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Abstract

Dissertation Adviser: Jean Comaroff Author: Sebastian Jackson

Realizing the Rainbow Nation:

Negotiating Race, Intimacy, and Belonging in South Africa
This dissertation examines how racial categories, boundaries, and identities were constructed and
reproduced through the fierce regulation of sexuality and intimacy over the longue durée of the
colonial encounter in South Africa. However, it also examines the racialized and eroticized
politics of social integration regarding people’s private and intimate lives in post-apartheid
society and visual culture. This dissertation project develops from extensive ethnographic
fieldwork in Stellenbosch and Cape Town, archival research, semi-structured interviews, and
digital media analysis research, conducted over sixteen months between 2012 and 2020.
Interracial relationships remain relatively rare, and they continue to be stigmatized in many
social spaces. However, such stigmatized relationships are gradually becoming more common—
and much more visible—in post-apartheid public culture.

I argue that the heightened visibility of interracial relationships and mixed-race families
in the emerging “mediascapes” of global society, functions at once as a measure and mechanism
of integration. Changing regimes of racial representation are generating vociferous public
debates about sexuality and intimacy, and it is through the dialectics of public discourse that
settler colonial worldviews and moral imaginaries of race are reproduced and entrenched, but
also challenged and reimagined. Gradually, mixed relationships, families, and identities are
emerging from colonial narratives of tragedy and shame. Increasingly people who are

emotionally invested in intimate relationships across colonial boundaries are being represented



v
as Mandela and Tutu’s “visible legacy”—as living icons of integration, symbolizing the
transformational power of love, the promise of reconciliation, the possibilities of living with

difference, and the long-deferred dream of building a multiracial South African nation in the

ruins of apartheid.
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Epigraphs

“Today I believe in the possibility of love; that is why I endeavor to trace its imperfections, its
perversions.”

- Frantz Fanon. Black Skin, White Masks. 1952.

“I love a few people and they love me and some of them are white, and isn’t love more important
than color?”

- James Baldwin. The Fire Next Time. 1963.

“Never lust after a white woman, my child. With her painted lips and soft, shining skin, a white
woman is bait put there to destroy our men. Our ways are not the ways of white people, their
speech is not ours. White people are smooth as eels, but they devour us like sharks.”

- Lewis Nkosi. Mating Birds. 1986.

“Everyone knows it is virtually impossible to talk candidly about race without talking about
sex.”
- Cornel West, Race Matters. 1993.

“The simplest solution to the problem of race in America? Romantic love. Not friendship. Not
the kind of safe, shallow love where the objective is that both people remain comfortable. But
real deep romantic love, the kind that twists you and wrings you out and makes you breathe
through the nostrils of your beloved.”

- Chimamanda Ngozi Adichie. Americanah. 2013.

“We can both believe in the need for a just world in which race is meaningless, and accept in this
time and place, ‘race’ is a term that is bursting with meaning. Can we be friends across these
‘racial’ boundaries? Yes, we can. And no, we cannot. It’s that simple and that complex. It is the
struggle that must enthuse and inspire us.”

- Sisonke Msimang. Ruth First Lecture. 2015.

“And if you grapple with race, then write about race unapologetically.”

- Eusebius McKaiser. Run Racist Run. 2015.



Introduction

In my culture and tradition the highest praise that can be given is, ‘Yu, U nobuntu,” an
acknowledgement that he or she has this wonderful quality: ubuntu. It is a reference to their
actions toward their fellow human beings, it has to do with how they regard people and how they
see themselves within their intimate relationships, their familial relationships, and within the
broader community. Ubuntu addresses the central tenet of African philosophy: the essence of
what it is to be human.?

Archbishop Desmond Tutu (1931-2021).

