promoted to control both immigrant and resident Muslim populations. Given the fear and the
fervour surrounding the issue of 'fundamentalism', it is all the more important
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for us to examine and analyse, soberly, and more seriously than we have been
inclined to do hitherto, the complex relationship between 'ideology', religion
and politics.
This issue of ROAPE carries articles on both Islamic and Christian 'fundamentalism'. As far as the former is concerned, there is now a relatively well developed, and rapidly growing, literature and argument, on the left, concerning
the historical political economic context of what Youssef Choueiri terms 'Islamic radicalism' and its relationship to imperialism, underdevelopment, nationalism, class and gender. The early, often rather abstract or at least overgeneral debates about whether Islamism was essentially 'progressive' or
'reactionary' - which originated most significantly out of the experience of the
left in the Iranian Revolution - has opened out into a far richer and more
complex discussion, in which the heterogeneity of political and ideological
forms and the specificity of local circumstances is emphasised. The issue remains, however, one of crucial importance in most concrete political situations. For many, clearly, 'Islamic radicalism' may constitute - as Nkrumah
argues in this issue - a progressive force, rallying the oppressed against injustice and repression; nevertheless, for most socialists and socialist feminists in
particular, the generally authoritarian characteristics of the 'Islamic
fundamentalisms' ensure that they remain 'within the purview of right-wing
polities', as Choueiri suggests.
Ren£e Pittin, for example, presents a clear argument, on the basis of her longterm research in northern Nigeria, for the identification of Islamist ideology
and practice as authoritarian, with the control of women playing a crucial role
in the constitution of a new orthodoxy, as other feminists have emphasised is
generally characteristic of 'fundamentalisms' (whether Islamic, Christian, Jewish, Hindu or whatever). With respect to ethnic politics also, the same questions - progressive or reactionary? - apply. But, in practice, as with Islamism,
'the dividing line between "liberating" and "chauvinistic" versions of ethnic
perspectives on a just future can actually be extremely thin, and at times only
a closer look at the wordings chosen may give a clue as to the social basis from
which a particular perspective is being advanced'. Also, as with nationalism another ambiguous basis for cultural identity and political practice - 'articulations of ethnicity and ethnic identity may go through cyclical processes: emerging as populist, tentatively progressive forces, they may increasingly come to
represent narrow conservative tendencies and interests'.
In this issue, however, we concentrate rather more on Christian
fundamentalisms, and here we move into a territory of the politics of belief
which seems much less explored, even if some of the issues for the left appear
similar to those raised by Islamism. Indeed, we are struck by how little has
actually been researched and published, in Africa at least, on the "born again',
. evangelical, charismatic 'fundamentalisms' which have been attracting millions of adherents over the last two decades. We devote a considerable part of
the issue (in the Briefings) simply to the documentation of that process and to
the establishment of a very preliminary data base. If this serves to encourage
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research as well as to stimulate debate, we shall be pleased.
But our primary concern, in this issue, is to promote a more coherent and.
developed debate, on the left, about the relationship between religion and
politics in Africa today which goes beyond the rather crude and limited framework of leftist orthodoxy'. One well established position on the left has been
to account for the evangelicisation of Christian gospel as yet another aspect of
American imperialism. An entire genre of study, in another time and place,
developed on this theme. We are thinking here, particularly, of what has been
seen as a pernicious US doctrine serving as a vehicle for the religious right's
political agenda. The immediate origins of this perspective may be traced to
studies of American missionary work in Latin America in the 1970s, notably of
the notorious Summer School of Linguistics (SIL), the overseas branch of the
American Wycliffe Bible Translators. Studies, such as 7s God an American?,
provided vehement critiques of SIL's activities. Two aspects of this genre especially strike one now. First, the contributors - often anthropologists - were
working mainly within the then relatively isolated, small-scale Indian' societies of Latin America, completely or largely detached from national or international markets in labour or commodities and with relatively 'intact cosmologies'.
The politics of these studies lay in formulating a strategy for the defence of
such societies against the greed of land speculators, labour contractors, etc.,
and against the incorporation of such societies in the race, ethnic and class
structures of the state, which would inevitably involve the loss of their cultures
and the subordination of their members. Contributors were outraged at the
degradation of human dignity imposed by SIL missionaries through, for example, proscriptions on 'nudity", as well as at the casual dissemination of
disease and death by the SIL's involvement. The arguments were about the
formulation and defence of human rights on behalf of peoples who had little to
draw on, on their own account, in their own defence.
But consider the very different context in which evangelicisation, even if of US
origin, has been taking place in Africa in the 1980s and 1990s. First, as Marshall
in this issue explains, it seeks (or at least finds) converts amongst those of 'the
SAPped generation'. It seeks (or finds) its converts in some of the most violent
places on earth - including those subject to state violence, such as South Africa.
These are people whose social and economic conditions of existence are substantially formed by their participation in capital and labour markets, whose
lives are anything but isolated from the regimes of the state, and whose
'cosmologies' have incorporated over many generations various 'external' influences, whether of foreign or neighbouring origin. It is this context, in the
first place, that obliges us to recognise that religious beliefs are not simply
'imposed', but are generated and developed in the process of 'appropriation
and reconstruction' of social and personal existence.
This entirely different context helps us more understand precisely to what what theology, what set of beliefs - people are devoting their faith. One of the
contributors to Is God an American? prefaced his article with the statement
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'Religious beliefs are not very interesting. I could never work up much enthusiasm for the idea that some people consider the sun a deity, while others wait
for a messiah and my neighbours believe in the greatness of Allah or accept the
notion of virgin birth' (p. 77). But it does seem to matter what people believe in,
for it can be argued that it is the beliefs themselves which provide the means
whereby people negotiate the personal, social and political conditions they
experience and through which they may even be empowered.
In this respect, however, we immediately confront dilemmas. For, within the
sectarian or partisan positions on this question, it is then possible to argue that
some beliefs are more empowering than others. In this issue we publish an
article by Paul Gifford, which presents such a view; and a broadly similar
position is adopted, it seems to us, by Ian Linden in his introductory paper to
the Conference on Faith and Development held in London in 1989, under the
auspices of the Catholic Institute of International Relations (CIIR) and Christian Aid (from which extracts appear in our Briefing section). Gifford, who
works for the All Africa Conference of Churches in Nairobi, argues passionately that one form of Christian fundamentalism, 'dispensationafism', actively
disempowers its adherents in this life. In so doing, he provides details of the
'message' and of the sources of this sectarian position which are indeed shocking. But at the same time he argues that there is a well rooted and more empowering version of Christianity, 'Christian socialism', which advocates and
materially supports 'the human person in its totality' in this life, and that this is
the basis of the social consciousness of 'development*, especially among Christian NGOs. The explicit linking of 'progressive Christian belief and practice'
with 'development by both Gifford and Linden, seems to us significant, yet
problematic. We are not being flippant when we suggest that such a position
threatens to distinguish between 'good Christians' and 'bad Christians', and
indeed, between 'good theology' and *bad theology'. Rather, we are explaining
that, having considered some of the available literature and debate, we remain
unclear as to why - let alone how - people come to believe what they do and in
the way they do. We are particularly dubious as to the appropriateness of
distinguishing between 'good' and 'bad' belief and practice on the basis of
whether 'development' (in the sense of development projects) is advocated or
not. ROAPE has devoted considerable space in the past to a consideration of
the social and political implications of 'development (seen in such terms) and
our scepticism should be clear.
Ruth Marshall's is a different perspective. She focuses briefly on the origins
and extent of, and divisions within, pentecostalism in Nigeria (Lagos), but her
main argument concerns the ways in which foreign doctrines and institutions
are 'set to work' by their adherents to make sense of - and empower themselves within - deteriorating economic, social and political conditions and the
absence (or repression) of other bases in civil society from which resistance can
be expressed. If the 'dispensationalisf sects which Gifford accuses and the
'pentecostalisf sects which Marshall describes (and appears to approve) do
share a common theology, and the bewildering theological subtleties of some
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- not their - debate makes us nervous of asserting that they do, then it might be
said that Gifford is blind to their social potential and Marshall eager to find it.
Marshall pays particular attention to the politics of gender, and of sexuality,
which are presented and represented amongst the 'new bom'. So too does
Pittin in a different context (that of Islamic fundamentalism in northern Nigeria), and in different intellectual mode. Central to all world religions (and all
cosmologies) is the organisation and prescription of gender and sexualities.
The ordering is based on propositions concerning the essential differences between women and men (propositions reiterated in 'scientific' forms as biology,
or nature), which pose apparently intractable problems at the level of the argument for gender equality and for the recognition of non-heterosexualities. If
different, how equal? If not different, why not equal? Marshall's argument
concerns the ways in which belief in a certain order of gender relations and
sexuality empowers women adherents within the specific-conditions of sexual
and gender politics in Lagos. It provides a source of social power against daily
sexual harassment, against the adultery of husbands, against the popular (and
one might add, religious) representation of women as witches and whores.
This empowerment thesis is one more frequently associated with the potential
of liberation theologies than with the sectarianism of pentecostalism, among
others. As we understand it, liberation theologies distinguish themselves from
'fundamentalisf ones in that they do not claim their version of religion to be
the only true one and are not threatened by pluralist systems of thought. They
cooperate with, rather than subjugate, non-religious political struggles for freedom. Marshall tentatively concludes her article, however, with the suggestion
that pentecostalists in Nigeria are beginning to engage in institutional politics.
It is very much an open question as to whether they might do so on the same
grounds as either liberation theology or socialism. The distinction seems to lie
between, on the one hand, intervention against the corruption of office holders
and the moral polity of the state and, on the other, opposition to the structures
of class and other forms of domination.
It is in part through this distinction that an international movement of Women
Against Fundamentalism has formed (see Briefing section). They address the
various ways in which world religions and socialism have defined gender
relations and sexualities as central tenets of belief and of the social order. They
argue that it is a paradox that some women are attracted to fundamentalist
movements as the place in which they can find refuge from the sexism and
racism of their own or host societies when fundamentalisms are so specific and
prolific in defining 'women' within a patriarchal and class order of society.
•ROAPE will welcome further contributions to the debate opened and engendered by the contributions in this issue.
+
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Christian Fundamentalism and
Development
Paul Gifford
This article discusses the characteristics of the fundamentalist form of
Christianity which emerged in early 20th century America and re-emerged
as a significant trend in the late 1970s. Gifford describes the spread of this
form of Christianity to Africa in the 1980s and its implications in the present
crisis in Africa. The central argument is that these features, all or some of
which are found in particular fundamentalist theology, encourage a
passive acceptance of disasters, misfortune and a lack of social
responsibility, leading to the absence of any commitment to development.

In Africa the Christian involvement in development is enormous, not just in
traditional areas of schools and hospitals, but in digging wells, housing projects,
farming or weaving cooperatives. The involvement is evident in Christianised
countries -- for example, the Lutheran World Federation commitment in rural
Zimbabwe -- but it is just as evident in almost entirely Muslim countries like the
Gambia, where the Catholic development agency Caritas is the third biggest
NGO.
This extensive development involvement is not just a ploy to attract converts. It
is the direct consequence of a theological orientation that has been taking shape
all this century. It started with the emergence in the US of the 'social gospel'
associated with the name of Walter Rauschenbusch and in Britain with 'Christian socialism', one of whose major exponents, William Temple (1881-1944),
ended his career as Archbishop of Canterbury. These no longer exist as movements, but their emphases have continued, leading away from a privatised,
pietistic, supematuralised Christianity. Thus many Christians now speak less
of saving 'souls' than of saving the human person in its totality. They do not
restrict salvation to a life after death, but relate it to this life too. Salvation is
understood as liberation not just from sin and hell, but from fear, from want,
from hunger, from ignorance, from anything that obscures the image of God in
a human being, from everything that diminishes human potential, from everything that dehumanises. These Christians claim that God is not to be found only
in heaven, or on earth only in church. God is present wherever human needs
are being met, wherever human values are enhanced. Seeking God is no longer
understood to entail fleeing the world, but to involve entering the world and
committing oneself to the struggle for humanisation, particularly of the
marginalised. It is obvious that this form of Christianity is itself a promotion of
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development, even apart from the specific development projects it normally
leads to. The message itself encourages independence, self-determination, political responsibility, social involvement. I do not claim that all mainline churches
adhere to exactly the same form of this theology. There are evident all sorts of
nuances, qualifications, even disagreements. Within Catholicism, for example,
the pope's social encyclicals can differ markedly from some expositions of
liberation theology. But some such approach can be said to characterise ecumenical Christianity today and to be common within the mainline denominations.
Some sectors of Christianity have resolutely opposed this development. 'Fundamentalism' is that sector of Christianity which in the US in the early part of
this century reacted against developments in mainline churches, in particular
against the historical study of the bible and against social involvement. Both of
these were regarded as a denial of 'true Christianity'. Fundamentalism flourished, for largely cultural reasons, in the southern states of the US, though for
most of this century it was regarded as marginal to national life. Only in the
late 1970s, again for largely cultural reasons, did fundamentalism move to a
position of social and political importance. It had lost none of its opposition to
the increasing social orientation of the mainline churches; it still regarded these
churches as denying the gospel, promoting mere humanism or even full-blown
communism. In the 1980s the effects .of this fundamentalist revival became
observable everywhere in Africa; from this resurgence came countless new
missionaries, new ministries, new churches, increased media involvement and
the perpetual crusades that have become such a phenomenon in many African
cities. It is hazardous to equate all these new groups but for our purposes we
can discuss them as a single entity. And just as it is ecumenical theology itself
that promotes involvement in development, we will argue here that it is fundamentalist theology itself that militates against development. We will consider
some of the characteristics of this fundamentalism so evident in Africa today.

Dispensationalism
Christianity has always had movements predicting the imminent end of the
world. These movements are often called millennial because members believe
that Jesus will return to establish a 1,000 year kingdom on earth. The most
popular form of this millennial thinking today is called dispensationalism,
from its central idea that history is divided into seven ages or dispensations.
According to this scheme, we are now living at the end of the sixth age, just
before the final millennial age. This final age will be marked by the 'rapture'
(or removal to heaven) of true Christians, a seven year period of great tribulation
on earth which will lead to warfare in the Middle East, culminating in the
battle of Armageddon when Jesus will return with his saints to establish the
millennial kingdom on earth.
Its proponents claim that this is the teaching of the Bible and they quote countless texts in its support, particularly from the books of Daniel, Revelation and
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Ezekiel. This theory was devised by John Nelson Darby (1800-82), one of the
founders of the Plymouth Brethren. Though his name is almost unknown, he
has had a tremendous influence on English-speaking Christianity, probably
more than any other single individual in the last 200 years. Darby's theories
took root in the US, particularly through the Scofield Reference Bible which
incorporates Darby's system in its notes and divisions. It is taught at a vast
number of the Bible colleges which have mushroomed in the US in recent
decades, and received its most popular presentation in Hal Lindsay's The Late
Great Planet Earth which, according to some estimates, has sold over 20 million
copies, and was America's best-selling non-fiction work (if such it can be called)
between 1970 and 1980.
This form of Christianity has spread widely across Africa - and is taught in
many of the Bible colleges that flourish in countries such as Kenya, Nigeria and
South Africa. Its influence on development is enormous. First it is constructed
out of the apocalyptic parts of the bible: Daniel, Revelation, parts of Ezekiel,
Joel, Zephaniah and Zechariah. Since these apolcalyptic passages give great
prominence to plagues, famines and disasters of every kind, dispensationalist
Christians tend to see all kinds of hardship and deprivation as foretold for
what they think are the 'end-times'. Of course, if all these disasters are ordained by God, they are by definition unavoidable. So this way of thinking
engenders passivity and resignation in the face of poverty, sickness and deprivation. As one writer claims:
We ask ourselves: How is it that sin and wickedness, riots and violence, destruction and
murder, are constantly spreading, gaining control of the world, bringing misery upon
misery - and that love, justice and peace have almost disappeared from the earth? The
Word of God gives us an answer: In Holy Scripture we come across phrases like the
following, 'It must be so' (Schlink, 1982).

This can even lead to a cult of suffering, in which suffering is seen almost as a
sign of blessedness. The same author writes:
And just as their Lord was made perfect through suffering (Hebrew 5,8) and became the
Lamb of God, who was victorious over Satan's power, so his own will be able to become
true lambs only upon this pathway where they are persecuted by Satan and his instruments. They become willing to suffer injustice, learn to love their enemies and bless
them, learn to submit to mistreatment and to bear suffering like a lamb, which patiently
endures every blow even to the point of being slaughtered. Only on this pathway will
they, as Holy Scripture says (Mathew 5,44f & 48), be made perfect as 'sons of God' just
as their Father in Heaven is perfect.

In' 1989 I heard a pastor in Greenville, Liberia, preach on Revelation 6,1-8, a
passage which deals with the four horsemen given authority over a quarter of
the earth 'to kill by the sword, by famine, by plague and by wild beasts'. He
claimed that this text was being fulfilled at that very time. He linked the prophecy of famine with Liberia's food shortages: This is real in our d a y . . . Don't
complain about today. President Tolbert was killed because rice reached $21 to
$25 a bag. Now it is $45. A piece of bread is going to cost $20. This is only the
beginning... There will be no food and no wine. There is going to come a big
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famine'. Then he explained the prophecy about plague: The ministry of health
[in its preventive medicine schemes] claims it will have the whole land covered
by the year 2000.1 don't believe it - more diseases are coming, new diseases
like AIDS'. Because things are going to become so much worse, Traise God
(now) when you can eat that rice. Be grateful. Liberia is a paradise... You are
not starving. The time is coming when Death and Hell (will) have power to
bring famine and diseases... God is warning you. Get yourself ready. If you
trust in God you will reign.'
It is not our concern here to evaluate this use of the Bible. What concerns us is
the socio-political effect of this theology. Rice was said to be scarce because it
was God's plan; since it was God's plan, nothing could be done about it. In
fact, the preacher insisted, the situation was going to worsen. Similarly, the
appalling state of health in the country was not to be deplored and rectified; it
was to be accepted as divinely foretold. Even greater calamities were said to be
in store. Christians were to give thanks that the situation was no worse. The
Christian's role in these circumstances was merely to trust in Jesus so that his
return would find the Christian ready.
Moreover, according to this Christianity, nothing matters but evangelisation. If
this is the last generation, a Christian's task is to prepare others for the imminent return of Jesus. This task can be given enormous urgency. The speaker
closing Nigeria's Fifth National Congress on Evangelisation in September 1988
stated: 'If you are bom again, the only reason the Lord is keeping you behind
is to evangelize... Everything else you are doing is just to get enough food to
eat and clothe yourself, so that you can evangelize. If you don't see your life in
that perspective, then you have missed the mark' (.Today's Challenge, 1988).
This is the message that the German evangelist Reinhard Bonnke preaches
across Africa. He stages about twelve crusades a year across the continent,
drawing enormous crowds; the greatest was 500,000 for the dosing day of his
week-long October 1990 crusade in Kaduna, Nigeria. All told, he preached to
over five million people in 1990. It was the prospect of a Bonnke crusade in
Kano on 14.and 15 October 1991 that sparked off Nigeria's most serious religious disturbances for years. Bonnke is quite dear: The church has one aim to
concern itself with - the war with Satan and the campaign for souls... Many
churches are very active, but active doing what? To fiddle about with secular
issues is one way to look impressively busy and "relevant"... But to bring the
Gospel to a dying world is the true relevance... The command to evangelize
is all that matters, snatching men from the flames' (Revival Report, 1 /90E). This
is in fact a coded attack on mainline Christians who are involved in development issues. The Potter's House, a denomination which is now spreading in
several African countries, manifests the same attitude. It has circulated a tract
which sneers at sodal involvement which is viewed not merely as superfluous
but as inimical to a godly life. The tract presents Satan as saying: 'Hello, my
name is Satan. My mission for you is to keep you as far away from the truth as
possible. By any means. I'll get you to dedicate your life to all kinds of enlightened causes. I must keep you away from God's true and original purpose, and
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thaf s to become his child'. For much of this fundamentalist Christianity, the
mainline churches with their involvement in development have perverted the
Gospel. Mainline churches are denounced as purely 'political churches'; they
teach merely 'Christianism', one more 'ism' along with Buddhism, communism and secularism. So fundamentalist Christianity not only withdraws its
adherents from involvement in development; it attacks Christians who are so
involved.

The Faith Gospel
In the 1970s and 1980s a kind of Christianity called the 'Faith Movemenf or the
'Word Movemenf spread widely in America. According to them, God has met
all the needs of human beings in the suffering and death of Christ, and every
Christian should now share Christ's victory over sin, sickness and poverty. A
believer has a right to the blessings of health and wealth won by Christ, and he
or she can obtain these blessings merely by a positive confession of faith.
Its proponents claim biblical support for their teaching (favourite texts are
Deuteronomy 28-30,3 John 2, Mark 10,29f, Philippians 4,19). This gospel is an
American creation, its historical development traced through well-known
American evangelists like E.W.Kenyon, A.A.Allen, Oral Roberts, T.L.Osborn,
Kenneth Hagin, Kenneth and Gloria Copeland, John Avanzini, Morris Cerullo
and Fred Price. Its rapid rise and diffusion in the 1970s is explained by its role
in establishing the empires of the media evangelists. Most of them teach that a
key aspect of prospering is giving to God first; if we give and to the extent that
we give, God will reimburse us. This can be expressed very bluntly. One prosperity preacher explains the biblical promise of receiving a hundredfold thus:
"You give $1 for the gospel's sake and $100 belongs to you. You give $10 and
receive $1,000. Give $1,000 and receive $100,000. Give one airplane and receive
one hundred times the value of the airplane. Give one car and the return would
furnish you a lifetime of cars. In short, Mark 10,30 is a very good deal' (Copeland,
1987). This doctrine of prosperity-through-giving has proved very effective in
persuading people to meet the expenses of very costly ministries.
This prosperity gospel spread widely in Africa in the 1980s. One of its means of
diffusion was Bonnke's 'Fire Conference' in Harare in April 1986. At this conference, which drew 4,000 delegates from 41 African countries, Kenneth
Copeland conducted one of the key seminars on The Gospel and Prosperity7.
Now this doctrine is associated with many of Africa's fastest-growing churches:
the Rhema churches of South Africa and Zimbabwe; Andrew Wutawunashe's
Family of God Church in Zimbabwe; Mensa Otabil's International Central
Gospel Church in Accra, Ghana; Benson Idahosa's Church of God Mission
International in Nigeria and countless others.
This prosperity gospel has obvious socio-political effects. It tells the people of
Africa, the world's poorest continent, that material prosperity will be provided
by a 'miracle-working God', or (alternatively) that material prosperity will
come as the inexorable result of the functioning of spiritual laws (in this case
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the law of prior giving). It simply ignores the political and economic reasons
for so much poverty in Africa, reasons like dependent economies, fluctuating
prices, over-population, over-grazing, corruption, destabilisation,
desertification, deforestation, military spending and so on. It diverts attention
from the effort required for 'developmenf. Everything is reduced to faith.
Faith can achieve everything, even year-round harvests, according to this illustration from Zimbabwe: The plots were seeded, and in time a variety of vegetables began to sprout from the ground. As the growing season waned, however, and the dry winter months approached, something odd began to happen.
The plots belonging to the unbelievers completed their production cycle, flowered, went to seed and died off as normal. But the plots of those Christians who
had believed in God's Word continued to produce - not just through the autumn months but through the dry African winter as well. There was simply no
natural explanation. It was impossible. Yet it had happened . . . This winter
harvest was the direct result of a people hearing and applying God's Word'
(Voice of Victory).
Moreover, there is no wider social responsibility in this Christianity. According to this, only Christians matter. Christians will have jobs, food, education
and be successful. Non-Christians will not have these, but neither should they.
They will naturally lack all these goods, because the fruits of Jesus' sacrifice
belong only to believers. So the plight of the nation, or the state of society, or
the situation of the general population are of no importance to the Christian.
The Christian's sole duty to deprived unbelievers is merely to convert them so
that they can prosper miraculously as well.
The faith gospel has considerable impact in the area of health too. This gospel,
using texts like Isaiah 53,4-6, claims that Jesus has borne all our sickness; all a
Christian has to do is to claim health by professing faith. Most of its advocates
claim that no Christian should ever be ill and that all sickness comes from
Satan. To be ill is to lack faith or to have sinned. Similar ideas were expressed
by the first Pentecostal preachers in the US in the early years of this century,
but most of them were forced to rethink their position as they experienced
sickness themselves. The health gospel revived in the 1970s and 1980s as part
of the faith movement, and has spread widely in Africa. Healing crusades (like
Reinhard Bonnke's) are found everywhere on the continent. It is not the point
here to deny that healings take place at crusades. The point here is that the
exclusive insistence that health is a consequence of belief, or that healing is to
be obtained through God's miraculous intervention, has a pronounced sociopolitical effect. At the end of the 1980s, 45% of Africans had access to health
services; 37% had access to safe water; the daily calorie intake averaged 91 % of
the minimum requirement; over 55% lived in absolute poverty. Many countries, like Ghana and Uganda, had fewer doctors per head than in the mid1960s. With the collapse of many economies, the availability of drugs had
decreased alarmingly. Infant mortality was actually rising in many parts of
Africa. In these disastrous circumstances, the faith gospel leaves everything to
God. It leads to no schemes of child inoculation, provision of clean water,
construction of sewers, or health education. It calls only for faith.
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Evil Spirits
Satan and evil spirits have traditionally been seen as responsible for much evil
in the world. But this explanation can be used in such a way as to divert
attention from ordinary causes of a political or economic nature. Liberia is one
of the world's countries most in need of development. Under Samuel Doe
(president 1980-90), one of the most significant reasons why the populace lived
in such deprivation was the government's total corruption and mismanagement. Yet the country's largest Bible school taught a course on demonology in
which every conceivable evil was explained as being caused by demons. It
taught that demons are responsible for individual sins like stealing, adultery,
hatred and lying, for 'conditions' like homosexuality and for mental states like
fear or worry; it also taught that demons are responsible for poverty and sickness. This way of thinking was taken to its logical conclusion when, in a period
of acute food shortages, a speaker at a prayer breakfast explained that every
country has its own evil spirit, and that Liberia's particular evil spirit was 'a
demon of shortages'. He went on to urge his listeners to pray for the exorcism
of this demon so that rice could become plentiful again. There were many
reasons for Liberia's lack of food, but such reasons were completely obscured
by invoking demons as the cause. When poverty, sickness and famine are
attributed to evil spirits, there is of course no need to discover economic, social
or political causes for them and, as this speaker illustrates, the remedy becomes prayer, not social analysis, political activity, or development.
Reinhard Bonnke exemplifies this kind of Christianity. In March 1991 Bonnke
conducted a week-long crusade in Mathare Valley, one of Nairobi's biggest
slums. The crusade drew a large crowd; on the final afternoon it was estimated
at 140,000 people. At various times during the crusade, Bonnke referred to evil
spirits causing cancers, heart disease, ulcers, skin disease, fevers, lung complaints, paralysis, and countless others. The fact that this slum lacks drains and
latrines, that its people are mostly unemployed and undernourished, that they
lack resources and education, was never mentioned. The harsh realities of
Mathare Valley were completely obscured by the persistent attribution of every
sickness to demonic influence. One of the books on sale at this crusade drew
the logical political conclusion of this approach. After explaining at great length
that everything evil was to be explained by spiritual agency, it concluded:
'(Those) who do not know the cause... blame the government and their leaders'. In other words, no Christian who properly understood spiritual causality
could possibly blame Kenya's ills on the government. It is not irrelevant to note
that the preface to this book was signed by 'Daniel T arap Moi, President of the
Republic of Kenya' (Mamboleo, 1991).

The World
According to this fundamentalist Christianity, the world is evil. Since the world
is opposed to God, Christians have no other duty than to turn their back on it,
to flee it, to keep themselves unspotted by it. The church, made up of bornagain believers, becomes an alternative society; the church is the place to con-
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trol, to order, and to call home. The church is where God is to be found, where
God acts. The church is God's domain, the world is the domain of Satan. As a
preacher whose broadcasts cover all Africa put it: There is no middle ground
- no neutral ground. I am either the enemy of the world or the enemy of God
. . . I have a real question about those who claim a relationship with God and
are so friendly with the w o r l d . . . The friends of the world are the enemies of
G o d . . . The world still hates Jesus Christ. Thaf s the reason I have a problem
with positiveness today. The biblical message is negative' (Rugh, 1989). This
negative evaluation was reinforced by a Potter's House preacher: The world is
going to get worse because of sin. The church is going to get better, more
miracles . . . When the world is going under, we're going over. I'm not too
concerned about the cities of the world. I'm a spiritual nomad, a pilgrim'
(Potter's House, 1988). Another broadcaster succinctly expressed this attitude:
'All this superficial preaching around today saying "Get with it"! God is saying to us, "Get out of if "(Olford, 1989).
According to this Christianity, nothing this-worldly matters. An American
woman opening a crusade in Liberia stated: 'Look not at things that are visible,
but set your mind on invisible things. Heaven and earth will pass away, but the
Word of God is fixed. If you remember only one thing from me, seek the
eternal things of God. Hold to his word, it's eternal.' She told a story about a
beautiful organ in a church. The church was burnt down and the organ was
destroyed. Someone lamented the loss. The reply came back: That organ - it
was going to burn anyway* (that is, burn in the conflagration at the end of the
world). The preacher drew the lesson for her Liberian listeners: The house you
want but can't have - don't worry about it, it's going to burn anyway. The
clothes you want but can't have - don't worry about them, they're going to
burn anyway. The skin shoes you want but can't have - don't worry about
them, they're going to burn anyway. The taxi you want, to earn some money don't worry about it, if s going to burn anyway
Take your stand on higher
ground. I give you the only thing - Jesus' (.Network Ministries International,
1989). For most of her listeners, however, and for most of the people of Liberia,
a home, clothes and a means of livelihood were really pressing concerns made more urgent daily by the country's precipitous social decline. The sociopolitical effect of her message that to worry about such things is unchristian,
served to divert attention from dehumanising social conditions and from the
planning and effort required to overcome them.
As a final example of depreciating the world, consider this correspondence
course used widely across Africa. One booklet entitled 'Love not the World'
states that the world is
Satan's world system . . . Satan's world system includes commerce, politics, religion,
education, entertainment, world kingdoms, world organisations and many other things.
The Lord ]esus has delivered us from Satan's world system ... Satan tries to make us
conform to the world. He wants us to think as the people of the world think, to seek after
the same things they seek after, and to do the same things they do... First God wants
us to see that the world system is controlled by Satan ... (Thus) to be a friend of the
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world is to be an enemy of God... Second, God wants us to see that the world system
has no future .. .(for) Satan's world system will be replaced by the kingdom of God's
Son ... (So) turn your back on the world and the things of this world.. .(This means
that) anything that dims my vision of Christ, or takes away my taste for Bible study, or
cramps my prayer life, or makes Christian work difficult, is wrong for me and I must as
a Christian, turn from it. Satan wants us to live for the things of this world, but this
world is not our home. Heaven is our home (Source of Light Ministries).

The socio-political effect of this Christianity is obvious. All the areas covered
by the concept 'development* are not the concern of Christians. Quite the contrary: to concern oneself with such this-worldly activities is to fall under the
influence of Satan.

The Human Person
Fundamentalist Christianity is dualist, and one of the most deep-seated dualisms
is that between the body and the soul. For example, in a broadcast sermon on
2 Corinthians 5,1, the preacher stated that The body is a tent, fragile, impermanent . . . If our afflictions become too much and we die, we live in heaven'. He
went on to quote from a poem by a Fred Knowles: This body is not my house/
This body is not I . . . ' Then he quoted a reply given by John Quincy Adams
when asked about his health: 7ohn Quincy Adams is quite well, but the house
I live in is tottering'. He insisted that to be at home in the body is to be away
from our real home: "We are spiritual beings living in a body7 (Dr.Campbell,
1989).
Another aspect of this anthropology is the total depravity of the human person. The words 'total depravity' feature in the doctrinal statements of many of
these groups. This is their insistent message. They talk of 'a filthy wretch like
you and me' and understand man as 'a vile corrupt filthy sinner on his way to
hell' (Rugh, 1989). An American pastor preaching a revival in Monrovia claimed:
'Don't ask what justice is; you don't deserve justice'. The following night he
repeated: TVe are sinners, we don't deserve justice... we can't ask for justice
— If we asked for justice, we would be executed tonight. We are not asking for
justice, we're asking for mercy' (AME Crusade, Monrovia, 1989). In this understanding it is very difficult to speak in terms of human rights or of the
inviolable dignity of the individual. Such questions simply cannot arise. In this
Christianity, it is obvious that no value at all attaches to human beings who are
not Christians. As a preacher at another Monrovia revival put it: 'God is not the
Father of all beings on earth; only those bom of the Holy Spirit. If you're not
born-again, you are not a child or God' (Revival, Monrovia, 1988).
These Christians have almost no understanding of human responsibility in
relation to surrounding circumstances. There is no emphasis on taking charge
of one's own life, using one's natural faculties, energies and gifts to collaborate
with others in projects calculated to control one's own life and world. Such an
attitude can be positively rejected. A Liberian Church publication actually lists
as two ways of losing sanctification: 'By self-management - taking one's affairs
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into one's own hands', and 'by self-confidence - leaning on acquired strength'.
At Nairobi's Lighthouse Church on 21 July 1991 the white American pastor
preached to his young black congregation on divine intervention. His text was
2 Chronicles 14 and 16; in the first passage King Asa relies totally on God and
is successful, in the second he relies on himself and is defeated. In the course of
the sermon the preacher said:
That which God has given us to do, you cannot accomplish in the flesh, so don't even
try. Take your hands off it ... (Often) we try every conceivable way, and it doesn't
work. Finally we say,'We give up', and God says 'Wonderful'... When you look around
and see impossibilities, be determined that in your strength there lies nothing, there is
no way... If you get involved, God takes his hands off. If you try to take the controls,
God takes his hands off them.

The preacher ended by urging his listeners not to try to resolve problems by
relying on one's own resources or on those of others: I n times of trouble we
look inwards to our own abilities, we look outwards to men; God wants us to
look upwards'. He then led his hearers in asking forgiveness for relying on self
or on others, and led them in promising: 'We refuse to rely on our own thoughts
and on our own abilities'. Of course faith and trust in God have always been
central to Christianity, but this way of presenting faith is hardly calculated to
promote self-help, self-reliance, self-esteem, self-determination, responsibility, and autonomy. Nor does it lead to any cooperative ventures or mutual
empowering. Human beings are thought to have no power because all power
is attributed to God. All emphasis is on the miraculous, the spectacular, the
supematuralistic divine intervention. That is where God is supposed to be
evident. God is conceived of as 'a miracle working God'. Crusades are displays
of his miraculous power; testimonies are all about the miraculous. It is one of
their greatest accusations against mainline Christians who promote development that 'they don't believe in miracles'.
It is not claimed here that every fundamentalist Christian necessarily subscribes
to all these views. It is more complicated than that. Even among Pentecostals,
for example, many positively reject the faith gospel; among non-Pentecostal
fundamentalists, even more would reject it. Likewise, many who emphasise
the health and wealth of the faith gospel do not highlight the disasters so
popular with thoroughgoing dispensationalists. But one can talk of a form of
Christianity characterised by these views. Groups espousing some mixture of
these elements recognise one another as 'biblical Christians' or 'saved' or l>ornagain', and often define themselves over against 'liberal' or mainline Christians. This is the Christianity spreading so rapidly in Africa today.
Fundamentalist Christianity is spreading into the mainline churches, too. The
greatest reason for this is fundamentalist Christianity's dominance in the field
of popular literature. Popular theology which stresses holistic salvation, human dignity, human potentiality, social responsibility, structural awareness
and development is hard to find in Africa. In countries like Kenya, Uganda
and Zimbabwe where there are Christian bookshops promoting this theology,
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the literature on sale tends to be for more educated audiences. Even in these
countries the popular, attractively-produced, simple, short publications for
mass circulation are of the fundamentalist kind. In many other countries (for
example, Gabon, Sierra Leone, Liberia - perhaps the majority of African countries) the only Christian literature available is of the fundamentalist kind.
Mainline Christianity puts little emphasis in this area, and consequently has
lost the battle by default.
Fundamentalist Christianity is greatly influencing the African Independent
Churches as well. It used to be thought that these churches were developing a
genuinely African Christianity, one responding to the genuine needs of Africans. However, this is becoming increasingly difficult to maintain. For one
thing, in Africa's present economic plight more and more of these churches are
seeking the benefits of American affiliation, and the churches with whom they
invariably link are those of the fundamentalist kind. For another, most of the
pastors of these churches are aware that they lack education and are hungry
for it. The mainline churches have traditionally ignored them and offer them
nothing. By contrast these newer movements actively promote the education
of local pastors. They provide seminars; for example, no Bonnke crusade is
complete without special workshops for pastors. These missionaries form associations of local pastors (in Zimbabwe, Rhema's African Fellowship of Christian Ministers is a good example; The Liberian Fellowship of Full Gospel Ministers is another), which regularly provide meetings spreading - naturally this fundamentalist Christianity. These activities are all the more effective given
these churches' expertise in all kinds of media presentation.
We have argued here that the fundamentalist Christianity spreading in Africa
today is not a spur to Africa's development. On the contrary, it leads its adherents to downplay the importance of development, to dismiss it as irrelevant, or
even positively to turn their backs on it (because this is the inevitable result of
this Christianity, and because it is preached by western foreign missionaries,
some have seen this whole movement as part of a conscious policy pursued by
western powers in pursuit of domination. This is a complicated issue, outside
our present scope). It is the inevitable effect of the message that has concerned
us here. There are some fundamentalist churches that do engage in development projects. Most are totally dedicated to evangelisation. Some provide relief assistance. It is only a few that are involved in any form of development,
and in these cases I would maintain that their involvement is really a contradiction of their teaching/ for their message itself militates against such commitment. Fundamentalist Christianity, while nowhere near numerically superior,
is undoubtedly the area of greatest growth in African Christianity today.
Paul Gifford, a former lecturer in Religious Studies at the University of Zimbabwe, is currently a consultant with the All Africa Conference of Churches,
Nairobi, Kenya.
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A slightly different form of this article was read as a paper at the Jacques
Maritain International Institute's seminar on 'Ethics and Economics: the Challenge of Development in Africa. The Contribution of the Christian Communities', held at Abidjan, Ivory Coast, 13-16 December 1990.
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Power in the Name of Jesus
Ruth Marshall
One of the remarkable recent trends in Nigeria has been the rise to
religious and social prominence of the 'charismatic' or 'Pentecostal'
Christian movement. In little more than a decade, thousands of new
churches and evangelical groups have cropped up in the cities and towns
of the south. Those established earlier, either by US and British missionaries
or Nigerians, are experiencing an unprecedented revival. While research
continues on the dizzying multitude of 'indigenous' new religious
movements, still focused for the large part on the 'Aladura' churches of
western Nigeria, very little has appeared in the literature on this new wave
of Christian churches. Because of the strong links between these churches
and their US or British brethren, as well as the marked increase of this type
of Christianity throughout the continent, many scholars and religious
leaders are tempted to view the rise of these churches solely from the point
of view of their foreign origins and connections. Although the concern
often expressed about the infiltration of what is seen as a pernicious US
doctrine serving as a vehicle for the promotion of the 'New Religious
Right's' political agenda for the continent may be justified in some
contexts, in the southern cities of Nigeria, the 'politics' of these churches
are of a different sort.

