




































































































































































































































































































































































































































































































































































Mugabe, Samora Machel, Kwame Nkrumah, Oliver Tambo and Steve Biko
were banned in South Africa, I collected and read them - because I like
knowing how people think on this continent. I like Shona sculpture, the
bright colours of African art and their rhythmical music. I feel much more
at home among the tranquil, hospitable people of Africa than among the
tense individualised Westerners. 1 love the unspoilt beauty of this great
continent.

e [ am also a citizen of the whole world, who prizes a wide range of
contacts with Christian scholars across the world, because my own mind
would be so much poorer without it.

e Above all, I am a Christian, a child of God. My Christian identity is
the most important to me.

As regards the other aspects of my identity, I would not like to lay them out
in order of rank. At times I am first an Afrikaner, as for example when my
grandmother told me about the time when the English herded them into a
concentration camp at Potchefstroom like animals. At other times I am
primarily a South African, proud of the fact that our country finally has a
democratic government and no longer needs to be the polecat of the world.
Then again I am an African, furious when I read how the International
Monetary Fund and the World Bank exploit Africa.

My personal story is inextricably interwoven with all these other stories.
They all form part of our past and for that reason also an inherent part of
our future.

Identity to me is not a static thing - it is dynamic. It should be a verb rather
than a noun. Identity is that with which you can identify yourself. For
that reason it changes all the time, as one's experiential world broadens and
one comes into contact with other people, cultures, faiths, thoughts and
ideals. Identity can either be very limiting - and impoverishing - or very
broad - and enriching!

Africanisation is usually closely connected to the present process of trans-
formation in our country - our next theme.

Transformation

In chapter 3.1 we have already discovered that white Westerners and black
Africans understand this concept differently.
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The two viewpoints

The idea of the whites was compared with that of a chameleon which
changes its colour in a different environment. In the same way, whites
adapt to the new situation in South Africa. Transformation is not radical
change but more or less cosmetic in nature. It is - to use another image -
rather painting the "house" (government, university, etc.) in a new colour.

The blacks have a much more radical idea of transformation. Previously it
was compared to the matamorphosis of a tadpole to become a frog - it is
not a cosmetic but a radical change.

There are, however, degrees of radicality. To use an image again: Some
blacks want to alter the house, while others want to demolish it and erect a
totally new building. Some still want to negotiate peacefully, while others
(such as certain students' organisations) in a revolutionary way simply de-
mand capitulation so that they can take over. If it suits them, they may use
slogans like Africanisation and Afrocentrism.

The reaction

In these circumstances whites, not only at universities, but in all areas of
life - have only one of two choices: either accommodate or capitulate and
consequently isolate themselves. However, to accommodate transform-
ation in the sense of revolution is wrong. And to isolate ourselves will also
not be a solution.

With the task given to Adam and Eve in paradise (Gen. 1:28 and 2:15) to
inhabit the earth, rule over it, develop it and take care of it, God declared
humans to be cultural beings. Creating culture belongs to our essence.
(That is the reason why monks and nuns who withdraw into a cloister con-
tinue to create culture even in seclusion - sometimes culture of outstanding
quality.) Cultural isolation, therefore, is not a solution - it is in fact impos-
sible.

Culture is not something "worldly". It is a divine calling! It is not
something which, if we prefer, we may be engaged in next to or apart from
our religious activities. It is an inherent part of our service to God. He
calls us to serve Him in and with our cultural activities. Therefore our task
is, apart from isolation, also not accommodation. We cannot simply accept
everything which our own or another culture offers. Our task is to reform
every culture.
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This brings us to the last theme of this chapter.
7.4 Reformation

Many radical students think reformation is not the appropriate word for the
present transformation process in South Africa. They regard it as cosmetic
window dressing. I, however, believe that the old word "reformation" is
exactly what we need to guide us also in this new multicultural situation.
The message throughout this book was - without mentioning the word - a
message of reformation. In conclusion therefore an exploration of what is
meant with this concept to indicate how we should visualise a culture which
serves and honour God.

To state as clearly as possible what reformation entails, it will be compared
with four other viewpoints about the Christian's relation to culture. It is in-
teresting that these four viewpoints plus that of reformation occurred again
and again throughout history. (Compare Bediako, 1992; Niebuhr, 1951;
Veenhof, 1994; Van der Walt, 1991:159ff; 1992:76ff and 1994a:100ff.)

Four non-reformational viewpoints

I will first sketch the four, according to me, wrong viewpoints, followed by
what I regard to be the correct Christian attitude towards culture.

o The first viewpoint is that basically there is no difference between
Christianity and culture - they are identified. If something is good, it is
also Christian! The Christian simply has to try his best. Christian culture
does not really demand an intense struggle. This optimistic attitude, which
we will not discuss in more detail, is encountered among so-called liberal
Christians.  They don't realise the devastating influence of sin in every
aspect of our lives.

o The three more orthodox Christian viewpoints, however, are aware of
the tension between the Christian and the world or the Christian and his
cultural calling. They are consequently more pessimistic about a Christian
culture.