In the early 1990s, Desmond Tutu and Nelson Mandela proclaimed that the end of apartheid
would signal the dawn of a new and truly multiracial “Rainbow Nation” in South Africa. In this
postcolonial and “non-racial” nation, South Africans could finally be free to love whomever they
chose—irrespective of skin color or other bodily markers of “difference,” and unencumbered by
the languages, customs, and beliefs of their ancestors. In this “new” South Africa, people could
invent tradition anew, and construct new ethnicities in the image of a changing world.? Members
of this newly imagined nation would be, as literary theorist Grant Farred writes: “at once richly,
splendidly different, composed of an array of hues and yet united as a spectacular force of
nature.”®

Yet, nearly three decades on from apartheid, what has become of that Rainbow Nation?

Contrary to liberal hopes and expectations for reconciliation and integration, sociologists and

anthropologists argue that “the end of apartheid in South Africa has not led to widespread racial

! Desmond Tutu, Believe: The Words and Inspiration of Desmond Tutu (Boulder, CO: Blue Mt. Press, 2007), 3.

2 See: Eric Hobsbawm and Terence Ranger, eds., The Invention of Tradition (Cambridge: Cambridge University
Press, 1983); Stuart Hall, “New Ethnicities,” in Critical Dialogues in Cultural Studies, eds. David Morley and Kuan-
Hsin Chen (New York: Routledge, 1996), 441-449.

3 Grant Farred, “Where Does the Rainbow Nation End? Colouredness and Citizenship in Post-Apartheid South
Africa,” CR: The New Centennial Review 1, no. 1 (2001), 175; Benedict Anderson, Imagined Communities:
Reflections on the Origin and Spread Nationalism (London: Verso, 1983).




desegregation and racial integration.”* The concept of “Race”—which is at once “man’s most
dangerous myth” and a “social fact”—remains a “defining fault line,” and an enduring “national
obsession,” in South Africa.® Contact theorists, employing psychological survey methods and
geographical mapping techniques, contend that the ongoing process of post-apartheid
desegregation remains in its rudimentary stages.® This lack of integration is especially salient in
people’s private and intimate lives. Indeed, political scientist Thabisi Hoeane argues that: “the
most serious problem facing post-apartheid South Africa is the persistent failure to forge cross-

cutting relationships between races.”’

4 Singumbe Muyeba and Jeremy Seekings, “Race, Attitudes and Behaviour in Racially-Mixed, Low-Income
Neighborhoods in Cape Town, South Africa,” Current Sociology 59, no. 5 (2011), 655; Catherine Besteman,
Transforming Cape Town (Berkeley: University of California Press, 2008); Jeremy Seekings, “The Continuing
Salience of Race: Discrimination and Diversity in South Africa,” Journal of Contemporary African Studies 26, no. 1
(2008), 1-25; Xolela Mangcu, ed., The Colour of Our Future: Does Race Matter in Post-Apartheid South Africa?
(Johannesburg: Wits University Press, 2015).

5 Ashley Montagu, Man’s Most Dangerous Myth: The Fallacy of Race (Walnut Creek, CA: AltaMira Press, 1998
[1942]); Eduardo Bonilla-Silva, “The Essential Social Fact of Race,” American Sociological Review, 64, no. 6
(1999), 899-907; Eduardo Bonilla-Silva, “The Structure of Racism in Color-Blind, ‘Post-Racial” America,”
American Behavioral Scientist, 59, no. 11 (2015), 1358-1376; Eusebius McKaiser, Run Racist Run: Journeys into
the Heart of Racism (Johannesburg: Bookstorm, 2015), 117; Jonathan Jansen, Making Love in a War Zone
(Johannesburg: Bookstorm, 2017), 14.

6 John Dixon, Kevin Durrheim, and Manuela Thomae, “Desegregation,” in International Encyclopedia of the Social
& Behavioral Sciences, 2" Edition, ed., James D. Wright (Amsterdam: Elsevier, 2015), 1; Colin Tredoux and John
Dixon, “Mapping the Multiple Contexts of Racial Isolation: The Case of Long Street, Cape Town,” Urban Studies
46, no. 4 (2009), 761-777; John Dixon, Colin Tredoux, Gillian Finchilescu, and Beverly Clack, “”’The Inner
Citadels of the Color Line’: Mapping the Micro-Ecology of Segregation in everyday life spaces,” Personality and
Social Psychology Compass 2, no. 4 (2008), 1547-1569.