I begin with the premise that it is the 'setting to work' of foreign doctrines and
institutions in the Nigerian context that is the proper object of research, and
recognise that this means focusing on the specific innovations and reinventions
emerging in the creative process of 'appropriation and reconstruction'. I argue
that such a 'setting to work' expresses nothing less than individual and collective attempts to reconstruct the social world (Mbembe, 1988; Eboussi-Boulaga,
1991). As 'efforts to construct an order of practice that might domesticate the
divisive forces that have come to pervade their environment... they are both
expressive and pragmatic' (Comaroff, 1985:198). Thus I see Pentecostals, with
its central theme of personal and social rebirth, both as a powerful metaphor
for new types of practice, as well as a symbolic and material resource for the
'elaboration of a conceptual challenge to the power monopolies (Bayart,
1986:120), for the creation of 'autonomous spaces' of practice which defy the
oppressive logic of current 'power monopolies' (in which state violence and
economic exploitation figure prominently), and for the articulation of strategies to create, exercise and legitimate new power relations and new opportunities for survival. Drawing on six month's ethnographic research in Lagos from
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January to June 1991,1 will explore some of the ways the movement in western
Nigeria illustrates these themes.

The Community of the Saved
Pentecostals in Nigeria originated with denominational mission churches which
were established by US and British missionaries from the 1920s to 1950s. This
original group included the Faith Tabernacle, the Apostolic Church (both of
which were connected with the Aladura movement), as well as The Apostolic
Faith in the West, and the Assemblies of God in the East. They were soon
followed by the creation of indigenous counterparts such as the Redeemed
Christian Church of God. All of these churches tended to be highly organised
and strongly denominational, and promoted a doctrine which stressed strict
personal ethics, a retreat from the 'world' and worldly possessions and practices, as well as the imminent second coming of Christ. For this reason, these
churches are known in Lagos as lioliness' or 'righteousness' churches. They
drew their membership largely from the literate or semi-literate poor, such as
labourers, servants and clerks, and continue to do so today, although not as
exclusively.
The increased missionary activity in the 1960s and 1970s from abroad helped
spark revivals in these churches, and together with increased student interest,
gave rise to a transdenominational 'charismatic' movement in the 1970s and
1980s (Ojo, 1988). Beginning in the interdenominational student groups of the
newly formed Nigerian universities, this movement spread through the creation of small fellowships which grew into churches or evangelistic ministries,
often led by lecturers or teachers. Student involvement in the early years helped
ensure that this was a movement of young people; many pastors, themselves
not long out of university, were leading congregations where the average age
was about 25. This group incorporated a much higher percentage of educated,
upwardly mobile university and school leavers, embracing a more 'charismatic' doctrine which stressed experiential faith, the centrality of the Holy
Spirit, and the spiritual gifts of 'speaking in tongues', faith healing and miracles associated with the Pentecost (Acts, chapter 2). When asked to distinguish
among churches, it is these churches which are specifically called Tentecostal'
by Nigerians, despite the fact that the movement as a whole identifies itself as
Pentecostal. Rather than a retreat from the world, the pastors came gradually
to adopt, to greater or lesser degrees, a 'doctrine of prosperity' in which the
spiritual and material fortunes of a believer were dependant on how much
they gave, spiritually and materially to God (or his representatives) who would
reward them by 'prospering7 them. The second coming of Christ, as well as
strict ethical conduct, were also part of doctrine but were not as strongly stressed
as in the Tidiness' churches. This lead some members of these churches to
accuse their younger brethren of being 'carnal' Christians and has been the
cause of conflict within the community.
The one major exception in this second wave of churches is the Deeper life
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Bible Church. Started by a lecturer at University of Lagos in the mid-1970s, it is
now the largest church in the country, with over 250,000 members. It exemplifies the extreme Tidiness' end of the doctrinal spectrum, and is the most strongly
denominational of all Tidiness' churches. The pastor, W.F. Kumuyi has developed a doctrine which puts strong emphasis on miracles and healing, and is
highly legalistic'; for a time members were even prevented from watching
television. In the last two or three years, several new Tentecostal' churches
have appeared to occupy the other extreme; the aggressive pursuit of material
support from members in the guise of the doctrine of prosperity has sparked
some controversy both inside and outside the community about the venality of
certain leaders.
Over the space of the decade, there has inevitably been a considerable amount
of cross-fertilisation, with the result that many of the Tentecostal' churches are
attempting to emulate the well-organised structure of the Tidiness' churches,
some even moving towards a holiness doctrine, and the Tidiness' churches
have relented somewhat on their strict edicts about dress, the wearing of jewellery, watching television and so on. At the same time there are many churches
which appear to fall somewhere in the middle in terms of their doctrinal and
social base, embracing neither an aggressive rejection nor an aggressive pursuit of the world of material success. Although numbers are notoriously hard
to ascertain, it appears that at least three-quarters of the born-again community fall on the Tidiness' side of the doctrinal spectrum, but their influence in
generating public attitudes about the community may be equalled by the
Tentecostals' who typically occupy higher positions in the social hierarchy.
Despite these significant differences there is a lot believers find to agree on, and
one of the most striking aspects of this rapidly growing movement is the powerful sense of community which has been created in the space of a decade. The
mass of believers see themselves as part of a unique, international movement
whose identity and unity is aggressively promoted to those who are outside.
The emergence in the late 1980s of organisations such as the Pentecostal Fellowship of Nigeria, which speaks nationally for all 'born-again' Christians and
has rapidly become the most powerful voice in the Christian Association of
Nigeria (an interdenominational organisation representing the interests of the
Christian population to the federal and state governments), and the organisation of forums and conferences constitute attempts to institutionalise this sense
of community.
All 'born-again' churches stress the importance of the inerrant 'Word', and
scriptural knowledge is one the central symbols of prestige within the community. For this reason, these churches are often called 'full gospel'. Emphasis is
placed on the importance and efficacy of prayer; the committed bom-again
incorporates prayers and praise into practically every aspect of daily life. The
adoption of strict personal ethics, although variably stressed along the doctrinal spectrum, is the central evidence of a 'new life in Chrisf. True converts do
not lie, cheat, steal, quarrel, gossip, give or take bribes, drink, smoke, fornicate,
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beat their spouses, lose their tempers, or deny assistance to other members in
need. Strict marital fidelity is a central tenet and divorce is not sanctioned.
Miracles and faith-healing are central elements of religious practice; some even
forbid the use of western medicines. Churches tend to be highly evangelical
and encourage members to proselytise at every available opportunity.
These churches set themselves up in strong opposition to orthodox denominations, especially the Catholic church, all of which they term 'cold' or 'nominal'
Christianity. For their part, orthodox churches are reacting to the alarming
exodus of their members by simultaneously incorporating Pentecostal elements
into their services, and making loud accusations of 'sheep-stealing'. But the
main enemies of the born-agains are any Christian church which has connections with 'traditional' Nigerian belief and ritual such as the Aladura churches
and various Tiealing houses', practitioners of 'traditional' religion, as well as
Muslims. Most large churches send missionaries to the north, and a Muslim
convert is particularly prized. Protection against witches and the machinations
of other evil forces is one of the most popular services these churches offer.
This aspect of belief will be discussed in more detail below, but the vigilance
with which they guard against pollution by the 'forces of evil' in these guises is
evidenced by the preponderant number of deliverances which take place weekly,
not to mention the extraordinary number of tracts and booklets published
locally by members who have been delivered and converted from lives spent
serving the devil as Aladura priests, herbalists, secret cult members, witches,
or agents of various water spirits. The tendency for members to wear western
dress, listen to western-style gospel music, and consume western religious
literature reinforces the reaction against 'primitive heathenism', and stresses
the self-consciously 'modemisf and 'internationalisf aspects of the regenerative process, on both an individual and social level.
In all churches, 'tribalism' is strongly preached against, and it is by the name
'brother' or 'sister' that members address each other, regardless of age or social
status. Despite the fact that many of these churches are highly organised and
tend to have strongly hierarchical structures headed by powerful and charismatic leaders, there is an important element of lay participation in the way
they are run. About 80 per cent of church administration and pastoral assistance is carried out on a part-time, voluntary basis. The basis for rising in the
ranks of church hierarchy depends largely on the demonstration of piety, denominational fidelity and possession of 'spiritual power*, rather than age or
wealth.
However, it is the conversion experience of being Tram again' through an
individual act of repentance and submission - 'giving your life to Christ' which is the cement that binds the community together. Not only is it the
doctrinal cornerstone of all churches, the rallying point of unification efforts,
the term used by outsiders to identify believers and by insiders to distinguish
between the 'saved' and the 'losf, but it also denotes the central theme of
redemption and transformation, on both the personal and social level. It is to
this aspect of the movement to which we now turn.
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Conversion and Reconstruction
All our people are now caught in this intense craze for money. Money and women.
People are terribly mean to each other now. The old trust, the open handshake is gone.
There is so much hatred now, a lot of hatred and a lot of bitterness and a lot of greed and
a lot ofjealousy, in short, a lot of everything that is bad. And the reason is that everyone
wants to be rich. So they steal from each other and plunder the nation's coffers and use
the people carelessly and shamelessly... And women are amongst the most cruelly and
callously used. Women are used as logs are used for the fire (Iyayi, 1982:24-5).

An inquiry into reasons for conversion should properly begin with an interrogation into what people are converting from. In other words, what aspects of
the dominant 'sodo-logic* do people find oppressive or destructive? What
opportunities do they see themselves as having been denied, what roles have
they been forced to occupy which prompt them to seize an opportunity to
completely change their way of thinking and acting, to collectively escape this
logic, or reinvent it in an attempt to master it? The above quote from Festus
Iyayi's is echoed in the words of born-again pastor Michael Ojewale in a booklet entitled 'Hope for the SAPped Generation':
Fear and lack of confidence in the future are becoming the common currency of the day.
Job seekers have no future to look up to — at least not from the system. We no longer
trust anything or anyone. Those we trusted have mortgaged us and held us to ransom
for foreign loans which we did not benefit from ... Everything - absolutely everything
-is on the decline and on the verge of collapse. What more is still promising? What is it
that is not declining? Is it education, health, agriculture, industry, politics, religion,
marriage, or the family? No jobs, no money, no food, no clothing, no personal dignity.
Any hope for tomorrow?

These two quotes eloquently and poignantly sum up the individual and collective despair the last decade has brought. The 1970s was a period of rapid
although uneven economic expansion based on oil revenues. It was during this
period that 'naira power' came to be identified with success and prestige, and
massive misappropriation and mismanagement associated with government.
These years of relative prosperity came to an abrupt halt in 1981 with the
collapse of oil prices. However, this did not stop 'squandermania'; the ethic of
accumulation developed in those years of relative plenty is the cruel and crippling inheritance of the 'SAPped' generation. Unemployment, runaway inflation, and scarcity were ushered in with the new decade. The Structural Adjustment Programme of 1986 further increased hardship in the cities with massive
retrenchment and devastating price increases. The already beleaguered infrastructure and social services have suffered heavily. The channels of access to
patronage and foreign capital have been considerably reduced; networks are
smaller, and less trickles down through political channels.
But it is not simply economic decline and the struggle for material survival that
form the backdrop of the conversion experience. It was and is the oppressive,
destructive and debilitating way in which individuals are 'inserted' into that
struggle that is most significant. The reality that in Nigeria, as well as in most
of Africa, the object of political power is wealth and control over the channels
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of accumulation creates a logic in which the struggle for power at every level
has become a zero-sum game. This 'gouvernmentalite', which characterises
the post-colonial state and the 'power monopolies' associated with it, is expressed in the constant efforts by elite groups in society to reinscribe their
control over the production and circulation of both material and symbolic
resources, and it is this struggle to maintain hegemony that circumscribes the
opportunities available to subordinated members of society (Bayart, 1989;
Mbembe, 1990). The continual re-enactment by the political, military and business elite of rituals of practice in which the privileges of power are used for
pillage and to protect 'a vested interest in chaos' (Othman, 1989:113) has permeated the cultural fabric down to the level of the traffic police who demand
their '50-50 kobo'. People must wield the little power and influence they have
as a matter of survival. Add to this the omni-present reality of state violence,
firmly etched in the minds of students, victims of the 1989 SAP riots and recent
events such as the razing of the Maroko slum in Lagos in which 300,000 people
were made homeless (to name but a few events). It is little wonder that popular
discourse centres on themes of decline, disintegration and the unleashing of
forces over which they have no control. That stories of conversion focus on the
contrast between the hopelessness, sinfulness and destructiveness of one's past
and the security, hope and empowerment that new life in Christ brings is
typical of the bom-again experience wherever it is found, yet it takes on added
poignancy and significance in the above context.
This new hope and empowerment is not simply a case of false consciousness
and what is being created is not some unreal world of atavistic escapism, but
rather an expressive and pragmatic act of individual and collective reconstruction. Converts may be attracted in the beginning by promises of miracles and
healing: freedom from the oppression of witches who want to eat their salary,
healing of a crippled son, children for the barren woman. Or they may simply
be curious as to what all the fuss is about - if s in every popular newspaper, on
everyone's lips these days. Or perhaps they have a brother or girlfriend who
goes and begs them to follow, or a friend who has just found a wonderful
husband or wife there. Whatever the reason, conversion follows because of a
conceptual treatment of social and individual problems which enables practical solutions to be articulated, not just because it fills an emotional or psychological void, although this is no doubt important. I will examine some areas in
which conversion and born-again Christian life can be seen as working on
disintegrations and conflicts within urban society, reconceptualising them, and
providing practical strategies for overcoming them.
As mentioned above, one finds a surprising degree of egalitarianism in the
congregations. Calling each other 'brother' and 'sister", members appear to
have put aside, to some extent, the usually pronounced respect for social status
found in Yoruba culture. As one believer put it: 'maybe I'm a banker, and this
brother is a clerk, and because of emotions and everything involved, I can meet
him . . . maybe he talks to me any how, but I can take if (Taiwo Johnson,
interview, Lagos, 30 November 1990). Certainly in the Tidiness' churches there
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is a self-conscious embracing of the idea that 'many that are first shall be last;
and the last firsf (Mark 10:31) as well as frequent references to the camel, the
rich man and the needle's eye (Matthew 19:24). Particularly for the youth, this
holds great attraction, enabling them to develop a sense of individual selfworth outside the categories of material success and allowing them to compete
with people who are no longer considered superior simply by virtue of age or
wealth.
Relations of reciprocity develop in the setting up of a kind of rudimentary
social security, especially in the lioliness' churches. Members organised into
small neighbourhood prayer groups not only encourage each other spiritually,
but whenever one falls sick, or faces financial disaster, members of this small
group come to cook, mind children, or pool their resources to find the money
needed. Many churches set up nurseries and kindergartens, provide medical
services (usually faith healing) at 'faith clinics', and counselling services on
financial, marital and other matters. In the lioliness churches', despite the fact
that members tend to be poor, there are those members who because of their
material success offer possibilities of patronage. However, as noted below, the
conditions under which one can legitimately become wealthy are strongly circumscribed by moral prescriptions against excessive wealth and one's obligation to serve the community.
In the Tentecostal' churches, where on the contrary material success is not
shunned, but often seen as a mark of God's favour, individuals are not as far
removed from the avenues of accumulation as their poorer brethren. Unlike in
the Tidiness' churches, the same symbols of prestige as exist in broader culture
- fine clothes, nice cars, foreign goods - are common currency. The pastors
themselves promote and foster this image, since at the most mundane level it
ensures their own financial success, but it also helps to increase their flock and
the status of their church. Hear one believer
the more these pastors travel [abroad] the more they dress fine - gold chain, gold wrist
watch - so the congregation sees that our God is a good God... Tor the rich people too,
they believe that the best thing they can do is give to the church or give to people... it
rolls in circles' (Johnson, interview).

Pastors and church leaders have access to new sources of capital, both from
foreign churches and ministries as well as from the big men of their congregations, and are thus able to create new networks of patronage. Thus the reciprocal relation between oga and client continues, but is policed by the elements of
doctrine which enforce ethical behaviour, although not as strongly as in the
'holiness' churches. The relations are further transformed in the sense that it is
not the person helped who should be looked to for a service, but God who will
bring the big man his reward. The open hand has returned in a modified form;
individuals who break the ethical codes either by taking advantage of largesse
without displaying a willingness to struggle for themselves - 'people just have
to work to eat because that is what the scriptures say7 - or by using offers in a
manipulative or extortionist way, or denying them, are subject to the ill-will of
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the community.
Unscrupulous or greedy pastors must always bear in mind the fact that their
legitimacy rests on keeping their accumulation in balance with the fortunes of
their members, ensuring that things continue to roll in circles. Recent disputes
and conflicts among leaders representing the different doctrinal positions, aired
in the community-wide forum of the Pentecostal Fellowship of Nigeria and the
born-again press, point to the centrality of these issues, as well as to the fact
that the community sees itself in need of developing institutional mechanisms
for resolving the apparent contradiction between the redistributive and egalitarian aspects of the bom-again ethic of accumulation, and the behaviour of
those who appear to put mammon before God.
Not only are there distinct material advantages in church membership, but the
ways in which bom-agains have rejected or reinvented current categories of
prestige provide members with the chance to shore up symbolic resources,
which may also have their material payoffs. In the 'holiness' churches, moral
uprightness, spirituality and service are the symbolic resources believers can
use to rise in the church hierarchy to gain status in the community and to be
known as one with 'a good name', with the possibilities of being recommended
for work, or other financial opportunities. To be prized in the community as
having these qualities may be as or more important in terms of dignity or selfesteem than the material benefits which it may accrue.
The Tentecostals', by embracing categories of prestige associated with consumption, education and upward mobility, and by colonising aspects of popular culture such as highlife music, are not rejecting 'naira power' but reinventing
the rules of its use. Ase, or the power behind the success of big men, associated
with spiritual forces to be feared, and more recently understood in terms of the
power of money (Dixon, 1991), is seen as being given to those living exemplary
born-again lives through the power of Jesus, and must be distributed according to His rules. Those who aspire to riches and social status are taught that
only through adherence to born-again doctrine, prayer, hard work, and generosity in giving (of time if they don't have money), will they likewise be 'prospered'. Those who do not live a 'true life in Chrisf gain wealth through contact, consciously or not, with evil forces, and will likewise be ruined by them.

'Jesus is our Lord, Catering is our Business'
As the broader born-again community has developed a stronger sense of identity over the past decade, it is apparent that new patron-client networks are
being formed on the basis of born-again identity, outside the confines of each
church. Monthly magazines which circulate throughout the whole community, some even sold by Lagos news vendors, publish ads like this one: Jesus is
our Lord, Catering is our Business' (Christian Mirror, Benin City). It is commonly known that born-again families prefer bom-again housegirls, and private businessmen, born-again secretaries. There are private hospitals, mater-
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nity wards, and kindergartens which advertise themselves as born-again. One
pastor, ex pop-star Kris Okotie, has even launched a bom-again record company, Selah Records, which released one of the most popular records of the
year in 1990.
Finally, bom-again Christians are now beginning to reap what they have sown
not just from inside their communities, but from non-believers as well. Many
times I heard people comment on the trustworthiness and reliability of bornagains in comparison to other Lagosians. Dr. Tade Akin-Aina, a sociologist at
the University of Lagos and a Catholic, told me that when he encountered a
born-again Christian, he had certain expectations about his honesty and reliability which, were he an employer, would no doubt sway him. Although they
may turn out to be misplaced, he said, this was something unthinkable a decade ago. The material opportunities provided by these practices in both types
of church are examples of what Jules-Rosette describes as creating and manipulating sacred symbols arid beliefs for attaining secular goals (Jules-Rosette, 1979:7).

Born-again Women
The position of women in church doctrine and practice is noteworthy. Contrary to what might be expected, there are not significantly more women than
men in the churches, whether lioliness' or Tentecostal'. It does appear, however, that there is a higher percentage of women who are truly committed than
men, although this is hard to ascertain. It could be argued in support of this
that women have a greater stake in protecting certain elements of doctrine and
the distinct, though perhaps somewhat contradictory opportunities these create. It is certainly true that women, as Iyayi suggests, have little reason for
protecting the status quo and are more likely to seek strategies for bettering
their everyday lives.
Pentecostalism typically promotes a doctrine which advocates the submission
of women to men, and their confinement to the domestic sphere. Furthermore,
the 'holiness' churches have very strict edicts about women's dress and comportment and usually confine women to the lower levels of church administration. They also tend to endorse many of the popular stereotypes of non-bom
again women mentioned below. The Tentecostals', with their middle-class,
educated and 'westernized' membership, do not have such restrictions although
pastors are almost exclusively male. Although the family is stressed as the
woman's primary responsibility, captured in booklets with titles such as flow
to be an ideal housewife' and 'How to win your husband', the typical endorsement of the withdrawal of women from the workplace one finds in Pentecostal
doctrine elsewhere is not evident. This may be due in part to the economic
reality of present urban life. However it is particularly in the spheres of marriage, family and sexuality that one finds bom-again doctrine and practice not
only transforming them quite dramatically, but do so in ways that are highly
attractive to young urban women.
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To begin with, being born-again provides women, especially younger women,
with strategies for escaping the all too pervasive phenomenon of being forced
to exchange sexual favours for things which they feel and which society promises should be theirs by merit. The stories of the lecturer and the student, the
boss and the secretary, the oga and the housegirl are well known, and many
women are faced with the cruel reality that this is all they have to 'sell'. Such
behaviour is tacitly if not explicitly sanctioned, as the scapegoating of women
as temptresses, witches, spendthrifts or nymphomaniacs in the public (male)
domain testifies.
However, within the born-again community fornication is a sin for either gender. This is one of the most strongly emphasised aspects of living a life in
Chrisf, and although it may be one of the least adhered to, the mere fact that it
has such prominence in the discourse constitutes a powerful resource in the
hands of women. Furthermore, although abortion is a mortal sin, churches are
not opposed to birth control and many even advocate its use. There is no
emphasis on the evils of sex for women per se. As long as it is performed within
the bounds of marriage, it is to be enjoyed by both partners as a gift from God.
The stress on marital fidelity is radical. A man who wanders is nothing remarkable in Yoruba culture. However, a bom-again husband may be called to
account and his identity as a true bom-again may be doubted should he do so,
and thus his status within the community jeopardised. Woman within the
community have been able to regain a remarkable degree of relative control
over their sexuality.
Even outside the born-again community, these strategies often appear to work.
One student recounted how she was approached by a lecturer and presented
with the alternatives of failing her course or having sex with him. She proceeded to preach to him about the power of Jesus, and how he died for our
sins. The lecturer let her go and she later passed her course. Now of course he
could have failed her, but he didn't. I asked about this, and she replied that it
was the power of Jesus, which in a sense it was. What may be happening in
cases like this is that believers are able to play into the fact that Nigerians tend
to respect or fear displays of spiritual power, which they generally recognise
bom-agains as possessing (this is in addition to the more prosaic reason that
male non-believers have come to assume most born-again women to be tough
nuts to crack, and hence a waste of time). I hesitate to over-emphasise this, yet
I heard many stories of the same kind, and I found it to be a particularly
successful strategy for deflecting unwanted attention as I travelled around
Lagos on my own.
There is a great deal of discussion in the press and in popular discourse that
Tentecostal' churches are places people join in order to find a spouse. This is
undoubtedly the case, and the way in which marriage and the family is viewed
by these churches demonstrates striking innovations which hold distinct advantages for women. First, as stated above, adultery is strongly proscribed and
divorce is not sanctioned. Furthermore, it is the nuclear family which is stressed,
not the extended family. Although the woman is subordinate to the authority
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of her husband in the home, it is clear that he has an obligation to respect her
and treat her with consideration. Husbands are enjoined to treat their wives
like partners, involving them in daily decisions, helping to take responsibility
for child rearing, even domestic chores. Marital disputes are regularly brought
to pastors or their assistants for adjudication. Children are seen as gifts from
God, and it is often stressed that blame for failing to reproduce does not fall on
the woman. The story of Elisabeth (Luke 1:36) is offered as proof that the Lord
works miracles and that His time is the best. Many young couples are also
drawn by the fact that wedding ceremonies in born-again churches are not
fantastic extravaganzas and the material expectations of both parties are encouraged to be modest. As one young woman put it: The brother I'm waiting
for can come in a leggedes-benz (on foot) as long as he's a true child of God'.
Finally, within the church the choice of a spouse is left to the individual, and is
not the outcome of negotiations by family members.
This excerpt from a cartoon strip in a bom-again magazine illustrates this
graphically:

A/GrOZ/ TAUCS fo C/H
CONcB*lT*AiT/0/S

PAPA *JC,O*

our
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It should be noted too that inter-ethnic marriage is not frowned upon and is
much more common in the born-again community than outside it. In the cartoon, Chi (an Igbo girl) has a boyfriend Femi (a Yoruba).
The representation of contemporary marriage and sexual relations which bomagains convey is one in which women are often packed out of their marital
homes on whims, beaten, treated as servants or baby machines, subjected to
torment by husbands or mothers-in-law because of barrenness, pressured into
marriages they do not want by family members, sexual intercourse to gain and
keep the favour of a prospective husband, boss or lecturer. They find in these
communities an opportunity to construct a space in which they can move with
relative freedom and dignity, to gain a measure of control over their sexual and
family lives, and from there use their positions to gain more influence in the
sphere of labour outside the home. The prospects of such mobility are much
more pronounced in the Ventecostal' churches, which with their stress on
individual achievement as the mark of God's favour, extend a certain degree of
respect to women who take initiatives in the public sphere. However, even
among the poorest bom-again believers, men are more likely to trust their
wives, to encourage them, and to take pride in their achievements outside the
home than they might have previously.
These sets of innovations at both the conceptual and practical level are among
the most dramatic and perhaps the most socially significant. They illustrate
quite powerfully the degree to which existing impulses for individual and
social transformations may be crystalised and directed in the born-again 'setting to work*. One can see in the two areas discussed above the extent to which
a bom-again world view has articulated and reconstructed disintegrations such
as the breakdown of many patron-client networks in the 1980s and the weakening of the role of the extended family in contemporary urban life. The 'power
in the name of Jesus', the spiritual power called upon by bom-agains in their
prayers, the authority behind the exorcism of evil spirits, and the protection
each born-again has against misfortune, is also temporal power, the power to
impose categories of perception onto the world of real things, to realize the
symbolic realm of the spiritual by transforming the world of practice.

Powers and Principalities
At the most general level, Pentecostal doctrine with its rigid division of the
moral universe between acts which are Christ-like and those which are the
works of Satan provides a ready-made conceptual framework for reorganising
a chaotic moral field, and in so doing, participating in the articulation of popular discontent with government. Practices such as bribery, corruption and the
degeneration of the moral and material are themes which exist in popular
discourse anyway, but becoming born-again gives this discourse shape and
substance not only because it articulates these themes specifically, but because
it offers the possibility of being otherwise. Once the commitment is made, the
individual enters a new moral universe. For example, most bom-again Chris-
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tians do not bribe officials, nor sanction or even tolerate such behaviour, not
simply because doctrine proscribes it, but because they are now part of a community and the possessors of a belief system which empowers them not to,
which legitimates ways of acting already there in popular consciousness, and
makes them the condition for continued membership. The fact that the community has developed a new ideological and institutional basis for the creation, exercise and legitimation of power entails the possibility of instituting an
alternate form of political accountability.
On the face of it, pentecostalism seems far removed from the activities or institutions usually associated with politics. It should be clear, however, that the
project of social reconstruction and transformation of power relations that
goes on is an eminently political one. But one could go farther than that and
assert that bom-again beliefs and practices constitute a direct challenge to a
certain way of doing politics that I have noted above, termed by Bayart 'la
politique du ventre', known in Nigeria as 'choppism'. The material and symbolic violence of this type of quest for power, and the very real physical violence the state wields against those who openly challenge its legitimacy, demands that critique be elusive, or come from a sector of society which is
self-avowedly 'apolitical'. Certainly one often hears pastors preaching respect
for authority, but just as biblical and just as frequent are themes such as 'when
the righteous are in authority, the people rejoice' (Proverbs 29:2). Before noting
some of the recent forays of the born-again community into the realm of institutional politics and the conditions of its politicisation in this sense, I want to
look at an area of doctrine and practice which, apart from demonstrating one
of the more fascinating Nigerian reinventions of Pentecostal teachings on evil
and the works of Satan, contains a stimulating critique of the power elite.
Ephesians 6, verse 12 encapsulates Pentecostal teachings on the true enemy of
the bom-again Christian: Tor we wrestle not against flesh and blood, but
against principalities, against powers, against the rulers of the darkness of this
world, against spiritual wickedness in high places'. This is one of the most
often quoted passages one hears in churches, especially 'hoUness' congregations. It is also the central theme of some of the most highly circulated booklets
and testimonies, bearing titles such as TDelivered from the Powers of Darkness', Tormer Satan Deputy in the World Turned Follower of Chrisf and
Tormer Head of Seven Secret Cults Now an Evangelist*, describing in detail
the works of 'the evil one', in Nigeria. A full treatment of these booklets and
stories and their centrality to the belief system would be an article in itself.
However, let us briefly look at their central themes.
All of these testimonies make reference to practices over which Satan and his
'government' exercise control, and seek to destroy bom-again Christians. These
include any form of witchcraft, 'traditional' worship (i.e. Ogun, Aivo), Ifa divination, herbal medicine, familiar spirits ('mammy water' or obanje), and secret
cults (Rosicrucians, the Reformed Ogboni Fraternity, the Osugbo Guild). Although Islam likewise stands against such forms of 'pollution', many of these
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are frequently associated with Muslims in the tracts. The testimonies generally
follow a pattern in which an individual is initiated into the echelons of the
Satanic hierarchy (always portrayed in terms of a 'governmenf with 'Ministers' and a large 'army of soldiers') through one or more of these practices. As
one of Satan's agents, he receives great wealth or power, and usually moves up
the hierarchy to become 'second in command to Lucifer', or one of his righthand men, and uses his satanic powers to bring economic ruin to non-Christians or 'weak' born-agains, to cause disasters such as road accidents and deaths,
perform crimes such as armed robbery, or to seek political office. At a certain
point, the individual hears the 'Word', is 'delivered' and becomes, converted,
and uses the power in the name of Jesus to ward off his enemies in the spirit
world, eventually defeating them.
These texts and testimonies are significant for a number of reasons. First, they
highlight the centrality of the spiritual realm to popular conceptions of the
forces behind events in physical world. The notion of ase as the spiritual power
successful Yoruba men possess, or misfortune as the result of a witch's evil
intentions are cases in point. But also, the idiom of witchcraft and 'familiar
spirits' is, as Geschiere points out, 'almost ubiquitously closely connected to
conceptions of power and subordination' (Geschiere, nd:39) At the same time,
as noted by Rowlands and Wamier, an increase in the incidence of witchcraft
accusations or fear of 'evil powers' tends to indicate both an increase of social
instability and insecurity, as well as the inability of subordinated groups to
express political dissent within the framework of the state. The connection
between material and political power and the world of 'satanic' agents is clear;
'big men', be they chiefs, businessmen, ministers, or politicians, have come by
their power through connections with evil spiritual forces, and use this power
to oppress people, especially born-again Christians. The elite membership of
many secret societies, such as the Reformed Ogboni Fraternity, as well as the
fact that most political aspirants and members of the ruling elite are believed to
consult oracles, or belong to secret 'mafias' reinforces this connection.
Secondly, an association between these practices and Islam is frequently made
and reflects not only the challenge it presents on a theological level, but more
importantly makes a connection between the political leadership, over which
Christians see Muslims having a monopoly, the abuse of power and the current state of political and economic decay, as well as the perceived threat of
Tslamization' of Nigeria. The form in which current conflicts are presented in
these testimonies demonstrates the process of conceptual reconstruction going
on in an attempt to domesticate divisive forces and contain untrammelled and
oppressive powers. They are ordered within a born-again conceptual framework which not only makes sense of the multitude of forces that people fear
and places them in a structured moral universe, but also focuses on the role of
the born-again as agent. The emphasis is on the power of bom-again practices
to vanquish on the spiritual plane these destructive forces. In the hands of true
bom-agains, 'strong in the Spirit and mature in the Word', the name of Jesus is
a powerful weapon - 'resist the Devil, and he will flee from you' (James 4:7).
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These extremely popular testimonies may also be seen as expressing popular
forms of resistance to domination; articulating a conceptual challenge accessible to the mass of the population, and one which gives the average individual
the opportunity of actually acting against those by whom they feel oppressed.
Fighting battles on the spiritual plane is, in a sense, all of a piece with refusing
to 'play the game' by rejecting behaviour such as bribery and refusing to give
public account for one's behaviour. This idiom seems particularly appropriate
for the expressions of popular discontent that must elude the punitive authority of the state.
There are some indications that the born-again community is re-evaluating its
attitude to participation in institutional politics. Although this is very recent
and too early to say anything definitive, it is worth noting a certain trend. The
Pentecostal Fellowship of Nigeria (PFN) had as its main theme at its National
Conference in February 1991, the unity of the community and devoted half a
day to closed-door discussions on the political role of the born-again community in the transition to civilian rule. It was made very clear that the community's political opponents were Muslims, and frequent references were made to
'bad politicians' and the Tslamization' of Nigeria through the make-up of
Babangida's ruling council, incorporation into the Organisation of Islamic
Conference, denial of land for church building, and northern religious 'fanaticism'. Pastor Ladele, Secretary of the Lagos State chapter of the PFN has this to
say on the subject of born-agains in politics:
Many Christians believe it is wrong to want to be in politics. But we are teaching them
in our sermons, in our lectures that if we don't take active part by helping to choose the
right person, you will see that it is the enemy that is coming to rule us again
The
Americans, before you can become their President, they will come, the church leaders
will come, they will agree that this is their man, and they will use the church pulpit to
tell all their members. So we have to do that to get the next President; we will do it.
Because the suffering is enough (Interview, Lagos, 6 April 1991).

What impact this organisation and its attitude to political participation has and
will have on the community is hard to say. It is true that presenting national
politics in terms of religious conflict may be a powerful avenue of mobilisation
for the community, as can be seen from the tendency to view relations of
domination and subordination in terms of spiritual warfare. Although the
born-agains are likely to have little real impact on the transition process despite what they may say, the possibility of religious conflict is a serious threat
to the stability of the Third Republic. As Bayart points out, 'any movement to
reduce state power will itself be conditioned by the circumstances of its own
politicisation' and that 'the process of politicisation, in its creation of symbols,
acquires a dynamic of its own, once it is set off (Bayart, 1986:121-2) Should the
Muslim north continue or be seen as continuing to control politics at the federal level, should the real or imagined discriminations against Christians continue, and should the economic situation continue to decline and political accountability remain a dead letter, the born-again community may find a cause
to rally round and put its reconstructions to work in the realm of institutional
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politics. However, all of this remains highly speculative for the time being.

