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1: INTRODUCTION
A. Lutherans, Theology, and Apartheid in Context

One of the more unique aspects of Namibia’s liberation story is that its
major revolutionary group, the South West African People’s Organization
(SWAPO), pursued a program of armed revolution with a simultaneous
emphasis on humanitarian development and care for its young and elderly
population while hiding in exile. The latter proved to be an agenda that
churches could approve of, stand behind, and financially support. The
Lutheran Church played just such a supporting role in Namibia’'s long
struggle for independence. Various Lutheran denominations were physically
active on the ground within the country as well as diplomatically and
supportively engaged on the international level. Wartburg Theological
Seminary also took part in advocating for the Namibians’ cause, first from
the seminary’s basement in Dubuque, lowa, and then later from the group’s
dedicated offices in Colorado.

The chapters that follow will focus on: the origins and character of
SWAPO; the local churches’ persecution under apartheid and their appeal to
the global church for assistance; and, finally, the global church’s response in
accompaniment and the Namibian’s eventual freedom. What follows directly,
however, is an honest attempt to understand the theological and ideological

contours of the region’s dominant white culture, which eventually led to such



atrocity. The remainder of this chapter explores what elements of that
culture’s own history led to its implementation of apartheid segregation as an
acceptable social practice and the native Namibian’s initial unsuccessful
political resistance to this agenda.

Our tradition’'s condemnation of apartheid typically finds its
articulation in reference to Luther's theological paradigm of the two
kingdoms.! Within this binary model, the right-hand kingdom represents the
spiritual world of God’'s obvious sovereignty, and its elements include
heavenly powers such as forgiveness and salvation in Christ. Within the
right-hand realm God’'s glory and authority, as the maker and ultimate
redeemer of all creation through the Son, are always apparent and manifestly
effective. In contrast, the left-hand kingdom represents the earthly realm of
the human world and its secular powers, such as governments, social
institutions—including the earthly church, and the conventional social
hierarchy which preserves civil order.

This left-hand kingdom also represents humanity’s experience of God's
fallen creation as an imperfect existence in a sinful and broken world. God’s
presence within this left-hand kingdom often seems hidden or obscured and it

remains only perceptible to us through the lens of faith as a gift from the

1 William J. Wright, “Interpretations of Luther’s Idea of the Two Kingdoms
during the Last Two Centuries,” in Martin Luther's Understanding of God’s
Two Kingdoms: A Response to the Challenge of Skepticism (Grand Rapids,
MI: Baker Academic, 2010), 11-45.



Spirit. For this reason, Lutherans traditionally consider Christ's liberating
promise of justification as solely discernible in faith via the intervention of
the Holy Spirit.2

Within this left-hand kingdom of our earthly existence, God’s love often
reveals itself only in the form of weakness or a concern for what seems like
foolishness from society’s dominant collective opinion.3 So we frequently
confess that God seems hidden in this reality because God's glory and
sovereignty remain questionable based on appearances. Humanity’s failure to
recognize Jesus as God’'s incarnate Word consistently is one example of this.4
The white SW Africans’ failure to recognize the equivalent human dignity of
the native population as fellow created beings equally loved by God is another
example of this.

One of the initial complexities of studying twentieth century SW Africa

from an American, or any Western, Christian perspective is negotiating the

2 Lutheran World Federation and the Roman Catholic Church,“4.3.
Justification by Faith and through Grace,” in the Joint Declaration on the
Doctrine of Justification (Grand Rapids, MI: Eerdmans PC, 2000), 19-20.

3 Julius Nghistivali Mtuleni, “A Christian Attitude Towards Violence and
Resistance: A Theological Appraisal of Luther’'s Doctrine of the Two
Kingdoms with Reference to the Namibian Situation” (Master of Sacred
Theology Thesis, Wartburg Theological Seminary, 1987) 34-36; Wartburg
Theological Seminary Namibia Archives.