7 Thabisi Hoeane, “Closing the Race Debate, No Way to Resolve Tensions,” Institute for Justice and Reconciliation,
7 November 2004; Besteman, Transforming Cape Town, 13.




.. AND THEN ONE DAY
IT CHANGED BACK, AND
WE REALISED THE
Y RAINBOW WAS JUST A
\ TEMPORARY ILLUSION

(Fig. 1) “The Black and White Nation.”
A political cartoon by Zapiro. Sowetan, 25 August 2000.

In this dissertation, | examine how racial categories, boundaries, and identities were constructed
and reproduced through the fiercely gendered regulation of sexuality and intimacy over the
longue durée of the colonial encounter in South Africa. However, it also examines the racialized
and eroticized politics of social integration in post-apartheid society and visual culture. This
dissertation project develops from extended ethnographic fieldwork in Cape Town and
Stellenbosch, archival research, in-depth interviews, and digital ethnography, conducted over
sixteen months between 2012 and 2020. The scope and scale of this project necessitates an
interdisciplinary, transnational, and comparative approach. As such, my historical and visual
anthropological research on the intersections of race, sexuality, intimacy, and belonging engages
closely with sociology, art history, cultural studies, critical race theory, postcolonial theory,
gender studies, feminist theory, queer studies, and psychoanalysis.

My research examines the historical development of South Africa’s anti-miscegenation
laws and customs, as well as their afterlives in post-apartheid society. | consider how racial
meanings are reproduced, contested, and renegotiated through people’s everyday engagements

with globally mediated discourses of sexuality, intimacy, romantic love, and family-making. My



dissertation asks: how are so-called interracial relationships and mixed families perceived and
represented in post-apartheid public culture? How do people in such relationships represent
themselves? What can these narratives teach us about historical change and continuity, and about
the ways in which segregation and integration unfolds in people’s private and intimate lives?
Finally, what do these representations and discourses reveal about the changing relationships
between race and kinship/relatedness on the one hand, and nation-building and future-making on
the other?

Interracial relationships remain relatively rare, and they continue to be stigmatized in
many social spaces. However, | argue that these formerly forbidden relationships are becoming
more common—and much more visible—in post-apartheid public culture. Moreover, | contend
that the increased visibility of interracial relationships and mixed families in the digital
“mediascapes” of global society—in American and European movies on popular streaming
websites, in locally produced soap operas, commodity advertisements, lifestyle magazines,
pornography, and social media publics—functions at once as a measure and mechanism of
integration. Changing regimes of racial representation are generating vociferous public debates
about sexuality and intimacy, and it is through the dialectics of public discourse that settler
colonial worldviews and moral imaginaries of race are not only reproduced and entrenched, but
also challenged and reimagined. Gradually, mixed relationships, families, and identities are
emerging from colonial narratives of tragedy and shame. Increasingly people who are
emotionally invested in intimate relationships across colonial boundaries are being represented
as Mandela and Tutu’s “visible legacy”—as living icons of integration, symbolizing the

transformational power of love, the promise of reconciliation, the possibilities of living with



difference, and the long-deferred dream of building a multiracial South African nation in the
ruins of apartheid.®
Any vision of integration which purports the existence of a “post-racial” present, David

Goldberg rightly argues, is largely imagined.® Yet, the countervailing, overly pessimistic,
narrative which claims that “nothing has changed” since the days of de jure segregation, is also
found wanting.°

This longitudinal study of race/sex discourses in South Africa demonstrates that the
gradual transformation of collective representations and shared imaginaries is sociologically
significant, not least because the cultural production of mass-mediated cosmopolitan aesthetics
and ethical sensibilities, erotic desires, and political subjectivities provide the necessary
conditions for the creation of a truly integrated society. While images are often considered to be
shallow—mere reflections or simulations of the “Real”—this dissertation demonstrates that
publicly circulated images of human beings in intimate relationships often occasion heated
public debates. By way of public discourse, image-objects can act on the world and shape social
realties. They leave lasting impressions on social imaginaries and collective memory. They can
invite certain impossibilities into the realm of the possible.