They start by dividing reality into two areas or spheres (an ontological
dualism). Something in God's creation is regarded as higher, better and of
more importance than the rest of creation which has a place only on a
lower, inferior level. This basic dualism is reflected in numerous distinc-
tions such as "soul and body", "spiritual and material", "church and world",

>
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"religion and culture" etc. According to this perspective something, a part
of creation, is sinful. They do not clearly distinguish between creation and
sin in creation. Something in creation as such is regarded as inferior, of
less importance and sinful.

The correct viewpoint, however, is not to divide creation into two domains
or spheres: a holy, sacred, supernatural one on the one hand and a profane,
secular or natural one on the other. The Biblical viewpoint is that in the
whole of creation we have to distinguish between two religious directions:
a positive direction of obedience to God and a negative direction of
disobedience.

Sometimes these two directions can be localised. (Adultery and murder,
for instance, will be clear examples of the concrete results of disobedience.)
It is impossible, however, simply to divide the whole of creation into two
realms of which the one will be bad (disobedient direction) and the other
good (obedient direction). In his parable of the weeds (Matt. 13:24-30)
Christ Himself warned that we live in a mixed situation where good and
bad is found simultaneously. ~ We also saw in the previous chapters that
cultures cannot simply be divided into good and bad cultures, because they
contain both good and bad elements.

The first incorrect step taken by the three orthodox Christian viewpoints is
therefore that they depreciate part of God's creation - human culture
included. This is not Biblical at all, because God made everything good (1
Tim. 4:4; cf. also 1 Cor. 3:21). Christ also did not come to fight against or
destroy part of God's creation, but to fight against the work of the devil in
creation (cf. 1 John 3:8). Redemption in Christ is not something "super-
natural" against creation, "nature" or culture, but it is against sin in creation
and culture.

In the second step the three orthodox Christian perspectives each takes a
different route. One of them places salvation in Christ next to creation,
nature and culture. The next viewpoint places grace above nature and cul-
ture. The third is more radical, because it views God's grace and redemp-
tion in Christ as situated against creation, nature and culture.

e The result of the first viewpoint (the Christian next to culture) is that
redemption in Christ has no significance for culture. Christian faith and
culture develop parallelly.  The Christian is not permitted to influence
culture, because it is regarded as an independent, autonomous and secular
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area which should be ignored. As a Christian and as a human being one is
two quite different persons!

e The second viewpoint believes the Gospel, salvation in Christ, Christian
faith and the church to be an addition over and above secular culture.
Culture has to be elevated, complemented, fulfilled and perfected by the
Christian element. If it is, for example, placed under the supervision or
authority of the church or theology (which by nature is regarded as
Christian!), it becomes sanctified or consecrated. Also in this case really
in-depth influence from Christ's salvation and Christian faith is not possible.
The Christian's faith remains like oil on top of the water, gravy on the meal
or icing sugar on the cake of culture. Culture is more or less uncritically
accommodated.

e The third Christian viewpoint is radical: redemption in Christ is against
culture. ~ Therefore the Christian has only one of two options: As a
Christian he either has to withdraw himself from (worldly) culture, isolate
himself or he has to fight it. None of them, however, provides a solution.
If one withdraws oneself into an introvertive faith, one can have no
influence on "worldly" culture. And if one attacts "evil" culture you are
also mistaken, because - as was shown throughout this book - no culture as
such is evil, it contains both good and bad elements.  Therefore the
goodness in a culture has to be affirmed and only that which is wrong
should be fought against.

A reformational perspective on culture

The fifth, in my conviction, correct perspective on culture is that Christian
faith is not something next to, above or against culture, but - like salt and
yeast - it should be involved in culture. The Gospel should not be apart
from culture, not simply be an addition to culture or be hostile towards
culture.  God's grace, his redemption in Jesus Christ, is intended to free
and redeem culture of its limitations, one-sidedness, imperfection and
sinfulness. It has to restore culture to be able to answer correctly to God's
revelation. It should not destroy but renew culture!

This Biblical-reformational viewpoint about culture is, however, only pos-
sible if we fotally reject the ontic dualism which is the basic starting point
of the three orthodox Christian viewpoints. Because in this dualistic, two
realm approach something in God's creation is depreciated or disqualified.
The wrong ontological tension between grace and nature should be re-
placed by the Biblical tension between grace and sin. As already explain-
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ed, tension does not exist between two (ontic) areas in creation, but
between the two (religious) directions of obedience or disobedience to God.

In the reformational viewpoint God's creation and human culture are not
despised but restored. Therefore we cannot ignore, despise or fight them.
They are also not made acceptable simply by ecclesiastical sanction.