Conclusion
The logic of Christianity is an imperial logic in the sense that it ties together in the same
network the construction of organising concepts of the world here below and on high
with an 'imaginaire' of power, of authority, of society, of time, of justice and of dreams;
in short, of history and its ultimate truth. The distinction between 'temporal power' and
'spiritual power' is therefore, in a sense, artificial... Christianity is to a large extent a
way of proclaiming 'the truth', which is to say, a certain way of mentally and practically constructing earthly and celestial realities (Mbembe, 1988:27-8; my translation).

Pentecostalism in Nigeria is undoubtedly involved in this sort of project. On an
individual level, the act of becoming bom-again is both an act of faith, that is,
the acceptance of a new set of multi-faceted concepts about the nature of the
world, and an ongoing realisation of this intellectual and symbolic construction through new practices, in which the individual sees her/himself as expressing a new relation to society and to history. We have seen that at the level
of the family, of sexuality, of the economy, individuals are creating new relations of power, new bases of solidarity, new and different opportunities for
survival. We have also seen that this is experienced as a liberating and empowering personal rebirth, and that the new spiritual power possessed by the born
again individual can not be disassociated from the 'practical' power to transform his/her social and economic world:
The apparent divisions, both symbolic and practical, among different types of
church or communities within the broad category of born-again, point to the
extent to which the implicit and explicit project of social transformation is a
heterogeneous one, expressing different sets of interests, perceptions, subject
positions. It also draws attention to the fact that movements which stand in
opposition to the status quo are never without their internal tensions and contradictions, and inevitably incorporate many elements of the social order which
they seek to overcome. The doctrinal differences between Tidiness' and Tentecostal' church ultimately reflect pre-existing relations of domination and subordination, however much these relations have been transformed by bomagain practices within and between communities.
The ability of the community as a whole to mediate these contradictions and to
institutionalise the sense of solidarity which exists despite these differences
depends largely on the ability of its leaders to forge a consensus among themselves and their constituencies. It is also bound up with the ways in which the
community relates to and is'perceived by society as a whole. It seems clear that
at the most general level, the category of 'born-again' however defined, constitutes a powerful social and economic operator. Although consensus has yet to
be reached about the exact symbolic and practical content of born-again identity, all bom-agains are united in the.belief that they are 'one in Chrisf, standing opposed to the perceptions and practices of the non-believer. It is not going
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too far to say that there exists a self-conscious movement which sees itself as
changing society and making history.
The process of social reconstruction going on within the movement is intimately connected with relations of power not only among different social
groups, but between society and the state. The opportunities open to leadership for creating a lasting unity may well be found in this context. We have
seen that the attempts to articulate and institutionalise these beliefs and practices do involve the creation of a new cultural fabric, autonomous structures
and institutions, new bases for power and its legitimation, and amount to a
conceptual and practical challenge to the 'power monopolies'. What sort of
lasting social and political impact such a challenge may have is as yet unclear,
and depends on whether strategies can be articulated to make it effective. This
rests to a large extent on the way the movement becomes politicised, if at all.
While the dangers of politicisation are clear, the emerging patterns can only be
understood through continued study of the ways this heterogeneous community proclaims and institutes its truths and regulates its practices in an ongoing
process of social transformation.
Ruth Marshall is at St.Peter's College, Oxford, UK.
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Women, Work and Ideology in Nigeria
Renée Pittin
Struggles to control Nigeria's dwindling resources, and to gain or maintain
power within the context of economic crisis, are taking place at local, state,
regional and federal levels, within and outside formal political structures.
The ideologies with which these struggles have been associated, and the
struggles themselves, have particular implications for the effects upon
women, mediated and mitigated, however, by class differences. This
article describes the significance of women's economic activities in
Katsina and, taking the example of the persecution of 'independent
women', explores the conflicting ideologies which circumscribe women.

The effects upon women of present ideological splits are varied. It is our contention that strongly patriarchal policies have been maintained and implemented in northern Nigeria since the onset of Indirect Rule, that these policies
represented at that time an ideological and material convergence of interests
between the colonial authorities and the northern elite, and that the present
ideological and political climate demonstrates in important respects consistency and continuity in relation to control over women, and control over their
labour. On the other hand, the structures through which this control is exerted,
and its ostensible ideological justification, have been modified in consonance
with the changing ideological conflicts taking place in Nigeria. This is particularly with respect to the interplay between secularity and religious alignment
in the present Nigerian context, and between ostensible equality of women
and men, and the reality of formal and ideological control over women from
state to family levels, the marginalisation of women in the formal and informal
sectors of the economy, and the periodic scapegoating of women as saboteurs
of the Nigerian economy and moral community.
The struggle for political control is being played out through increasing reference to and manipulation of religious ideology within the ostensibly secular
Nigerian state, with rising militancy and fundamentalism expressed in increased
sectarianism within as well as between major religious groupings. Fundamentalism in Nigeria is not restricted to Islam, nor is the present religious-political
offensive restricted to Muslims. There is increasing polarisation within and
between Islam and Christianity, utilised for broader strategic purposes.
In Nigeria the state, or sections of the state, pursue parallel yet often contradictory policies, differentially verbalised or operationalised depending on the
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underlying and immediate interests to be served. In relation to women, state
policy at the level of federal text and tenor appears supportive and benign,
'with the inclusion in the Constitution, for example, of several sections prohibiting discrimination on the basis of sex. This, however, must be related to other
aspects of law, statute, and policy, associated with control over production
and reproduction. And it must also be noted that law and statute, policy and
programmes, and ideological assertion are being created and implemented on
a number of levels - formally on federal, state and local levels (including local
government and traditional ruling structures, and customary courts) and less
formally, though no less effectively, through recently created and/or strengthened religious factionalism. The overall direction of these policies is the maintenance of ideological assertion of women as mothers, housewives, helpmates
to men, and peripheral workers. This justifies women's continuing to undertake the entire burden of domestic labour, withdraws women from competition for wage labour, and justifies unequal access to education, information,
technology, credit, training, and productive resources including land and landed
property.
An understanding of ideology can only be gained through concurrent recognition of the profound effects of the economic crisis, the government response to
this, and the daily struggle for survival engaged in by most Nigerians. It must
be noted that the Nigerian Structural Adjustment Programme continues to put
into place IMF-supported policy, with concomitant devaluation of the Naira at
times so steep and rapid that discussion centres on the question of whether the
currency has crashed or collapsed (The President, Vol. 1, No. 1,3 July 1988).
Assertion of the primacy of women's domestic labour is particularly important for the government at present, with cuts in government expenditure on
services, health and welfare associated with the Structural Adjustment Programme, and the assumption that women will take on the services that the
poor still require, and the wealthy can pay for privately. Government orientation is evident through development programmes for women which, ostensibly production oriented, are in fact limited, welfarist, and assume and promote women's continued domestic orientation.
The Nigerian situation reflects and reinforces the observation (Agarwal, 1988:14)
that state policy and ideology in relation to women is preoccupied with the
domestication of women, and the control over female sexuality. This is evident
in development programmes, education policy (strikingly demonstrated in
Katsina with the reintroduction of boarding schools for women), and restrictive and punitive abortion laws. Continuing seclusion, assertion of control
over the movement of young female hawkers, and periodic state-supported
pogroms against independent women also demonstrate physical as well as
ritual control and actual force exerted over women. These programmes and
policies have important implications with regard to women's safety and strategies in the context of increasing violence in a situation of economic crisis.
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On the other hand, contradictions inherent between the nominally secular nature of the state and religious ideological assertion, and the playing off or
utilisation of one Muslim ideology against another, provide space also for
women who, through the selective and purposive use of available ideological
positions and the contradictions thereof, may maximise available options and
create new possibilities for themselves, within the constraints or opportunities
inherent through class and ethnic ties.
Focusing particularly but not exclusively on issues of women and work, this
article explores some aspects of the pressures affecting women in northern
Nigeria, with special reference to the immediate and long-term implications
for women of these pressures, and with reference to women's strategies to
maximise their opportunities within a situation of economic difficulty and
limited resources.

The Setting
The primary setting is Katsina City, capital of the recently created Katsina
State, and a centuries-old administrative and commercial centre in the far north
of Nigeria. State creation has brought an influx of migrants from all over the
Federation, seeking trade and work, but the overwhelming majority of the
population in Katsina is Hausa, and Muslim.
Recipient of a 100 million Naira mobilisation grant, site of public and private
construction, of new infrastructure and housing, and with expensive foodstuffs sold on every other corner, Katsina City appears to be an island of affluence in the sea of Nigerian debt. But the appearance is deceptive, masking
greater wealth differences than have hitherto existed, struggles for what limited employment is available, and struggles for physical survival, marked also
by consumption of foodstuffs previously earmarked for animals, and transfer
into staples of greens previously eaten only as snacks, as the basic grains of
Hausa diet - maize, sorghum and millet - rise so high in price that the costs
become prohibitive for daily use, even with the new harvest (personal observation; see also West Africa, 4 July, 1988).
With spiralling interest rates and higher transport costs, brought about by the
reduction of subsidies on petroleum products and vastly increased costs of
imported materials; with competition for the individual consumer from commercial and industrial interests, as the government maintains limitations on
imported goods competing with local produce; and government supported
export of crops for hard currency, local grains remain too expensive for consumption among some segments of the population. Most Katsina City men
have traditionally farmed, but poorer farmers have tended to sell some or all of
the crop before harvest at low prices to secure immediate credit. Rampant land
speculation, however, has now reduced the land available for individual farming; poor farmers and landless urban dwellers are thereby victims rather than
beneficiaries of increased grain prices.
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The economic crisis has affected Katsina women in different ways, with class
being an important referent. The changing situation will be examined in part
with reference to the married and non-married (widowed or divorced) women
of two Katsina wards, Yarinci and Marina, which broadly represent the urban
Hausa population and class structure. Yarinci, a ward with many large cemented two-story dwellings, is composed largely of members of the traditional elite and their clients, lies dose to the Emir's palace in the more affluent
section of town, and includes many civil servants and educated Katsina residents. Marina, with a maze of closely-packed single-story houses, is located in
the older part of town, and is composed of a largely artisan and trade-oriented
population. The two wards were the focus of intensive research by the author
from 1971 to 1973, repeated visits between 1974 and 1984 while the author was
resident in Nigeria, and follow-up field research in 1988. Continued association with Yarinci and Marina residents permits more detailed synchronic analysis and a diachronic perspective otherwise difficult to achieve, and vital to
applyApart from these two wards, I also draw from the experience of independent
women now found mainly in two areas of the city, Sabon Layi (New Line) and
Sabuwar Kasuwa (New Market) and then focus upon Katsina women generally, with discussion also of neighbouring state policy specifically with reference to women's trade.

Invisibility of Women's Work
The interrelationships between economy and ideology, and between conflicting ideologies, are brought out most clearly in the analysis of women's visible
and (un)perceived labour, and the changes therein. The assumptions surrounding women as domestic beings, largely dependent on their husbands, supported by state and Islamic, and Hausa dominant ideology, is contradicted in
reality by the pivotal work women do to support their children, themselves,
and their kin. The realities of the economic crisis, combined with the ideologically significant lack of recognition of women's income-earning activities, creates a particularly fraught situation for women, for whom markets are contracting as access to materials becomes more economically unviable, or
impossible; for whom traditional trade networks are being threatened through
state intervention; for whom economic survival has required changes in forms
of labour, or resort to other sources of income; and for whom many government programmes have had little relevance and less value, particularly among
the poor.
Hausa women are engaged in a variety of forms of work. All reproductiverelated activities are allocated to them, the biological act of birth being translated into a host of activities defined as naturally the sphere of women, thereby
transforming this work (child-care, household maintenance, etc.), from recognised forms of labour into biologically determined roles, negating its economic
value and creating constraints to women's ability to engage in other forms of
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labour. Women must often carry out multiple forms of labour concurrently,
and must engage in work compatible with their reproductive labour (and often an extension of it), with the lack of physical and temporal flexibility which
these conditions impose. In the case of urban Hausa women (excluding primarily educated elite women), this work is carried out from within the confines of
seclusion for a period of up to about 20 years, with the limitations of scale,
association, organisation and access to markets which this implies.
Most married and non-married women are secluded and therefore invisible to
the public. To this fact is added their invisibility in census data. Thus in the last
accepted census in Nigeria in 1963, in the then Katsina Province, a mere 3.8% of
women over the age of 15 were considered to be 'in the labour force', compared to an astounding 94.2% participation rate for men. This excluded not
only almost all women fanners, but also the large numbers of petty commodity producers whose work is so vital in both rural and urban contexts. Women
are responsible for a variety of expenses even when living in their husband's
homes. And, given the high incidence of divorce, the differential longevity of
women and men, and the unlikelihood of remarriage for women who have
reached their mid-thirties, women work for their own and their children's
security, and do not tie their income to that of their husbands. However, contrary to the dominant ideology, many women are not living with their husbands, or are no longer married. The 1971-73 research demonstrated that almost a fifth (18.9%) of the compounds in the two wards were female-headed,
often with women primarily or solely responsible for the welfare of themselves and their dependents. This contrasts also with the dominant ideology,
which assumes that men take the responsibility for women's expenses, that
women need no more than 'spending money7 (Hausa: kudin kashewa), and/or
that women's economic concerns do not exceed 'minor financial problems'.
Hijiya Rabiat Haliru, Sokoto State Commissioner of Social Welfare, Youth and
Sports, pleaded to allow married women to participate in adult education and
in 'profitable but lawful' trades (National Concord, 27 July 1988).
A majority of women in each of the two wards was engaged in income-earning
activity. The wards varied, however, with respect to the extent and type of
activity. The type of trade, or trades, a woman engages in depends on profitability, the availability of raw materials, the woman's economic resources, her
age, family responsibilities, her class and her economic needs. Three categories
of women did not earn income: women recently married for the first time;
women too old, too ill or too feeble to work; and, in Yarinci during the 1970s,
some of the elite women - wives of or members of the aristocracy - who led a
life of conspicuous leisure. Even in this ward, however, 64% of women interviewed were engaged in income-earning activities, while in Marina, 83% of the
women interviewed were economically active.

Women, Work and the Economic Crisis
The devaluation of the Naira and the banning of importation of certain catego-
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ties of foreign produce have necessitated new choices and changes in women's
petty commodity production, and further polarised economic differentiation
among women. Some craftwork has virtually disappeared, most strikingly the
dyeing industry which has given Marina its name and was the inherited work
of many of its inhabitants. Traditional dyeing media have been superseded by
modern imported chemical dyes, which are now equally unavailable to local
dyers. Both men and women in allied occupations have been affected, having
shared sources of trade and clientele when mutually advantageous. Men have
traditionally done the dyeing but male dyers have now transferred their labour
largely into tailoring and into the construction industry as casual labourers.
Women's textile work has been mainly in hand embroidery, but this has been
superseded by the sewing machine, which is more often owned and operated
by men. Hand embroidery continues to be valued but expensive, and there is a
reduction in its saleability in the present economic climate. And with the demise of Marina as a textile centre, clientele has also moved elsewhere; this has
reduced the size of the market for both women and men.
In Marina, among women who had been embroiderers, as well as among
women not associated with the dyeing trade, there has been an increase in
domestic service, a form of labour of particularly low status. This phenomenon suggests an increase in differentials of wealth, saturation or contraction
of the market in relation to particular trades, and/or a lack of resources among
women to establish trade. The increase in domestic service is particularly significant inasmuch as the use of grinding machines has vastly reduced heavy
domestic labour per se; few processes which can be carried out by a grinding
machine are now done by hand. It appears that women are being forced by
economic circumstances into low status occupations; these are 'choices' which
are only made in situations of considerable economic pressure.
Hausa women often have more than one income-earning activity, but never
has their flexibility and resourcefulness been tested as at present, with the
disappearance or prohibitively high prices of many raw materials, access to
which is generally, for Hausa female petty commodity producers, through
retail and small-scale sources. Numerous products are now produced on commission basis only, as costs for daily consumption have become prohibitive
(wheat products, now produced largely from expensive smuggled wheat, are
a case in point). The relative economies of scale in labour and materials available for prepared foodstuffs has ensured the continued dependence in Hausa
society on buying and selling of foods for inclusion in the daily diet. A small
number of women produce goods for further processing, and are effectively
linked into a large-scale distribution network; but for most women, goods are
produced for immediate consumption, bought and sold through the army of
children who are the lifeline for secluded women in the distribution chain.
Waged employment in the formal sector in any capacity is non-existent for
Marina women at present, as in the past, this being a function of class, patronage, and/or western education, all of which are absent or marginal in the
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ward. This is discussed further below.
A different picture is presented in Yarinci. Women in the ward have access to
a broader range of occupations, from heavier involvement in domestic service,
consistent with historical patron/client patterns, to capital-intensive trading,
to employment in the formal sector.
The conspicuous leisure which characterised the lif e style of elite women in the
early 1970s is no longer prominent. These women now trade in costly goods,
using their contacts, position and available and pre-existing wealth to enhance
their business success. The complacency of the earlier period is no longer evident as women use affinal, kinship and professional networks to initiate and
expand their trade. Women, particularly from the upper-class families in the
ward, have access to and (now) some encouragement to pursue higher education, a change from the 1970s when secondary school attendance was rare, and
was in any case not followed by employment, and husbands maintained control over their wives' movement and labour. Women in salaried occupations
from the wards at that time were from client families, with the work being in
menial jobs obtained through patron-client ties. The situation now has changed,
especially with state creation and the return of the most highly educated Katsina
people from employment elsewhere, and the increasing need for women's
income.

Formal Sector Employment
Formal waged employment in Katsina is predominantly in the public sector.
Opportunities for waged employment increased in the civil service with state
creation, but this increase is neutralised by the influx of trained and redeployed Katsina people from the former state capital. Women occupy several
highly visible senior posts in the present administration, but hold a very limited proportion of middle-level or supporting civil service positions. Most
women in formal sector employment are teachers, but the figures here are
unimpressive. Within the Katsina Local Government Area, of 1,734 primary
school teachers, only 316 (18.2%) are women (Statistics Unit, Planning, Research and Development Division, Katsina State Ministry of Education; figures
for March 1988). At the secondary level, the imbalance is much more marked,
with 43 women teaching in the City secondary schools, compared to 345 men;
women make up only 12.5% of the secondary school teaching staff. The statistics are consistent with unequal educational opportunity and work possibilities, conflicting socio-economic responsibilities, constraints to women's movement, and ideological assumptions giving preference to men in formal sector
employment. White collar wage labour openings in the urban area are scarce,
and competition is fierce, in spite of poor conditions of service (see endnote 1).
In other areas such as nursing, what had once been considered women's work
has become increasingly masculinized over the past decade, with fewer opportunities for women. White collar and professional work in Katsina is limited
and dominated by men.
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Katsina is only beginning to industrialise with the establishment of the Katsina
Steel Rolling Company in 1982, a politically motivated decision. The situation
of Katsina in the far north, away from rail transport, ports, etc., militated against
the establishment of industry throughout the colonial and much of the present
period. Large and medium-scale industry is very limited, and has little employment to offer women. In the major industry, the steel rolling mill, the vast
majority of employees are men, with a few women employed by the company
in ancillary occupations such as catering and teaching. Most medium-scale
industries employ mainly men, with women occasionally employed as casual
labour.

Women, Work and the State
Women's work, then, is largely in the informal sector, giving women some
economic autonomy even within the confines of the compound, and providing
the community with access to a variety of skills, services and products, often at
ridiculously low costs. Women are marginally represented in formal political
structures which exert yet another level of control over their lives and their
work. The most recent threat to women comes in the form of new legislation
concerning children,- which suggests new linkages between state power and
religious ideology, with important implications for women. The fact of seclusion and the dependency relations built up in the women's trading structures
for the distribution of their products makes the producers vulnerable if these
trade processes are disturbed; the vulnerability is exacerbated through the very
lack of recognition of the importance of this trade as a source of sustenance for
women and their dependents.
Threats to the structure of women's trade and to women's lives focus at present
on the young female hawkers, the visible component of the system. Government intervention in neighbouring Kano State represents a new form of control by the state which may well be introduced elsewhere, where similar ideologies prevail. The Kano State Petty Trading Control (Amendment) Edict of
1988 bans hawking by girls under 16 years of age (New Nigerian, 1 Aug. 1988).
This decree, intended to 'protect young female children... from moral danger
and exploitation', does so by arresting the girls themselves, and bringing them
to court. As is often the case, the victim is also, in certain respects, the scapegoat of the state. The focus is not on the sanctioning and removal of the men
who use and abuse young girls, but rather on removal of the girls themselves.
The effect of this government intervention in female hawking, should it be
applied, would be to remove from most Hausa women their economic lifeline,
commodity producers without access to their market, with possible loss of
their children, and few alternative survival strategies. Secluded women and
their children would become the direct and indirect victims of the increasing
violence pervading Nigeria today. The emphasis on morality is part of the new
fundamentalism in which women are represented as domestic and domesticated beings, not as income earners. In a two-page spread in the government-
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supported newspaper (Sunday Triumph, 7 Aug. 1988) praising Kano State Government policy, it was noted that
. . . Shark provides that a woman should not be despised upon, a woman is not filth...
Islam provides that a woman should be respected as a daughter, as a mother and as a
housewife..."

It may be that the Edict will be disregarded, whether through immediate recognition of its infeasibility, and therefore its non-application, or through the
confusion and difficulties it creates in the arrest of young girls, and the prosecution of parents and guardians. The worst case scenario suggests selective
exploitation of young girls by state authorities, with male-dominant ideology
rendering less likely active resistance on the part of the girls.
Intervention with respect to the use of child labour should not be seen as a
wholly negative action: there is certainly a case to be made against the exploitation of children in trading, even excluding the threat from men upon which
the Kano edict focuses. The importance of (female) children as traders has been
a primary reason for not enrolling girls in school; removing them from school;
and for treating school requirements as secondary even when the child is enrolled (see endnote 2). But what is required in this context is a new approach to
and recognition of the extent, importance, and necessity of women's petty
commodity production as a vital income-earning strategy and as a major, though
diffuse, area of economic activity and support in the community. Nor cart
hungry children study effectively. The Edict, and the government, fail to recognise that women's petty commodity production is a basis, if not the basis, of
sustenance for women and their children. The invisibility of women's work,
and women's seclusion, reduce the likelihood of response from the state or
from women to this threat to women's (and families') economic survival. The
present government actions, based on faulty premises and disregarding the
realities of economic survival, victimise the victims, and provide no viable
alternatives.
It is significant that the Kano State Government has assumed a mantle of Muslim morality to clothe its power, and that this is being operationalised through
attack on the unprotected (and untaxed) system of home-based trade, which
affects Muslim Hausa girls in particular, unsecluded Christian women being
. able to carry out their trade with or without the assistance of their daughters or
other young female kin. It is also significant inasmuch as the government has
taken on a campaign here which permits direct intervention (as opposed to, for
example, the periodic bridewealth reduction campaigns, which are utterly
unenforceable). It should also be noted that particular campaigns are not taken
up by the state, useful and important though they would be for young girls.
The question of minimum age for marriage, for example, first raised in 1950 in
the Northern Regional House of Chiefs and the House of Assembly, has yet to
be regulated in the Muslim areas of northern Nigeria. This represents a direct
conflict of interest with patriarchal prerogative, and no directive in this area,
however beneficial to young girls, has been formalised or promulgated.
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But the assumption of power in respect of the Petty Trading Control (Amendment) Edict, selective though it is, has important implications for church/
state/ethnic relations in a situation of increasing religious polarization, with
its present stance demonstrating close identification between Islam and the
state, within the ostensibly secular Nigerian polity - wherein the notion of
'secularity7 is actually identified with Christianity.

Women, Work and the State: Controlling Karuwai
Migration presents a means whereby women can escape from unwanted marriages or oppressive family situations, and the toil of rural life, through seeking
new opportunities in the urban context. Present appalling economic conditions in the countryside, coupled with the increased trade and infusion of
funds into the capital, has probably brought increased numbers of women into
Katsina. Women migrating into the city, and women moving within the city
into more independent life styles, generally take up work in petty commodity
production, domestic service, a n d / o r , most commonly, kdruwanci courtesanship or prostitution (see endnote 3). The very fact of migration on
one's own, in this society with strong norms of seclusion, is a statement of
independence, a throwing off of traditional control, and therefore a statement
of accessibility not otherwise available in the patriarchal Hausa context.
Living mainly in liouses of women*, but effectively on their own, independent
women constitute the most vulnerable group of Hausa women, subject to individual and group exploitation and violence (one must not ignore the vulnerability of all women in relation to individual and domestic violence; with the
independent women, the additional factor is the group-led and associated violence). This poses an ongoing threat to their persons and their property, and
sometimes erupts into systematic and widespread terrorisation. The threat which
the karuwai (karuwd) face reflects in part the threat they are perceived to pose:
ideologically and spatially they threaten the established order, at the level of
family and community, through their freedom from seclusion and immediate
control over their persons, labour and sexuality. A theme of Hausa poetry is
the portrayal of men as victims of prostitutes, and of their own passions. This
is also true with Muslim perceptions of women safeguarding their own and
men's morality through seclusion, non-attendance at mosque, etc. Independent
women transcend that authority, whatever the sodo-economic reasons for their
migration; their independence provides in a competitive edge in seeking and
securing economic prizes in terms of contracts and broad trading opportunities within the limited economic context.
The response of church (Islam) and state to this challenge to the ideologically
and formally constituted authority is reflected in a variety of actions and considered inactions. Moral and legal ambiguities combine to increase the women's vulnerability. The women's situation, or their presence as a category of
working women, has never been positively formalised in Katsina through, for
example, taxation, precisely because such formalisation would recognise, vali-
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date and justify the women's presence and their work. Non-formalisation of
their work leaves the women wholly subject to forms of victimisation from all
levels of government (and local, traditional, state and federal organisations
and personnel are represented in Katsina), structurally and individually, and
from non-government sources.
The marginalised and exposed position, ideologically, economically and physically, of the independent women facilitates attack upon them. They become
the scapegoats of Hausa society, bearing the brunt of well-organised attacks
during periods of major crisis and economic upheaval, especially but not exclusively when preoccupied or exacerbated by 'natural' disaster such as, in
savannah Katsina, drought. Seen as the cause of supernatural wrath, the karuwai
are to be expelled or married in either case, deflecting or diffusing the supernatural judgement being visited on the community - or suffer the consequences.
The most recent pogrom against karuwai in Katsina occurred in 1986. Widespread attacks on karuwai were accompanied by destruction of any of their
property not hidden, sold or stored, and the destruction also of landed property, including a hotel, and one house of women destroyed by arson. These
pogroms are well-organised and structured, and very (though temporarily)
effective. Women under threat generally flee from the area - to the homes of
(women) friends or relatives, within or outside the city. But the mass
scapegoating of independent women and its form are not new phenomena in
Katsina; they represent a fusion of patriarchal ideology and state control evident from the earliest days of colonialism, and presumably pre-dating it (see
endnote 4).
The calls for expulsion (as opposed to physical violence) have generally been
the province of the local authority and traditional leaders, recently as the 'arbiters of morality and custom', and in any case as a well-organised control network within the community. But conflict has arisen with respect to the legality
of such actions. More indirect strategies are now pursued, expulsion being in
direct conflict with Nigerian constitutional right of citizens to live anywhere in
the Federation. In 1972, rented housing was 'withdrawn' from women on their
own in Sokoto, Katsina, Bauchi and other cities, after discussions between
house owners and local authority officials. Women were forced to move to
other cities, where rents rose accordingly and exorbitantly. The organised violence is never formally linked with the authorities; the 1986 Katsina attacks
have been blamed on 'gangs of youths', although local opinion is clear about
the instigators of the attacks. Thus, in the Katsina context, there is clear avoidance of accountability, manifested in the non-specific attribution of the perpetrators of violence against women, and in the lack of formal follow-up to the
attacks. Both action and subsequent inaction relate to the nature of the ideological and political conflicts of interest inherent in this coercion.
Different ideological and political interests may also underlie the use of a particular form of coercion. Thus, although the expulsion of karuwai is a form of
control over women evident over decades, the political groups and ideological
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forces informing this kind of control do not necessarily remain the same. Indeed, it is important to ascertain the specific nature, bases and purposes of
such coercion. The expulsions and harassment of women on their own in 1986
presented two significant variations from the past. One modification was the
'selective harassment' of women, whereby women who had income-earning
occupations in addition to karuwanci were said not to be subject to the same
level of physical and verbal abuse as the single-occupation karuwai. This may
have been an attempt to capitalize upon the issues of morality which the karuwai
(but not their clients!) more immediately represent or, belatedly and contrary
to past form, a recognition of women's need to work, particularly in the present
economic crisis. This is consistent with the present Federal Government emphasis on economic initiative and self-reliance (an approach not lost on one
karuwa, who justified her work as a form of self-reliance, and virtually a patriotic duty), and in this respect differs radically from the heavy-handed Buhari
regime, in which economically and socially independent women were seen
more generally as threatening and politically disruptive, and thus as adversaries in the government's War Against Indiscipline (Dennis, 1987 and endnote 5).
On the other hand, the selective harassment of independent women is contrary
in certain respects to the increasingly generalised and moralistic messages of
some sections of state and ruling elites. The use of selective harassment thus
suggests a nicety of distinctions not evident before, demonstrating the contradictory nature of the multiple ideologies concurrently employed, and their
practical effects. Another consideration here is the convergence of issues of
class and gender, for the women working only as karuwai include not only the
recently arrived women who have not created other bases for themselves (and
who may have come to the city as a survival strategy), but also longer-term
karuwai who cannot afford the capital to start another business. Thus, the poorer
and more defenceless of the women would be primary among those who are
the focus of attack.
The second variation occurred not in Katsina, but in neighbouring Kano State.
Here, the expulsions were ordered by the Kano State Government rather than
by the local authority or traditional rulers, thus showing an early overt
operationalistion of the state governmenHevel apparatus for the practical application of Hausa/Muslim ideology upon the urban female population. While
in Katsina, actions are still non-attributed due to conflicts between broader
state ideology and control, and local interests, in Kano there has been a fusion
of interests, a merging of particular ideologies, and a new arena is being used
to legitimise increasing control over women.
Media programmes have maintained a current of antipathy to independent
women's continued presence in the town. The women's ambiguous position
continues to reduce or negate their ability to seek protection from state agencies, or to seek redress of their grievances. Women on their own maintain an
uneasy accommodation with the state through mobilisation of some of their
numbers and contribution of their labour to carry out high- profile state-sponsored and supported community-improvement schemes, following a pattern
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established decades ago. These efforts do not preclude government action
against the women, but rather act as a protection policy to reduce or mitigate
that response. Independent women remain ideologically marginalised, subject
to and often the victims of individual and state attack through raids, beatings,
arrests and sexual abuse.

Conclusion
This article has focused on the interactive linkages between economic pressures and ideology in Nigeria, with particular reference to women's work.
Using Katsina City as the focal point, but extending also into rural areas of
Katsina State, and the neighbouring Kano State, the opera tionalistion of multiple ideologies has been demonstrated, with varying degrees of state and community intervention, neglect (itself an ideological statement), and control of
women's activities, and of women.
Discussing the manoeuvering of the state in Asia in relation to gender ideology, Agarwal (1988:14) points out that the state focuses upon institutional and
ideological contradictions in order to put forward a particular ideology; set
itself u p in opposition to a prevailing ideology; or mediate between prevailing
contradictory ideologies in order to legitimise its own position and policies
regarding women. I would suggest that in the Nigerian context, the various
levels of policy and pronouncement in relation to gender are neither coordinated nor necessarily consistent, except insofar as they tend to support in practice the domestication and domesticity of women. The state, and the levels
which compose it, is itself the seat and source of contradictory policy and
pronouncement, reflected in state action and inaction concerning women, discussed above.
In Nigeria, the state is not monolithic, and indeed it has been shown that
differing policies and ideologies are presented and pursued at different political levels, for particular and distinct political purposes. Thus, the state itself
has presented sometimes converging, sometimes contradictory policy and ideology within and between various structural levels, with important implications for the effects on women. Intervention has been couched in different
terms, with various rationales, with women sometimes adapting their work
and options to changing ideological stances, and sometimes directly threatened, economically and physically, by government and/or community actions. This is evident in relation to the periodic expulsion of karuwai. But that
very threat, or the maintenance of that threat, may be mitigated by concurrent
ideology (such as that asserting basic human rights to shelter and freedom of
movement, in the case of the Katsina expulsions). But within the context of
increasing global fundamentalism, and an increasingly hostile economic climate, new ideological and political alliances are being instituted between the
state (at different levels) and Islam; with particular Muslim factions, and with
certain (and sometimes changing) ethnic groups.
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Women have managed to adapt to the changing ideological and economic
pressures thus far, with women of the elite being particularly well-placed to
benefit from or avoid being hurt by changes in economic and educational
structures, and from the space provided by contradictions between concurrent
state-espoused ideologies. The situation at present is one of political tension,
economic crisis and increasing manipulation of religion. The strategies that
women initiate and follow will likely continue to reflect class differences, backgrounds, and interests, but must also establish more secure bases for their
continued economic activity within the changing ideological arenas which all
too often, and all too facilely, assume women's social and economic dependency, or demand it.
Renée Pittin is at the Institute for Social Studies, The Hague.
Endnotes
1. It is significant that the conditions of service are given as a reason for the
feminisation of primary teaching. In Kaduna, male teachers are said to be
resigning 'due to frustration caused by increasing lack of incentives like promotion, payment of allowances and shortages of furniture, classrooms and
teaching aids ' This is combined with sex-stereotyping of women as 'more
patient, tolerant and dedicated...' (New Nigerian, 26 June 1988).
In relation to the broader formal labour force situation, it should be noted that
with the massive retrenchment in the public and private sectors in the early to
mid-1980s, and months or years of unpaid or delayed salaries, many male
workers exchanged, voluntarily or involuntarily, the vagaries and difficulties
of formal waged work for the more immediate uncertainties of the informal
sector (see also Y. Bangura, 1987).
2. The Universal Primary Education scheme in the mid-1970s, had the infrastructure been available, would have brought all children into school. Much
less effective in the rural areas, especially in relation to the education of girls,
the scheme did bring more girls into school in the city. Katsina women took
advantage of the increased school attendance by cooking more for the larger
numbers of school children, and producing other goods which could be traded
by their children. Overcrowded conditions resulted in the use of a shift system
of schooling; school children could trade during the hours when they were not
in school.
3. A problem with discussing the Hausa concept and practice of karuzvanci is to
avoid the specific western connotations associated with prostitution, and to
present the Hausa understanding, whereby women do move between hmiwanci
and marriage, and whereby Hausa women do expect to be - and are - 'courted'
rather than more starkly bought. Use of the Hausa terminology also distinguishes the Hausa form of making available sexual services from that of nonHausa women in Katsina, whose soliciting techniques are more similar to those
practiced in the west. The distinctions between forms of prostitution in Katsina,
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and between karuwai themselves, are discussed in detail in Pittin, 1979, Chapters 5,6, and 7.
4. A 'marked increase in crime' in 1915 in Katsina Division was treated, in part,
by the following provision: Prostitutes to be driven away. Natives of town to
be given seven days to marry... (Kano Province, Katsina Division Report No.
72, for the quarter ending 31 Dec. 1915, submitted by G.S. Brown, D.O., Katprof
1, Ace. No. 1279).
5. A near casualty of increasing fundamentalism in relation to morality in
Nigeria, are children born out of wedlock. The hard-fought Section 39(2) in the
1979 Constitution bestowing legitimacy on these children had been deleted
from the 1988 Draft Constitution by the Constitution Review Committee, on
the grounds that the clause 'undermin(ed) the sanctity of marriage and the
dignity of family life' (West Africa, 17 Sept - 2 Oct 1988). In a close vote, forcing
a division of the Assembly, the full Constituent Assembly replaced the deleted
clause (Newswatch, 23 Jan 231989).
•
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Linking the Future to the Past:
Ethnicity and Pluralism
Martin Doornbos
The concept of ethnicity has a long and controversial history. As political
'liberalisation' transforms contemporary African states and their
relationship with 'civil society', questions of ethnicity have new urgency
and relevance, although some of the 'questions' being asked--such as 'will
there be a resurgence of tribalism'--themselves require analysis. Ethnicity,
as a distinctive set of beliefs and practices, does not explain anything; it
needs to be explained. It does not exist independently but derives its
significance from the complex social reality from which it emerges. A
consideration of ethnicity in its social and historical context obliges us to
recognise both the relevance of cultural forms, and their trivialisation
hitherto, in political theory and practice. Doornbos considers the various
social structures and dynamics - both actual and potential - that are likely
to encourage, or discourage, ethnic politics in contemporary Africa. A key
question now is to what extent ethnicity may provide a basis for future,
relatively autonomous socio-political organisation and alternative
development strategies. Ethnic identity and ethnic politics are malleable
and multivalent. Doornbos contrasts 'liberation ethnicity' with
fundamentalist or 'chauvinist' ethnicity but warns that such distinctions
are problematic, given the fluidity of ethnicity. As with nationalism, what
may emerge as populist, progressive forces may come to represent
narrow, conservative tendencies. Ethnicity provides an attractive but
arguably unsafe foundation for progressive politics.