If the postcolonial nation is an “imagined community,” as Benedict Anderson proposed,

then the possibility for the postcolonial nation’s realization must find its origins in the social

8 See: Adam Howard, “Mandela’s Visible Legacy: South Africa’s Interracial Couples No Longer Need to Hide,”
The Grio, 14 June 2013. https://thegrio.com/2013/06/14/mandelas-visible-legacy-south-africas-interracial-couples-
no-longer-need-to-hide/. Accessed 2 February 2020. See also: Erica Chito Childs, “Mixing in the Rainbow Nation:
Exploring Contemporary Attitudes toward Interracial Couples in South Africa,” Sociological Imagination, 51, no. 1
(2015), 14.

% David Theo Goldberg, Are We All Postracial Yet? (Cambridge: Polity Press, 2015).

10 Ferial Haffajee, What if There Were No Whites in South Africa? (Johannesburg: Macmillan SA, 2015); Lawrence
Bobo, “Somewhere Between Jim Crow & Post-Racialism: Reflections on the Racial Divide in America Today,”
Daedalus: The Journal of the American Academy of Arts & Sciences, 140, no. 2 (2011), 11-36.



https://thegrio.com/2013/06/14/mandelas-visible-legacy-south-africas-interracial-couples-no-longer-need-to-hide/
https://thegrio.com/2013/06/14/mandelas-visible-legacy-south-africas-interracial-couples-no-longer-need-to-hide/

imagination’s capacity for transformation.* These stories and perspectives from South Africa are
invaluable to the comparative study of racial and ethnic relations in sociology and sociocultural
anthropology, and to the broader field of decolonial studies, for they reveal the variegated ways
in which people create new ways of living and loving together, despite socially salient

differences, in one of Africa’s largest democracies.

I: Envisioning “Non-Racial” Futures in Post-Apartheid Mzansi

| was walking home from the archives when | happened upon a curious poster. This poster was
plastered to a pillar near the entrance of J.S. Gericke Library, in the middle the university’s
central square, and it depcited a photograph of two people who were entangled in an intimate
embrace. Their nudity was implied, but it was concealed by captions that read: “DASO. In OUR
future, you wouldn’t look twice.” The photo represented a dark-skinned woman and a light-
skinned man who appeared to care deeply for each other. The figures in the photo held each
other tightly, as if to say: we belong together. | thought they looked beautiful together. In my
view, the image exhibited a scene of genuine intimacy and love. However, when | examined the
poster more closely, | began to feel some unease creeping under my skin. This poster seemed
rather out-of-place among the blanched walls and pillars of Stellenbosch University’s colonial
architecture. My mind flooded with questions. Where did the poster come from? What was the
poster trying to tell me? Who were these DASO people, and what kind of politics did they stand

for? What did they mean by “you wouldn’t look twice,” and to whom was the statement about

11 Anderson, Imagined Communities.




“OUR future” really addressed? Finally, | wondered, who were these unnamed people in the

photograph?

DASO §

In OUR future, you
wouldn’t look twice ‘

(Fig. 2) “In OUR future, you wouldn’t look twice.”
Political campaign poster created by the Democratic Alliance Student Organisation (DASQ). 2012.

| remember my encounter with the DASO poster well. It was sometime in January 2012, on a
particularly sweltering afternoon, and I had only recently arrived in South Africa for the first
time. | came to Stellenbosch University as a visiting undergraduate student from northern New
England, and | spent most of my days attending Afrikaans and isiXhosa language classes and
doing archival research for by BA History thesis on pro-Afrikaans language policies in
twentieth-century South Africa. While | was a stranger in this land, | certainly felt a vague and
distant kinship with the people living here. As a biracial, binational, and bilingual man—born to
a white mother from rural Friesland in the Netherlands, and an African American father hailing
from East Baltimore in the United States, | felt strangely implicated in the violent history of
apartheid. “Apartheid” (racial apartness) is the world’s most widely recognized and despised