4 Kazoh Kitamori, “The Pain of God and the Historical Jesus,” in Theology of
the Pain of God: the First Original Theology from Japan (Eugene, OR: Wipf
and Stock Publishers, 2005), 32-43.



temptation to prematurely judge the context and assign blame so as to be
done with things. This often provides us with the illusion of having mastered
a subject. It also frees us from bearing some share of the cultural shame for
what transpired; in standing with the victims we may then also deny our
connections and relation to the offenders. From a contemporary ‘first-world’
perspective it may sometimes seem more important to achieve consensus and
empathize with one party rather than to struggle to understand the ideology
and social history at play within an alternate culture’s various conflicts. Yet
it is precisely this approach that is essential to discourage human atrocities,
such as those committed under apartheid, from being repeated in the future.
It is only in resisting the urge to condemn that we can find ourselves
made ready to approach all parties from the understanding and in the
reconciliation to which Jesus Christ calls us. This is also the radical approach
to which contemporary liberation theology ultimately calls us.5 It is solely in
this careful situational consideration of all the identities present in a conflict
that we become able to respectfully differentiate these parties from each
other and from ourselves.6 And it is in this great theological moment alone

that we learn something about who we are, because we took the time to learn

5 Walter Altmann, “The Cross,” in Luther and Liberation: A Latin American
Perspective (Eugene, OR: 1992), 19-25.

6 Craig Nessan, “The Ultimate and the Penultimate,” in Many Members, Yet
One Body: Committed Same-Gender Relationships and the Mission of the
Church (Minneapolis, MN: Augsburg Fortress, 2004), 9-20.



something about who all these others were, and in the midst of this we come
to learn something more about who God is, too.

The theologian M. Thomas Thangaraj calls this approach crossing
boundaries theology and it is especially useful for the study of difficult and
ugly episodes of historical inhumanity such as the practice of apartheid in
SW Africa.” Thomas Thangaraj claims that the act of crossing boundaries
always carries with it a theological dimension because it involves the human
journey of translating our core spiritual understandings into practice. So
when new contexts challenge our core theology we learn more about the
contours of our own personal confessions because we define ourselves in
comparison and contrast to these new others. From this approach, human
consciousness is primarily about relation and its subsequent social dialogue.
Such experiences increase our awareness that God's creation is a world of
many different cultures. They also remind us that we as humans are all
struggling to know and to honor the ultimate in our own idiosyncratic and

limited ways.

7 M. Thomas Thangaraj, “Let God be God: Crossing Boundaries as
Theological Practice,” in Border Crossings: Cross-Cultural Hermeneutics
(Maryknoll, NY: Orbis Books, 2007), 94.



For Thangaraj, idolatry and sin result from humanity’s frequent
mistaking of penultimate or proximate concerns for ultimate ones.8 From this
perspective there can be no theology of apartheid since the practice itself
implies a forced antithesis to boundary crossing. Apartheid comes from the
Afrikaner word for “separateness” and it represents by definition the
prohibition of any dialogue between certain members of God’s creation.®
Apartheid denies human relationship as one of God's chief purposes and it
denies healthy social communities as one of God’s major intended blessings
for all to all in Christ Jesus. Hence any attempt to articulate a theology of
apartheid is ultimately a false substitution of flawed human ideology for the
divine revelation of God's self to God's creation. So apartheid is not
theologically defensible.

The intent of this chapter’s inquiry is to provide some understanding of
how and why a bible-literate Christian people could come to believe that it
was God'’s will that they should practice such systematic social and physical
violence upon their human neighbors. The rest of this study will focus on the
SW African resistance group that formed in response to apartheid’s

implementation and the global Church’s eventual support of that group.

8 lbid, 91; also H. Richard Niebuhr, The Purpose of the Church and Its
Ministry (New York, NY: Harper and Row, 1956), 39.

*Oxford English Dictionary, Second edition, 1989; online version March 2011.
s.v. “apartheid,” http://oed.com:80/Entry/9032 (accessed May 2, 2011).



The Union of South Africa’s early theological heritage was a blend of
classic Dutch Reformed Calvinism and Anglicanism with some Lutheran
accents from the region’'s earlier German colonial heritage. The Roman
Catholic Church was also actively present, although it remained
ecumenically isolated within the region during this time.l0 Within this
context, Luther's two kingdoms model was not the dominant paradigm.
Calvin’s doctrines regarding election and predestination, however, were very
culturally influential in the White-dominated Dutch Reformed Church.
Predestination convinced them of their superior role over the natives as God’s
will, and election fed their belief in both an ultimate hierarchy where they
would spiritually dominate while the hopeless native population remained
incapable of being saved. Such ideology was used by the Dutch colonial
descendants, also known as Afrikaners or Boers, to justify their seizure of the
native’s lands and resources.11

Afrikaner history involves a massive migration inland by these Boer
people during colonial times. This movement is known as the great trek and it

carries a cultural relevance for them akin to that which Americans often

10 Richard Elphick, “The Benevolent Empire and the Social Gospel:
Missionaries and South African Christians in the Age of Segregation,” in
Christianity in South Africa: A Political, Social, and Cultural History
(Berkley, CA: U of California P, 1997), 347-348.