Ethnicity: the Resilient Paradigm
Among the various themes that have constituted the discourse on African
states and societies, that of ethnicity has been noted for its remarkable record.
The 'resilient paradigm', as Timothy Shaw (1986) calls it, was part of the stock
in trade at the very genesis of modern African studies. It has, however, been a
very controversial theme, with its existence and legitimacy over the years in
frequent dispute. Held up in some quarters as the final explanatory variable of
just about everything happening on the African political scene, ethnicity has
often with equal vehemence been discarded by radical researchers as an irrelevant conceptual obstruction to proper analysis of the politics of transformation, or as simply an American invention. Through the years the theme has
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thus definitely drawn its share of debate, resulting from changing waves of
academic interest, from new political circumstances and preoccupations, and
from the interplay between them. Significantly, though, at the end of each
cycle of debate, ethnicity, the elusive factor, has often seemed to simply reemerge, chameleon-fashion: featuring new colours and in a different guise, it
would provoke new questions and debate as to its true nature and proper
conceptualisation.
For some time now, a new wave of questions about ethnicity has been in the
making, following the drastically changing political conditions within and
around African states in the wake of structural adjustment and its repercussions. Specifically, with the declining hegemony of the centralised state, the
pressures to go multi-party and the moves to adopt new forms of decentralisation in various countries, questions are being raised with increasing frequency
as to how ethnicity will be evolving and manifesting itself within these changing parameters. The questions have been echoed from Kenya to Cameroon,
from Tunisia to Tanzania, and from Zaire to Zimbabwe. And evidently the
echoes - or possibly some of the original queries - have been actively transmitted among Africa-watchers in Europe, North America and elsewhere. The
questions concerned come in different versions, and just as in previous rounds
of debate, answers to them are likely to vary significantly, reflecting respondents' perceptions as to what is at issue and/or their inclination to highlight
particular concerns while, intentionally or unintentionally, de-emphasising
others. This article will attempt an initial exploration of the terrain, considering
current questions and tendencies against the background of (potentially) changing state-civil society relationships.

Current Questions
There is no doubt that recent events in Eastern Europe and the disintegrating
Soviet Union are being followed with keen interest in many multi-ethnic or
multi-national African states. Manifold uncertainties about the present conjuncture and future trajectories of African political systems are reflected in the
nature of questions that are currently mushrooming concerning the role and
significance of ethnicity. Are party formation and political mobilisation likely
to take shape along ethnic lines under conditions of political pluralism? Is
Africa going to see a kind of ethnic resurgence and militancy, a spurt of ethnically-based mini-nationalisms, and/or a pervasive rethinking of ethnic consciousness and identity? Will there be increasing demands for the right of selfdetermination by African nationalities, to begin with by those which got
squeezed in colonial or post-colonial territorial arrangements, but possibly
also by other groups? Can ethnic expression take any 'fundamentalist7 turn,
however this should be understood exactly? Or is it conceivable that radically
different ways of structuring ethnicity might be emerging in various African
political contexts? What are the implications for the post-colonial state, and for
the nature of politics? Is one perhaps witnessing today the preliminary steps in
broadly analogous process of basic restructuring of African state systems, be-
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ginning with the most ancient of all, Ethiopia? Or are most of these queries
addressed to simply transient phenomena, likely to disappear soon enough as
they get 'satisfied', partly perhaps through their very articulation? What is one
observing in the first place and how should we interpret it?
A sharpening of the questions posed is essential if we want to gain greater
clarity of the processes concerned. Cautious questioners, therefore, might well
first ask whether or not there is in fact any likelihood of ethnicity becoming
articulated and politicised more vigorously under multi-partyism or decentralisation than under previous or alternative conditions. What if multi-partyism
were not on the agenda? Would this leave articulations of ethnicity comfortably dormant, 'neutral', or alternatively more easily contained and controlled;
or would they follow their own logic and evolution in any event, shaped as it
has often been the case by forces of domination and control and marred already in many instances by a prolonged history of ethnic conflict? Raising
these questions is to begin to answer them, and to suggest that too narrow a
focus on ethnicity per se, without due attention for its political context, may not
be very helpful. But if there is no a priori reason why ethnic mobilisation must
necessarily be more on the increase in pluralist and decentralised frameworks,
one can not assume either that there will be no relationship and effect. In part,
the move towards pluralist systems and decentralisation may itself be seen as
a response to, and an attempt to accommodate, growing ethnic pressures resulting from unequal opportunities. More generally, any restructuring of existing institutional arrangements, such as the present impulses towards political pluralism and decentralisation, may contribute to changes in state-civil
society relationships and thus to a shift in the political context of ethnicity.
What possible forms of ethnic articulation could this then induce and what
significance should be attached to it?
Some questions about the relative significance of ethnicity vis-a-vis the retreat
of the central state and the prospects of multi-partyism, however, appear to
deserve as much attention as the phenomena they enquire about. This would
be true for questions which bluntly ask 'will tribalism be unleashed again?', or
for the simple assertion of the inevitability of ethnic conflict under a pluralistic
system (the defence-line of several regimes - Kenya, Zimbabwe, Zambia until
recently - worried to lose their carefully nurtured power base). It might be
recalled in passing that the latter kind of arguments is not exactly new. Independence itself was delayed in a number of instances on the strength of similar
forebodings of 'tribal' conflict, and the argument has since been advanced in
more than one place at more than one time. But questions in this vein about
ethnicity are quite problematic. Their very phrasing seems to indicate specific
anticipated answers, such as the expectation that multi-partyism will degenerate at the hands of erratic, irrational 'tribal' sentiments, revealing a concern
with certain aspects or phenomena only, mainly 'visible', emotive and violent
ones, while tending or wanting to ignore concrete social issues and grievances
which may underlie ethnically expressed political action. Again, for those in
power advancing the argument, playing the 'tribalisf card usually amounts to
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emphasising a single and 'threatening' emotive dimension, as if this had an
autonomous role, while at the same time hoping to avoid confronting any
inequities in the exercise of power or the allocation of resources which might
have given rise to whatever expressions of frustrations and consciousness to
begin with.

Problems with Conceptualisation's
A few preliminary points, not unlike those that were pertinent during earlier
phases when ethnicity was drawing attention, will be useful. One is that ethnicity as such does not explain anything; it needs to be explained. If this requires re-emphasising, it will be evident that such reiteration is addressed to
two otherwise quite opposite modes of thinking. One is that of any latter-day
adherents to the primordial loyalties school entertaining any a priori expectation that the dissolution of the one-party state will 'naturally' lead to multiethnic multi-partyism, and through this to a blossoming of ethnicity generally;
the other is that of various marxist researchers who, from an overriding preoccupation with the harder facts of political economy have tended to dismiss
ethnicity as just an instance of false consciousness, positing that manifestations
of ethnic identity, ethnic ideology and ethnic conflict are mere epiphenomena
not really worthy of serious attention. Modernisation developmentalists and
orthodox marxist analysts, at one time also shared another perspective. Both
conceived of ethnicity as an anachronistic mode of thinking soon to become
surpassed and overcome through engulfment by either - and here they differed again - the spirit of rationality and modernity or by mature class consciousness, itself also a token of rationality. The primordialists, however, should
understand that, of course, various groups will try to strengthen their position
and claims by invoking tradition, mythical charters of origin, or what not - and
that not a few examples of these have actually been especially invented for the
purpose (Ranger, 1983). Marxist researchers would have rendered greater service
by exercising more conceptual flexibility, which might have allowed the recognition of certain expressions of ethnicity as protests against subordination,
others as attempts to underpin positions of power and hegemony (Stavenhagen,
1991).
Closely related is another similarly elementary point. Ethnicity as such, or the
so-called ethnic factor, does not exist independently: it essentially represents a
single element, aspect or dimension lifted from a more complex reality. It
derives its meaning and significance from the interplay between other variables such as class, state and power, while in turn it can (but does not necessarily) infuse such dimensions with meaning and political clout. Discussion of
ethnicity per se does not make too much sense, therefore, as there is no way of
establishing what orientation or underlying motive any ethnic consciousnessraising may have without first understanding the context of the social forces
and the issues concerned. Any 'blind' discussion of ethnicity may in fact entail
some of the most risky and dangerous forms of reification. Thus, ethnicity
should always be considered in its dynamic relation to and interaction with
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other social dynamics.
Finally, if expressions of ethnicity, whether as identity, ideology or competitiveness need to be contextualised, it is also necessary to recognise their essentially fluid and manipulable properties. Ethnicity as constructed identity is one
of a multiple set of potential identities, and usually also has itself multiple
facets and faces. Whether any one or more of these will actually be called upon
to give expression to current social demands or to a political front, is again
largely a matter of contextual variables - which may explain quite unexpected
changes in asserted identities, allegiances or coalitions by particular groups.
Thus, novel identities may be asserted, or new coalitions entered into under a
common label, in response to the changing requirements and opportunities in
the political arena. It can indeed be striking to note how 'rediscoveries' of
common interests can at times be clothed and rationalised from a well-stocked
supply of, at times quite original, 'cultural' attributes. Ethnic consciousness, in
short, is not 'fixed'.
Generally, ethnic configurations, the generation of ethnic consciousness and
the impetus to ethnic protest, must all be understood in the context of the
changing relationships between state and civil society from which they derive
their significance and orientation. One key problem in understanding ethnicity, however, lies in the wide mix of tendencies, strategies and reactions comprised under the 'ethnic7 phenomenon, and therefore, again, in the virtual
impossibility to associate ethnicity, unlike class for example, with any singular
kind of social or political thrust. Inkatha is one expression of ethnicity, but so
was/is both the Amhara resistance to the assertion of equality and self-determination by Ethiopia's other nationalities - and the tatter's struggles for precisely these goals. Today, also, Tuareg demands for independence, recently
shelved in lieu of enhanced autonomy; the instalment of a new Buganda Council and moves being made towards the reinstatement of Buganda kingship; the
ongoing articulation of protest in the dispute around the Dagomba paramount
chieftaincy in northern Ghana; the ethnic defence line of vulnerable communities in the Cameroonian and Zairian rainforests and similarly, the political
networking of pastoralist groups in the Horn, all somehow represent different
instances of ethnicity at play. Numerous other examples abound, of course.
Other than signifying an ethnic articulation of 'something' political, however,
they do not necessarily have too much in common.
What must be appreciated is that the social basis and structuring of ethnicity in
Africa comprises widely different forms, including potentially self-standing
nationalities, ethnic strata, small vulnerable communities, and various clan
and kinship networks. Besides, and above all, ethnicity and class articulate in
giving shape to new ruling strata in various countries. All this tends to stretch
the category to a rather amorphous and seemingly meaningless catch-all. Still,
to restrict the analysis to the category of 'nationalities' (Mamdani, 1983) is to
preclude consideration of the critical problems that have been arising in connection with ethnic stratification or re-stratification in different parts of the
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continent, or with the struggle for survival of distinct but vulnerable groups.
Using a broader concept, then, one must anticipate entirely different issues to
pose themselves in each case.
It should also be noted, though, that while in many different cases (such as
struggles over access to resources or over political representation) a political
strategy - offensive or defensive, as the case may be - may be pursued with an
explicit reference to ethnic identity, even such a choice is contextual. Some
groups, collectivities or social movements at particular junctures will have
good grounds to emphasise ethnicity, or to 'ethnicize' issues, while others
instead may seek to de-emphasise it. Moreover, the motivations for choosing
different forms of identity articulation are likely to vary in crucial respects, and
often may be diametrically opposed.

The Specificity of the African Case
The need to understand ethnicity in context first requires a proper grasp of the
specificity of its configuration in the African case, as compared, for example, to
its occurrence in the Andean region and in Central America, or in various
countries of South and South East Asia. In several Andean countries, for instance, indigenous ethnic peasant communities find themselves largely differentiated from the dominant urban-based national middle classes and other
social forces associated with the state/while remaining largely unrelated also
to the massive numbers of urban poor. Ethnicity here has a more overt class
dimension, though it does not link up to a single, comprehensive class structure (Stavenhagen, 1991). In India and other South Asian countries, by contrast, ethnicity is essentially taken to refer to the articulation of cultural identity
and diversity of a whole range of minority communities, such as language,
religious and tribal groupings and nationalities. Many of these, it is felt, stand
to lose their cultural distinctiveness in the face of homogenising technological
forces, while, moreover, their pluriformity or co-existence is endangered by
what Kothari calls the politics of majoritarianism (Kothari, 1988). Articulations
of ethnicity thus tend to be partly related to the processes by which cultural
distinctiveness and diversity are under threat. At the same time, however,
there are also opposite and assertive forms of ethnicity, seeking political dominance and exclusive rights for particular communities. Promoted by the forces
of majority politics, today these include chauvinist Hinduist movements such
as Shiv Seena in India and the movement towards the construction of an exclusive Sinhalese-Buddhist identity in Sri Lanka.
In Africa, however, ethnicity by and large figures less as an attribute confined
to minorities vis-a-vis nationally dominant social strata identifying and asserting themselves in similar fashion. Nor is ethnicity in Africa predominantly an
expression of traditional distinctiveness vis-a-vis technologically and culturally homogenising forces. Rather, it figures, and is perceived to figure, as one
basic constitutive element prevalent in and throughout virtually all societies,
essentially underscoring how, in one respect, the social fabric of most African
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countries is made up from a fairly complex and to some extent fluid ensemble
of different peoples, nations and nationalities, ethnic strata and in some cases
caste-like divisions. At the same time, of course, there has been a rapidly accelerating pace of urban and rural class differentiation in most parts of Africa, at
times articulating with ethnic differentiation though generally cutting across
the ethnic matrix. Thus, while social differentiation in some instances is
coterminous with ethnic differentiation, there is no necessary one-to-one relationship between them.
Nonetheless, perhaps one of the most significant long-term social transformations affecting the nature and focus of ethnic articulations in Africa is the emergence and manifestation of a proto national bourgeoisie in various parts of the
continent. Members of these strata may themselves (selectively) de-emphasise
ethnic backgrounds, identifying instead more strongly with national characteristics and points of orientation - from which they will often indeed have had
a good deal to gain. Alternatively, if they are themselves drawn largely from
one dominant ethnic category, as is often the case, they may be inclined to'
project the cultural identity of that group on to the multi-ethnic state as a
whole. In either case, one important consequence of the crystallisation of a
dominant national bourgeoisie is the potential gradual peripheralisation of
various weaker ethnic communities to a position ultimately not unlike that of
indigenous peasant communities in, say, Guatemala, Mexico or Bolivia, or of
several minority groups in India, thus adding a new political significance and
meaning to the reality and articulation of their ethnicity.

Ethnicity & the Politics of Pluralism
At stake today is also the wider search for a redefinition and restructuring of
the relationships between state and civil society, which have been dubbed
problematic, dichotomous, or precarious by various observers (Rothchild and
Chazan, 1988). Recently there has been frequent expression of the need to come
to a different balance within this duality, favouring societal rather than state
forms of organisation, and giving more concrete content to the concept and
reality of civil society in the African context. However, the range of possible
state-civil society relationships in Africa itself represents a highly variable complex, which, moreover, has by no means been fully crystallised conceptually
(Doombos, 1990). To complicate matters further, the politics of ethnicity has in
many places been blurring rather than accentuating the civil society-state equation, precisely through the pervasive infusion of ethnic calculus into the control over and the operations of the state. A key question now is to what extent
ethnicity may provide a basis for future, relatively autonomous socio-political
organisation and alternative development strategies (Hettne, 1991). All blanket predictions are hazardous. Still, it inconceivable that ethnically defined
social entities will not somehow come to figure, perhaps even fairly prominently in some places, as one possible basis for new politico-organisational
forms, even though in many instances this will necessarily be based on coalition formation and is likely to show considerable fluidity. After all, ethnic
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mobilisation and patronage provides one of a relatively limited number of
possible bases for party formation and decentralised political organisation.
Particularly in decentralised operations and actions through NGOs ethnic communities may serve as a basis for organisation and self-help action. Insofar as
'civil society' denotes 'grassroots' organisational forms, clan, kinship and other
local community association forms may increasingly present themselves as
ready-made points of departure.
Generally, with so many self-help organisations springing up based on ethnic
constituencies, it seems possible that the concept of civil society will increasingly gain in specificity. But those for whom 'grassroots' organisations and
'civil society' imply participatory processes and voluntary action will do well
to remember, and to anticipate, that a move to local and supposedly traditional
forms of social organisation may also signify the emergence and proliferation
of (male) chauvinistic roles, outlooks and manners of exercising power with
little scope for open exchange and popular involvement or liberal/progressive, relativising and gender-neutral perspectives. Time will tell.
With respect to the possible effects on the articulation of ethnicity of changing
African political structures (notably the abandonment of the one-party system,
the shrinking of central state involvement and - in varying degrees - their
replacement by substantially decentralised structures) at least two broad problem areas seem to stand out. One is that of the search for new organisational
forms which might bridge the state-society division, and for institutional alternatives to the structures and linkages provided through the single party and
centralising state. It can hardly be predicted at this time whether any particular
pattern will emerge as dominant in this respect. Conceivably more than one
pattern may in fact develop. Two broad possibilities, however, suggest themselves as likely. One is that dominant ruling groups hitherto represented in
single party structures will split up into two or more wings, though in essence
representing 'more of the same' and jointly continuing to control and run the
state apparatus. The other is that, given generally weakened central state structures and the consequent need to accommodate and recognise vocal constituent units, stronger ethnic groupings, language communities and nationalities
may emerge as possible constituencies within the changing political frameworks. A case in point is the recent initiative by the new Ethiopian regime in
initiating negotiations towards a new constitution based actually on representation by nationality; another is the rapid proliferation of new, ethnically defined candidate parties in the Zairean context, totalling 205 at the time of writing. Central to all such initiatives is the search for an adequate fit between state
forms, societal configurations and popular aspirations and involvements.
Wherever this fit is to be found one might, to borrow current donor community parlance, speak of conditions for 'good governance' (though this does not
seem exactly what the term is presently meant to convey).
Whether the new state forms that are currently being negotiated, such as decentralised structures or multi-partyism, will actually represent more demo-
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cratic forms and practices, is a question of evident interest, but one likely to
remain topical for a long time to come. The manifest external interest in the
quantifiable aspects of democracy, as in the insistence on counting more than
one party as a yardstick for progress, stands in contrast to the relative silence
on the more qualitative aspects of democracy, such as how popular involvement and feedback might have been, or might still be, enhanced in existing
political structures and policy practices at local and national levels. Presently,
however, the various attempts at reform currently underway in a number of
countries signify notably weakened central structures, inviting, as it were, alternative ways of filling in the political space.
The other problem area almost certain to come into play with any modification
of central party and state structures, derives from the accommodations and
political settlements made in the past among different ethnic groups, or more
usually imposed upon them. In many instances conflicting interests and demands regardng issues like access to land and other resources, representation,
the location of roads and services, or the award of other benefits, have resulted
in political settlements which have been highly favourable for some ethnic
groups or strata, or at least for some of their members, while being quite detrimental to others. Often, the development and growth of central state and party
structures has been based on a kind of pecking order among competing ethnic
groups and a freezing of these differential privileges and entitlements among
them - or a£ain, among their notables. Many enduring ethnic grievances and
expression's of protest are essentially about such inequities in the distribution
of public goods. Clearly, therefore, one must expect any loosening of state
structures to be accompanied by a resurfacing of quite a few old sores and by
numerous demands and pressures to redress perceived ethnic inequalities and
disadvantages. In some instances, no doubt, the relative positions of power
and privilege will themselves be up for revision. The outcome of such challenges and struggles will inevitably be determined by the relative strength of
social forces at the local or regional level, now without the potential intermediation of the central state.
The facade of one-party unity was hardly possible without the cement of patronage. By offering rewards to and through influential elites, patronage served
to 'make up' for not a few inequities between ethnic winners and losers, and
thus was instrumental in institutionalising multi-ethnic representation into single-party structures. A potential class factor, to the extent that it was present,
has often been neutralised in the process. However, with a move to other more
pluralist state and institutional forms, patronage is likely to be equally if not
more salient in the mobilisation of followings and coalitions. One should not
be too surprised if in a number of instances political entrepreneurship would
lead some of the former regional party notables to change flags and form new
'ethnic' constituencies (one of several patterns currently manifested in the former
Soviet Union).
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The Future of Ethnicity
When trying to anticipate future forms of ethnicity articulation, it is important
to note that not only have the political structures through which interests may
be expressed been subject to transformation, but the stakes themselves have
shifted. Some 20-30 years ago one of the key routes to individual wealth and
aggrandizement was through political or bureaucratic political office, in turn
based largely on ethnic patronage. Political and bureaucratic positions could
then be translated into business and wealth. Today this route no longer holds
out such promises. Business wealth has begun to reproduce itself without
political intermediation. Though 'connections' are invariably helpful, overt
emphasis on ethnic identity and patronage is no longer similarly called for,
and may actually constrain the scope for business transactions and expansion.
Second generations, meanwhile, have grown up in urban milieu or abroad,
entertaining very different images of the ethnic linkage altogether. In this sense,
therefore, mere would seem to be lessening chances of ethnicity being politicised at national levels. Nonetheless, these trends may trigger off unexpected
ethnic responses elsewhere, as we will note below.
At the opposite end, various categories of activists and urban workers may
likewise seek to avoid and de-emphasise ethnicity as a basis for social action,
as indeed they have done in many cases. Politically, for example, the ANC in
South Africa until now has been the major example of a purposefully nonracial and non-ethnic organisation. In different areas of industrial activity the
scope for collective bargaining may be impaired by fragmentation of union
strength along ethnic lines. Similarly, human rights actions and the safeguarding of essential freedoms generally demands the transcending of ethnic and
racial frames of operation and the mobilisation of broader social solidarity.
Here too, there is no logic to ethnic mobilisation and action, neither before nor
after any institutional moves towards political pluralism. Nor have, for all the
inevitable emotive reactions they provoked, the spontaneous bread riots following structural adjustment programmes in Khartoum, Lusaka, or Tunis been
particularly noted for articulating their protests in terms of ethnicity (Seddon,
1989).
A resurgence of ethnicity may come in basically two, again opposite, ways.
One is emanating from ethnic communities under threat, and from groups that
have lost out in their dealings with the state or with more powerful neighbours
and rivals. Here one should note that it is by no means certain that the currently proposed political reforms towards multi-partyism and decentralisation will entail the replacement of politically dominant groups, locally or nationally. Most ruling groups concerned are actively trying to prevent this from
happening. If somehow such a momentum were nonetheless to develop, however, then many disadvantaged ethnic groups and strata will no doubt give
voice to demands for redress of their grievances. Under these circumstances,
ethnicity cannot but flourish: few things are as favourable for ethnic or national self-identity as freshly remembered sufferance linked to the prospect or
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expectation of redress and justice. Under such circumstances ethnicity may
come to be seen as a framework and source of solidarity and liberation. There
would be a sense, then, of how relations with rival groups and the centre might
be renegotiated, perhaps in treaty-fashion (as is being attempted in the Soviet
Union today), on the basis of parity and mutual recognition. Visions of alternative arrangements and relationships between constituent groups, ethnic or otherwise, based on equity, reciprocity and mutual respect for cultural distinctiveness (Hettne, 1991) could develop, which, if fulfilled, would give rise to
dramatically different political forms and formations in Africa.
Some groups, even under these circumstances, however, would face difficulties in articulating their most basic concerns and indeed their very identity.
This is the problem of weak cultures being interrogated by dominant cultures,
which is made additionally problematic as the interrogation is conducted and inevitably distorted - in the language and conceptual categories of dominant social forces, colonial or post-colonial. Ashis Nandy (1987) has asked:
what are the obstacles a culture faces which seek to redefine its identity? The
answer is given, in part, by Mudimbe with reference to Africa when he points
out how 'the forms and formulations of the colonial culture and its aims were
somehow the means of trivialising the whole traditional mode of life and its
spiritual framework' (Mudimbe, 1988:4).
It is quite possible, if not probable, that the problems and contradictions implied in this respect will become more rather than less manifest in the years to
come. As noted already, the emergence of a proto national bourgeoisie may
well entail a further peripheralisation of various ethnic communities from the
mainstream of 'development*. But it is not just that cleavages between dominant and subordinate groups may be progressively widening and increasingly
reflected in novel forms of cultural differentiation - often, incidentally, based
on narrowing and formalistic extrapolations of western-derived dominant culture on the one hand as against increasingly eroded forms and expressions of
marginalised traditions on the other. It is also that many of Africa's new bourgeoisies have not been especially noted for their empathy for the cultural distinctiveness of weaker ethnic groups. Pastoralist groups in the Horn of Africa
and elsewhere are a case in point. Perceived as an embarrassment to the national identity of new, 'modern' ruling elites, the latter more often than not
have been quick to devise policies of sedentarization to remove the pastoralists
'backwardness' from sight (cf. Doornbos and Markakis, 1991). Generally, ethnic pluralism and co-existence - as Africa has in fact known for most of remembered time in most of its regions - would require and presuppose a giveand-take attitude on the part of all social groupings and strata concerned. In its
absence, insistence on conformity to the emerging cultural standards of the
new national elites is likely to engender increasingly embittered articulations
of ethnic consciousness and the expressed need for cultural survival on the
part of peripheralized groups.
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Conclusion
If ethnicity can indicate a route to the rediscovery of meaning, a recapturing of
cultural identity, and the recreation of solidarity, there can be no dispute about
its enigmatic force and its liberating potential. Such in any case seems to be its
promise and revitalising power to various social movements currently seeking
escape from oppression and arbitrary rule in different parts of Africa. These
movements might further gain in significance and depth if they were to link up
to other 'new social movements', such as ecological, human rights, spiritual
movements. But the other, uglier face of ethnicity is one that, while purporting
to deliver such ultimate ends, actually presents itself in narrowly parochial
terms for which powerful political patrons may arrogate themselves the right
to be the sole legitimate interpreters.
Not unlike liberation ethnicity', its more parochially oriented 'chauvinist' alter ego tends to share several universal features, which are also pursued by
similar groups in Asian and European contexts: the search for and re-emphasis
on 'roots', the true tradition, and the reconstitution and salvation of the community. The dividing line between 'liberating' and 'chauvinistic' versions of
ethnic perspectives on a just future can actually be extremely thin, and at times
only a careful analysis of the language and symbols chosen may give a clue as
to the social basis from which a particular perspective is being advanced. Basically this is the consequence of the different and shifting social realities concerned: opposition groups as well as dominant forces even within a single
political context may both be drawing from one and the same body of spiritual
traditions, to generate support for the particular position they advocate, which
in the final analysis boils down to either a challenge to or an effort to uphold
the status quo. What makes analysis even more precarious is that the positions
themselves may be shifting almost imperceptibly from the one into the other.
As with nationalism, articulations of ethnicity and ethnic identity may go,
through cyclical processes: emerging as populist, tentatively progressive forces,
they may increasingly come to represent narrow conservative tendencies and
interests in maintaining the social order by dominant strata. The politics of
pluralism thus is likely to engender not a few misreadings of coded ethnic
messages in the years to come.
Perhaps one of the major causes of the failure of the post-colonial state in
Africa has been its gross neglect of its cultural basis. In the urge to create
political unity the tendency has been to negate ethnic, regional and cultural
diversities rather than recognise them as building blocks in the construction of
a civil society. The result has been often a facade of seeming unity at the cost of
many unsettled wounds and denied identities. Fatally in the long run, the state
project had no meaningful or alternative sources of cultural inspiration to draw
on, leaving it in the end without a vision and empty-handed in the face of
impending crisis and disintegration. 'Official nationalism', to use Benedict
Anderson's (1983) term - extremely narrowly conceived from the start - simply ran out of steam.
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In reaction, the current trend is to opt for political pluralism, decentralisation,
and possibly for according ethnicity a prime place as a basis for political organisation. This pendulum swing in the other direction reflects and stimulates
expectations that such an alternative starting point will provide a superior
basis for long-term political projects. This could turn out a grave misconception, though this does not imply an argument against pluralism per se, and
certainly not against seeking democratic alternatives, nor against the basic need
to overcome past and emerging ethnic inequities and to respect ethnic identities. However, if ethnicity were to be assigned any paramount, 'constitutional'
role in this scheme of things, renewed disillusionments would be difficult to
avoid: ethnicity can only provide an alternative basis for political organisation
at the cost of a whole new wave of misrepresentations, distortions and inequities.
+
Martin Doornbos is at the Institute of Social Studies, The Hague.
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Debate
Post-Apartheid Democracy: A
Rejoinder to Patrick Fitzgerald
Daryl Glaser
In ROAPE 49 Patrick Fitzgerald critically discussed some of my recent
work on the relationship between democracy and socialism in the South
African liberation struggle. I argued
that political pluralism and civil liberties are central to any defensible socialist project, and that the discourses of
the South African liberation struggle,
of both the ANC camp and its far left
critics, had so far failed to accord them
the centrality they demand. Fitzgerald,
though critical on several counts, accepts the importance of a democratic
state and civil society to post-apartheid
South Africa. However, he makes a
number of claims about my work
which are misleading and cannot go
unanswered. He also makes some
claims on behalf of the democratic
credentials of the ANC and its allies
which seem to me one-sided. In what
follows I both respond to Fitzgerald
and clarify briefly my own views on
the relationship between democracy
and socialism in South Africa.

shift towards a more democratic and
pluralist posture. I accept Fitzgerald's
claim that the shift began before 1989
and that my formulation in Work in
Progress 65 was wrong to imply otherwise. I'm quite sure that the evolution
of ANC and SACP thinking reflected a
whole variety of factors, including the
emergence of an independent trade
union movement insistent upon its
autonomy in a post-apartheid order,
the need to win over domestic white
and western support and the longer
running crisis of orthodox communism visible throughout the 1980s. Nor
do I wish to deny that it may also
reflect a genuine (if belated) ferment
within the ANC and SACP.
I do however want to take issue with
Fitzgerald's claim that the people's
power movement in the townships in
the mid-1980s was never seen by major
groups as linked to future constitutional
development (Fitzgerald, 1990:107). In
a paper widely discussed in the
Johannesburg left at the time, a
prominent Congress supporter openly
speculated about such a connection
(R.Suttner, Topular Justice in South
Africa Today1, unpublished, 1986:2-3).
I also recall widespread sympathy
amongst pro-ANC students for the
Cuban model of neighbourhood
democracy. And of course views of a
parallel kind, though focused on the
workplace, were prevalent amongst
conciliar and syndicalist currents in the
trade unions.

Fitzgerald's contribution provides additional evidence of a growing and
most welcome debate in the ANC and
amongst its allies and supporters on
the subject of democracy and how to
secure it in a future South Africa
(Sachs, 1988; Slovo, 1990; Jordan, 1990).
I do not want to argue here about
precisely what precipitated the ANC I want to concentrate on the two main
and South African Communist Party's charges which Fitzgerald levels against
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my work. The first is that I focus on
abstractions like 'civil society' and
'political pluralism' without examining the raw materials out of which
these might be built in South Africa. In
particular, Fitzgerald argues, a more
detailed exploration of the discourses
and practices of the ANC and its allies
would have revealed the strong if
embryonic presence of a democratic
political culture in these organisations.
I have in fact on several occasions
recognised that the Congress of South
African Trade Unions' strength and
militancy constitute a barrier to its
post-apartheid suppression and cooption (Glaser, 1988b:84; 1989c:37) and
have argued that there 'already exists
in South Africa the embryonic form of
an independent socialist culture set
within a diverse and assertive civil
society', explicitly referring to the examples of civics, industrial unions and
women's organisations (Glaser,
1990f:38). Part of my concern has been
to identify a paradox. 'Viewed from
one angle', I wrote in ROAPE 49, 'the
anti-apartheid struggle in South Africa
constitutes a rich tapestry of democratic discourse . . . Yet, viewed from
another angle, the culture and practices
of the anti-apartheid struggle hardly
seem auspicious for democracy.' For
all their 'variety and richness', I argued, anti-apartheid democratic discourses 'share serious and common
deficiencies' (Glaser, 1989c:l). In elaborating this claim I do, it is true, draw
attention away from the 'rich tapestry'
and towards 'the common deficiencies'
- that was the nature of the exercise. It
is also true that in demonstrating those
deficiencies I draw on democratic
theory and on global historical experience, rather than concentrating exclusively on concrete South African
circumstances. I have no reason to
apologise for this; all that matters is

that I should have demonstrated the
capacity of these more general reflections to illuminate weaknesses in leftwing democratic discourse in South
Africa. If Fitzgerald wishes to refocus
attention on the 'sources of democratic
discourse' (Fitzgerald, 1990:105) in
South Africa - to show, as it were, the
other side of the picture - that is fine
with me; his exercise might even be
seen as complementary to my own.
What I do not accept is that in amplifying the 'democratic conversations'
(Fitzgerald, 1990:107) within anti-apartheid politics he has invalidated any
substantial part of my own argument.
In the first place, some of the examples
of the ANC's 'multiple linkages into
the marrow of South African civil
society' - its work in the areas of sport
and culture, its stimulation of radical
professional organisations, its dialogue
with the churches (Fitzgerald, 1990:1025) - do not, in and of themselves, prove
very much. A political organisation is
fully entitled to seek alliances with
diverse groups and establish a presence in disparate areas of social life, but
that it does so cannot be taken as proof
of its commitment to an autonomous
and pluralistic civil society. It could
just as easily be read as a strategy for
achieving civil hegemony, even of
absorbing civil society into itself (indeed, Fitzgerald himself distinguishes
between civil society conceived essentially as a site of contestation for
hegemony and civil society understood as a sphere of 'permanent and
enduring pluralism). There is no warrant for such an alarmist diagnosis in
the case of the ANC; not at any rate on'
the basis of the examples supplied by
Fitzgerald; but Fitzgerald's description
of the ANC's 'war of position' waged
through church, sporting, cultural, professional and other such organisations
hardly constitutes definitive evidence
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of commitment to a 'complex and nal democracy, and its role in promotmulti-dimensional civil society' ing grassroots politics in the townships
(Fitzgerald, 1990:99-102). Some, though
(Fitzgerald, 1990:102).
not all, of Fitzgerald's examples here I
Nor does the ANC's employment of have acknowledged (see e.g. Glaser,
civil rights themes in itself prove that 1989c:20; 26-7). But what drops out of
these were not part of a classic 'popular sight in Fitzgerald's account are the
fronf discourse, or understood as many instances in which the ANC or
expressing the basic democratic de- its supporters have been implicated in
mands, subsequently to be transcended, undemocratic behaviour, repression in
or a revolutionary 'first stage'. I am its camps; the petty tyranny of townsure that they were not always seen in ship comrades enforcing stayaways or
this way by theorists of the ANC or consumer boycotts; the attempts by
SACP. But the presence in the ANC pro-ANC student organisations to ban
and amongst its allies of currents or intimidate campus opponents; the
sympathetic to orthodox communism sympathetic stance of the ANC, SACP
and radical nationalism, both associ- and their supporters towards extremely
ated elsewhere in Africa and the third authoritarian regimes over many years
world with an authoritarian interpreta- (exemplified historically in their attition of 'two-stagism', seemed to me to tude to the Eastern Bloc, but also more
justify such worries. So did the absence recently in Mandela's visits to Kenya
until fairly recently of a dear public and Zimbabwe); the efforts of sections
commitment to multi-party democ- of the ANC leadership to rehabilitate
racy, and the assodation of that com- Winnie Mandela; the ambiguity of its
mitment, when it came, with the dearly position on the use of the 'necklace'
'first stage' demand for a mixed (and method in the mid-1980s. I am not here
therefore basically capitalist) economy. trying to substitute a demonisation of
I do, however, accept that the shifting the ANC for Fitzgerald's apologia: I
international and domestic climate of fully recognise the heroism and centhe late 1980s and early 1990s has made trality of the ANC in the struggle for
these authoritarian dangers seem less democratic rights in South Africa.
More recently I have been impressed
immediate or menacing.
by accounts of how scrupulously demoIn the second place, Fitzgerald offers, cratic rules were observed at the ANC's
amidst some genuine insights into the latest congress. If it can win a majority
sources of democratic discourse in in free elections, the ANC will be
South Africa, a remarkably one-sided entitled to daim, at any rate until the
defence of the ANC's democratic i elections after that, the mantle of
record. We read a lot in his piece about •central government in a free South
the ANC's attempts to unite diverse Africa. But if the democratisation of the
sodal and political forces; about its Congress camp is to proceed, it must
universalistic democratic demands; ; do so on two legs: the one is obviously
about its lively engagement with ques- ! to practice democratic methods and
tions of parliamentary partidpation • encourage grassroots partidpation in
into the 1950s; about the presence in its ' its politics; but the other side is fully
discourse of dvil rights themes; about • and unsparingly to acknowledge the
the prindples of democratic consulta- ' darker side of its past. It is the latter tion underlying the Congress of the what we might call a spirit of glasnost People in 1955; about the ANC's inter- that is so desperately absent from
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Fitzgerald's rejoinder.
However, Fitzgerald's most astonishing set of claims are contained in his
second, theoretically more significant
charge: that I fuse socialism and democracy in an illegitimate fashion, and
thus licence a new socialist
triumphalism, or worse, outright authoritarian practices.

ing whether something is or is not
democratic', Cunningham advises, 'we
should ask how democratic it is' - a
perspective which allows that democracy under capitalism can be democratic to a degree (Cunningham,
1987:25,101) even (let's say in Sweden)
to a significant degree. It also leaves the
way open to argue, (as Cunningham
does) that socialism has the potential to
strengthen democracy. The point is
that they are different.