word of Dutch linguistic origins. Jacques Derrida once called apartheid the “ultimate word of



racism in the world.”*? The political, economic, and social system of apartheid was created and
maintained by Afrikaner nationalists, the descendants of Dutch settler colonists. However,
comparatively speaking, apartheid most closely resembled the American system of racialized
segregation—known as Jim Crow—uwhich sought to render my African American ancestors into
members of a permanent under-caste.*® Despite the interracial aesthetics of my own family, |
certainly did a double-take when | first saw the DASO Poster. It was not so much the image
itself that unsettled me, but rather the way it was represented in a very public space on this
particular campus. After all, Stellenbosch is the university at which most of apartheid’s chief
political architects (Malan, Donges, Strijdom, Verwoerd, etc.) were educated, and which
categorically debarred students of color until the 1980s.1* Moreover, it is an institution where
student life remains staunchly segregated, and where the colonial culture of anti-blackness
remains deeply entrenched.®®

Some days later, | learned that the DASO poster was created by the youth wing of the
Democratic Alliance (DA), South Africa’s leading opposition party, and that it had sparked a
major public controversy. Apparently, DASO’s campaign poster was circulated around
university campuses across South Africa, and it made rounds on Facebook and Twitter as well.

The DASO poster furor dominated news headlines for weeks. Everybody, it seemed, had an

12 Jacques Derrida, “Racism’s Last Word,” Critical Inquiry, 12, no. 1 (1985), 291-2. For a critique of Derrida’s
theory of apartheid, see: Anne McClintock and Rob Nixon, “No Names Apart: The Separation of Word and History
in Derrida’s ‘Le Dernier Mot de Racisme’,” Critical Inquiry, 13, no. 1 (1986), 140-154.

13 Isabel Wilkerson, Caste: The Origins of Our Discontents (New York: Random House, 2020); Cornel West, Race
Matters (Boston: Beacon Press, 1993).

14 William Claiborne, “The Birthplace of Apartheid May One Day Become Its Deathbed,” The Washington Post, 8
October 1989.

15 “Luister,” documentary, Contraband Cape Town. 20 August 2015.
https://www.youtube.com/watch?v=sF3rTBQTQk4. Accessed 27 February 2019; Blade Nzimande, “Statement on
the ‘Luister’ Documentary from Stellenbosch University Students,” Politics Web, 26 August 2015.
https://www.politicsweb.co.za/politics/luister-documentary-stellenbosch-university-must-a. Accessed 27 February
2019.
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opinion about the DASO campaign poster. Many socially conservative people, both white and
black, found the poster unutterably offensive.

The predominately white, right-wing Christian Democratic Party (CDP) called the poster
“shocking” and “distasteful to the extreme.” They even claimed that the DA youth’s campaign
slandered the honor of young people who wished to live in accordance with “traditional” norms
and moral values.'® Theunis Botha, the leader of the CDP, declared that the poster was morally
impermissible and socially undesirable: “At a stage when the country needs higher levels of
morality, the DA launches a poster clearly promoting sexual immorality.”!’ Botha was not
finished: “In a country with high levels of AIDS and an overdose of crime, especially the high
incidence of farm murders this year, this poster sends the opposite message to the country than
needed.”*® Botha concluded his tirade: “There are many ways in which the DA could have
projected its image as a non-racial party, rather than using a poster clearly promoting sexual
promiscuity.”® What was Botha going on about? While the poster may have been a little risqué,
his agitated accusation concerning the poster promoting “sexual immorality” seemed rather
farfetched. What exactly was so “immoral” about it? And what did the poster’s depiction of
interracial intimacy have to do with the HIVV/AIDS crisis, crime, or farm murders? Clearly,
Botha’s criticism of the DASO poster was motivated by fear—a deep-seated fear of racial
mixing, which was itself rooted in an even deeper fear of black bodies and black sexualities.