11 Patrick A. Kalilombe, “Black Theology,” in The Modern Theologians: An
Introduction to Christian Theology in the Twentieth Century, Vol. 2
(Cambridge, MA: Blackwell P, 1992), 207-208.



associate with their own colonial revolution in 1776-1783. The Dutch colonial
Boers completed this long northern migration on foot and afterwards they
endured numerous British attempts to drive them from these settlements.12
Because they retained their settlements and they maintained their Calvinist
faith, the Afrikaners came to understand their history as a sort of
contemporary exodus in which God had delivered southern Africa into their
keeping like God had delivered the Promised Land into the Israelites
possession. By this same logic, these Afrikaner Christians came to perceive
southern Africa’s native population as something like the current equivalent
of the Canaanites—meaning, they felt free to enslave and/or execute them at
their own discretion.13

Much has been made of Calvinism’'s role in the exploitation and
mistreatment of southern Africa’s indigenous people of many tribes. There is
a majority voice within the historic criticism that favors this interpretation.14
Towards the close of the twentieth century, however, the example set by

English imperialism had also come to be seen as equally complicit in the

12 David Bosch, “The Roots and Fruits of Afrikaner Civil Religion,” in New
Faces of Africa (Pretoria, South Africa: U of South Africa, 1984), 21-25.

13 Eugene M. Klaaren, “Creation and Apartheid: South African Theology
since 1948,” in Christianity in South Africa: A Political, Social, and Cultural
History (Berkley, CA: U of California P, 1997), 371-375.

14 Shekutaamba Nambala, History of the Church in Namibia (USA: Lutheran
Quarterly, 1994), 127-131.



development of the South African civil-religious identity which led to
apartheid. This perspective views the Union’s twentieth-century, neo-fascist
policies as arising from their cultural affinity for and imitation of their own
British imperial conquerors from the previous century.l’> It also blames
British scholarship for pursuing and promoting the Calvinist-cause theory as
a means of disguising their own culpability for culturally precipitating some
of the ideology behind the social atrocity that would later emerge as
apartheid.

Recent scholarship also suggests that a minority of Anglican
missionaries during this period infused the theological culture of Afrikaner
civil religion with a premillennial Christian perspective, which perhaps
informed their cultural reluctance to embrace issues of human rights and
social justice during the past century.’® Premillennial Christians believe
there can be no just society on earth until Christ returns and establishes
God’'s kingdom as the start of the millennium of peace as foretold in
Revelation 20:1-6. The Afrikaners deep belief in this doctrine is now thought
to have also contributed to their nearly universal moral quietism with regard

to apartheid despite the practice’s evident inhumanity.

15 Bosch, “The Roots and Fruits,” 29-32.

16 Wallace G. Mills, “Millennial Christianity, British Imperialism, and
African Nationalism,” in Christianity in South Africa: A Political, Social, and
Cultural History (Berkley, CA: U of California P, 1997), 337-346.



Some Afrikaners, however, were less quiet. Stellenbosch University’s
famous microbiologist and vintner, W. J van Zyl, for example, in a 1924
address regarding the prospect of interracial socializing is recorded as saying
that “it is impossible to fraternize in society: we must be brothers in the spirit.
[They] stand too far below us in morals. Friendly advances in practical life
are impossible, and according to God’s word also sinful.”l” Zyl's comments
remain shocking even when read in context because of their absolute nature.
His use of the phrase “brothers in the spirit” evidences a Christian literacy
distorted by social ideology into meaning its very opposite. Zyl's is a
perspective which clearly views boundary crossing as “sinful,” impractical,
and forbidden. Yet it is also apparent from this same statement that Zyl
considers himself a highly moral person and a Christian. One struggles to
appreciate the ideological concession present within his own
acknowledgement of the native population as “brothers in the spirit.” This
simple phrase, which was intended as a polite social concession by Zyl, can
also be read ironically as evidence of God’'s prophetic agenda peeking
through.