I do not conflate socialism and democracy. I believe that democracy is possible without socialism; it is not only To attribute to me the view - as
possible but valuable and empower- Fitzgerald appears to do (Fitzgerald,
ing. However it is, in the absence of 1990:97-8) that a particular blueprint of
substantive social equality, much socialism ought to be imposed prior to
weaker and more limited than it might the realisation of full democracy is,
be in their presence. 'Social equality is a frankly, breathtaking. I have explicitly
crucial precondition for full democ- argued that no higher goal - be it
racy, and its absence limits democracy', socialism or a fuller form of democracy
I wrote in ROAPE 49, adding that - can justify the temporary suspension
'formal legal equality and the en- of democratic rights and institutions
trenchment of rights are crucial re- (Glaser, 1990:28); that democracy cansources of democratic politics even not be understood as a 'means' to some
prior to the achievement of social larger 'end' (Glaser, 1989:11). Furtherequality . . . they can, even under more, I have stressed that in democapitalism . . . confer potential power cratic polities citizens will be confronted
on subordinate groups' (Glaser, 1989c:6 not by one dear-cut socialist blueprint,
[emphasis added]). In Work in Progressbut by a variety of competing socialist
611 argued that
programmes, and that it will be up to
them to choose which one to follow
The gains achieved by working people through(Glaser,1988b:83; 1990:38). They will
the franchise and trade union rights in also be confronted by non-socialist and
capitalist democracies, and the massive anti-socialist alternatives, the advorepression and privations they have suffered cates of which should enjoy a fully
under so-called workers'states, should be guaranteed place in any radical democsufficient to persuade socialists that no racy. No population should be forced
against its will down a-socialist road;
democracy - bourgeois or socialist - is possible
without a massive extension of freedoms of and where socialism has been established, pro-capitalist parties should
expression and association.
have the right to come to power by
However, only socialism can 'generate electoral means and commence the
the equality of social power which restoration of capitalism (Glaser,
makes possible full and equal public 1988b:83; 1990e:28-9; 1990f:36-8). The
enjoyment of rights and liberties' construction of socialism should not be
(Glaser, 1989d:10). I subscribe to a seen as a process that only goes
version of Cunningham's 'degrees-of forward, but as revocable, even experidemocracy' approach. 'Instead of ask- mental (Glaser, 1990f:36-8).
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What appears to be at the root of cure theoretical anchorage for the reFitzgerald's confusion is the fact that I combination of democracy and socialcriticise the two-stage theory of revolu- ism and for democratic politics more
tion for suggesting a distinct demo- generally. My anxieties are hardly
cratic stage prior to a socialist one; and pedantic given that versions of the
that I advocate an 'integral project of theory have been associated with audemocratic socialism' (Glaser, 1990f:37) thoritarian outcomes in post-revolubased on the premise that democracy tionary Russia (where the constituent
and socialism must be pursued to- assembly was abolished in favour of
gether, as part of a single programme. 'higher' soviet democracy), Eastern
Let me, therefore, clarify my position. Europe in the middle to late 1940s, and
What worries me about the two-stage in a large number of third world
theory of revolution is not, as such, the revolutions of marxist inspiration.
distinction it draws between democracy and socialism. It is the fact that it It is true that I call for the fusion of
imposes an artificial boundary be- democratic and socialist programmes
tween the two, legitimating attempts in place of the two-stage theory-inby revolutionary elites to stifle radical spired alternative of democracy now,
pressures 'from below* during the first socialism later. There is nothing sinisstage and, conversely, the suppression ter about this: no intention concealed
of supposedly 'bourgeois' democratic here of imposing a particular socialist
institutions during the second stage. It model, or indeed of imposing
encourages the notion that the kinds of socialisms, however conceived, on the
democratic rights and institutions es- democratic discussions and decisions
tablished in the first stage - parliamen- which must precede any choice of
tary government, universal political ideological road. I have already inrights, majority rule or whatever - are sisted that public debate and popular
of a lower order than, or indeed consent must determine whether the
instruments for bringing about, an building of socialism is commenced
entirely distinctive, supposedly 'higher' and indeed whether the construction of
form of democracy under the leader- it should proceed once it has begun,
ship of a single, entrenched 'working and if so, in what form. When I call for
class' party, legitimated by rubber the merging of democratic and socialist
stamp parliaments and by various programmes I am addressing fellow
tightly controlled mass organisations. socialists. It obviously would not make
The notion that the democratic tasks of any sense to advise, say, a pro-market
the first stage are means to some other liberal party, which would of course be
end, transient or dispensable, licences a entitled to compete for governmental
manipulative relationship with non- power in any meaningfully democratic
socialist 'popular fronf allies in the order, to combine its democratic and
struggle for fast-stage democratic goals, socialist programmes! It is legitimate to
and renders weak and precarious even propose that socialists - whether in or
such democracy characterising the first outside the Congress camp - should
stage. Nowhere do I argue that this is pursue democracy and socialism tothe inevitable outcome of two-stage gether. That is to say: it is legitimate to
revolutionary theory in practice: I sev- argue that socialists should enter the
eral times concede that it is not (Glaser, public debate with a programme of
1989c:24-5); 1990f:37). What I argue is! building both democracy and socialthat two-stage theory offers an inse- j ism, and seek to win popular support
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for such a programme. Insofar as they
are legitimate participants in the democratic political game, socialists are
entitled, are they not, to proffer a vision
both democratic and socialist. Obviously if they do not win - or having
won, lose - popular support for such a
project, they would be obliged by the
rules of the same democratic game to
go into opposition.
Fitzgerald argues that by advocating a
politics of combining democracy and
socialism I am in some way preempting the decisions which the
citizenry itself should make in the postapartheid aftermath. I am doing no
such thing. I am contributing to the
debate that must occur, not pre-empting
it. The citizens of a post-apartheid
South Africa are not some mass of
people separate from Fitzgerald and
myself; we are both now, or in intend
to be, citizens (are we not?) and
therefore entitled to our say. We are
presumably talking about what we
would like to see develop in a postapartheid South Africa, not what we
would seek to impose. The post-apartheid citizenry does not make its decision in an intellectual vacuum. Debates
about our possible futures are necessarily already underway and that is, as
Fitzgerald affirms, a good thing.
I do, however, confess to some measure of responsibility for the misunderstanding of my position by Fitzgerald.
In an earlier article (Glaser, 1988a) and
in my ROAPE paper I discussed the
ANC's constitutional guide-lines as
though they were the substantive political programme of an organisation
rather than its proposal for a postapartheid constitutional framework: as
though they were the ANC's actual
economic and ideological programme,
rather than a description of the basic
ground rules of the post-apartheid

democratic game. That is why I could
criticise the guide-lines for failing to
join socialist themes to its democratic
ones. Unfortunately part of the responsibility for this confusion lies with the
guide-lines themselves, which confusingly mix descriptions of the principles
underlying the apartheid constitutional
order with, for example, advocacy of a
mixed economy. They thus invite critics to treat them as a substantive
programme. I do not believe that
constitutional rules should be rigged in
favour of socialist outcomes, though
they might legitimately give expression to a more participatory and radical account of the political game itselffor example by institutionalising forms
of workplace and neighbourhood democracy, frequent elections, recall and
referendum prescribing fair electoral
rules that prevent those with lots of
money from buying undue political
influence, and so on. Unfortunately,
the guidelines are far too vague on this
score too.
The principal concern behind my argument for combining democracy and
socialism is precisely that socialists
should take their democracy as seriously as their socialism. They should
not treat democracy as an instrument,
lower order goal, or intermediate phase
- nor, for that matter, as something
socialism is by definition. I think that
viewing socialism as itself definitionally
democratic - as writers like Beetham
do (Beetham, 1981) - is too easy: it
enables socialists glibly to deny that
undemocratic socialist experiments
carry any lessons for them or provide
any reason to comb their own socialism for elements that might lend themselves to similarly undemocratic
outcomes. I have argued or implied
elsewhere that substantial elements of
what we ordinarily think of as a
socialist economy - public ownership,
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Briefings
Prayer, Profit and Power:
US Religious Right and
Foreign Policy
Jeffrey Marishane
The roots of religious right are found
largely in two distinct trends: fundamentalism and pentecostalism. The
emergence of both can be traced to
between the late 19th and early 20th
century in the US. These two trends
have, among other things, evangelicalism and dispensationalism as common
denominators. However, the religious
right is not a monolithic movement nor
are all evangelicals fundamentalists or
pentecostalists. Even between and
within the fundamentalists and
pentecostalists there can be marked
differences of thought. The mistake of
equating all evangelicals with fundamentalists and pentecostalists would
seem to be related to the fact that these
two have emerged as standard bearers
and even portray themselves as representatives of the entire movement.

makes between spiritual salvation and
'worldly' matters which, as argued
elsewhere in this article, is unbiblical.
Historically, evangelism predates fundamentalism and pentecostalism by
many centuries. While it is true that not
all evangelicals are fundamentalists or
pentecostalists, it is highly disturbing
that the latter have both virtually taken
control of the evangelical movement
and subjected it to their dictates.

Fundamentalism: At face value, the
term 'fundamentalism' can simply
mean a return to the basic principles
and moral precepts of one's belief of
faith and therefore has some positive
meaning. But a dose examination and
analysis of the origins and subsequent
development of this religious trend in
US Protestantism would clearly reveal
a movement which is mainly characterised by an intransigent and irrational insistence on the five main tenets
of the interpretation given to the Bible
by the fundamentalists and an intolerance which does not accommodate any
other point of view held by fellow
Christians, let alone non-Christians
Evangelism: This is a movement which and atheists. This has consequently
has its origins in the Protestant faith made it vulnerable to political manipuand maintains that mankind's destiny lation by the wealthy and powerful in
solely depends on spiritual salvation their efforts to subdue precisely those
which in turn can only be attained by that this movement purports to serve accepting Jesus Christ as one's Saviour. the poor and disadvantaged. FundaThe movement always seeks to and mentalism has its stronghold in the US
indeed
engages
actively
in south, midwest and western states, as
proselytisation with its adherents, usu- well as among southerners who have
ally called evangelists, travelling and settled in the new industrial centres.
holding religious gatherings wherever
they go. A most striking feature of this As an organised force, the fundamenmovement is the artificial separation it talist movement is ah almost exdu-
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sively US invention and historically
young, having emerged in 1909 through
the founding of the so-called World's
Christian Fundamentals Association.
Between that year and 1915 two fundamentalist Christians began publishing
a series of twelve pamphlets under the
auspices of the World's Christian Fundamentals Association, called The Fundamentals, and setting forth their
interpretation of the Bible. The five
main tenets of fundamentalism as set
forth in The Fundamentals are: the
absolute authority of the Bible explained in terms of inerrancy, infallibility or plenary inspiration; the virgin
birth of Christ; the substitutionary
penal atonement; the bodily resurrection of Christ; and lastly, either His
deity, resurrection from the dead and/
or second coming. The real distinguishing or unique feature of fundamentalists from most other Christians
is their elevation of the divine authority
of the Scriptures into a paramount
position with everything from issues of
faith, knowledge and daily life subordinated to it.

become politically dormant in 1925
after John Scopes, a local teacher, was
found guilty of teaching the theory of
evolution.
Thereafter, the fundamentalist movement had to beat a retreat and concentrate its efforts on building quietly a
small but strong network of supposedly independent churches and seminaries in the US and initiate a
programme of expansion abroad, particularly in Central America and some
parts of Africa. The network was to
prove particularly helpful by the time
the fundamentalist and pentecostalist
movements decided to enter into an
alliance with the New Right and reappeared as the 'new* Religious Right in
the late 1970s. It has been estimated
that by the mid-1980s, 37% of the total
American adult population were
strongly influenced by fundamentalist
ideas on religion, in particular the
notion that the Bible is the actual word
of God and must therefore be interpreted literally.

From the outset, US fundamentalist
In its long development, the funda- and pentecostalist leaders would openly
mentalist movement went through a identify their understanding of Christitrajectory of partial or temporary suc- anity with American imperial values
cesses and failures. From their emer- and ideals and even interpret any
gence as a movement, which rejected attack or criticism against these as a
the new and conciliatory social gospel challenge to the Christian faith. Explicit
message preached since then by liberal in their sermons is the notion that the
mainline churches presumably in de- US is a 'chosen nation' or one of the
fence of the 'pure' Biblical doctrine and twelve lost tribes of Israel with a
on the ground that religion should not destined mission to save and evangemix with politics, fundamentalist lise the world. In identifying their
preachers have today become actively version of Christianity with US impeinvolved in. politics and social issues. rial values and claims, fundamentalist
From having established a strong foot- and pentecostalist preachers would not
hold in American political and reli- only assert that the US have a special
gious thinking with William Jennings place in God's 'divine plan', but also
Bryan, their most ardent champion j went to adopt some of the ruthlessly
running unsuccessfully in the 1896 US \ efficient methods and ways employed
presidential elections, fundamentalists j in the harsh and exploitative world of
were effectively forced to retreat and , US business.
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Pentecostalism: The historical roots of charismatics, so called because the
pentecostalism go as far back as 1901 'gifts of the Holy Spirif are also known
when, following a Holy Spirit 'out- as 'charismata'. In terms of basic
pouring', pentecostalist preachers theological positions and religious pracspread out from the US southern Bible tice, these are no different from the rest
Belt into California and from therein of the pentecostal movement. The only
back to the newly industrialised major factor which differentiates them
midwest. As an organised socio-reli- from other pentecostals is that by and
gious movement, however, pente- large, they are still to be found operatcostalism traces its historical origin to a ing within their respective religious
revival crusade that started off in 1906 faiths and denominations, be they
in Los Angeles, California in a small Protestant, Catholic, Anglican or Methblack church led by a black pastor. odist. This is what has led some other
Essentially, the revival was held as a observers of the phenomena to conspontaneous reaction to the alienation clude that charismatics are in fact lowengendered by a long list of abuses and key pentecostals'.
humiliation suffered at the hands of the
white liberal mainline churches which In third world countries, where they
then still held the view that they had a quite often promote the adoption of an
monopoly over God's grace and rev- uncritical allegiance to reactionary and
elation. Looking at its humble origins repressive regimes and anti-commuwithin a mainly black setting, it is nist phobia, pentecostals can vary from
perhaps more than ironic that among what one observer has described as
the three most important founders of 'politically disinterested' in Chile
pentecostalism, one was a black pastor, (where they represent 80-90% of all
the other a Ku Klux Klan member and Protestants) and 'very weak socioyet another, a woman.
political engagemenf amongst South
African Indian pentecostals to 'inIt did not take long before its leader- creased engagement in society by the
ship was taken over by white Central American Pentecostals'.
pentecostal males, many of whom had
a strong fundamentalist background. Reagan and the New Religious
Subsequently, the new pentecostalist Right
leaders subjected it to both the racist
laws still operating in the southern In 1969 president Richard Nixon sent
states of America, and ultimately agreed Nelson Rockefeller (later Vice-Presito divide the movement into two dent under Ford) on a fact-finding
racially-segregated parts and to the mission to Latin America. The
dictates of the fundamentalists. By the Rockefeller Commission found that
time it reached South Africa and most the Catholic church has ceased to be an
of the former British colonies in Africa ally in whom the US can have confiit was already a white middle-class-led dence' because of the spread of liberamovement and therefore a politically tion theology which was predominantly
compromised version of pentecostal- Catholic. To counter this, the Commisism.
sion recommended the promotion of
'an extensive campaign with the aim of
A relatively new but not less ideologi- propagating Protestant churches and
cally dangerous strand within pente- conservative sects in Latin America'.
costalism are the neo-pentecostals or For the first time, a clear-cut proposal
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to adopt the promotion and infiltration
of right-wing religious groups as official policy was made. The promotion,
infiltration and manipulation of various US religious right-wing groups by
the Central Intelligence Agency (CIA)
in Latin America, South-East Asia and
recently in Southern Africa would
seem to flow from these recommendations.
The paralysis engendered by the US
defeat in Vietnam played a major role
in delaying the formal adoption and
implementation of the Commission's
recommendation on a systematic and
wide scale. It took ten years of concerted pressure when, in April 1979,
the Carter Administration formed a
body called the Consortium for the
Study of Intelligence. It was charged
with the specific task of finding ways
to boost the declining fortunes of the
CIA and restore its dubious reputation
following Angola, Iran, Grenada, and
the Sandinista revolution. This included senior CIA officers, leading
academics and 'experts' on social sciences, international law and politics.
The Consortium's seven-volume report recommended that during the
1980s, the US Government should
promote the emergence and expansion
of CIA paramilitary operations in the
form of vigilante bands, death/assassination squads and right-wing religious
sects in areas of the world where
American interests are threatened by
revolutionary and progressive movements. This was followed the next year
by the presentation and official adoption of the Santa Fe Document by the
Reagan Administration. The document recommended:

foreign policy. The US must seize the
ideological initiative or perish. The war is for
the minds of mankind. Ideo-politics will prevail
... US foreign policy must begin to counter (not
react against) liberation theology as it is
utilized in Latin America by the liberation
clergy. The role of the church in Latin America
is vital to the concept of political freedom ...
private property and productive capitalism.

A month after Reagan's inauguration,
a little noticed article by Strobe Talbot
suggested that Congress should repeal
or amend legislation that limits the CIA
to conduct clandestine operations
abroad. Two months later, CIA Director William Casey issued a secret
directive called The Draft Plan of
Operations in Africa and the Near
Easf, urging the CIA to increase its acts
of state terrorism against progressive
governments and liberation movements
in closer collaboration with the dictatorship and repressive regimes of such
countries as South Africa, Israel, Taiwan, South Korea, Saudi Arabia and
Pakistan. Reagan subsequently signed
an executive order relieving the CIA of
too much Congressional oversight, increasing its budget and allowing it a
freer hand in carrying out its criminal
covert actions with the exception of
assassinating foreign political leaders
and conducting 'research on human
subjects'. The CIA was given the green
light to engage in any covert activity
under the sun that was approved by
the President. In relation to the latter
restriction, the CIA could, however,
still engage in 'research on human
subjects' as long as it is 'in accordance
with guide-lines issued by the Department of Health and Human Services'!
The process of giving the CIA more

foreign policy is the instrument by which leeway to engage in covert actions
peoples seek to assure their survival in a hostileduring this period did not start under
world. War, not peace, is the norm in Reagan; during its last year in office,
international affairs. Survival demands a newthe Carter Administration was already
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under heavy pressure from the Pentagon and State Department to find ways
and means on restoring the CIA's
dubious reputation. The Carter Administration found itself not only succumbing to this pressure, but to some
extent can be held responsible for
bequeathing the use of religious personnel in CIA intelligence-gathering to
the Reagan Administration. This sense
of betrayal among the Carter Administration led them to secretly issue a
document known as the Dissent Paper
(1980) criticising the dangerous direction foreign policy was taking. As
expected, this lone protest within
America's establishment went unheeded. It once again reminds us that
regardless of who is in the White
House, US foreign policy has now
come to be conducted more by the CIA
and Pentagon than the State Department, whose major task has been
reduced to the issuing of statements for
public consumption and direct liaison
with foreign governments.
These measures formed part of a big
and apparently innocuous propaganda
effort by the Reagan Administration,
misleadingly called Public Diplomacy,
to persuade public opinion and win
global support for its aggressive intentions aimed at maintaining American
hegemony over large sections of the
world's population through its lowintensity conflict' doctrine. This effort
was a component part of Reagan's
much bigger propaganda programme,
'Project Democracy', introduced to the
Congress under the title of 'Management of Public Diplomacy Relative to
National Security' to 'strengthen the
organization, planning and co-ordination of the various aspects of public
diplomacy of the US Govemmenf.
To this end, a special inter-agency
body, called the Special Planning Group

on Public Diplomacy (SPGPD) was
established and chaired by Robert
McFarlane, then assistant-secretary to
the NSC president and composed of
the Secretaries of State and Defense, the
Directors of the Information Agency
(USIA), the Agency for International
Development (USAID) and the President's assistant for communications.
In early 1983 George Shultz, then
Secretary of State, presented a $65
million budget to the Congress for
Project Democracy. The actual funding of most projects abroad was done
through a quasi governmental body
known as the National Endowment for
Democracy (NED). The NED was
founded at the instigation of a small
group of right-wing activists which
included Robert Pickus, a former OSSofficer, consultant to USIA, the State
and Defense Departments as well as a
long-standing opponent of the antiVietnam war and peace movement
through his so-called World Without
War Council (WWWC) and the Teace,
Freedom and Security Studies' (PFSS)
projects. Pickus, whose PFSS programmes were aimed at establishing a
stronghold by imposing a right-wing
perspective on national security issues
in churches, evangelical colleges and
seminaries throughout the US, was
also a founding member of the Institute
on Religion and Democracy (IRD). The
IRD is a neo-conservative body founded
by a group of political campaigners
and evangelical leaders in April 1981
with a $6,500 grant in seed money from
the Smith Richardson Foundation
(North Carolina). It was founded on
the basis of a report entitled 'Preliminary Inquiry Regarding Financial Contributions to Outside Political Groups
by Board and Agencies of the United
Methodist Church 1977-1979' and supposedly written by one David Jessup.
Jessup, a former member of the Ameri-
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can Peace Corps in Latin America and
then a full-time staff member of the
AFL-CICs Committee on Political Education had just managed to work his
way into the Marvin Memorial United
Methodist Church, Silver Spring, Maryland. The ideological colouring of the
IRD can be seen by its assertion that
'the most fundamental of all human
rights is the freedom of religious faith
and practice' and that the US is the
'primary bearer of the democratic possibility in the world today':

munications equipment and a 6,520
foot runway7. The lion's share of
NED'S funds went to the International
Department of the AFL-CIO, whose
role in a joint CIA-AATUC (AfricanAmerican Trade Union Center) abortive coup d'etat against the Ghanaian
Government and attempts to subvert
the South African trade union movement were exposed in 1983.

Under Reagan's Presidency, the US
Government's mass media activities
became the second major growth inWe believe that the personal and institutional dustry after the arms industry. Though
ownership and control of property - always as a few billion dollars spent on this do
stewards of God to whom the whole creation not measure up to the military budgbelongs - contributes greatly to freedom. We et's trillions, it should be noted that a
note as a matter of historical fact that substantial amount of the Reagan Addemocratic governance exists only where theministration's military expenditure befree market plays a large part in a society's tween 1981 and 1987 went to the
economy... God has made no special covenantdevelopment, production and installwith America as such. God's covenant is with ing of new telecommunication sysHis creation, with Israel, and with His Church.tems. First used for global military and
However, because America is a large and intelligence operations, it would not
influential part of His creation, because take long before these found their way
America is the home of most of the heirs of into the US Government's public broadIsrael of old, and because this is a land in whichcasting system and eventually into
His Church is vibrantly free to live and private media networks.
proclaim the Gospel to the world, we believe
that America has a peculiar place in God's A dramatic indicator of the importance
promises and purposes!
which the Reagan Administration at-

As the Iran-Contra scandal unfolded, it
was revealed that the NED had links
with Lt.Col. Oliver North's vast network of 'private' right-wing companies and groups (including some from
the US Religious Right) involved in
supporting the Nicaraguan contras,
UNITA in Angola and the MNR in
Mozambique. In Costa Rica, it was
disclosed that Lt.Col. Oliver North's
Project Democracy network had under
its control material assets worth over
$4-5 million that included 'six aircraft,
warehouses, supplies, maintenance facilities, ships, boats, leased houses
vehicles, ordnance, munitions, com-

tached to its propaganda efforts within
the LIC-doctrine is provided by the
1980 report of the USIA's Advisory
Commission on Public Diplomacy,
chaired by Edwin Feulner, President of
the ultra-conservative Heritage Foundation, which states that 'public diplomacy is indispensable to our national
security and warrants far more than
existing inadequate levels of supporf.
As one of its tasks, the Commission is
also charged with the evaluation of
various USIA projects such as the
VOA, the anti-Cuban Radio Marti,
Fulbright Scholarships and the NED.
Some four years later Steven Steiner,
Director of NSC's International Infor-
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mation and Communications was to
reassert the USIA Advisory Commission's opinion when he declared that 'it
is impossible to say which (military or
propaganda) is more urgent because
we're trying to link all these things. I
can't say it is more or less important
because public diplomacy is part of the
defence efforf.
By 1983, the USIA set up a private
advisory body called the Ethical Values
Committee 'composed of clergymen
and leaders of diverse beliefs who
advise on the ethical implications of
agency activities, such as VOA broadcasting with religious contenf. But on
closer examination, of its 15 members,
none are from the mainstream church
bodies and most if not all are either
fundamentalist or pentecostal Christians. In fact, five were were from the
neo-conservative IRD. Despite this obvious bias in its composition, Rev. John
Boyles, chairman of the Committee,
considers his advisory body as being
'pretty middle of the road'. Thanks to
its input, VOA's religious programmes
during the past few years have experienced an unprecedented growth with
just one programme, 'Religion in our
Life', expanded from a half-hour to 45
minutes and produced by Rev. Potapov,
chairman of the so-called Committee
for the Defense of Persecuted Christians. In addition, VOA religious programmes have increasingly adopted a
fundamentalist tone and consequently
tended to identify the 'American way
of life' with God's image of Heaven
itself. Inside the US the fundamentalist
cause was bolstered by the appointment of William Bennet, a former
chairman of the National Endowment
for Humanities and conservative evangelist, as the Department of Education's Secretary during President
Reagan's second term of office. Whilst
he railed against the appalling state

and quality of the educational system
and content, whose problems, in a
typically evangelical fashion, he simply ascribed to moral degeneration, he
was happily engaged in cutting the US
educational budget during his four
years in office. This was in line with the
New Right's overall agenda of reducing government spending on social,
welfare and health matters whilst at the
same time helping corporate and individual private capital to maximise its
profits mainly through company tax
reductions and the selling off of state
assets through privatisation.
Thus it becomes clear that from the
period 1979-1981 (and especially 1981)
seems to have been particularly crucial
for the US religious right's growth and
expansion at home and abroad. While
many of its constituent bodies have
been in existence long before, most
were either formed or reactivated in
that period and have seen a phenomenal growth and undoubtedly a marked
increase in their influence since then.
This is particularly so outside the US,
southern Africa included, where their
relatively large material resources,
ready access to hi-tech mass media
equipment and techniques as well as
logistical/financial back-up from their
mother bodies enable them to easily
overwhelm any local opposition to
preaching their brand of Christianity.
Another important factor which seems
to play in their favour is the relative
social fragility and lack of cohesion of
the cultures which they choose to
target with their subversive propaganda war in favour of reactionary
regimes and against progressive/democratic governments. This vulnerability
has long been recognised by the CIA
and was even acknowledged by Richard
Bissell, one of its former chiefs:
The underdeveloped world presents greater
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opportunities for covert intelligence collectionemotions on those related to family,
simply because governments are much less personal and social life to achieve the
highly orientated; there is less security same objectives which its conservative
consciousness; and there is apt to be more forebears failed to do. While it is
actual or potential diffusion of power among evident from the above that the New
parties, localities, organizations and Right is not a monolithic group, the fact
individuals outside the central governments. still remains that its wide network of

The New Right
The term 'New Right' was coined by
Kevin Phillips in 1975 and refers to the
amalgam of organisations and institutes spawned by Richard A. Viguerie,
Paul Weyrich, Howard Phillips and
John Terry Dolan with heavy funding
from such financial magnates as Joseph
Coors, Nelson Bunker Hunt and
Richard Mellon Scaife. Kevin Phillips,
an aide to former President Richard
Nixon coined the phrase in order to
distinguish the New Right leadership
from what they perceived to be the
polished but effete conservative or Old
Right leadership of the East Coast. The
single most important issue which led
the New Right leadership to disillusionment and frustration with the Old
Right of conservative leadership was
the failure of Barry Goldwater to
become President of the US in 1964.
However, it should be noted that all
four leading lights of the New Right
got their start and learnt the art of
political organisation in Old Right
politics.

nearly 40 organisations does not work
at cross-purposes. The move towards
institutionalisation of the New Right as
a distinct movement from the Old
Right seems to be directly related to the
failure in 1971 of Joseph Coors, owner
of the Golden, Colorado-based Coors
Breweries to gain control over three
important conservative bodies: the
American Conservative Union (ACU),
the Analysis Research Corporation and
finally the Robert M. Schuchman Foundation.

In 1973 Coors, with the help and advice
of Paul Weyrich, a broadcast journalist
by profession and not the mere 'political mechanic' he pretended to be, and
Edwin Feulner, another Congressional
aide, founded the Heritage Foundation. The Heritage Foundation has now
probably become the most important
centre for the dissemination of ideas in
the US. Of the four major conservative
'think tanks' in the US, it has had the
closest ties with the Reagan Administration. However much has its influence been in domestic politics, the real
impact of its ideas has been in US
foreign policy towards 'third world'
While they enjoy heavy funding from | countries and the United Nations. In
the new wealth of oil magnates, indus- j 1984, US opposition to the call for a
trialists, manufacturers and big farm-: New International Information Order
ers in the US south, midwest and west I (NIIO) and consequent withdrawal,
coast, the New Right leadership itself is \ followed by the United Kingdom, from
composed of small businessmen, frus- • the United Nations Educational, Scientrated professionals, blue-collar work-' tific and Cultural Organisation
ers, clergymen and angry housewives. (UNESCO) can largely be attributed to
Unlike the Old Right, the New Right the successful lobbying done by the
leadership has learnt to put less em- Foundation. Together with Howard
phasis on larger economic issues. At Phillips, Paul Weyrich went on to
the same time it has decided to stir cooperate with the Rev. Jerry Falwell in
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the founding of the Moral Majority in Keep and Bear Arms, the Committee to
1979.
Defeat the (Trade) Union Bosses, the
National Right to Life Committee, the
Perhaps the most important constitu- National Pro-Life Political Action Coment body of the New Right network mittee, the life Amendment Political
after the Heritage Foundation is the Action Committee and the American
National Conservative Political Action Life Lobby.
Committee (NCPAC), also founded in
1975 by John Terry Dolan, a lawyer by For instance, a whole combination of
profession, Charles Black and Roger the big lie technique, smear campaigns,
Stone with the help of Richard Viguerie. dirty tricks and even actions bordering
In fact, Charles Black, a former aide to on illegality were used by the NCPAC
the ultra-conservative North Carolina in its efforts to discredit and finally
Senator, Jesse Helms, former political oust Frank Church from the Senate.
director of the Republican (Party) Na- Despite the fact that Church admits to
tional Committee and member of being a conservative from a socialReagan's 1980 presidential campaign, moral point of view and would thereplayed the leading role in the establish- fore fit in more properly with the New
ment of the NCPAC.
Right and new Religious Right, he was
nevertheless selected as a target for
Once described by former President ousting because of his strong position
Ronald Reagan as 'our best bet to keep against increased military expenditure
the liberals from seizing total control of and CIA intervention in the internal
Congress', the NCPAC, whose value to political affairs of other countries. This
political incumbents lies in the provi- has led many observers to correctly
sion of experts in campaign manage- conclude that for the New Right leadment, press relations, TV advertising ership, socio-moral issues like prostituand voter surveys is the most repre- tion, homosexuality, women's right to
sentative of both the New Right and the have control over their productivity
new Religious Right insofar as the and to be a housewife or not merely
methods and tactics they employ against represent strong ammunition to be
their opponents are concerned. Dolan used against their political opponents
himself made the astonishing remark in such vital matters as economics,
that the methods which his organisa- defence, labour laws and social welfare
tion employs for mobilising supporters because of their highly emotional atand fund-raising are designed to 'make tractiveness.
them angry'. "We are trying to be
divisive' and 'stir up hostilities', he When one examines the political posionce admitted. As if this were not tions of those they target for defeat, it
enough, he went on to shamelessly becomes dear that a Congressman
admit 'that a group like ours could lie who, for example, is against an inthrough its teeth, and the candidate it creased military budget or too prohelps stays dean'; and 'the shriller you labour will be put on their hit list if he
are, the better it is to raise money', also supports women's right to choose.
Dolan concluded. The NCPAC has But instead of being taken to task on
under its wings a variety of groups the labour or military budget issue,
such as the John Birch Society, the opposition against him will be focused
Committee to Save the Panama Canal, on his stand to abortion. However, if
the Citizens Committee for the Right to the candidate they want to groom for
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office is in favour of increased defence
expenditure, social welfare cuts, against
labour unions but at the same time
believes in women's right to choose,
the latter will be ignored and he will be
supported. After making a thorough
study of the US Federal Election Commission, Greg Denier, a member of the
International Association of Machinists, reached the conclusion that the
various New Right anti-abortion groups
have always opposed a pro-labour
candidate who is also in favour of
women's right to choose but strange
enough have failed to do the same
against ultra-conservative candidates
who are against labour unions, social
welfare but nevertheless in favour of
women's right to choose. In the previously cited article Sheila D. Collins, for
example, reports that in 1981 the New
Right spread a damaging rumour that
Ron Asta, a young leading activist in
the environmental and consumer protection movements who since 1972 was
a member of the Arizona State Board of
Supervisors for Tucson, was probably
a homosexual because he lived in an
apartment for single people and allegedly wore a false beard. In the same
vein, they claimed that Jo Cauthorn, a
state representative, probably does not
raise her children properly because she
does not wear a bra. Thanks to the use
of this typical method of gutter politics,
Ron Asta was defeated.
Paul Weyrich, Edwin Feulner, John T.
Dolan and Howard Phillips - all connected to Richard Viguerie as their
main fund-raiser through his directmail RAVCO - plus about 26 others
constitute the real and highly centralised leadership of the New Right,
meeting regularly to plan strategy and
tactics, allocate funds and tasks as well
as exchange information. A further
look at the directorships and funding
sources of both the New Right and its

religious fundamentalist component
would reveal that what we are dealing
with is a well coordinated and single
movement from a political-ideological
point of view but a broad and diverse
one in terms of the issues it addresses
itself to on the ground and day-to-day
level.

The New Right and the New
Religious Right
The New Right's efforts to co-opt the
fundamentalist and pentecostal movements' leadership into its hidden political agenda can be traced back to
1976. In that year. New Right pollsters
identified 'bom again' Christians as the
single largest bloc of unregistered voters and set themselves the task of
tapping this potential. That year,
Richard Viguerie is reported to have
told a journalist from the Sojourners, a
Washington, DC-based progressive and
moderate evangelical magazine that he
planned to link his huge direct-mail
empire with fundamentalist/pentecostal leaders who were ready to support
conservative political candidates.
Shortly thereafter, Paul Weyrich and
Rev. Robert Billings, a fundamentalist
preacher, former public school headmaster and unsuccessful candidate for
the Congress founded the National
Christian Action Coalition with Billings as its president. Weyrich's initial
success was followed by the recruitment of Eddie McAteer, a former
Colgate-Palmolive Corporation's sales
manager and national field director of
the Christian Freedom Foundation, a
fundamentalist religious and educational body with a tax-exempt status.
McAteer then went on to arrange a
secret meeting between Weyrich,
Howard Phillips, Jerry Falwell and
Rev. Robert Billings. The latter had
come with an urgent proposal for the
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formation of a tax-exempt lobbying
body to bring about a change in law by
applying pressure on legislators. In
order for it to attract attention and elicit
some support, he coined the eyecatching but misleading term Moral
Majority as its name. Rev. Falwell,
whose Old Time Gospel Hour Inc.
(which included the Thomas Road
Baptist Church, Lynchburg Christian
Academy, Liberty Baptist (a private
school), a summer youth camp and an
alcoholic treatment centre and could
boast of 17,000 members but was in
dire financial straits) could not miss the
big opportunity.
The inconsistency, if not hypocrisy, of
the fundamentalist evangelical stand is
perhaps most starkly illustrated by
Falwell himself. Prior to 1979, like most
but not all evangelicals, he held the
view that Christians in general and
priests and preachers in particular
should not involve themselves in organised politics. For example, during
the height of the American civil rights
movement in 1965, he harshly criticised Rev. Dr Martin Luther King Jr.
and other black ministers for their
involvement. This came in the form of
a sermon called 'Ministers and Marches'
and was delivered from the pulpit of
his church. Some 15 years later, however, Falwell, a fundamentalist evangelical, recanted 'preaching the pure,
saving gospel of Jesus Chrisf and
denounced his old sermon as a 'false
prophecy'. In recanting his old position
in 1980, Falwell further stated:

coordinator of church voters in Reagan's
presidential campaign, resigned his
post as the first executive director of
Moral Majority in mid-1980 to join the
President's transition team. As a reward for his efforts during the presidential campaign James A. Baker m,
then the White House Chief of staff and
now Secretary of State, proposed him
to the post of assistant secretary in the
Department of Education, with special
responsibility for education in private
schools. But Billings' appointment as
assistant secretary for education was
rejected and in the face of this set-back,
a new $50,000 a year post of director
for the Department of Education's ten
regional offices was created for him.
Among his tasks was as a special
'Christian school liaison officer'. However, no corresponding structure was
set up for the other denominations, let
alone different religious faiths, all of
whose members are equal tax-payers
to the treasury.