In response to the mounting media controversy, DA youth leader Makushule Gana

logged into his social media accounts to explain to his e-followers that the campaign poster was

16 “DA Poster Shocks Christian Party,” I0L, 24 January 2012. https://www.iol.co.za/news/politics/da-poster-shocks-
christian-party-1219102. Accessed 21 April 2019.

17 “DA Poster Shocks Christian Party,” IOL.

18 Botha cited in Sipho Hlonwane, “The DA Youth Poster that Caused the Storm.” Daily Maverick, 25 January
2012. https://www.dailymaverick.co.za/article/2012-01-25-the-da-youth-poster-that-caused-the-storm/. Accessed 23
April 20109.

19 “DA Poster Shocks Christian Party,” IOL.
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merely intended to provoke an open, honest, and sorely needed conversation about the ongoing
predicaments of race and racism. And, through this dialogue, the DA youth were trying to
facilitate the realization of a truly reconciliated South Africa. Gana proudly displayed the poster
as his personal Twitter avatar when he addressed the angry mob at the gate: “The country is still
polarized along racial lines. The important thing is that people are talking. We achieved what we
wanted, we can’t always burry our heads in the sand, pretend as if race is not a factor.”?° “We are
a new generation of people and leaders,” Gana continued, “and we want to create a particular
society, [in which] you wouldn’t look twice when you see something like this. We are talking
about the future.”?! “To say the poster is sexual is taking it to the extreme,” the DA youth
spokesperson tweeted, “The poster is saying a lot. They are embracing each other, and it shows
that in this country we can find an opportunity to embrace each other...I don’t know why there
are so many negative comments about it. It is a work of art that depicts a future that we [the DA]
would want to build.”?? Despite Gana’s explanation, the furor surrounding the poster raged on
for some time. %

Some folks were offended by the image’s depiction of (Semi)nude bodies, and by the
insinuation of sexual attraction and intimacy between them. In response to Gana’s statement, one
person tweeted: “The nakedness completely diverts from the intended message of political
togetherness. Unless politics is really all about sex??* Another Twitter-user disagreed, writing
that they saw something else in the image: “I don’t see something sexual. They did the pic very

well. The pose, the embrace, their expressions. It looks convincing, it looks like love, it looks

20 Gana quoted in Hlongwane, “The DA Youth Poster that Caused the Storm.”

21 Gana quoted in Hlongwane, “The DA Youth Poster that Caused the Storm.”

22 Gana quoted in Hlongwane, “The DA Youth Poster.”

23 Louise Vincent and Simon Howell, “Embracing Racial Reasoning: The DASO Poster Controversy and ‘Race’
Politics in Contemporary South Africa,” Journal of Southern African Studies, 40, no. 1 (2014): 75-90.

24 Cited in “DA Poster Shocks Christian Party,” IOL.
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beautiful.”?® Others criticized the poster because they believed that the image of a black woman
in a white man’s embrace was not revolutionary at all, but rather that it reinforced the colonial
race and gender hierarchies which upheld white men’s social, economic, and political power
over women of color. Sardonically, one commentator asked: “Is the DA campaigning on behalf
of white sugar-daddies who go after native chicks??® Another person also commented that the
poster “perpetuated a colonial stereotype” of white men leveraging their socio-political status
and privilege to ensnare black and brown women—not out of genuine affection or love, but out
of base desires for carnal gratification. One person wondered: “why was is it not a white female
and a black male?”?” Another Twitter-user agreed: “If the guy in the picture were black and the
girl white the reactions would have been 10 times stronger. Now that would really be pushing the
taboo.”?

Some critics accused the DA of wasting their energy on superficial forms of cultural
change, rather than the structural and economic transformation which South Africa—a country
saddled with massive material inequalities—so desperately needed. One person Tweeted that
South Africa’s immense material inequalities between rich and poor, between white and black,
was not adequately addressed in DASO’s vision of a “post-racial” society. “In my future,”
someone wrote, “l hope those damn townships are gone in Cape Town and all the blacks have
moved into Camps Bay to share that view.”? In other words, why was the DA representing the
ongoing struggle to decolonize South Africa through an image of interracial intimacy when

millions of impoverished black and brown people were living in sprawling slums along Cape

% “DA Poster Shocks Christian Party,” IOL.