With attitudes such as this representing the dominant white culture of
southern Africa in the early twentieth century, it is no wonder that SW

Africa’s educated natives’ response was one of optimistic diplomacy followed

17 Elphick, “The Benevolent Empire,” 361.

10



by thoughtful revolution. It is also no wonder that southern Africa’s churches
were divided over this issue for much of the conflict.1® It was incredible how
SW Africa’s revolutionaries struggled to remain practical in the midst of such
brutality and how they managed to remain insightful about matters of
ultimate concern. It was also miraculous how God’s Holy Spirit remained
present for these people even in the midst of such obvious and lengthy

suffering.

B. Resistance Prior to SWAPO

Formal resistance to apartheid by native SW African political
dissidents began as early as 1957.1° Documentation of the Union of South
Africa’s oppression of natives in this region, however, goes at least as far back
as somewhere between the Union’s origins as a self-governing, or “home

ruled,” English dominion around 1910 and Britain’s declaration of SW Africa

18 Reginald H. Green, “Christianity and Political Economy in Africa: Notes
toward ldentification of Issues, “in Ecumenical Review, 30, no. 1 (January 1
1978): 3-17; also Charles E. Brewster, “African Impatience for Change,” in
Christian Century, 94, no. 14 (April 20, 1977): 382-384; and Editorial,
“Christian Conscience of South Africa,” in America magazine, Vol. 91, Issue
25 (September 18, 1954): 582-583.

19 Roy J. Enquist, Namibia: Land of Tears, Land of Promise (Cranbury, NJ:
Associated UPs, 1990), 66.

11



as its territorial possession in the years between 1920 and 1923.20 The
boundaries of what eventually became known as South West Africa, or SW
Africa, were significantly expanded during this three year interval as the
English claimed the land and forcibly subdued its indigenous people. This is
not to say that exploitation and abuse of SW African natives did not occur
prior to this period, rather it is meant to distinguish between colonial and
modern post-colonial atrocities or a manifest slavery system and its more
insidious hidden contemporary counterpart. The colonials were at least
public about their exploitation and frank about their malice, while the
Union’s modus operandi was to clothe its systematic brutality within a facade
of humanitarian propaganda based on cultural principles grounded in what
we have already shown to be a false theology.2!

Formal resistance by natives to the Union’s numerous human rights
violations did not occur prior 1957 for several reasons. South Africa’s own
history during this period between 1910 and the 1950s was turbulent,
nebulous, and complicated. In the lead up to World War I, the Union was still
a British dominion. South Africa initially took control of the neighboring
colony known as German SW Africa in 1914 acting under British authority.

Germany officially surrendered SW Africa to Britain the following year and

* Nambala, History of the Church in Namibia, 124-126.

21 Klaaren, “Creation and Apartheid,” 373.

12



the colony remained an interim English territory until the end of the First
World War. Majority opinion regarding the colony’s indigenous people during
this period suggests illiteracy and post-war optimism—or the Namibians’
hopeful belief that their own freedom would surely follow the new peace—as
the two main reasons for an absence of political reactivity during this time.22
When SW Africa became a mandated territory of the Union in 1920, most
first-world governments were still in the process of recovering from the War
and a few of the new national boundaries remained atypically fluid for a time
as treaty details were firmed up and definitively hashed out.23

Much has been made of South Africa’'s radical interpretation of the
League of Nations’ mandated territory terminology with regard to SW Africa.
The West insisted it meant that the Union was henceforth to be solely
responsible for the “material and moral well-being and the social progress” of
all SW Africa’s people, including the native population, meaning both those of
African as well as Asian Indian descent.2* The Union, however, insisted that
the League’s mandate terminology bestowed full South African sovereignty

upon the region or that it at least implied as much.

22 Enquist, Namibia: Land of Tears, Land of Promise, 61.
23 Elphick, “The Benevolent Empire,” 353.

24 Namibia in the 1980s (London: Catholic Institute for International
Relations and the British Council of Churches, 1981), 10.

13



From 1920 to 1923 South Africa set about formally occupying the less
developed northern lands of what the Union now considered to be its fifth,
and newest, province called South West Africa. This northern territory had
been the homeland of the Ovambo people and it was divided in 1890 between
Portugal and Germany, in what later became Angola and SW Africa; the
Ovambo people were thus split and they remain divided between both
nations to this day.2> Because of this history the Union made it their first
priority to occupy, claim, and control SW Africa’s northlands lest Angola
encroach on their sovereignty.