Ultimately, the name Moral Majority
has come to be synonymous with the
whole new Religious Right movement
It has managed to transcend its origin
as a WASP organisation to become a
coalition which includes fundamentalist Protestants, Catholics, Jews, Mormons and people with no religious
affiliation except their opposition to
women's right to choose. In addition, it
has evolved several separate structures
so as to adjust to US tax requirements.
These are the Moral Majority Inc., a
non-tax-deductible lobbying body;
Moral Majority Foundation, an educaIn recent months, God has been calling me to tional and voter registration body with
do more than just preach - He has called me to tax-exempt status; Moral Majority Letake action. I have a divine mandate to go right gal Defense Foundation, structured
into the halls of Congress and fight for laws along the lines of but working in
opposition to the efforts of the liberal
that will save America.
American Civil Liberties Union (ACLU)
After playing the major role in its and a number of its own political
founding. Billings who was then the action committees.
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In 1979, the Religious Roundtable,'
founded by Eddie McAteer as an
umbrella body which exclusively
brought together Protestant fundamentalist preachers, businessmen and military officers, was the next important
organisation to be established prior to
Reagan's election as President. Its twoday inauguration meeting was attended by such notables of the New
Right as Weyrich, Phillips, Viguerie
and a host of other fundamentalist
leaders. Initially, its board of directors
included Revs. Jerry Falwell, Marion
Taf Robertson and James Robison.
Apparently scared that Falwell, a fundamentalist with strong financial support and Robison, a fiery speaker,
would steal the show from him,
Robertson, a pentecostal, suddenly resigned from the Religious Roundtable
in 1980 when, together with Bill Bright,
became co-chairman of the 'Washington for Jesus' rally in which Jim Bakker,
the disgraced founder and president of
the PTL ministry, Rev. Billy Graham,
Stanley Mooneyham, the former president of World Vision International
(WVI) and others played a prominent
role. Robertson's political pretensions
were for the first time made dear on
that occasion when he stated:

in 1952. Headquartered in Virginia
Beach, Virginia, where its CBN University is also located, CBN is a huge
commercial empire which in 1985 is
estimated to have had an annual operational budget of $230,000,000. In addition to the CBN University which
offers degree courses in Bible, business
and public policy studies as well as
journalism and communications, it
owns an up-to-date and satellite-linked
studio in Washington, DC and a series
of local television stations in Atlanta,
Boston, Dallas and Portsmouth, controlled by its subsidiary the Christian
Broadcasting Corporation, Inc. It also
has about 65 offices/missions around
the world, including one in the supposedly independent South African territory of Bophuthatswana. The major
portion of its revenue is contributed by
'sympathetic corporations', including
W.R. Grace and Company and leading
members of wealthy families directly
or through their foundations rather
than its individual viewers. The latter
includes the Coors Foundation, which
has Joseph Coors' wife, Holly Coors,
sitting on the CBN University's board
and H.L. Hunt, who helped Robertson
to launch a religious radio broadcast
service in Costa Rica with a donation of
$10 million in 1970.

We have enough votes to run the country. And
when people say, 'we've had enough', we are Ronald Reagan's election as President
going to take over.
of the US marked an important historic

The next year Robertson, a former
Marine Lieutenant who once used his
father's influence as a Senator to evade
US military service during the Korean
war, ex-executive of W.R. Grace and
Company and Yale-educated lawyer,
founded the Christian Broadcasting
Network/Corporation (CBN/CBC)
with heavy funding from the Full
Gospel Business Men's Fellowship International (FGBMD, a pentecostal body
of business and military leaders set up

divide in the rise and development of
the New Right and its religious component. Once inside the White House, the
President, contrary to envisaged plans
for its abolition, decided to retain the
post of special religious advisor. In the
face of firm opposition from the
mainline denominations, he appointed
Morton C. Blackwell, founder of the
ultra-conservative Committee for Responsible Youth Politics and ex-editor
of the RAVCO-owned New Right Report still with strong political and

Briefing: US Religious Right 85

financial ties to Viguerie, to the post. In
addition, he promoted a host of other
New Right and fundamentalist zealots
to less senior posts in his Administration.
In October 1986 the Freedom Council
was forced to dose in the middle of an
audit investigation by the Internal
Revenue Service (IRS). The investigation arose out of a strong suspicion that
it had been abusing its tax-exempt
status to support Robertson's endeavour to enlist the largely apathetic
evangelical community in his political
campaigns by diverting donations to
his direct-mail empire. This was followed in 1987 by another investigation
into the tax-ex"empt status of the major
TV ministries by the Congress and
chaired by Rep. Pickle. A submission
to the investigating committee concluded that the CBN has been violating
its tax-exempt status as a matter of
routine for a long time and called for a
more serious IRS investigation; so far
this evidence has been ignored by both
the press and IRS.
After Ronald Reagan's election as
President, there was a plethora of New
Right and New Religious Right
organisations and a marked increase in
their influence both within and outside
the US. Of these, the CBN itself,
American Coalition for Traditional
Values (ACTV), Western Goals
Foundation (WGF), Bible News Service,
Restore A More Benevolent Order
(RAMBO), Liberty Federation and the
International Freedom Foundation (IFF)
would seem to be the most prominent.
The Institute on Religion and
Democracy (IRD), though strictly
speaking not a New Right but a neoconservative body, can also be included
here because it benefits from the same
sources of funding and is closely linked
to Rev. Falwell's Moral Majority

through Rev. Paul Morrel, pastor of a
United Methodist Church (UMC)
congregation in Dallas and chairman
of Evangelical Missions for the Good
News Movement. Rev. Morrel is also
associated with the vast network of US
ultra-conservative organisations. This
simple fact makes the assertion once
made by Edmund Robb, chairman of •
the IRD's Advisory Board, the Ed Robb
Evangelistic Association .and a key
member of the so-called Good News
movement within the UMC, that 'the
Moral Majority does not represent me'
highly deceptive.
Despite the lingering suspicion and
resentment which the New Right harbours against the neo-conservatives
largely because of their origin from the
northeastern establishment, Democratic
Party and Social Democrats, US structures, highly intellectual style and the
prominent role which Catholics play in
it, the ERD has today become the neoconservatives' religious arm and their
most important link with the New
Religious" Right. This uneasy relationship is not too difficult to understand
since like the New Right, the neoconservatives champion the cause of
virulent Cold War anti-communism, a
militarily strong US and CIA-support
for Zionist Israel and mutual antipathy
against third world countries and their
problems.

Conclusion
Despite Ronald Reagan's departure
from the White House, the contra
scandal revelations, the financial and
sex scandals that have brought down
leading figures of the US religious right
such as Jimmy Swaggart and Jim
Bakker, the dissolution of Moral Majority by Jerry Falwell and the negative
publicity which has followed these
events, the movement is still set to
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expand and become a perennial problem for the foreseeable future. Despite
all these set-backs, the US religious
right still has large financial resources,
the necessary personnel, the plans and
will to continue its programme of
expansion outside the US. Its infrastructure has largely been left intact
and still continues to enjoy the largesse
of wealthy US families, the support
and protection offered by the Government and some of its specialised agencies.
Contrary to some expectations, President George Bush has not purged his
administration of the religious right
who were employed under the Reagan
Administration. Instead, he has allowed them to entrench themselves in
various Government agencies while he
continues to obscure public opinion by
keeping a distance between them and
the White House. In some cases, President Bush, while he deliberately avoids
openly showing his support for the US
religious right by not using too much
rhetoric in their favour, has in fact gone
further than Reagan in acknowledging
their importance to US foreign policy.
For instance, one of his first acts in
support of the US religious right after
his election was to appoint Dan Quayle,
a leading fundamentalist, as his.VicePresident This was followed in 1988
by the appointment of William Bennet,
former Secretary of Education during
Reagan's second term in office and also
a leading fundamentalist, as his Drug
Policy Director. True to his colours as a
fundamentalist more interested in reinforcing white Anglo-Saxon Protestant
(WASP) hegemony than fighting the
drug problem, Bennet has helped President Bush to transform the Reagan
Administration's 'war on drugs' policy
into a crusade with a strong religious
dent. The ultimate effect has been to
direct the hot brunt of police action

against minor offenders and the helpless victims of drug addiction at street
level and allow serious offenders to be
treated with leniency or even go scot
free. Ultimately, President Bush's 'war
on drugs' policy would only succeed in
reinforcing the stereotype which sees
drug addiction in the US as a problem
which simply has its origins outside its
borders and portrays blacks and Latinos
as both the main culprits and victims.
As they continue their programme of
expansion beyond US borders, the
leaders of the religious right are fully
aware of the deep economic crisis
which faces most third world peoples
and its consequent problems of poverty, unemployment and ill-health.
Faced with what they have been led to
perceive as an essentially evil and
sinful world and their sense of helplessness, many people tend to find the
religious message of fundamentalist/
pentecostalist groups with its promise
of a better life in the hereafter and
solution to problems such as poverty,
unemployment, sickness quite appealing.
The attractiveness of the fundamentalist/pentecostalist groups' religious
message is also strengthened by the
ability of the leadership of the US
religious right to skilfully manipulate
these feelings of predicament and the
high level of ignorance and illiteracy in
many third world countries to their
advantage.
Jeffrey Marishane is at the Institute of
Contextual Theology, Johannesburg,
South Africa.
This Briefing is a shortened version
originally published by the Govan
Mbeki Fund, University of Amsterdam, 1990.
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Evangelical Broadcasting
The following is based on a paper
presented to the Faith and Development Conference held under the auspices of the CIIR in October 1989.
After World War II, US evangelical
broadcasters took advantage of war
surplus equipment and new US outposts in the Pacific and North Africa to
expand their international outreach.
Trans World Radio originally based in
Tangier, now operates from Monaco,
and EIWA, founded in 1954, operates
out of Monrovia in Liberia. But two of
the largest international religious TV
networks - the Christian Broadcasting
network (CBN) and Trinity Broadcasting Network (TBN) - broadcast regularly throughout sub-Saharan Africa.
Trinity Broadcasting Network established the first independent religious
station in Africa, and is developing a
South African network. A local station,
Channel 24, was established in the
Ciskei in 1987 and in early 1989 was
broadcasting 50 hours a week. TBN has
also been allowed airtime by the South
African government to broadcast more
programming until TBN's South African network can be established. Ninety
per cent of the TBN programming in
the Ciskei comes from the US; but it has
also begun to produce some local
programming. The station in the Ciskei
broadcasts TBN programmes made in
southern California as well as programmes from other American teleevangelists, such as Robert Schuller,
James Kennedy, Kenneth Copeland
and Jimmy Swaggart.
The one Megawatt signal of the Ciskei
station reaches into South Africa, sometimes as far as Port Elizabeth, 80 miles
away. The station manager estimates
that there is an audience of over 1

million and some 10,000 TV receivers
within range of the station's transmitter. TBN also provides the national
Swazi television network with over 100
hours of programming, running three
hours a week on Sunday afternoons.
TBN is planning to establish a second
station to broadcast on a new channel
to open on the Bophuthatswana commercial network. The homeland government of the Ciskei and the South
African government worked closely
together with TBN. In 1985, the South
African ambassador presented the head
of TBN to the entire cabinet of the
Ciskei and helped TBN with negotiations with the Ciskei government. The
network later (in 1986) flew a delegation representing the Ciskei government to southern California. The South
African government presented the TBN
station in the Ciskei a special award for
their programming during periods of
civil unrest. In 1988, TBN hosted a
series of three evangelical rallies, sometimes with crowds of more than 10,000.
The entire cabinet, except for the president of the Ciskei who was out of the
country, attended a TBN evangelical
rally in the homeland capital, and
government departments and schools
were dosed specially. The government
provided some 85 bus loads of people
to attend the rally; and TBN recorded
'6,000 decisions for Chrisf.
The Christian Broadcasting Network
(CBN) is the largest and most ambitious international television network;
it is also the fourth largest cable
network in the US. It began to pursue
international broadcasting aggressively
in 1977. CBN owns only one television
station outside the US (in Israelioccupied Lebanon), but its programmes
go on the air in about 25 countries,
induding Egypt, Kenya, Uganda, Nigeria, Zimbabwe, Bophuthatswana and
South Africa. Among the programmes
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are: the international 700 Club, a syndicated drama series; 'Another Life' - an
875 episode soap opera about a Christian family; and 102 episodes of animated Bible stories. The international
broadcasting department of CBN has
100-200 staff around the world.
CBN also conducts relief and development activities through its 'ministry
centres' in many of the countries where
it broadcasts; but the budget for this
('Operation Blessing') is separate from
the $8-10 million for CBN international
broadcasting. According to a CBN
press release, between 1978 and 1988,
'Operating Blessing' spent about $40
million to feed, clothe and warm more
than 30 million people. Since 1982,
'Operation Blessing' has cooperated
with the US Navy in Project Handclasp.
The US Navy delivers supplies, food
and clothing provided by them. Since
1983 this joint venture has delivered
over 300 shipments of supplies to ports
in South America, Central America,
the Far East and West Africa.

Right-Wing Christian
Groups
We present below a summary of a few
. of the Right-Wing Christian Groups
(RWCGs) active in South Africa, Namibia and Zimbabwe. Some of these
'groups' are made up of a few individuals or even a single activist.

South Africa

October 1989.
•
•
•
•

Action for Peace and Prosperity
Aida Parker Newsletter
Afrikaanse Protestantse Kerk
Anglicans Concerned for Truth and
Spirituality
• Bet-El Group of Ministries
• Campus Crusade International
• Centre for Reformed and Contemporary Studies (Cercos/Serkos)
• The Ministry of Chalcedon
• Christ for All Nations
• Christian Mission International
• Christian League of South Africa
(Christosentro)
• Frontline Fellowship
• Good Hope Christian Group
• Gospel Defence League
• Jesus Christ for Peace in South Africa
• Jimmy Swaggart Missions
• Lighthouse Christian Centre
• Mission Kwasizabantu
• Mission to the Communists
• Nederduitse Gereformeerde Bond
• Open Doors/Geopende Deure
• Operation Esther
• Opus Dei - Catholics against Communism and Terrorism
• Protestant Association of S. Africa
• Reformed Independent Churches
Association
• Rhema Bible Church
• Rhodesia Christian Group
• SA Catholic Defence League
• SA Renewal/Impetus
• Signpost Publications
• Tradition, Family and Property
• Underground Evangelism
• United Christian Action
• United Christian Conciliation Party
• Vereniging Bybel en Volk
• Victims against Terrorism
• Western Cape Council of Churches
• Women for South Africa
• Young South Africans

The following list of RWCGs, currently
active in South Africa, has been extracted from a paper presented by
Harald Winkler to the Catholic Institute for International Relations (C3IR) Active RWCGs represent a minority,
Conference on Faith and Development, albeit an influential one, in South
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Africa. One reason for their influence is
the support, whether moral or material, often afforded them by the South
African government. A well documented example is the old Christian
League of South Africa, which was
secretly funded by BOSS, and drew on
its support to attack progressive church
leaders through right-wing propaganda
during the mid-1980s church-based
opposition to apartheid.
Action for Peace & Prosperity -started
in Port Elizabeth by Rev. Martin
Badenhorst to frustrate the progressive
Concerned Citizens to mobilise the
white community to face up to legitimate demands from the black community. Badenhorst organised opposition
to a peaceful consumer boycotts in
1985-6. He is president of the
moderature of the Full Gospel Church
of God, and claims to represent 500,000
Pentecostals, and was involved in coordinating an anti-sanctions gathering of
churches like Rhema, ZCC, RICA, and
the Fellowship of Pentecostal Churches.

organisation, specialising in the distribution of media including Pendulum,
which contains directly political content and a column by Dorothea Scarborough of the Gospel Defence League.
Campus Crusade International - CCI,
or Tiie Ministry South Africa', has
links with the US. Founded in 1951 by
Bill Bright at UCLA, it came to South
Africa in 1972. CCI claims 'a ministry
which is non-political in nature'.
Cercos/Serkos (Centre for Reformed
and Contemporary Studies) - founded
by members of three Afrikaans
churches, and aims 'to study and resist
the infiltration of ideologies into the
church the theology of the Reformed
Protestant Churches in Southern Africa'. It publishes a quarterly newsletter, 'Oktober' and has 'a dose working
relationship with UCA'.

The Ministry of Chalcedon - is a US
reconstructiordst movement which has
started to distribute material. It publishes The Chalcedon Reporf, a 'MediAida Parker Newsletter - APN is one cal Reporf, position papers and The
of the better researched right-wing Journal of Christian Reconstruction.
newsletters: generally political, but also
carries articles attacking liberation the- Christ for All Nations (CFAN) - led
ology and theologians. Aida Parker by Reinhard Bonnke (a German evanused to work for Perskor.
gelist) crusades to Christianise Africa.
Its slogan is 'Africa shall be saved'.
Afrikaanse Protestantse Kerk - APK
broke away from the NG Kerk, reflect- Christian Mission International - CMI
ing a political split of ultra right- was founded in 1967 by Richard
wingers from the Nationalist Party. It Wurmbrand with these 'unique featook over 72 congregations and 20 tures': exposing the liberal, leftist, ecudominees from the NG Kerk.
menical movement; doing social and
relief work; organising a literature
Anglicans Concerned for Truth and outreach'. It publishes the anti-comSpirituality (ACTS) - formed in July munist newsletter Voice of the Martyrs,
1985 in the Anglican church in re- and occasionally pamphlets (eg. in
sponse to the political position taken response to the Kairos document).
by the CPSA.
Christosentro - The Christian League
Bet-El Ministries - is an evangelistic of South Africa has the same post box
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number as Women for South Africa.
Frontline Fellowship - previously the
Motorbike Mission, publishes a newsletter aijmed at 'assisting persecuted
churches in Mozambique, Angola and
the Cape Verde Islands; bible distribution in communist lands; challenging
S. African Christians to pray for revival
and missions; defending the church
against the infiltration of un-Biblical
heresies; evangelism in war zones'.

Fund in Southern Africa, which both
campaign against sanctions.

Jimmy Swaggart Missions - Swaggart
is involved in a world-wide crusade, of
which southern Africa constitutes an
important part. He has been able to
obtain good, coverage from the SA
Broadcasting Corporation, as well as
Bop TV, Namibian and Mozambican
channels. The organisation publishes
The Evangelist in Johannesburg containing basic evangelical theology mixed
Good Hope Christian Group — based with attacks on other theologies.
in Chingford, London and is closely
allied to the Rhodesia Christian Group Lighthouse Christian Centre - is one
operating from the same address. Like of the independent 'Word Churches'
RCG it organises expatriate S. Africans affiliated to the IFCC (International
and generally spreads conservative Fellowship of Christian Churches). Not
propaganda in that constituency. Its prominently politically active, the LCC
object is 'the defence of the Faith and to has recently extended youth groups
monitor the spiritual, economic and under the name 'His People' to Universocial development of Southern Africa sity of Cape Town and University of
and befriend, advise and assist wher- the Western Cape campuses. 'His Peoever possible dtizens of the region'.
ple' organise in direct opposition to
progressive Christian student groups.
Gospel Defence League — in Cape
Town, publishes a newsletter, signed Mission Kwasizabantu - is a revivalist
by its founder, Dorothea Scarborough. ministry in rural Natal, run by German
It attacks the ecumenical movement expatriate Erlo Stegen and his son. The
and radical church people, and usually ministry emphasises personal salvaends with a conservative theological tion with little attention to the material
reflection. It is also distributed in needs of converts. Stegen has been
Germany, and occasionally publishes involved in anti-sanctions campaigns.
material by German right-wingers.
Nederduitse Gereformeerde Bond Jesus Christ for Peace in S. Africa - in has tried to reform the NG Kerke from
Pretoria, is headed by Bishop Mzilikazi within. It attempted to stop the liberFanie Masiya, a Ijlack moderate leader', alisation' identified particularly in the
who started it apparently at the urging document ICerk en Samelewing'.
of US right-winger David Balsiger (of
the Family Protection Scoreboard). In Open Doors/Geopende Deure - with
an interview in 1989 Masiya revealed head office in Holland is strongly antithat his anti-sanctions campaign (The communist. Its slogan is 'Serving the
One Million Anti-Sanctions Signature Suffering Church Worldwide' is conCampaign) was initiated by white cerned with the alleged persecution of
businessmen. He also leads the Coun- the church in communist countries.
cil for Apostolic Churches in Southern
Africa and the Christian Development Operation Esther - is a prayer fellow-
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ship while claiming to be 'not in any
way acting politically' prays for the
president, the defence force, Christian
coffee bars, protection of borders and
coastlines, etc. against .the 'total onslaughf that S. Africa is experiencing.
Protestant Association of S. Africa - i s
led by the Rev. Jefree James of Cape
Town who objected strongly at being
classified as a RWCG' in November
1988. An example of Christian conservatism posturing as being neutral
Protest Informationsdienste Protest,
published by Pastor Kauffenstein and
his wife, is aimed at Lutherans. It
exposes the ecumenical movement and
the terrorism of the liberation movements, and is opposed to liberal tendencies in the Lutheran Church in
Germany and the infiltration of marxist
ideology in the form of liberation
theology. It claims to be unaffiliated to
any political party or church.
Reformed Independent Churches Association - is a conservative alliance of
independent churches formed by
Bishop Isaac Mokoena. RICA has lent
support to the UCCP the WCCC.

seeking to undermine the Mugabe
government in Zimbabwe.
SA Catholic Defence League - A
right-wing Catholics, affiliated to UCA.
SA Renewal/Impetus - published in
English and Afrikaans contains mainly
evangelical (in its conservative sense)
material, but occasionally addresses
the political situation. The message is
that, salvation is to be found in Jesus
and not in human efforts at liberation.
Signpost - is 'a periodical to inform
Christians of all denominations of the
threat posed to their faith by the
infiltration of Marxist-based ideas under the guise of new interpretations of
the Gospel. Signpost adheres to the
conservative Biblical understanding of
the faith as traditionally held by Christians'. Editor Dr Cain, director of UCA,
believes that the west is not doing
enough to stop marxism, and therefore
seeks to expose undercover marxists,
especially in the church. He is vehemently opposed to liberation theology,
and its perceived source - the Institute
for Contextual Theology.

Tradition, Family and Property - TFP
exists in 15 countries, was founded by
Plinio Correa de Olivera of Brazil, and
has its goal as the defence of the three
basic values of Christian Civilization
(tradition, family and private property), against Socialist and Communist
penetration. TFPs are especially involved in the 'denunciation and combat of marxist thinking in religious
circles, especially the so-called liberation theology' and the fight takes into
special consideration 'the manoeuvres
of Revolutionary Psychological WarRhodesia Christian Group - of fare, communism's most effective tool
Chingford, London, organises expatri- for the conquest of the Wesf.
ate Rhodesians, including those now
living in S. Africa. Spreads propaganda Underground Evangelism - is a magaRhema Bible Church - in Johannesburg, Pretoria, Durban, E. London and
Cape Town was started in S. Africa by
Pastor Ray McCauley, who studied in
the US under Kenneth Hagin, founder
of the American Rhema Church in
Tulsa, Oklahoma. McCauley preaches
a gospel of prosperity to the white
middle class, and while claiming to be
apolitical, has worked with Reinhard
Bonnke's CEAN and held private prayer
meetings with Gatsha Buthelezi.
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zine about running bibles across the
'iron curtain' and highlighting the
plight of persecuted Christians in communist countries. Similar to CMI.

WCCC was launched 'to maintain
peace and to secure education for the
children'. It claims membership from
the independent churches, Methodists,
Presbyterians, Lutherans, and the NG
Sendingskerk; but so far, membership
is essentially drawn from the independent churches. It draws support
from Old Crossroads and Khayelitsha
Site C - and enjoys the support of
Ngxobongwana. It divides into three
divisions: the youth section (teaches
youth obedience), the women's section
(keeps women and their children under control) and the welfare section
(provides assistance for the aged and
handicapped and builds clinics). The
WCCC is established in opposition to
the WPCC. Funding has been promised by the Urban Foundation and the
government. It is a clear cases of a
government-supported religious group.

United Christian Action - UCA is the
umbrella organisation of 14 right-wing
groups. It claims as members: Bet-El
Group of Ministries, Christians for
Partnership Association, Foerdergesellschaft Africa, Frontline Fellowship,
German-South African Friendship Association, GDL, RICA, RCG, SA Catholic Defence League, Signpost
Publications, APN, VAT, and Vox
Africana. All the groups are opposed
to the ecumenical movement (WCC,
SACC, SACB, Tutu, Boesak, Naude)
and the radical groups (ANC, UDF,
COSATU, ECO and are generally nondenominational. Politically, the UCA
position is clear - it recently devoted
three newsletters to protest against the
release of Govan Mbeki. The director of Women for S. Africa - pamphlets by
UCA is Dr Ed Cain, editor of Signposts. Gabrielle Malan appeal to mothers to
protect their children from the dangers
United Christian Conciliation Party - of communism, and the ECC.
is headed by Bishop Mokoena of RICA
and Thamasanqa Linda; another well- Young S. Africans for a Christian
known right-winger in UCCP is former Civilization - is a white right-wing
Soweto mayor Edward Kunene. It was Catholic youth group, closely related
launched in October 1986 and supports to Tradition, Family and Property.
free enterprise, the multi-party state
and Christian values. It is hostile to the A major source for information on
UDF, but denies government funding. these groups is Harald Winkler's paper, on 'South Africa', to the CIIR
Vereniging Bybel en Volk - recent Conference on Right-Wing Religion
group formed within the Dopper and Development in the Third World.
(Gereformeerde) Church. Include Carel See also Larry Jones' paper to the same
Boshoff, head of Afrikaner Volkswag. Conference. Details of the activities of
these groups are available from: CIIR,
Victims against Terrorism - publishes Unit 3, Canonbury Yard, 190a New
VAT Update dedicated to exposing the North Road, London Nl 7BJ, UK.
'atrocities' of the ANC and SWAPO.
Occasionally attacks liberation theolo- Namibia
gians for their support of these organisations. May be funded by state sources. A participant in the 'Religion and
Oppression Symposium' organised in
Western Cape Council of Churches - Harare in 1989 spoke of the activities of
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right-wing Christian groups in Na- people (see the document Ai Gams
mibia as follows:
Declaration ) while the South African
government organised groups like
Namibia has become the testing ground of ECSWAM
the
to counteract these efforts.
South African government for promoting There is a great need for research into
right-wing religious movements, and utilising
the activities of these organisations.
them in support of oppression. In this way,
the system has identified the church as anMore information on these groups can
important site of their struggle against be found in the report on the EDICESA
liberation ... since 1978, strategies have been
Conference on 'Religion and Oppresdevised by the SA government for using sion', 1989. Details of these right-wing
theological arguments in support of its regime.
Christian groups may be obtained
The SA government realised that the Namibian
from: EDICESA, P.O.Box H94, Hatfield;
people are intensely Christian people. One
Harare, Zimbabwe.
therefore has to use Christian arguments to
obtain their cooperation. A variety of Zimbabwe
programmes were developed. They had their
origin in the WHAM (Winning Hearts and
RWCGs identified as active in ZimbaMinds) strategy of the SA Defence Force. Since
bwe include the following:
the SADF had no credibility with the people,
they used religious movements to get access• toCampus Crusade/Life Ministries
the people. Such movements were, for example:
• Cerello Group
• Family of God
• Africa Evangelical Fellowship
• Jimmy Swaggart Ministries
• Bible Study College
• John Cutter
• Full Gospel
• The Moonies
• Gospel Outreach
• Reinhard Bonnke's Christ for All
• Ichthus
Nations
• Jimmy Swaggart Ministries
• The Rhema Church
• Media Centre for Christ
• Wapusa Wapusa
• Mission World (World Vision)
• World Vision
• Watchtower
• Youth with a Mission (YWAM)
For more information see Paul Gifford's
The New Crusaders published by Pluto
Jimmy Swaggarf s programmes were Press, London (formerly published as
shown every Sunday on SWABC-TV. The Religious Right in Southern Africa).
Cultural/religious/ethnic programmes
like Etango (meaning Sun) in the North
and Namwesa in Caprivi were used to
counteract progressive church leaders
and organizations and demoralize communities. Other groups were Flamingo,
Ezuwa, Nacos, Nasok and Eroc. They
were used to destabilise the independence process and continue to do so
post-independence with rallies organised in tents which included healing
services. The Namibian Council of
Churches (CCN) has tried to unite the
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Islam in Southern Africa

finally overwhelmed and annexed by
Portugal in 1910.

Gorkeh Gamal Nkrumah
Only a decade ago, most people in
southern Africa would have identified
Islam as associated essentially with
some obscure Indian' sect. But, since
the early 1980s, in South Africa, there
has been a significant development of
self-assertive and militant anti-apartheid Islamic organisations. This Briefing argues that heightened social
tensions exacerbated by the intensification of the anti-apartheid struggle in
South Africa has contributed to the
militant activism of the Republic's
Islamic revivalist organisations.

Muslim Communities
Recent statistics suggest that Islam is
steadily gaining new adherents, above
and beyond the natural increase of
existing Muslim communities, in southern Africa.
There are over four million Muslims in
Mozambique, constituting by far the
largest Muslim community in southern
Africa. They tend to be concentrated in
the country's northern and coastal
provinces. Muslim Arab navigators
and traders first made contact with the
various local African communities along
the Indian Ocean coastline, proselytising among and converting significant
numbers. The ancient port of Sofala,
adjacent to the modern port of Beira,
was long a Muslim trading centre
before the Portuguese subjugated the
Sofala Sultanate in 1525. Many other
Kiswahili sheikhdoms existed along
Mozambique's northern shores, including the Sultanates of Quitanghona,
Sancul and Sangage, as well as the
most prominent of them all, the
Angoche Sultanate, which resisted Portuguese colonialism and was only

In Malawi, the Muslim community is
estimated at one million; the substantial majority being of the Lomwe and
the Yao ethnic-linguistic groupings
who also inhabit northern Mozambique. Zambia has a Muslim population of around 200,000, a substantial
minority of whom are of Asian origin.
In Zimbabwe also, where the total
Muslim population is around 150,000,
Asian settlers account for an important
minority - about one quarter. Muslim
Africans of Malawian, Mozambican,
Somali, Tanzanian and Zairean descent, whose forefathers settled in what
was then Southern Rhodesia, account
for the vast majority of the remainder.
An important number, however, are of
the group known variously as the
Lemba, the Varemba or the Vamwenyi.
Botswana, Namibia, Lesotho and
Swaziland all have small Muslim communities of fewer than 20,000 each.
One of the largest communities is that
of the South Africa, where Muslims
number approximately 500,000. The
Muslim community is ethnically divided. There are those of Asian descent, who tend to concentrate in the
larger cities, particularly in the Johannesburg/Witwatersrand metropolitan
area of the Transvaal and the Durban/
Pietermaritzburg area of Natal There
are also Muslims in rural Natal. There
is a large community of mixed African,
Asian and European descent, sometimes referred to as 'Cape Malays' or
'Cape Coloureds', concentrated in the
Western Cape area, particularly around
Cape Town. Recent converts tend to
concentrate in the urban areas.

Associations and Activities
The development of Islamic revivalist
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associations and social movements in founded in 1940; the South African
southern Africa has been highly het- National Zakat Fund (SANZF) in 1978;
erogeneous and differentiated from and the Islamic Relief Agency (ISRA)
place to place. Organisations in Zam- in 1985. In early 1989, Dr Abu-Bakr
bia or Zimbabwe certainly do not Asvat, Health Secretary of the Azanian
exemplify the same level of militancy Peoples' Organisation (AZAPO) was
as those of South Africa where con- gunned down in his surgery. The loss
certed pressure from the Muslim com- of this assassinated activist was deeply
munity through its various associations felt throughout Soweto and beyond;
and organisations ensured that Salman his funeral was attended by large
Rushdie's The Satanic Verses was bannedcrowds, and followed by major protest
(on 28 October 1987) well before it was marches and demonstrations. The free
banned in many Muslim states, and medical treatment and medication for
obliged the cancellation of a planned the poor and needy provided by Dr
visit by the author in late 1988 to open Asvat and his team of doctors, nurses
the Weekly Mail Book week. In the and health workers were an inspiration
southern African region generally, Is- to other Muslim welfare organisations,
lamic political organisations have had and are increasingly imitated by them.
little impact on the decision-making
process of their respective states. De- Islamic radical revivalist movements in
spite their relatively small numbers, South Africa today manifest an outhowever, the Muslim communities in look that is not 'reactionary' or tradisouthern Africa - and particularly in tionalist but rather one that reflects the
South Africa - have grown more active 'contemporaneity' of African culture.
and more openly political in recent The organisations and associations inyears. It is with Islamic groups and volved do not necessarily perceive
organisations in South Africa that this themselves as rivals; indeed, there is
Briefing is particularly concerned.
often cooperation between them. Often
the movements centre around a parIslamic groups in South Africa are ticular charismatic figure or leader.
frequently not only outspoken defend- These leaders have generally considers of Islamic faith and culture, but also ered their anti-apartheid activism as an
of social and human rights and of expression of their religiosity. Notable
democratic freedoms. Many South Af- Muslim leaders in the anti-apartheid
rican Muslims have become militant struggle include Imam Abdullah
activists in the anti-apartheid struggles Haroun, Ahmad Timol, Babla Sallojee,
of the non-European masses of South Dr Abu-Bakr Asvat, Ahmad Cassiem
Africa. By their embodiment of the and Faried Esack.
Islamic ideal and their exemplification
of the Islamic sense of fraternity and Major Movements
social justice, Muslims in South Africa
demonstrate that Islam is not the Currently active major movements in
monster Eurocentric cultural percep- in South Africa include:
tions tend to make it out to be.
• The Muslim Youth Movement
There are several important Muslim
(MYM), founded in 1970 and conwelfare organisations, some of which centrated in Soweto, KwaZulu and
are of long standing. The Muslim Natal;
Hospital Welfare Society (MHWS) was • The Muslim Students Association
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•
•
•
•
•

(MSA), established during the early
1970s as a nationwide organisation;
The Mustad'afin ('oppressed') Foundation (MF), based in the Western
Cape;
The Qibla Muslim Movement
(QMM), founded in 1980 and also
based in the Western Cape;
The Al-Hidayah Da'wah Movement
(AHDM), established in 1982 and
also based in the Western Cape;
The Islamic Da'wah Movement
(IDM), established in 1984, with its
headquarters in Durban;
The Islamic Da'wah Foundation
(IDF), founded in 1985, with its
headquarters in Johannesburg.

Qibla Muslim Movement

of the earliest QMM militants to establish dose links with the PAC of Azania
activists was Ahmed Cassiem, who
was incarcerated between 1964 and
1969 on Robben Island, and was recently on trial in Pretoria. According to
The Azania Combat (the official organ of
the Azanian People's Liberation Army),
in 1987, QMM member Abdul Aziz
Kadar was jailed for two years after
being kept in custody for two years
already, and tortured, for failing to
testify against seven alleged members
of the Pan African Congress of Azania.
At his trial, Abdul Aziz Kadar declared
- to the Pretoria Regional Court - that it
was against his Islamic principles to
betray the oppressed and give evidence
to the apartheid state.
The South African police disclosed,
after the capture in February 1987 of
two QMM freedom fighters together
with their PAC comrades-in-arms, that
an agreement signed in November
1985 stipulates that the PAC and the
QMM are pledged to mutual support.
In return for PAC-sponsored military
training abroad, the QMM would support the PAC operational struggles in
the Western Cape area. The QMM
regards Colonel Mu'ammar Gadhafi in
high esteem as an exemplary Muslim.
As one of the major military backers of
the PAC, libya' is also the codeword
used by the South African security
forces to refer to what they classify as
TAC-trained insurgents' (the PAC's
Azanian People's Liberation Army APLA).