% “DA Poster Shocks Christian Party,” IOL.

27 Cited in Lukhona Mnguni, “DA Poster Perpetuates Colonia Stereotype: iLIVE,” Sunday Times, 24 January 2012.
https://www.timeslive.co.za/ideas/2012-01-24-da-poster-perpetuates-colonial-stereotype-ilive/. Accessed 21
February 2019.

28 Cited in Vincent and Howell, “Embracing Racial Reasoning,” 82.

29 “DA Poster Shocks Christian Party,” IOL.
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Town’s spatial periphery, while the city’s affluent suburbs like Camps Bay remained
predominantly peopled by white South Africans who directly or indirectly inherited their wealth
from colonial conquest and racial capitalist exploitation?

In her blog, Verna Rainers argued that the DA youth were trying to sell an empty
spectacle of interracial intimacy as a panacea to all social problems associated with race. Rainers
wrote: “Terrible Poster. It’s like the United Colors of Benetton advert from the 80s and I’d like
to think we have moved on...why is there such a mediocre understanding of race?* Rainers
was referring to the global fashion brand which markets its pricey, carnivalesque wardrobes to
cosmopolitan, middle-class consumers around the world by using visually stimulating,
provocative, and often shocking advertisement campaigns. These advertisements often depict
beautiful models with widely varying skin tones, hugging each other, celebrating their
multiracial harmony, while donning brightly colored sweaters, scarves, and pajamas.

The uproar surrounding the DASO poster also invited the attention of foreign news
media. After listening to Canada’s CBC Radio coverage of the South African controversy,
political scientist Melissa Levin published an opinion piece in Africa is a Country. In this article,
Levin also denounced DASO for its purported “Benetton politics.” Levin called the campaign
poster “idiotic,” she repudiated its “horrid aesthetics” and “awful family snap-shot quality,” and
condemned the DA youth’s seemingly naive vision of “a future non-racial love-fest,” preciseley
because of its “shallowness” and “made-upness.”3!

| understood many of the criticisms aimed at DASQO’s propaganda poster, and | even

agreed with some of these claims. However, | failed to understand why this poster, and its visual

30 Rainers cited in Michelle Pietersen, “Outcry over DA Youth’s Risqué Poster,” I0L, 24 January 2012.
https://www.iol.co.za/news/politics/outcry-over-da-youths-risque-poster-1218783. Accessed 22 April 2019.
31 Melissa Levin, “Benetton Politics,” Africa is a Country, 6 February 2012,
https://africasacountry.com/2012/02/benetton-politics-2. Accessed 22 April 2019.
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representation of interracial love, was interpreted by so many as “terrible,” “horrid,” “idiotic,”
and “shallow.” What was it about the photo that elicited such paranoid and overwrought
reactions from seemingly straight-thinking people? What was it about this image that caused
such offense? Actress Tselane Tambo, the daughter of the anti-apartheid revolutionary and
former ANC-president Oliver Tambo, was also confounded by the more uproarious responses
towards DASQO’s campaign poster. In her online blog, “Nocturnal Ramblings of a Mind
Unplugged,” Tselane Tambo argued that intimate relationships of across racial boundaries were
becoming more common in South Africa—as elsewhere around the world—and that DASO’s
detractors should get used to it. Her response to the poster controversy is worth quoting at length:
Is it possible that in this year of our lord 2012, 20 years after the end of apartheid, after
we have declared ourselves a rainbow nation, after Oliver Tambo, my late beloved Dad,
spoke of us being neither blacks nor whites, just South Africans ‘united in our diversity’;
after the evolution of the world to this point in history; is it possible that there are still
people who are shocked of offended by a poster depicting an embrace between a man and
awoman? And is it possible that the source of their disapproval is the fact that the man
and woman do not share the same hue of skin tone?”%?
Tambo was especially irritated by the comments which claimed that DASO should have used a
photo of a white woman and a black man instead. Tambo rejected the notion that such
relationships were still a taboo in South Africa. Rather than look to the Democratic Alliance for a
“non-racial” future, Tselane Tambo insisted that mixed relationships had already been
normalized through the dispensation of “non-racial” democracy, under the leadership of her late
father’s African National Congress (ANC):
I don’t need to look further than my own family or my ANC to find black men married to

white women and they are not the only ones. It is, in fact, quite a common worldwide
phenomenon. People marry across races. Here at home we have Dali Tambo and Rachel,