As part of South Africa’s early control agenda, in 1922, the Union
passed legislation restricting the legal rights of all SW Africa’s native people.
Personal documentation became required of all non-White persons and any
natives found outside of their government prescribed employment zones could
be arrested as vagrants.26 The League of Nations continually challenged
these South African policies in international court until the start of World
War 11, but without any ground presence in the region to intercede on behalf
of the natives such diplomatic advocacy remained too far removed to be
effective in deterring the Union. During this same time, for example, the

Union leveled new fees for the SW African natives’ dog licenses and popular

25 Nambala, History of the Church in Namibia, 28.

26 Enquist, Namibia: Land of Tears, Land of Promise, 62.

14



rumors of a labor demonstration led to a massacre in which the Union police
machine gunned a crowd, killing over a hundred native people.2’

Animosity between the various immigrant ethnic groups within South
Africa’s White population decreased during this time as the white population
consolidated its power by cooperating in the oppression of the native SW
African victims. By 1925, the contract labor system was in place, a first draft
application of what would come to be known as apartheid, wherein native
men were forced to leave their families and live in either factory dorms or
farm barracks closer to their prescribed work.28 This legislation also made it
possible for the government to separate resistance conspirators via forced
labor relocations. Thus the Union would dissipate resistance movements
before they had gained significant social momentum. SWAPQO's founder Sam
Nujoma learned to circumvent this social control early on by meeting in and
around the national railway system where it was harder to identify
individuals because of the setting’'s typical overcrowding. This would later
prove crucial to the formation of his Ovambo People’s Organization (OPQ),

SWAPQ's predecessor party, in 1957.2°

27 Ibid and Nambala, History of the Church in Namibia, 131.

28 Sam Nujoma, Where Others Wavered: The Autobiography of Sam Nujoma
(London, Panaf Books, 2001), 50-51.

# 1bid, 53-62.
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International intervention on behalf of SW Africa’s native population
remained bogged down during this interval. South Africa continued
diplomatically to argue its sovereignty over the territory well into the 1970s.
At the same time, they also argued that the United Nations lacked the
authority to enforce the mandate of its predecessor body, the League of
Nations, and that the UN lacked the influence to claim any new mandates of
their own with regard to SW Africa.30 By the time the UN became involved on
the ground level, in 1988, the Union’s apartheid agenda was already in full
swing and this is the context in which SWAPO arose.3!

During the 1950s, the white populations in several cities had grown
and needed more land for housing development. So South Africa accelerated
its racist programming. Natives in settlements that were adjacent or at least
proximal to extant white neighborhoods were forcibly relocated. These

communities had experienced mandatory relocation before, although never

% “South Africa Disturbed over UN Debate,” an editorial in Christian
Century, 63, no. 49 (December 4, 1946): 1461; also Roger Murray, “After
SWAPO Concessions Will Independence Flounder on Walvis Bay?” in New
African magazine (April 1978) 39-41: Box 5, Folder A3; Wartburg Theological
Seminary Namibia Archives; and Episcopal Churchmen of South Africa for a
free South Africa, in Newsletter (August 1982): Box 5, Folder A4; Wartburg
theological Seminary Namibia Archives.

31 Homer A. Jack, “Markus Kooper: Pastor in Exile,” in Christian Century, 77,
no.9 (March 2, 1960): 253-254; and Anthony A. D’Amato, “Apartheid:
Catalyst in the UN,” in Christian Century, 83, no. 43 (October 26, 1966):
1303-1305.

16



this swiftly; they were not given the time, for example, to dismantle their
homes—a contextually acceptable practice and convention. Adding insult to
injury, the relocated natives found that their compulsory new locations
lacked adequate shelters and charged rental fees 12 times higher than their
previous location; and this for living even farther from their equally
compulsory work locations. A public meeting in Katatura to organize a
protest of this policy was raided by police who executed 13 people and
wounded some 40 more when using live submachine gun rounds to disperse
the crowd.32

There was no passive resistance component within the natives’ early
liberation struggle, beyond mere assembly, conspiracy, and international
petitioning, because their total lack of legal rights in this context made such
methods impractical and ineffective; such an approach would simply have
encouraged and aided the genocide that was, arguably, already in progress.
Despite SW Africa’s strong ethnic connections to the Gandhian heritage of
non-violent protest, resistance leaders felt that the native population was
already too thoroughly demoralized to master this discipline.33 Within the

region’s recent memory and the natives’ cultural consciousness, for example,

¥ Enquist, Namibia: Land of Tears, Land of Promise, 65.