The three wrong Christian viewpoints finally result in the secularisation of
culture. They don't really provide a perspective according to which God
can be served in our cultural activities. The reformational perspective, on
the other hand, believes that culture - every culture - should continiously be
reformed to enable it more correctly to respond to God's will as expressed
in creation and Scripture.

I am convinced that this is the only way. God is the Creator - also of man,
the creator of culture. God did not drop his creation when it lapsed into sin
- He continued to love it and redeemed it in Christ. Christ also did not
despise creation - He became part of it and died for it. He also did not
despise the body - after triumphing over sin and death, He rose bodily from
the grave. He did not redeem only our souls and the church - He redeemed
the entire creation.

To be truly Christian, therefore, simply means to be fully human again.
Christian culture implies ordinary, human culture, fulfilling one's daily tasks
in all the different areas of life.

Many Christians in South Africa, however, think they have to sacrifice their
faith in order to be "human". They advocate a worldly, secular culture.
Other Christians again think that being human should be sacrificed to being
a Christian. In this way they become strangers in the world, they advocate
a culture foreign to our daily tasks in this world.

Both a worldly and a world-flight culture is wrong. What we urgently
need is a world-reforming culture!

Against the optimistic view of the more liberal Christians and the pessi-
mistic viewpoints of orthodox Christians, the reformational perspective
provides a realistic, balanced viewpoint for Christian involvement in cul-
ture. It recognises the goodness in every culture, without becoming opti-
mistic. It also sees the imperfections and sinfulness of every culture,
without becoming pessimistic about it.
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Reformation: protological as well as eschatological

The word re-form suggests that something should regain its original form.
In our reformational endeavours our task, in the first place is to regain
something of the original, sinless situation in paradise. Adam and Eves'
relationships towards God, towards nature, between the two of them and
also towards themselves were perfect. They did not overemphasise one
relationship at the expense of the other.  Reformation therefore has a
protological side. It aims at the restoration of culture according to the
original model. It, however, also has an eschatological dimension.

The original cultural mandate given to Adam and Eve (in Gen. 1:28; 2:15)
is repeated by Christ (Matt. 28:16-20). I do not regard this only as a call
towards evangelism, but as a cultural command to teach the whole world to
serve God in a// areas of life.

When, in Revelation, we read about a new paradise, something amazing is
said. We read (in Rev. 21:24-26) that the splendour, glory and honour of
kings and nations will be brought into the new Jerusalem. 1 don't think it
will be wrong to say that part of this will be the cultural treasures of the
different nations. The twelve gates of the city will be open day and night
in all directions to receive the goodness which, through thousands of years,
the cultures from every part of the world have brought forth.

As the wise men from the East honoured Christ with their best gifts (Matt.
2:11), now the nations are bringing the very best to the new city where God
Himself is present. Note that only the good things of every culture are
acceptable - nothing impure will be permitted to enter (cf. Rev. 21:27).
What an amazing sight this will be!

This eschatological perspective should not be left for the future, but should
be an inspiration for the present. Already now we are preparing for this
great day. Already today we should ask ourselves how we are going to
honour God with our culture. Which aspects of our culture will be per-
mitted to be brought into the holy city? What should our cultural activities
look like to be acceptable to Him?

Certainly not an individualistic culture. Neither a communalistic one ...
From Scripture we can learn much about a culture which will glorify God.

That, however, was not the real focus of this book. The emphasis was on
something which Christians tend to under-emphasise or even ignore: God's
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will as expressed in his creational revelation. God also reveals Himself in
human culture. As explained in this book, from the response of different
cultures to God's creational revelation, we may gain a glimpse of that type
of culture which will be welcomed in the new Jerusalem.

May it be that one day, when we enter through one of its twelve gates into
the new Jerusalem, the culture which we will bring along will not be the
culture which we are familiar with now - one-sided, imperfect, distorted,
sinful - but a better, richer, more balanced, beautiful culture - a culture to
the honour and glory of God!

* %k %
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ABOUT THE BOOK g
= The debate on Afrocentric or Eurocentric? has only started an f,
it will most probably grow in intensity in the future. At the
moment we do not even have clarity about the exact meaning of

£ the two concepts. This book explores the problem and gives:

‘advance warning that extremism (either Afrocentrism or
Eurocentrism) will not provide a solution. :

While it is in the first place intended to assist white Souih,
Africans to have a better understanding of African culture - and:
their African identity - it may also be useful to assist black Sout
Africans in getting a grip on Western culture. The aim is to be of
value to both groups to see clearly both the strong and wezk
points in their own culture as well as the “other” culture -

enabling them to achieve mutual enrichment.

In spite of the fact that the book concentrates on educational
issues, it.is relevant to all areas where black and white encounter
each other and have to work together. People’s differing views
on society, conceptions of time and ways of thinking influence "
the aspects of their life. By way of clarifying the differences, tihe
intention of the author is not to stereotype or drive black aind
white apart. On the contrary, his aim is to contribute towards a
better understanding in building a new South Africy
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