One of the most militant contemporary
Islamic movements in South Africa is
the Qibla Muslim Movement (Qibla is
an Arabic word denoting the direction,
towards the ka'abah in Mecca, to
which Muslims turn to in prayer). The
QMM is inspired by the example of
Imam Abdullah Haroun, a graduate of
Al-Azhar University in Cairo, who was
martyred in detention in 1969. He was
determined to familiarise non-Muslim
Africans with Islam and proselytised
extensively within South Africa. He
was instrumental in founding the Islamic Publications Bureau and translated passages of the Qur'an into
Xhosa. Many were converted as a
result of his work, mainly in the
Gugulethu and Langa township areas
(full translations of the Qur'an have
been undertaken recently into Zulu
and ^hosa, while key passages have
been translated into Setswana and
Sotho).

The Roots of Islamic Revivalism

The QMM is, however, not simply
concerned with spreading the word. It
is affiliated to the Pan-Africanist Congress of Azania (PAC of Azania). One

It has at times been alleged, by antiIslamic commentators, that the resurgence of Islamic revivalist movements
in sub-Saharan Africa is a by-product
of 'petro-dollar diplomacy'; others have
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exaggerated the rival tendencies of
movements funded by Libya, Saudi
Arabia and Iran. Yet others have suggested that the indigenous Islamic
revivalist organisations are impeded
by their dependence on foreign backers. It is certainly true that many of the
southern African Islamic movements
have received support from outside.
The Islamic Call Society (Jami'iyyat adDa'watul Islamiyyah), established in
1972 and based in Tripoli, is engaged in
the construction of mosques and Islamic cultural centres throughout the
region. The Libyan-based society also
finances the annual meetings of the
Union of Muslim Councils of East,
Central and Southern Africa. Saudi
Arabia has also proved an important
source of funding: the Muslim World
League, based in Riyadh, financed the
construction of a large mosque in
Soweto; while in Zimbabwe, Sheikh
Adam Madka of the Zimbabwe Islamic
Mission, founded in 1977, was commissioned by the Saudi Arabian Department of Islamic Affairs to supervise
the allocation of funds to various
projects throughout the country. On
occasion Saudi Arabia and Libya appear to have collaborated - as in the
case of funds from the Islamic Bank of
Jeddah channelled into South Africa
via The Islamic Call Society.

plained by the specific circumstances
of that country, southern African Muslim communities generally have been
invigorated during the 1980s. In Mozambique, Zimbabwe and elsewhere,
there is a unmistakeable movement
away from the jealous exdusiveness of
a few decades ago. There is now a
yearning among Muslims in southern
Africa to demonstrate the Islamic ideal,
in public as well as in private life.
Contemporary Muslim society in southern Africa is replete with examples of
individual heroism and a collective
sense of active participation in the
region's social and political development. It is in this context that Islamic
revivalism in southern Africa assumes
meaningfulness and relevance.

Bibliographic Note
Sources relating to 'Islamic revivalism' in South
Africa include: Z. Abrahams, 'The Growth and
Spread of Islam in Langa, Nyanga and Gugulethu
in Cape Town', Hons. Thesis, Department of
Religious Studies, University of Cape Town,
1981; M. Haron, 'Conversions of Africans to
Islam in the Western Cape', Hons, Thesis,
Department of Religious Studies, University of
Cape Town, 1984; M. Haron,'Islamicdynamism
in South Africa's Western Cape', Journal of the
Institute of Muslim Minority Affairs, vol.9, no.2,
July 1988. Also see T. Lodge, 'Is the Spirit of
Robert Sobukwe Rising?', Weekly Mail, 5 - 1 1
August 1988.
On Zimbabwe: E.C. Mandivenga, 'Islam in
Zimbabwe', Harare, 1983.; E.C. Mandivenga,
'Islam in Zimbabwe: a study of religious
developments from the 16th to the 20th Century',
Ph.D. Thesis, University of Aberdeen, 1986; G.G.
Nkrumah, 'Post-Independence Developments
Concerning Zimbabwean Muslim Communities',
Zimbabwe Institute of Development Studies
Working Paper, 1989.

Despite this undoubted support from
outside, there can be no doubt that,
within the Republic of South Africa, it
is the heightened social tensions associated with the intensification of the antiapartheid struggle that provide the key
to the militant activism of the Republic's Islamic revivalist organisations.
This is not to intimate that in the other Mali: People Topple Traoré
Muslim communities of the region,
lethargy and stagnation rule supreme; Jane Turrittin
far from it. Although the particular
militancy and dynamism of the Islamic In March 1991 tens of thousands of
movements in South Africa is ex- Malians took to the streets over three
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consecutive days to demonstrate for
democracy and multi-partyism and
were fired upon by government troops.
Over 150 people were killed and hundreds wounded. The wave of democratic movements in Eastern Europe
has had a 'demonstration effecf on
aspirations for political reform in Mali
and elsewhere in French West Africa.
The basic impetus of the democratic
movement in Mali, however, was the
people's outrage at the corruption
which had come to characterise the
Traore regime.
Moussa Traore and the country's only
party, the Union Democratique du
Peuple Malian (UDPM), had lost legitimacy to govern. Traore's arrest on 25
March by a faction of the military, the
parachutists, under the direction of Lt.
Col. Amadou Toumany Toure' precipitated a return to order.

of ordinary Malians fell. Some of the
elite lived in the infamous 'villas de la
secheresse' built with Mali's share of
aid money to fight the droughts of
1972-74 and 1985, droughts which
added to the country's difficulties and
left 300,000 Tuareg nomads destitute.
Traore's second wife's (Mariam) commercial interests had grown to include
control of the importation and distribution of gasoline franchises; her
brother headed the department of
taxation. The way in which the Traorg
family profited from their political
position can be viewed as a contemporary variant of a pattern deeply rooted
in the region's history. The autocratic
power of the kings of the former
Empires of Ghana (8th century) and
Mali (12th century) was closely linked
to their commercial interests in transSaharan trade.
During their 75 years of colonial rule,

Corruption & Underdevelopment the French attempted to promote their

commercial interests in the territory,
Moussa Traore came to power in 1968 then called the French Soudan, by
in a coup d'etat which brought down creating a vast irrigation project, the
Mali's independence leader and first Niger Office; they did little to promote
president, Modibo Keita. During the interests of the mass of the people.
Traorfi's 23 years in power, those proche As a consequence, Mali was underdede Moussa ('dose to Moussa') enriched veloped and, with the exception of the
themselves while the standard of living four years leading up to independence
in 1960, lacked experience with democracy. Cotton exports went up under
Traore, but lack of economic opportunity have forced many Malians to
migrate seasonally to the Ivory Coast,
or permanently to France and elsewhere.
Traore enjoyed success in international
diplomatic circles despite his poor
record at home. In 1989, he was
president of the Organization of African Unity (OAU); in September 1990,
he shared the podium at the United
Nations Conference on the Child in
New York City with Canada's Brian
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Mulroney. His use of the military to
put down Tuareg unrest in 1972-1974,
1985 and 1989 was carried out with the
complicity of France, whose financial
support was essential to the maintenance of the military.

stration calling for Traore's resignation. In 1980, a large student demonstration was violently put down; several
students were injured and one killed.
The martyred Abdoul Karim Camera,
called Cabral, has been an important
symbol for the opposition in the present
crisis. An opposition journal, Jamana,
The Democracy Movement
published by a former minister in the
The collective expression of pro-de- Traore government, Alfa O. Konare,
mocracy aspirations through mass non- has appeared regularly since the early
violent demonstrations marked a 1980s.
qualitative and incredible change in the
political process in Mali. This change Escalation of the opposition dates from
must be understood in relation to the October 1990 with the creation of three
people's will to end Traor£'s dictator- organizations: the Association des
ship, for it was the massive non-violent Etudiants et Eleves Maliens (AEEM),
demonstrations which lead to Traor^'s led by Oumar Mariko; the Alliance
arrest. The president of the Malian pour la democratic au Mali (ADEMA),
Association for Human Rights, Derriba led by Abdul Diallo and, representing
Diallo, who is also a member of the reformist interests, the more radical
National Committee for Democratic Comite
National
d'initiative
Initiative (CNID), declared, 'Even if the democratique (CNID), headed by
army had not intervened, our victory Mountaga Tall and formed by memwas assured. The army only acceler- bers of the defunct party of the late
ated the process' (Le Monde President Modito Keita. Other signifiDiplomatique, April 1991:27).
cant groups included the Malian Labour Party, which is maoist in outlook;
The strategy of non-violent resistance, the Party of Revolution, which is proreminiscent of India's movement for Soviet; The Front, formed in France,
independence under Gandhi, is com- whose leaders are members of the
patible with Malian values. The archi- French Communist Party, and the
tects of this strategy are responsible Malian Human Rights Committee. Hisand committed intellectuals in the 30 to torically inseparable from the party,
40 year age group whose leadership the country's only union, the Union
was initially based on the support of Nationale des Travailleurs Malians
the urban youth. The democratic move- (UNTM), backed these groups, whose
ment's emphasis on the importance of right of association was assured by the
non-violence in the effort to restructure existence of 1901 legislation which had
the country's political institutions con- never been abolished.
trasts markedly with the violence characteristic of religious reform Membership mushroomed and an acmovements, the jihads, which revolu- tive and critical press appeared. Danbe
tionised the region's political and so- (CNID), Echo (ADEMA), Saniya put
cial landscape in the 19th century.
out by a Muslim organization, Aurore
by young journalists, and others (La
Opposition to the Traor6 regime had Roue) were published serially due to
erupted before. In 1977, students and lack of funds. Additional organizacivil servants cooperated in a demon- tions, such as the Association des
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Dipldmes Initiateurs et Demandeurs
d'Emploi (ADIDE) , the Association
des Jeunes Avocats du Mali (AJAM),
the Association des Jeunes pour la
Democratic et le Progres (AJAP), and
the Jeunesse Libre et Democratique
(JLD), joined the movement.

the government response was not long in
coming. The next day, in his New Year's
speech, conciliatory in French (for external
interests), Mr. Iraori violently denounced the
opposition, declaring 'Jeferai descendre Venfer
survos tetes' [I will make things hell for you]
(Le Monde Diplomatique, April 1991:27).

Popular Demonstrations

A government organised counter-demonstration held 6 January 1991, brought
out about 5,000 people, including the
official Union des femmes Maliennes,
school children and those 'close to the
regime'. A cabinet shuffle on 8 January
confirmed Traor6's threat to take a
hard-line position. Two key cabinet
posts, the Ministry of Interior and the
Ministry of Justice, went to military
men.

The way in which the Traore government had implemented austerity measures advocated by the International
Monetary Fund fuelled social tension
in Mali. The first of the series of
demonstrations which ended the Traorg
regime was motivated by the economic
concerns of the petty merchants, most
of whom are women. In early December 1990, they demonstrated to protest
proposed legislation which would have
required them to be licensed, a measure which would have favoured the
established trading houses, protected
by the state. No further action was
taken by the government concerning
this proposal. On 10 December, an
estimated 10,000 people took to the
streets in a 'second demonstration, this
time political . . . in favor of multipartyism and free elections' (CoqueryVidrovitch, Le Monde Diplomatique,
April 1991)..
Encouraged by the success of this
demonstration, CNID and ADEMA
organised a second demonstration, built
around the theme of unity, for New
Year's Eve, in which 30,000 people
were reported to have participated.
Soldiers appeared relaxed as they observed the demonstrators carrying placards calling for democracy and
multi-partyism, some of whom yelled
'a bas Moussa' (down with Moussa)
and 'Moussa voleur' (Moussa, thief)
while others held Korans high for all to
see. The New Year's Eve demonstration proved to be a turning point.

Meanwhile, the opposition's confidence
had grown and become broadly-based.
Clerics and civil servants joined the
students, market women and lawyers.
The opposition attempted to negotiate
on several occasions, yet the government refused to compromise. It forbade, and then violently put down, a
demonstration CNID organised on 18
January in support of 'fraternisation
with the army' and a meeting called by
ADEMA the following day was prohibited (Danbi, No. 4, 16 February
1991:1). A number of opposition leaders were arrested, but were released 24
hours later, a pattern repeated in the
weeks ahead. Fearing for his life, CNID
president Mountaga Tall went into
hiding. A Muslim tract distributed in
Bamako accused Traore of blasphemy
and demanded that he be denied access
to monotheist religious institutions
(Alibix, No. 1,1-10 March 1991:4).
Members of the AEEM, angered by the
harassment of their leaders and supported by other groups, organised
student demonstrations on 21 January
1991 in Bamako and the regional
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centres of Segou, Sikasso, Bougouni
and Kayes. In Bamako, the demonstration became violent when government
troops hurled grenades and used teargas on demonstrators who threw stones
and looted public and private property, targeting the houses of the principal profiteers of the regime. Four or
five people were killed and dozens
wounded; property damage was extensive. These events were followed by
more arrests and schools were closed.
On 22 January in this environment of
tension, the Association of lawyers and
judges (AJAM) went on strike to protest the freeing without trial of the
brother of Bamako's Grand Imam,
who had been arrested for real estate
fraud. Among the striking lawyers
were leaders of the democratic movement. The action gave considerable
legitimacy to the mass demonstrations
organised by the students.
In contrast to the dramatic events of
January, February was relatively calm.
The opposition continued educational
and organization work; schools reopened on 15 February. Members of the
opposition met with representatives of
the Ministry of Interior on 21 February
to demand the • release of political
prisoners and an independent inquiry
into the deaths which had occurred in
January.
On 1 March, 150 members of ADIDE
demonstrated outside the Ministry of
Employment to express their disenchantment with national employment
policy; government spokesmen refused
to meet with their representatives.
Harassed by soldiers armed with grenades and metraques, the group conducted themselves in a disciplined
manner which exemplified the nonviolent ethic. On the same and following days, the government continued to

arrest opposition leaders.
Pro-democracy demonstrations sponsored by the AEEM brought out an
estimated 30,000 people on 3 March.
Carefully planned by a consortium of
organizations (AEEM, ADIDE, AJAF,
ADEMA, and CNID), even the most
disadvantaged segments of the urban
population, the handicapped, participated, as they had in the 30 December
demonstration. The Association des
jeunes musulmans (AJM) gave thensupport. Elderly women blessed the
demonstrators and worked with young
girls (their traditional helpers) to provide participants with drinking water
along the route. Endeavouring to converge on the Omnisport Stadium, to
which they were denied access, demonstrators from some neighbourhoods
were rushed by military trucks and
harassed by soldiers who fired in the
air and used tear gas. Though momentarily hindered, they regrouped, got
past the military barricade and entered
the Stadium, where they sang Mali's
national anthem and were addressed
by their leaders.
An enormous demonstration (involving an estimated 100,000) the next day,
4 March, was not harassed by government troops. Demonstrators converged
on the Ministry of Education and
demanded the resignation of the Minister. The president of the AEEM,
Oumar Mariko, praised the demonstrators for their maturity, urged them
to be firm in their resolve to demonstrate non-violently, and called upon
the Association of Parents of Students
for support.
The government remained unyielding
despite the growing opposition. Traore
refused to meet opposition leaders and
stated that any policies concerning
changes in government organization
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would be worked out at the annual
congress of the UDPM, scheduled to
begin 28 March. The arrest and release
of opposition leaders continued. On 17
March, a student was killed and several people injured in demonstrations
commemorating a TvTational Day of
Martyrs' and supporting multipartyism and democracy in the regional centres of Kayes, Segou, Sikasso,
Dioila, Mopti, Kati, and Gao. This was
followed on 20 March by a 48 hour
strike organised by the AEEM to call
attention to educational problems, and
to demand a committee of inquiry into
the deaths of January and March.
On 22 March, the people of Bamako
took to the streets once again to
demand multi-partyism and democracy. On the defensive and confronted
with what had now become a popular
unarmed insurrection, government
forces hurled hand-grenades into and
fired directly upon the crowd; 25
people were reported killed and hundreds injured. Most demonstrators remained disciplined in the ensuing
chaos, but a minority struck back,
venting their wrath by setting fire to
the Ministry of Finance and an annex to
the Ministry of Employment. Several
other public buildings were attacked
(the Ministries of Water and Forests, of
the Interier and hydralique, as well as
the National Bank); so too were the
premises of the World Bank and the
private residences of government officials. Seemingly fearless, the people
continued their pro-democracy demonstrations the next day, 23 March.
Five women were reported killed after
the military fired upon a crowd of
2,000 women protesting government
violence against students at the Ministry of Defense and police were blamed
for the deaths of 65 people trapped in a
fire in the commercial centre, Le Sahel

Vert. Bamako's industrial area and the
city-centre were pillaged. So many
people were killed (close to 150) and
wounded (several hundred) that local
medical personnel and facilities were
unable to deal with the situation.
Children's bodies were reported to
have been thrown in the Niger river.
The Overthrow of Traore
The popular demonstrations ended
with Moussa Traore's arrest, the
evening of 25 March, by parachutists
commanded by Lt. Col. Amadou
Toumany Tovai, rumoured to have
returned to Mali from France a few
weeks prior to these events. Lt. Col.
Oumar Diallo, alias Birus, a close aid to
ex-president Traore for 12 years and an
influential member of the Committee
of National Reconciliation (CRN), is
reported to have been the architect of
Traore's arrest. Lt. Col. Tour6 suspended the constitution and dissolved
the UDPM. In a public statement, he
assured Malians that he was acting as a
member of the CRN and that the action
of the parachutists and Traore's arrest
did not constitute a coup d'etat. Popular vendettas against Traore's close
associates followed the news of his
arrest. Among the 59 people reported
killed were Traore's wife's father,
Mamadou Diarra, and brother-in-law,
Abduraman Duraman Cissoko, former
director general of the Tax Bureau, as
well as the former Minister of Education, Bakary Traore. Diarra's body was
publicly immolated after being removed from Gabiel TourS hospital.
After consultations with representatives of the Coordinating Committee of
the Democratic Movement (CCAOD),
headed by Bakary Karambe, president
of the UNTM, Lt. Col. Tour6 dissolved
the CRN and created the Transition
Committee for the Salvation of the
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People (CTSP), announced that Traore
would be publicly tried, and that free
elections would be held in January
1992. Headed by Lt. Col. Toure, the
CTSP comprises 25 members, ten military personnel and 15 civilians, including representatives of CNID, ADEMA,
AJAP, the UNTM, AEEM, ADIDE, and
two Tuareg associations.
Prospects
There is little doubt that the new
regime is an improvement over the old.
Whether the Malian people's aspirations for democracy and development
can be operationalised at present, however, given the staggering economic
and social problems with which the
transitional and future elected governments must deal, remains to be seen.
After 23 years of corruption and mismanagement, it will not be easy to
introduce acceptable fiscal and economic reforms, nor to convince foreign
investors the country is a good financial risk. Bamako's badly damaged
industrial sector must be rebuilt and
ways found to integrate the Tuareg
population into the larger society. The
provisional government created an
eighth region for the Tuareg in Mali in
mid-May 1991 but since then there
have been further difficulties and violent clashes between Tuaregs and other
groups and the Malian authorities. It is
likely that, in the short run, the Malian
people are going to have to continue to
rely mainly on their own resources.
The growth of the popular opposition
in Mali illustrates that where an unjust
government has failed to establish
hegemonic control and lacks legitimacy, the use of non-violence can be an
effective political strategy. It is hoped
that the Malian people's pro-democracy movement will have more than
symbolic importance in the long run,

and contribute to the development
which has been so long in coming.
Jane Turrittin is at Glendon College,
York University, Toronto, Canada.

Funding Fundamentalism:
Sudan
Abbashar Jamal
While Islamic fundamentalism has become a major political force in the Arab
world in recent years, particularly in
the countries of the Maghreb, it is in
Sudan where the Islamist movement
has realised its greatest ambition: controlling the levers of state power and
setting itself up as a model for similarly
oriented movements. Its leaders in
Sudan have actively supported groups
elsewhere - reportedly helping to plan
a recent failed military coup in Tunis
and convening meetings with high
officials of Algeria's Islamic Salvation
Front (FIS) in Khartoum. According to
Hazim Saghyia Cas-Sudan wa
usuliyyun al-maghreb al-arabi', AlHayat, 1991) fundamentalist groups in
Tunisia and Algeria are increasingly
looking to the experiment in Sudan as
the model to emulate in their efforts at
taking state control.
Sudan's Muslim Brethren, through their
political party, the National Islamic
Front (NIF), were well placed to assume power, buttressed by a formidable economic base and supported by a
particularly advantaged social group.
The reasons underlying their success in
Sudan can help us assess the prospects
of other, similarly oriented movements
elsewhere.
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an immediate solution to the war and
stating their own refusal to pursue a
The members of the military junta that military solution.
seized power on 30 June 1989 were
practically unknown, but the timing of These events culminated in a National
the coup pointed to a close alliance Memorandum for Peace, subsequently
between the leaders of the "Revolution signed by all major parties except the
for National Salvation' {thawrat al- NTF, which opted to leave the governinqath al-watani) and the NIF.
ment and form an opposition front.
This compelled the prime minister and
In December 1988, widespread strikes Umma party leader, Sadiq al-Mahdi, to
and demonstrations erupted in Khar- form a new coalition incorporating
toum, led by the newly-revitalised members of the professional, trade,
workers' and tenants' unions and fed- and workers' unions into the govern. erations of professionals, civil servants ment. This coalition recommended
and artisans. These were the social peace talks based on an agreement
groups which, in the 1950s and 1960s signed in Addis Ababa in November of
supported the influential Sudanese 1988 by SPLA leader John Garang and
Communist Party and were largely Muhammad Osman al-Mirghani, head
responsible for the downfall of the of the Democratic Unionist Party (DUP)
military regimes of Ibrahim Abboud and spiritual leader of the Khatmiyya
(1958-64) and Ja'far Nimeiri (1969-85) religious sect. This agreement called
(Niblock, 1987). Once again these so- for repeal of the 1983 September Laws
cial groups took to the streets, calling and postponement of shari'a law until a
themselves the 'Modern Forces' (al- truly representative constitutional conquwah al-haditha) in contrast to the ference (mu'tamar disturi) could be
traditional parties which have domi- convened following a cease-fire.
nated Sudanese politics since independence.
In mid-June 1989, the Mahdi government announced that a cabinet meeting
Their actions stemmed from the frus- on 1 July would formally repeal the
tration caused by the squabbling among September Laws, contingent upon the
the traditional Umma and Democratic review of a legal committee comprisUnionist parties, and the alliance of the ing representatives from all political
NIF with the Umma party to form a parties. On 4 July, a government delmajority in parliament. The Modern egation and the SPLA were to meet to
Forces demanded a peaceful solution propose a permanent resolution to the
to the civil war between the govern- civil war. Twenty-four hours before
ment and the southern rebel move- the 1 July meeting, a group of midment, the Sudanese People's Liberation ranking officers took over the RepubliArmy (SPLA), and the repeal of the can Palace, the parliament and the
sftari'a-based laws of September 1983 national broadcasting station, rounded
up top party and union leaders
CBayyan min fari'al-tadamuna').
throughout the capital, and announced
Two months later, in February 1989, a the Revolutionary Command Council
group of high-ranking military officers under the leadership of Lt. Gen. Omar
joined the Modern Forces' cause. They Hassan Ahmad al-Bashir.
submitted a memorandum to the civilian government demanding that it seek It appears that the Muslim Brethren
Fundamental Coup
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and the NIF greatly contributed to the
success of the 30 June coup. The
Brethren had been marginalized by
widespread popular support for a
swift resolution to the country's economic problems by way of ending the
civil war. Their twofold aim was to
pre-empt any peace agreement and
reverse the ascendance of the largely
secular forces newly incorporated into
the government (Al-Hayat, 1989). The
junta targeted these forces for repression, dissolving all parties and structures of the constituent assembly, and
imprisoning a disproportionate number
of members, workers' and professional
unions. They banned all independent
publications, forcibly retired over 300
senior officers, and replaced hundreds
of civil servants with NIF members and
their sympathizers CBayaan min fari'altadamuna).

Small Traders and Islamic Banks
The Muslim Brethren's greatest strength
lies in two sectors of Sudanese society.
The first, typical of fundamentalist
movements in other countries, is the
constituency of secondary school and
university students, particularly in the
capital. During the 1970s, a large
number of Brethren supporters had
become teachers in the western provinces, and consequently there has been
major support for the movement there.
When these students went on to universities in Khartoum, they came to
dominate student politics (Gurdon,
1984). The second base is among small
traders and industrialists, petit bourgeois entrepreneurs threatened by the
traditionally powerful merchant families. Following the establishment of the
Faisal Islamic Bank (FIB) in May 1978,
under the initiative of the Muslim
Brethren, Islamic' banks have forcefully entered the Sudanese financial
system and attracted these small trad-

ers and industrial entrepreneurs. The
Nimeiri regime afforded them a special
advantage over other commercial
banks, exempting them from state
control. In December 1983, three
months after the shari'a decrees, a
presidential committee converted the
entire banking system, including foreign banks, to an Islamic formula.
Nimeiri timed this to outflank the
traditional religious and political leaders and cultivate the allegiance of the
Muslim Brethren, the only political
group still supporting him (Roshan,
1985).
The FIB's paid-up capital had risen
from £S3.6 million in 1979 to as much
as £S57.6 million in 1983. Over the
same period FIB's net profits rose from
£S1.1 million to £S24.7 million, while
its assets, both at home and abroad,
increased from £531.1 million to £3441.3
million. The Faisal Islamic Bank is not
only the first of its kind but also has
served as a model for similar banks
which, taken together, have come to
play an influential role in the country's
financial sector (Amin, n.d.). The FIB
was founded in 1977 under the initiative of Prince Muhammad bin Faisal of
Saudi Arabia. He and other private
Saudi sources provide 40 per cent of
the bank's capital base (this bank was
immediately successful and by the end
of its second year had two branches in
addition to its head office in Khartoum). Sudanese citizens provide another 40 per cent, while the remaining
20 per cent comes from other foreign
nationals, primarily from the Persian
Gulf states (Wilson, 1983). The FIB, like
other Islamic banks in Sudan, has an
office in Jeddah which accepts deposits
from Saudi citizens and Sudanese expatriates living in the Gulf. Because
most of these banks' capital is garnered
from Arab sources, the success of this
banking sector has paralleled the for-
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tunes of the oil-exporting Arab countries. Sudan's Muslim Brethren found
themselves well placed to dominate
this system in Sudan.
The investment pattern of these banks
encouraged the growth of small and
medium-sized businesses (over 90 per
cent of their investments are allocated
to export/import trade and only 4 per
cent to agriculture), and has effectively
ensured support for the Muslim Brethren from the middle and lower strata of
urban entrepreneurs. This has led to
conflict with the traditional exportimport merchants, mostly linked to the
Khatmiyya sect, who had previously
dominated this sector and whose members have little access to Islamic bank
financing (These businessmen, as a
result of the scarcity of hard currency
and little access to commercial bank
borrowing, have resorted to trading
foreign currencies to maintain their
own business operations. This partially
explains the government's recent crackdown on "black markef currency traders under the pretext of curbing
inflation, in order to maintain the
Islamic banks' monopoly on commercial lending).

a reliable reference from an already
established businessman with a good
record of support for the movement.
This has led to almost comic attempts
on the part of many in the urban
marketplace to assume the physical as
well as religious and political guise of
Islamists. The Brethren have also provided numerous philanthropic and
social services to broaden their political
base - for example, educational scholarships abroad to those who assume an
ardent political posture on their behalf.
They actively solicit employment for
recent university graduates, an especially attractive service these days. A
student from the University of Khartoum recently rationalised his support
for the Brethren in this manner:
I am not really interested in politics. In fact,
that is why I support the Ikhwan [Brethren]
in the student elections. I am much more
concerned with being able to live in a
comfortable house, eat, and hopefully find a
reasonable job after I graduate. The fact is that
the Ikhwan are the only ones who will help me
accomplish that (interview, 15 June 1989; name
withheld by request).

The escalating national debt and lack of
domestic savings have made Islamic
Islamic bank clients generally enter banks one of the most important sources
into a joint venture with the bank for a of finance. Prior to the Gulf war, the
specific project. This usually takes the Brethren's close links with Saudi Araform of an equity participation agree- bia and the Gulf states meant almost no
ment (mushtzraka) in which both partiesshortage of cash. In a country as poor
agree on a profit-loss split based on the as Sudan, it is not difficult to see why
proportion of capital provided. If, for the Islamist movement grew dramatiexample, a trader buys and sells $10,000 cally from the late 1970s onward.
worth of industrial spare parts, the
bank (while not charging interest) The conflict between this newly emergtakes 25 per cent of the profits and the ing small-scale trading and industrial
borrower the remaining 75 per cent, bourgeoisie and the Khatmiyya sect,
assuming an equivalent proportion of which had managed, under colonial
capital provision (Gurdon, 1984).
rule, to consolidate its power among
the urban petty traders, has political
An aspiring businessman, to qualify ramifications as well. The leadership of
for an Islamic bank loan, must provide the Democratic Unionist Party comes
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from the Khatmiyya, which helps account for the National Islamic Front's
alliance with the Umma Party. The
Umma Party, deriving its economic
fortunes primarily from agricultural
schemes, poses much less of a rivalry
to the Muslim Brethren: In response to
the success of the Faisal Islamic Bank
and others dominated by Brethren
members, a number of wealthy
Khatmiyya merchants established the
Sudanese Islamic Bank in 1982, a dear
bid to regain their monopoly of the
country's retail trade and financial
system (IFDA, 1990). The Khatmiyya's
spiritual leader, Muhammad Osman
al-Mirghani, careful in the 1970s not to
speak against shari'a, in recent years
has opposed its implementation on the
grounds that it poses an obstacle to the
peaceful resolution of the civil war.

Remittances in Suitcases

by the migrant workers themselves
(Choucri, 1986). Some estimate that the
value of fixed and liquid assets reported by workers in the Gulf was
close to $3 billion - most of it channelled through informal networks, the
so-called 'hidden economy' (AlMahallah, 1986).

Sudanese social groups can be separated into those who profit from black
market transactions and those whose
survival depends on capturing as much
hard currency as possible before it is
absorbed by the liidden economy'.
The first group includes the workers
themselves. Their remittances have
produced the economic clout enjoyed
by financial intermediaries known as
tujjar alshanta (suitcase merchants)
who buy and sell hard currency in the
black market. A broad spectrum of the
Sudanese bourgeoisie engages in this
type of transaction, but this ludden'
industry has been effectively monopolised by five powerful merchants. The
second group consists of the central
bank and other government authorities
responsible for official monetary policy.
Their priority is to attract private
foreign capital of nationals abroad.
Commercial banks likewise depend on
attracting this business.

The oil price hikes of 1973 helped
shape the political economy of Sudan
primarily by privileging a specific
social group which ingeniously translated economic opportunity into political clout. The 'hidden' economy of
remittance flows from the Gulf helped
shape antagonistic economic relations
which eventually found political expression of the most divisive and
violent sort.
As formal sources of financing from
the Gulf as well as from the west have
Formal remittances, as late as 1985, declined, the economic weight of the
represented over 70 per cent of the governmental and commercial banks
value of Sudan's exports and over 35 has shifted to that of tujjar alshanta and
per cent of imports. Labour is Sudan's the expatriates. At present, almost all
primary export. The formal record the earnings of Sudanese living in the
vastly underrepresents the true magni- Gulf are remitted home via informal
tude of these external flows, since most channels. When the country's most
are transacted illegally through the powerful tajir shanta , Walid al-Jabel,
incarcerated
for
black
flourishing black market. The appro- was
priate entry in the International Mon- marketeering, the National Bank of
etary Fund's (IMF) balance-of- Sudan intervened on his behalf, reportpayments statistics accounts for less edly because he had agreed to provide
than 15 per cent of earnings reported this primary financial institution with
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much needed capital from his own though, they contributed to the virtual
collapse of expatriate remittances from
coffers.
the Gulf. This was even before Iraq's
Remittances from the Gulf, in the invasion of Kuwait, which further
context of Sudan's exceedingly bank- exacerbated the state's financial woes.
rupt economy, have in recent years
come to play an even more formidable The appointment of 'Abd al-Rahim
role in privileging certain social groups Hamid, one of the most renowned of
and influencing political developments. Sudan's Islamic' financiers, as minisA broad spectrum of Sudan's middle ter of finance and economy leaves little
class has come to rely more and more doubt as to the NIF's overwhelming
on Gulf financing. Remitted earnings, dominance of the state's chief financial
by circumventing both the national institutions {Sudan Democratic Gazette,
banks and the Islamic banks, have 1990). The only institution capable of
contributed to an alliance between maintaining some semblance of conthese former rivals, which are both trol over currency transactions and
losing the 'battle for hard currency'. foreign trade had been the Central
The recent crackdown on the black Bank. Now, under Hamid, the authormarket represents an alliance between ity of the state in economic matters has
that faction of the Sudanese bourgeoi- become entirely subservient to the
sie dominating the commercial banks interests of the Muslim Brethren.
(organised under the banner of the
NIF) and the state to try to capture a The political future of Sudan's Muslim
significant portion of the earnings of Brethren to some extent depends on
Sudanese working in the Arab coun- social groups with financial links with
tries of the Gulf. This will not likely the Gulf states. Having sided with
curtail black market transactions. Many Saddam Hussein against the Gulf counof the black marketeers were once tries, the Bashir regime finds itself in an
themselves Brethren supporters. Im- even more precarious position. Threatportant NIF bankers such as Shaikh ened with the erosion of its own social
'Abd al-Basri and Tayib al-Nus, and base, it has consequently felt forced to
the well-known currency dealer Salah make a number of overtures to the Gulf
Karrar, all now members of the Revo- countries and the west. But the relutionary Command Council's Eco- gime's economic desperation has at the
nomic Commission, speculated in grain same time led it to alienate important
deals, monopolised export licenses and sectors even further. In May 1991,
hoarded commodities in their efforts to concerned about the amount of local
capture as much foreign exchange as currency being kept outside the bankpossible. This is their profession (Africa ing system to buy dollars in the black
Confidential, 1991).
market, al-Bashir ordered the issuing
of a new Sudanese currency. Many
Having gained control of the state, the Sudanese charge that Islamist busipresent regime considers it vital to nessmen were forewarned, affording
marginalise rival factions of the bour- them the opportunity of safeguarding
geoisie, while building an urban base their assets while the rest of the popuamong a new commercial class. When lation had to sell their money for onethe junta executed several people ac- fifth of its face value (Al-Majalla, 1991).
cused of currency dealing in order to
intimidate the big business families, Abbashar Jamal is a Sudanese scholar.
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UN Peace Plan and Timetable

Western Sahara Tug-of-war
David Seddon
In August 1988, a proposal for a ceasefire and subsequent referendum on the
future of the Western Sahara, made
formally by the UN Secretary General
to the Moroccan minister of foreign
affairs and to senior representatives of
the Polisario Front, was accepted 'in
principle' by both sides. Polisario argued then, and has continued to argue
that the existence in the Western Sahara

Despite the evident intractability of the
problem, the UN continued during the
first part of 1990 its efforts to persuade
the Polisario Front and the Moroccan
government to agree a programme for
a referendum on the future of the
Western Sahara and in June 1990, a
draft Peace Plan (contained in UN
documents S/21360 and S/22464) was
presented by the UN Secretary General. The principle of the Plan was
agreed shortly afterwards in Security
Council resolution 658. The detailed
plan was finally passed on 29 April
1991, after protracted and intensive
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discussion by, UN technical commissions (under the direction of Johannes
Manz, the UN Special Representative
for the Western Sahara) with both
sides, and their eventual agreement to
the essentials of the plan. A budget of
$200 million and the establishment of a
UN Mission for the Referendum in
Western Sahara (MINURSO) was ratified on 17 May 1991 as Resolution 6901991. The timetable for the referendum
envisaged a five stage process.

Stage 3: November to December
Saharawi refugees to return to their
homeland. MINURSO and UNHCR to
supervise the transport of some 165,000
refugees from the camps near Tindouf
to safe locations inside the Western
Sahara. MINURSO and UNHCR to be
responsible for transport, food and
shelter. Voting stations to be constructed. International observers to be
invited to oversea the campaign and
voting.

Stage 1: June to September 1991
Polisario and the Moroccan government to agree on and implement a
comprehensive cease-fire. Officials of
MDNfURSCs Identification Commission to arrive in the Western Sahara.
The Commission to update the census
taken by the Spanish administration in
1974 before they withdrew; the updated census to form the basis of the
referendum voting list.

Stage 4: December to January
Three weeks of campaigning to be
permitted, under rules yet to be agreed.
Stage 5: January 1992
Voting to take place. Voters to be asked
to choose 'incorporation' (full integration into the Kingdom of Morocco) or
'independence'.