¥paul E. Brink, “African Leaders’ Commitment to Justice,” in Christian
Century, 94, no. 40 (December 7, 1977): 1143-1146.
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there was an incident in which Chief Tshilongo of the Uukuambi withheld his
tribe’s tax payment from South African authorities and withdrew his people
to a remote settlement. The chief and all his people were subsequently
annihilated in an aerial saturation bombing so brutal that even the Union
citizenry considered it an extreme response at the time.34

The OPO arose in response to these and other atrocities. Between
1957 and 1959 it developed a network among SW Africa’s Ovambo
communities to petition foreign powers and to communicate South Africa’s
horrific atrocities to the outside world via clandestine contacts abroad, often
in the Angolan and Zambian wilderness; the natives in these lands were both
sympathetic and culturally similar—many of the Angolan natives were the
Namibians’ own Ovambo relations. By 1959 the party disbanded. Several
changes in leadership had taken place within the OPO by this time as
numerous operatives were discovered and isolated or incarcerated by the
Union’s police and armed forces personnel.35 Nujoma perceived the OPQO’s
strategy and logistics as effective, but he felt that the organization was too
limited in its vision of unity. His next political party would be multi-tribal in
an attempt to expand its power base but equally tenacious and far sighted in

Its approach to resisting South Africa.

34 Nujoma, Where Others Wavered, 15.

35 Ibid, 57-58.
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2. SWAPO

A. Origins of SWAPO

SWAPO, the South West African People’s Organization, officially began
as a political party on April 19, 1960. It was formed by Mr. Sam Nujoma, Mr.
Hifikepunye Pohamba, and several other Namibian intellectuals from the
remnants of the Ovamboland People’s Organization, or OPO.36 SWAPO
sought swift independence for Namibia, which was then called South West
Africa, from the Union of South Africa. They initially pursued Namibian
independence via diplomatic channels and aggressive international self-
promotion. When South Africa denied a United Nations’ order for withdrawal
from the territory in 1966, however, SWAPO began participating in an armed
struggle for Namibian independence.3” This choice eventually led the group
into an affiliation with the Soviet Union as a resource for arms and training.

SWAPQ'S affiliation with the Soviets also eventually led to the group’s
perceived ties with several smaller Communist countries such as Vietnam

and Cuba.38 These associations, although their degree remains disputable,

36 Enquist, Namibia: Land of Tears, Land of Promise, 66.

37 South West African People’s Organization, “History of SWAPO Party,” on
SWAPO Party’s homepage, accessed April 3, 2011,
http://www.swapoparty.org/history.html.

38 World Conference Against Apartheid, Racism, and Colonialism in Southern
Africa, “Political Program of SWAPO of Namibia,” A distributed mimeograph
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would later complicate Namibia’'s general relations with the conservative
West and with Britain and the United States of America in particular. There
was always more to SWAPOQO'’s approach, however, then just military action.
From the very beginning, it was founded on a principle of a national unity
that called Namibians to a more modern self-understanding outside of their
divergent tribal identities. The OPO, Nujoma’s predecessor party, had failed
as a labor union largely because it was just one of what were then numerous
tribal political groups acting out of concert with one another. South Africa
had been pitting tribal groups against each other since at least as early as
1946.39 But SWAPO was nothing if not progressive even for the 1960s.

Within SWAPO's initial approach to independence there is a
sensibility and prudence about issues of civic development, social education,
and literacy as well as politics and diplomacy that continued even after the
group’s entrance into armed conflict with South Africa. During the time prior
to the group’s military activities, SWAPO’s multidimensional approach had
been politics, diplomacy, and development; after 1966, however, they merely

added military activity as a fourth front without discontinuing any of the

handout; (1978): Box 5, Folder A3; Wartburg Theological Seminary Namibia
Archives.

39 Editorial. “South Africa Disturbed,” 1461.

20



other three.®0 SWAPO also sustained this four front approach despite the
challenge of maintaining development and education programing in the

midst of a 24 year civil war.4!

B. SWAPQO'S Camps as a Practical Resistance with Foresight

One example of SWAPO’s foresight was its early cultivation of good
relationships with Namibia's neighboring states. Allies such as Zambia and
Angola provided sanctuary to literally thousands of Namibian refugees
during the conflict's most intense periods of fighting. This saved many of
Namibia’s women and children from persecution and murder at the hands of
roving brute squads from the South African Defense Force.*2 An example of
SWAPQ's practicality is the group’s use of this forced-exile context to pursue

literacy education and health training so that when the revolution succeeded

40 Susan Nghidinwa, “Namibian Teacher Responsible for Development
Projects Involving 2k Namibian Women Refugee’s in Zambia,” Transcript of a
Speech Given in England (1974): Box 5, Folder Al; Wartburg Theological
Seminary Namibia Archives.

“* Theo Ben Gurirab, “Namibia: For Freedom and Independence,” A Voices
For Liberation Pamphlet Series. New York: Africa Fund associated with
American Committee on Africa, (1981): Box 5, Folder A5; Wartburg
Theological Seminary Namibia Archives.

42 Pendukeni Kaulinge, “Namibia: Double Struggle for Women,” Interview:
Africa Now Magazine (August 1983): Box 5, Folder Al; Wartburg theological
Seminary Namibia Archives.
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Namibia’'s people would be ready to enter the twentieth century and
participate economically with the West. It also meant that future Namibian
generations would then be strong and ready to face the challenges of
developing their country’s infrastructure in the years to come.43

Testimony from the female leaders of these camps reveals life within
them as difficult and uncertain. They were not regularly supplied with
necessities and the camps’ leaders often had to learn to improvise.
Educational programming often had to be fluid and adapt to the community’s
immediate priorities. Susan Nghidinwa, a camp leader in Zambia, spoke of
how Namibia would only succeed after liberation with an accompaniment of
development; therefore literacy and employment skills were an emphasis in
her camps.44

Ms. Nghidinwa witnessed first-hand how the Union of South Africa’s
Bantu educational paradigm served an agenda of limitation by refusing her
advancement beyond a sixth-grade education. She considered herself lucky to
have grown up in the era when the missionary school system was still being
tolerated by South Africa. “It was more math and language focused,” she
explained. And it was reading that really opened Nghidinwa’s eyes and

enabled her to appreciate and eventually join SWAPO. Reading first made

“ Nghidinwa, “Namibian Teacher Responsible,” in Wartburg Theological
Seminary Namibia Archives.

44 1bid.
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her critical of Ovamboland and the Union’s other tribal reservation systems.
Ms. Nghidinwa believes education provided a vital role in liberating and
empowering her to serve and liberate others, especially children. This was a
priority for SWAPO because it was this next generation that would, in turn,
shape and direct the course of the first free Namibian society for which they
struggled.

Another camp leader, Pendukeni Kaulinge, spoke of how the Union’s
Defense Force began slaughtering civilian-owned cattle along SW Africa’s
shared northern borders with Angola and Zambia. This was done as a means
of depriving their refugee camps of milk for the children. This tactic,
however, only led the civilian population subsequently to donate their cattle
to the camps before the Defense Force could slaughter the animals. Keeping
cattle in the wild, however, presented new challenges. It required the camps
to employ sharpshooters to defend the cattle from natural predators. Because
of the nature of the camps these shooters had to be chosen from the camp’s
available adult population. Many Namibian women therefore learned to shoot
and became very skilled snipers. Some of these women also went on to train
SWAPOQO's guerilla forces into better shooters; some others, for example Ms.

Kaulinge, even went on to join in the fighting.4>

* Kaulinge, “Namibia: Double Struggle,” in Wartburg Theological Seminary
Namibia Archives.
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Ms. Kaulinge also related that the refugees were no longer able to
come out of hiding and attend church services because the Defense Force
made it a standard practice to mine the grounds around area churches to
prohibit such gatherings. She reported that although SWAPO was no longer
illegal it remained persecuted in SW Africa. Of particular concern to
Kaulinge was the Union’s denial of care and family visitation to pregnant
female prisoners taken into custody for brief and long term incarceration.

It is clear from her testimony that SWAPO's refugee support and
education programming t