Moroccan Manoeuvres
Stage 2: October to November
MINURSO mili tary and civilian staff to
arrive in the Western Sahara (will
consist of several hundred civilian
personnel and 1,700 UN troops, including an infantry battalion and an air
support group to enforce the ceasefire). MINURSO to supervise the withdrawal of half of the Moroccan armed
forces currently occupying much of the
territory.
The remaining 65,000 Moroccan troops
to be restricted to designated areas.
Armed SPLA units to establish bases in
pre-arranged localities. Prisoners of
war to be exchanged under the auspices of the International Committee of
the Red Cross. The Identification Commission to verify and publish definitive
voting lists.

The Release of Saharawi Prisoners: Be-

tween June and August 1991, over 200
Saharawi prisoners imprisoned in many
cases for years by the Moroccan authorities were released from secret
detention centres in Laayoune and
Qal'at M'gouna. Several hundred civilians from the south of Morocco and the
Western Sahara reportedly 'disappeared' in detention between November 1975, when Morocco first occupied
the former Spanish colony of the
Western Sahara, and 1987. They were
arrested by Moroccan security forces
and held under extremely harsh conditions in secret jails; over 40 inmates of
Qal'at M'gouna are said to have died
there since 1975. Several of those who
'disappeared' in 1987 while a UN
technical mission was visiting the Western Sahara were also apparently re-
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leased. Until these releases, the Moroccan authorities had consistently denied, both to Amnesty International
and to the United Nations, that they
were holding the 'disappeared'
Saharawis. The releases appeared to be
part of the Moroccan response to the
UN Peace Plan.
The Demand for a New Timetable: The

first stage of the Peace Plan, as set out
in the timetable agreed by all parties,
was to be the lead-up to the cease-fire,
fixed for 6 September 1991. Polisario
had maintained a truce over the previous year at the request of the UN to
assist in the negotiations. But towards
the end of July, King Hassan of Morocco was arguing that the UN had not
respected its own timetable for preparations leading up to the planned
cease-fire and demanded that the whole
process start again from scratch.
Polisario countered, with some justification, that the delays resulted from
Morocco's insistence that UN personnel could not start work until two key
questions -had been resolved: who
should appear on the voters' lists for
the referendum, and who should be
responsible for which administrative
and security affairs in the territory in
the period prior to the vote itself. But
these are precisely the issues that the
preparatory teams of MINURSO were
meant to resolve.
The Dispute over the Electoral List: A

provisional list of voters should have
been published by 9 August 1991. It
failed to appear because of Moroccan
objections to the basis for the electoral
roll. The plan adopted by the Security
Council in 1990 stated that the voters'
list should be based on the 1974
Spanish census and. would include
approximately 70,000 eligible voters.
Morocco argued that a further 120,000
persons should be added, including

Saharawis who fled the territory in
1956 and 1958 after anti-Spanish uprisings as well as a substantial number
originating in the southern zone of the
old Spanish protectorate.
The Military Offensive: Even while the
MINURSO was holding discussions in
Morocco at the beginning of August to
try to break this deadlock, Moroccan
armed forces launched a major assault
beyond their extensive system of 'walls'
which encloses a major part of the
Western Sahara and into the liberated
areas' of the Saharawi Arab Democratic Republic (SADR). The air strike
which began the military offensive
apparently took place in the morning
of Sunday 4 August and involved the
bombing of Tifariti, about 100 kms
south of the Moroccan 'wall', by 16
Mirage-5 planes. The Polisario called
on Morocco to keep to the UN Peace
Plan and on the UN to ensure that the
action was limited to an 'isolated
incidenf. The SPLA took immediate
but limited defensive action against the
Moroccan aggression and Polisario
spokesmen expressed the hope that
further military action would not be
necessary.
Reports by the Polisario towards the
end of August suggested that over
100,000 Moroccan troops using artillery and tanks were advancing on
several fronts in all parts of the Western Sahara not already enclosed behind
the defensive 'walls'. Earlier reports
had referred first to the massing of
Moroccan troops behind the 'walls'
and then to the invasion of the Bir
Lahlou area in the northeast (near the
border with Mauritania) - where the
Polisario maintained its military headquarters - and the occupation or destruction of key water points;
subsequent reports indicated Moroccan incursions into Saharawi territory
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in the south also. Resistance to this remains the cease-fire date'. On 4
Moroccan assault appears to have been September, the minister of information
for the SADR, Sidati Mohamed, delimited.
clared that 'the cease-fire in the WestMorocco dismissed reports that it was em Sahara will come into force on 6
conducting a large-scale military ac- September. The next stages of the peace
tion and referred simply to 'a continua- process will depend on whether Motion of a mopping-up operation' begun rocco respects it\ He deplored 'Morocat the start of the month against what co's premeditated action' and
were referred to as Tolisario infiltra- condemned its attacks on civilian
tors bent on wrecking the referendum populations, wells, schools and health
process'. The Moroccan army, how- posts. The same day, the first continever, reported that it had taken control gent of civilian and military observers
of the whole of the disputed territory, - scheduled to have arrived in the
having recently captured Bir Lahlou, territory four weeks earlier - departed
Tifariti and Mijek by driving the SPLA for the Western Sahara.
out of these areas near the Algerian and
Mauritanian borders, and claimed that The UN sponsored cease-fire in the
it 'had achieved all its objectives'. The Western Sahara came shakily into efPolisario Front declared that Morocco fect on 6 September, with Morocco and
was trying to conceal 'a crime against the Polisario Front still exchanging
humanity'. Expressions of concern by allegations and recriminations. The
the Polisario, Spain and the United following day, a Moroccan governNations received no direct response ment spokesman stated that Morocco
from the Moroccan government. But had expressed 'suggestions, reservaby the end of August, Moroccan forces tions and even disagreemenf about
were reported to have withdrawn certain aspects of the Plan, and rejected
behind their defensive walls and King what he called the occupation of the
Hassan declared a unilateral cease-fire Western Sahara by international forces.
three days ahead of the official sched- During September, Morocco continued
ule. He also accused the Polisario Front to argue for the inclusion in the
of deploying its forces over the border electoral list of an additional 120,000
from Algeria, eight miles inside the persons (the major nationalist 'opposiinternational frontier, implicitly threat- tion' party, the Istiqlal, even declared
ening to send in his troops to flush that if the additional names were not
them out if they failed to withdraw. accepted, there would be no referenThe Polisario retorted that it had as dum). The Polisario Front maintained
much right as did Morocco to deploy that this proposal was illegitimate,
its forces in what it regarded as a involving in effect the importation of
liberated area', and accused King Moroccans into the Western Sahara,
Hassan of fabricating a pretext for and was simply designed to ensure a
further offensive action.
vote in Morocco's favour; it accused
King Hassan of trying to rig the
The Continuing Dispute over the Electoralreferendum. In early September it was
List: Despite Moroccan incursions into announced by the UN that the publicaareas outside their defensive 'walls' tion of the electoral register would be
and the upsurge in fighting, the UN delayed by three months.
Secretary General announced towards
the end of August that '6 September The New 'Green March': In mid-Septem-

Briefing: Western Sahara Tug-of-war 113
ber, the Moroccan minister of the
interior announced a programme to resettle some 170,000 persons presently
living in the southern provinces of
Morocco - Marrakesh, Goulimine, TanTan, Ifni, Assa and Sidi Slimane - in
various urban centres within the occupied Western Sahara. Over the next
three weeks, an estimated 40,000 Moroccans crossed the border to be housed
in temporary accommodation in ElAyoun and elsewhere in the occupied
territory. In a communique issued by
the Polisario Front, this l>latant attempt to undermine the possibility of a
free and fair referendum' was compared with the notorious Green March
of 1975, when the Moroccan government orchestrated a massive 'peaceful
invasion' of the Western Sahara to
occupy the territory prior to a military
invasion and the withdrawal of the
Spanish: If the Moroccan Green March
of 1975 had as objective the invasion of
the Western Sahara, today's march
seeks to impose . . . a new electoral
body alien to the Western Sahara in
order to assure Morocco of the final
outcome through the ballot box of the
referendum'. The Moroccan response
was that these 'immigrants' were people of Western Saharan origin who fled
north into Morocco during the Spanish
colonial period and were now returning home to do 'their national duty* by
taking part in the referendum.
Prospects
It is undeniable that Morocco has
employed delaying tactics over the
proposed referendum throughout the
last few years and has sought wherever
and whenever possible to impede the
activities and procedures of the UN
with respect to the preparations for the
referendum. Furthermore, the Moroccan government has always made clear
its unwillingness to envisage (or to

permit) an outcome involving an independent state in the Western Sahara.
Speaking before the UN General Assembly in early September, the Moroccan foreign minister referred to 'the
organic union' between the Western
Sahara and 'the other parts of Morocco'; he said he could not understand
why people were still talking about 'a
Sahara problem', now that Morocco
had regained these parts of its territory.
It appears that, as the actual referendum draws uncomfortably near, Morocco is prepared to undermine the
peace process more openly, and is now
attempting to orchestrate a mass migration into the Western Sahara, with a
view to consolidating its effective occupation and control of the territory
through the creation of a new Saharawi
electorate - backing this up when
necessary with internal repression and
with military force. As Jacky Rowland
wrote recently in Middle East International, 'with Morocco firmly in control
of the Western Sahara, King Hassan
has little to gain from a free referendum, and much to lose'.
The question now is whether the UN
and the international community is
prepared to 'go that last mile' - in
George Bush's memorable phrase just
before the Gulf war - to ensure that
Morocco's efforts to consolidate its
hold on the territory it invaded nearly
20 years ago do not prevent a free and
fair referendum enabling the genuine
population of the Western Sahara a
chance to indicate whether it prefers
self-determination and national independence or incorporation within the
Moroccan state.
The fact that the European Parliament
again gave its full backing in September to the UN Peace Plan - which it saw
as 'an historic opportunity for ending
the 15 year war in the Western Sahara'
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- and urged the Community and its
member states to use their influence to
ensure respect for the Plan is of great
importance. It is also heartening to
learn that the US Congress granted $15
million to MINURSO and $8 million to
the UNHCR, and that there was criticism of Moroccan tactics and the
;
attempt to alter the basis of the electoral list. But, if the referendum is
seriously delayed, as now seems likely,
and the external pressure from the
international community on Morocco
to conform to the agreed basis of the
UN Peace Plan slackens as attention
switches to the 'other' Peace Process in
the Middle East, the occupying power
will be in a stronger position to dictate
the terms of a final settlement 'out of
courf.
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For an introduction to the Saharawis' struggle
for independence, see Tony Hodges, Western
Sahara: The Roots of a Desert War, (Lawrence Hill,

Westport, Conn., 1983). For discussions in this
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Zone', ROAPE, no.11:84-92, 1976; David Seddon,
'Morocco and the Western Sahara', ROAPE,
no.38:24-47, 1987; 'Polisario and the Struggle for
the Western Sahara: Recent Developments, 19871989', ROAPE, no.45/46:132-42.
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embodying the morals and traditional
values of the family and the whole
community. We must resist the increasing control that fundamentalism
imposes on all our lives. It means that
we must take up issues such as reproductive rights and fight both to safeguard and extend abortion rights and
to resist enforced sterilisation. We must
struggle against the body of religious
belief which denies us our right to
determine our own sexuality and justifies violence against women.

Britain, especially for women. More
specifically we call for:

• An end to state funding of religious
schools and the imposition of particular religious education by the
state, including Christian assemblies
within state schools.
• A development of a social policy that
addresses the needs of women, and
which does not attempt to deal with
them on the basis of racist and sexist
assumptions as to how they are
expected to behave according to their
In Britain today, resistance to funda- particular racial or cultural origin.
mentalism involves a struggle against
the state and against religious leader- Women Against Fundamentalism seeks
ships. We must challenge the assumption that minorities in this country exist • to challenge and organise against
as unified, internally homogenous manifestations of fundamentalism
groups. This view assumes that wom- including: defending individual
en's-jjoices are represented by the women and women's organisations
'community leaders' and denies them against attacks by fundamentalists;
an independent voice. We also reject providing non-reHgiously based refthe multi-cultural consensus forged by uges and protection for women exsections of all political parties, which periencing violence inside and
would deliver women's futures into outside the home; disseminating inthe hands of fundamentalist 'commu- formation within Britain and outside
nity leaders' by seeing them as repre- both about fundamentalist activities
sentatives of the community as a affecting women and about our atwhole.
tempts to organise against them.
• to examine the effects of policies (e.g.
New legislation has allowed funda- pro-family or multi-cultural) which
mentalist forces in all religious space to result in the denial of women's
organise for their demands. The Edu- independent existence.
cation Reform Act has reimposed the • to study the common strands of
Christian assembly in state schools, fundamentalism in all religions and
alienating many non-Christian par- their linkage to sexual, ethnic, class
ents. At the same time, the extension of
and political divisions within British
state aid to non-Christian schools is society.
promised. This is a disturbing develop- • to look at international links and
ment for all those who have fought to examples and work in solidarity
improve state education. All religious with similar movements in other
schools have a deeply conformist idea countries.
of the role of women. They will deny
girls opportunities which they are just Women Against Fundamentalism probeginning to seize. Thus the need to duce a Bulletin. They can be reached at
struggle against fundamentalism is at BM Box 2706, London WC1 3XX;
the forefront of the political agenda in phone (081) 571-9595.

Sources of Information on New Religious Groups and Movements
Group Watch is a resource centre based in Albuquerque, New Mexico (US),
which keeps watch on private groups and churches in the US, and provides an
information base for organisers, researchers, journalists and overseas workers.
The resource centre has profiles on hundreds of private organisations and
churches with operations world-wide.
Among the organisations on which Group
Watch has information are:
• American Council of Christian Churches
• Assemblies of God (Division of
Foreign Missions)
• Baptist Bible Fellowship International
• Baptist International Missions
• Baptist Missionary Association of
America
• Baptist World Alliance
• Bible Literature International
• Campus Crusade for Christ
• Collegiate Association for the Research
of Principles (see Unification Church)
• CELEP (Latin American Evangelical
Center for Pastoral Studies)
• Central American Mission
• Cerullo World Evangelism
• CERT (Christian Emergency Relief
Team)
• Christ for the Nations
• Christian Aid Mission
• Christian Anti-Communism Crusade
• Christian Broadcasting Network/700
Club/Operation Blessing
• Christian Equippers International (see
Gospel Outreach)
• Christian and Missionary Alliance
• Christian Mission to the Communist
World/Voice of the Martyrs
• Christian Response International (see
Christian Solidarity)
• Christian Retreat (Gospel Crusade)
• Christian Solidarity USA/Christian
Solidarity International
• Church League of America
• Church of Jesus Christ of the Latter
Day Saints (see Mormon Church)
• Church of the Complete Word (see
Gospel Outreach)

Conservative Baptist Home Mission
Society
Feed the Children (see Jerry Jones'
Ministries International)
Fellowship of Conservative Baptist
Churches
Food for the Hungry
Food for the Poor
Foursquare Gospel Church (see
International Church of the Foursquare
Gospel)
Freedom House
Freedom Leadership Foundation (see
Unification Church) Freedom Research
Foundation
Freedom's Friends
Full Gospel Business Men's Fellowship
International
Globe Missionary Evangelism
Gospel Crusade
Gospel Outreach
Billy Graham Evangelistic Association
Kenneth Hagin Ministries (see Rhema
Bible Church)
Heritage Foundation
Hennano Pablo Ministries
His Name Ministries (Dennis
Peacocke)
Honduras Baptist Medical and Dental
Mission
Institute on Religion and Democracy
International Christian Embassy
Jerusalem
International Church of the Foursquare
Gospel
International Love lift (see Gospel
Outreach)
International Relief Friendship
Foundation (see Unification Church)
Larry Jones' Ministries International
(Feed the Children)

Each profile contains the US address, board of directors, funding sources, links
with other non-governmental organisations and churches, US government
connections, international operations, history and a list of sources about the
profiled organisation. The profiles average five pages in length, but are
sometimes 20 pages or longer.
For further information, contact: Group Watch, The Resource Center, Box 4506,
Albuquerque, New Mexico, 87196, USA. Tel. (505) 842-8288.
• Knights of Malta
• Latin America Mission
• Latin American Evangelical Center for
Pastoral Studies (see CELEP)
• Lausanne Committee for World
Evangelization
• Literacy and Evangelism International
• LOGOI/Ministry to the Spanish
World
• Maranatha Campus Ministries
• Mercy Corps International
• Mission Aviation Fellowship
• Moody Aviation (see Moody Bible
Institute)
• Moody Bible Institute
• Sun Myung Moon (see Unification
Church)
• Moral Majority
• Mormon Church
• Alberto Mottesi Evangelistic
Association
• National Association of Evangelicals
• The Navigators
• New Tribes Mission
• OC Ministries (see Overseas Crusade)
• Open Doors (with Brother Andrew)
• Operation Blessing (see Christian
Broadcasting Network)
• Opus Dei
• Overseas Crusade
• Luis Palau Evangelistic Association
• Pan American Development
Foundation
• Dennis Peacocke (see His Name
Ministries)
• Project Global Village (see Mercy
Corps International)
• Project Hope
• PTL Ministry
• Puebla Institute

• A. Philip Randolph Institute
• Reformed Church of Jesus Christ of
the Latter Day Saints (see Mormon
Church)
• Refugee Relief International Inc. (see
Soldier of Fortune)
• Religious Roundtable
• Rhema Bible Church/Kenneth Hagin
Ministries
» Oral Roberts Evangelical Association
The Roundtable Inc.
• Salt and Light
• Save the Children Federation
• Soldier of Fortune
» Southern Baptist Convention
• Sovereign Military Hospitaller Order
of St. John, of Jerusalem, of Rhodes,
and of Malta (see Knights of Malta)
• Strategic Missions for Strategic
Nations (see Youth with a Mission)
• Summer Institute of Linguistics/
Wycliffe Bible Translators
' Jimmy Swaggart Ministries
> Thomas Road Baptist Church/Jerry
Falwell (see Moral Majority)
• Threshold Foundation (see Air
Commando Foundation)
• Unification Church
« El Verbo Church/Verbo Ministries
(see Gospel Outreach)
> Western Goals Foundation
• World Anti-Communist League
> World Medical Relief
> World Relief
> World Student Service Corps (see
Unification Church)
« World Vision
> Wycliffe Bible Translators (see
Summer Institute of Linguistics)
1
Youth with a Mission

See also 'Right-Wing Christian Groups', at the start of this Briefings section.
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Book Reviews
The New Crusaders: Christianity and
the New Right in Southern Africa by
Paul Gifford, Pluto Press, 1991. Reviewed by Ian Linden.
A religious census of the US today
would show one-third of adults as
Christian evangelicals, many of them
adherents of an extreme right wing
form of Christianity. Since the mid1960s evangelicals grew by some 50%
while the mainline churches lost about
20% of their active membership. From
1970, Hal I i n d s a / s The Late Great
Planet Earth, a classic text of millenial
extreme-right religion, sold over 30
million copies and topped the nonfiction charts for a decade. The world
view of Ronald Reagan and Oliver
North, Paul Gifford suggests, was
informed by this movement's religious
ideas, myths and political explanations
which became powerful weapons in
the ideology of the American New
Right
The reason why the number of Christian missionaries in the third world has
not declined, despite a steady withdrawal by the mainline churches, is
that representatives the 'New Righf
with Jesus Export USA' stamped on
their ideological baggage, took their
place. For example, by 1987, of the
6,000 missionaries in Haiti, between 45,000 were evangelicals. As the most
active parts of the mainline churches
concentrated on development and
conscientisation, the *New Righf missionaries proselytised and lured converts with relief aid. So as the US
prosecuted its war on the third world

with greater ferocity in the early 1980s,
it is hardly surprising that right-wing
Christianity became a significant problem for those seeking political change
and social transformation.
Gifford sets this missionary wave in
the context of the rise of liberation
theology from the early 1960s onwards. The Latin American generals
and counter-insurgency experts were,
on the whole, faster than the secular
left in the west in recognising the
subversive power of liberation theology in situations of stark injustice, and
sought to neutralise and marginalise it
(The 1980 'Santa Fe documenf of the
Council for Inter-American Security,
for example, instructively speaks of
countering rather than reacting to liberation theology).
By the mid-1980s intelligence agencies
like those of South Africa, Philippines,
Korea and the Latin American oligarchies, would have at least one or two
experts on Christianity. They were
often committed members of the *New
Righf churches. As in the Inquisition
you could again have the privilege of
lengthy interrogation or torture at the
hands of students of theology for the.
good of your soul. The death squads
and armies tended to neglect such
niceties. In the case of Iran, the west
had, after all, completely underestimated the power of religious consciousness, taken its eyes off the
mullahs, and let them cross the line.
The same mistake would not be made
again. Even the Soviet Union and
Eastern Europe rediscovered religion,
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always plausible. For example, Gifford
supports the idea that a belief in the
inerrancy of written religious texts,
which is basic to Christian fundamentalism, necessarily entails authoritarian
structures owing to the need for elite
interpreters of the texts. Perhaps, but
extreme authoritarian structures like
However, neither Gifford nor Sara 'shepherding' and cells only occur in a
Diamond in her earlier 1989 Spiritual minority of churches firmly adhering
Warfare offer the necessary bank ac- to strict scriptural inerrancy.
count numbers, and interviews, the
unequivocal evidence that would sus- His analysis of the Steyn and Eloff
tain the hypothesis that the rise of commissions reports on the Churches
right-wing Christianity was actually in South Africa is more helpful. He
orchestrated by governments; at least shows a historical movement from the
not to a level satisfying for a closet state using religion as a patriotic,
conspiracy theorist. Encouraged, some- nationalist legitimation to a privatised,
times sponsored, usually manipulated, personalised, 'apolitical' stance, a starseems to be the most accurate descrip- tling parallel to economic and political
tion of how right-wing regimes treated changes in the strategies of the white
the new religious wave. There was no regime in South Africa during the
single conductor for what was a com- 1980s. This move from an identificaplex, fragmented and quarrelsome glo- tion of religion with national purpose
bal orchestra.
to its normal role in liberal capitalism
would bear further investigation.
Gifford's book is an unpretentious
attempt to disentangle some of this Where I would part company with him
complexity using Zimbabwe, and to a is in his broad sociological analysis
lesser extent, South Africa, as a case which depends on a concept of
study. In so doing it covers much of modernity. Thus right-wing religion
Sara Diamond's material but in a more would depend on a naive belief in the
readable and assimilable form. It sets objective value of ideas and be an
the rise of right-wing Christianity firmly escape from modernity while liberain a political context as part of a tion theology would have grasped that
reaction to liberation theology which is perceptions were not given, and
discussed at some length in a chapter. moved into a critical 'modernity'.
For this reason it is a useful - and short Fundamentalism would be ah 'engi- political introductory treatment of neering' approach to ideas in which
the topic. It makes less attempt to given 'sticks' of facts are uncritically
elaborate answers to questions about moved around within a dosed system
religious psychology or account socio- without concern for logic.
logically for the widespread success of
this religious movement, as for exam- For Gifford liberation theology is thus
ple Larry Jones' recent work in Europe. the product of religion coming to terms
Nonetheless it risks putting forward a with the social sciences. He would see
number of explanations of the causes this as a second great moment for
and consequences of right-wing reli- Christianity following the 19th century
gion which are stimulating if not clash with the natural sciences. Though
ironically, as a potential new binding
agent to hold together disintegrating
societies and collapsing communist
moral codes. I listened with some
amazement to such propositions in the
offices of the Central Committee of the
Communist Party of the USSR in 1990.
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he describes the specific historical context of the struggle against oppression
in Latin America and the new reading
of the Bible, he is less concerned with it
than pointing up how liberation theology differs from fundamentalism in
accepting the contingency of world
views according to historical and social
circumstance.
Well, of course, such a contingency is
implied by liberation and contextual
theology. Gifford's point is true but
trivially true. The countless priests and
church workers in Latin America who
went to their deaths at the hands of the
military and oligarchies did not go
proclaiming the contingency of their
faith.
Liberation theology is not an event in a
linear history of European ideas, even
if these played some catalytic role; it
arose in cultures and in a Catholicism
relatively untouched by enlightenment
definitions of the individual, and on a
trajectory different from European
thought. The specific circumstance here
is everything: the political context of
the third, world poor struggling to
become the new subjects of history and
Christian participation in that struggle.
It depended in large measure on the
existence of a popular religious culture
that was the antithesis of what he
means by 'modernity'.
So I am not at all sure that explanations
in such terms of modernity does justice
to either religious impulse. Per Frostin
in his Liberation Theology in Tanzania
and South Africa raises the point that
liberation theology may be ignoring
the question of secularism at its peril.
Secularity has certainly not been an
issue for liberation theology. It is very
difficult to see how a cluster of religious ideas and practice which holds
idolatry as its major problematic, builds

it own Christian political culture in
basic Christian communities, and cannot be called vnsserischaftliche in its
popular faith approach to the Bible,
may be adequately described as 'modern', even in the most limited definition.
To give him his due, Gifford calls
liberation theology 'utopian' and contrasts it with extreme-right fundamentalism which he calls 'ideological'. But
this reminds me of the present Pope
who also uses the word 'ideological' to
describe belief systems with which he
does not agree. TJtopian' seems more
precise in that it implies a reason for
hope which is central to the Christian
project without often the political strategy to get there.
More stimulating are the few passages
where Gifford talks about 'bimodal
thinking' and the essential dualism of
fundamentalist thought. The placing of
a dualist religious grid over reality
greatly enhances the appeal of the.
extreme-right which diverts people
from systemic thinking by repeatedly
positing a variety of Satanic forces
which must be destroyed. Dualism as a
means of stopping critical evaluation
and blocking insight and understanding of political causality may well be
the most important function of extreme-right religion in the realm of
political consciousness.
In a foreword Bishop Khotso Makhulu,
co-President of the World Council of
Churches, reassures us that 'victims of
oppression and discrimination invariably understand the Christian faith
quite differently from these new
groups'. He should perhaps have added
'I hope'. Evidence from southern Africa suggests that millions of Christians
share part, though not all, of the
extreme-right views that Gifford de-
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scribes. Also, there is surely nothing
automatic about the oppressed developing the necessary critical insights
about society and religion that would
lead them into an effective liberatory
praxis. If they do not operate in peasant
associations and trades unions with a
predominantly secular political mindset
- and sometimes if they do - they seem
numerically far more likely to seek
wholeness and healing' within the
framework of the status quo, and
develop a religious consciousness that
is neutral or positively impedes political projects of transformation.
For these reasons, the left should not
underestimate the religious right nor
overestimate the numerical strength or
power of the 'social' Christians as if the
cavalry is about to come over the hill.
By talking fulsomely about the Latin
American Church, Gifford gives the
impression that liberation theology can
mount many legions. I can assure
readers that the religious right has
many more. The ideological battle
continues within Christianity across
denominational boundaries; it is a very
unequal and complex one, and this
book is a useful guide to what it is
about. But it is not about modernity,
whatever that might be.

Christian Nationalism and the Rise of
the Afrikaner Broederbond in South
Africa 1918-48 by Charles Bloomberg
(edited by Saul Dubow), Macmillan
1990. Reviewed by Sholto Cross.
No contemporary observer of South
African politics can be left in any doubt
about its essentially elitist nature. Barely
masked by the rhetoric of populist
legitimacy and mass action, rival leadership groups circle each other in the
ring, calculating advantages, as the
long road away from apartheid moves
into a new and predominantly constitutionalist phase. Perhaps die least
ideological and most pragmatic of
these groups - and hence the most
easily comprehensible to external observers - is the anglophone business
community. Their role, for long a
subordinate one, now serves to heighten
the clash of fundamentalist visions
between the major protagonists, the
black African and white Afrikaner
nationalist movements.

No comprehension of contemporary
South African politics is possible without an understanding of the roots of
these fundamentalisms and the nature
of the elites which mediate them.
Charles Bloomberg's immensely valuable study of Christian Nationalism
Ian Linden is General Secretary of the and the Afrikaner Broederbond should
Catholic Institute for International Re- be prefaced by a brief discussion of the
major countervailing messianic vision.
lations (CIIR), London.
To the outside world it may appear
perverse in the extreme for the ANC, in
the culminating hours of its struggle, to
cede eight out of the top ten places on
References
its National Executive to members of
Sara Diamond, Spiritual Warafre: The Politics ofthe Communist Party at the precise
the Christian Right, Pluto Press 1989; Larry Jones
is at present preparing a book on the religious hour when communism stands disright in Ireland, Germany and Poland with a credited in the court of world opinion.
comparative chapter on southern Africa. Per The SACP is a classic elitist grouping;
Frostin, Liberation Theology in Tanzania and South
lacking any significant popular memAfrica: A first world interpretation, Lund University
bership, it has nevertheless clung on to
Press, 1988.
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its vanguard role in the anti-apartheid
movement, and established a powerful
ideological and organisational hegemony within the upper echelons of
the ANC - if not within the broader
anti-apartheid movement. Most of the
major political initiatives by the ANC
of recent years have essentially been
constructed by the SACP. Despite recent disclaimers, it is profoundly
Stalinist in style, and dominated by a
marxist discourse almost theological in
its solemnity. This is an inextricable
part of the historic style of the SACP:
the loyalty to a procrustean language
of revolution, and an idealisation of the
proletariat (despite the impeccable middle class credentials of most of its
leadership) reflect the messianic vision
which has made it such a powerful
voice within the disparate ranks of the
opponents of apartheid.
The fundamentalism of the SACP is
rivalled, and indeed - in terms of sheer
ability to recruit and hold in range and
depth the minds of an elite section of
society - exceeded by that of the
Afrikaner Broederbond (AB). Since its
birth in the closing years of World War
I, contemporary with that of the SACP,
the AB has spread its membership
throughout the ranks of Afrikaansspeaking white South Africa - headmasters, clerics, academics, politicians,
executives, and civil servants predominant in the ranks. It is one of the 20th
century's most successful secret societies. It represents the triumph of a form
of messianic fundamentalism whose
roots precede those of socialism, extending as they do to the reaction in the
18th century within the low countries
to Jacobinism and the liberal heresies
spawned by the French revolution. It
has suffered some major splits and
apostasies in recent years, but it is
certainly the case that its influence on
the South African political elite is now

stronger than that of its main fundamentalist rival, and it will probably
endure as a force well beyond the lifespan of the SACP.
The success of these particular forms of
fundamentalism in South Africa suggests that this land presents fertile
ground for exclusive belief systems,
proposing authoritarian and totalist
systems, in the search for the implementation of a New Age. Why? Do the
archaic belief forms represented by
marxism-leninism and Christian nationalism share moral Utopias which
have some peculiar fascination for the
embattled proto-nations within South
African society? How has it transpired
that the seminarians of the ultra right
and left have established such a grip on
the politicians of the day?
The exposure to scrutiny of the rise of
the AB has been made possible through
the work of Charles Bloomberg. The
history of the making of his book is a
curious one, and itself reflects many of
the agonies of post-war South Africa.
Bloomberg, a sensitive and intelligent
journalist, was the vehicle through
which the accounts of the penetration
of Afrikaner politics by the AB came to
be published in South Africa in 1963-4,
with the revelations by Beyers Naude
and Albert Geyser about the movement. As senior theologians of the
Nederduitse Gereformeerde Kerk
(NGK), they followed in the footsteps
of Ben Keet - a primary influence, as
head of Stellenbosch's Theological
Seminary, in the 1940s and 1950s - by
expressing their growing disquiet over
the role of Christian Nationalism and
the construction of Verwoerdian grand
apartheid. They did this through the
classic means of the press leak.
The price which Bloomberg paid for
his role in this was that of persecution,
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harassment, exile, ill health, and
penury. Constantly haunted by suspicions that the long arm of the security
police and the death threats to which
he had been subjected would strike at
him, he roamed across Europe, dossing
with friends, while eking out a living
through freelancing. Throughout this
he managed to forge ahead with a
study of the origins of Christian Nationalism, and the organisational role
and politics of the AB during its major
fluorescence in the period 1930-1945.
The mass of material he acquired over
25 years of exile has now been combed,
reduced and organised into a volume
which deserves an. essential place on
the shelves not only of students of
South African history and politics, but
also of those with a wider interest in
the history of contemporary ideas and
the sociology of religion.
We have Saul Dubow to thank for this.
Without knowing the extent of
Bloomberg's material (although we
learn that the first draft was 600,000
words) it is hard to judge the task of
transformation involved, but those who
have left unwritten a major piece of
research of many years' duration must
admire the effectiveness of Dubow's
role as editor and amanuensis. The
original manuscript (a synopsis of
which by the author has provided
Dubow with his main text) fell into
three parts, commencing with the origins and development of Christian
Nationalism (1652-1920), outlining the
rise of the Bond (1920-1948), and a final
and incomplete section dealing with
the upheavals of the 1960s and 1970s. It
is the middle part of this work with
which this volume is essentially concerned. Dubow has also provided an
excellent preface, which details the
history of the work, and gives a
sympathetic account of Bloomberg's
approach to his topic. He provides a

balanced assessment of the many
strengths, and one or two significant
weaknesses, of Bloomberg's opus.
It is interesting to consider what many
may see as a central flaw in this study,
although it is the feature which perhaps gives it its distinctiveness. This is
that it is unashamedly a history of
ideas, which, while acknowledging
something of the overall political climate within which key thinkers developed their philosophies, nevertheless
places primary emphasis on the elaboration of political, social and spiritual
visions as an act, as it were, of individual ideological entrepreneurship.
Such an approach highlights the genealogy of seminal concepts, tracing the
effects of the development of Calyinist
ideas on the nature of the nation and
the state, and their relationship to a
fundamentalist God - from the 18th
century writings of Abraham Kuyper
and the Dutch school centred on the
Free University of Amsterdam through
to the neo-Nazis in South Africa of the
1930s and 1940s and the rise of the
post-Verwoerd generation of Afrikaner
political leaders - including much of
the present De Klerk cabinet.
Where this deals with the evolution of
thinking over the thorny question of
how far a nation require ethnic homogeneity in order to qualify as a spiritual
community for whom the possession
of an exclusive state was the highest
earthly form, and in what ways a
'volksstaaf (people's state) differed
from this narrow view, the approach
provides an excellent insight into the
nature of the debates which provided
the language for the splits and schisms
within Afrikanerdom in the 1970s and
thereafter. The changes in language
and style - if not properly in content of South African politics, as the
binational hegemony of the Anglo-
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Boer alliance under General Hertzog
gave way to the uni-national politics of
triumphant Afrikanerdom, are also
well depicted. The ideological
motivations are perhaps over starkly
delineated as arising from the position
taken by various individuals towards
Christian Nationalism, but this perspective provides many sharp insights.

this is structured. Had Bloomberg
allowed his mind, soaked as it was in
the esoterica of the political theology of
Christian nationalism, to play with
some of the questions of historiography
and theory which his discussion raises,
he might have turned an exceptional
and extended narrative into a classic
study. Much of the work however
shows its origins, in that it reads
particularly well, as a compilation of
essays on political revelation - a genre
of predominant importance in the
conduct of South African political life.

This approach has great difficulty,
however, in providing a satisfactory
chronology for the shifts and struggles
within the AB other than in terms of the
lives and thinking of its key members.
This is particularly true of the politics This is the crucible in which the book
of the 1960s, contemporary to was forged. We are fortunate that the
Bloomberg's own involvement in the friends of Charles Bloomberg have
rivalries and oppressions of that pe- enabled a scholar of Saul Dubow's
riod. It is here that a lack of a wider standing to rescue the text from its
contextual grasp of socio-economic inchoate form and provide us with a
changes and political forces leaves the testament. The political journalists and
explanation somewhat inadequate. But theologians of the 1960s exposed a
the essential nature of the approach, debate whose features are only now
especially given the wealth of literature beginning to show their ultimate form.
which seeks to address this feature In a world where a variety of
(particularly Dunbar Moodie's fundamentalisms are emerging as
Weberian study The Rise ofAfrikanerdom highly significant elements of not only
published in 1975, and die more con- domestic, but also inter-state relations,
temporary writings of Hermann the insights provided by this book have
Giliomee and Andre du Toit, should a relevance which go well beyond the
not deter one from appreciating the politics of South Africa.
book's other strengths.
Sholto Cross is at the University of East
What is perhaps surprising though is Anglia, UK.
that Bloomberg has hardly drawn out
the implications of a particular form of
fundamentalism from his overarching
study. Perhaps this is because the great
weight of his study deals essentially Books Received
with the pre-modern period. However
South Africa is a veritable laboratory African Distasters: The Logic of Tyranny
for the study of fundamentalism, and
and Lessons from
History,
the sheer success of the AB in carving
A.Nwankwo, Fourth Dimension
out such a powerful role for itself must
Publishers (Enugu), * £6.50, 1990.
surely raise questions about the inter- Bilateral and Multinational Economic Corelationship between holistic visions of
operation in West Africa: Self Reliance
the preservation of national cultures
Through Putting the Resources Toand the political forms through which
gether, F.Vivekananda, W.A. Ndong-
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