32 Tselane Tambo, “On the DASO Poster,” Nocturnal Ramblings of a Mind Unplugged, 24 January 2012.
https://tt13.wordpress.com/2012/01/24/on-the-daso-poster/. Accessed 21 April 2019.
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Tokyo Sexwale and Judi, Pallo Jordan and Sue, and many, many more. Further afield
there are Heidi Klum and Seal, Kofi Annan and Nane Maria, Tiger Woods and Elin, need
| continue? No, I think the point is made. All over the world black men are loving and
marrying white women. | am curious to know to whom these unions are intolerable?33

By referencing the marriage of her brother Dali Tambo, an artist and television presenter,
Tselane suggested that her own relatives embraced the Rainbow Nation when they accepted
Dali’s wife Rachel, a white South African woman, into the Tambo family back in the 1990s
(Figure 3). In an op-ed in the Sunday Times, Dali Tambo wrote that he too regarded his mixed
family as a microcosm of the postcolonial nation: “Today in my family there is one culture:
South African. And three colours—black, white, and my four golden brown children.” “In many
ways,” Dali wrote, “we are social cohesion and non-racism in practice. We literally live the
rainbow.”®* Dali’s sister Tselane certainly did not think the DASO campaign poster merited the
impassioned condemnations it received, and commended the DA youth for sharing their vision of
decolonial love as the moral foundation of the nascent nation:
I don’t find the poster offensive, obviously. By what should I be offended? It depicts
affection between a man and a woman of different races and | think that’s great. Let’s all
love one another regardless of the colour of our eyes, hair, or skin; regardless of our
sexual orientation, religious choices or geographical accidents. For God’s sake let there
be love...perhaps the DASO didn’t go far enough. Perhaps they should have gone more
‘Benetton’ and put the whole rainbow in there, naked as the day they were born and
cavorting together happily on South African sands and mountain tops... The poster reads
‘in our future you wouldn’t look twice’. Well, let’s live in that hope, because in our

present we are being very retrogressive. The poster depicts two young South Africans in
an embrace and its quite lovely, I think.3®

33 Tambo, “On the DASO Poster.”
34 Tambo, “In My Family There are Three Colours,” Sunday Times.
35 Tambo, “On the DASO Poster.”
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(Figure 3) Dali and Rachel Tambo (left), accompanied by President Nelson Mandela
and Adelaide Tambo (right), at the baptism of their child in 1999.%¢

Mbali Ntuli, the DA Youth Federal Chairperson, echoed her colleague Makushule Gana in an
open letter to her more senior DA colleagues. She defended the poster campaign on the grounds
that it succeeded in evoking a sorely needed conversation about the salience of racial reasoning
and the need for tolerance:
With all the comments, good and bad, we have achieved our goal of engaging South
Africans in a frank debate about one of the most defining issues in our country today —
tolerance... Race, whether we like it or not, still matters...This poster was intended to
start that conversation. The conversation is about race, but more than that this poster
speaks to the principle of tolerance.
The DA youth campaign certainly succeeded in provoking a public debate. Curiously, the DASO
poster never mentioned the word “race.” Yet, despite the widely divergent reactions and

interpretations, everyone seemed to agree that the poster’s intended meaning was principally

about of race. Of course, the image was also about gender, sexuality, intimacy, the past, and the

% Dali Tambo, “In My Family There are Three Colours: Black, White and Four Golden Brown Children,” Sunday
Times, 14 February 2016. https://www.pressreader.com/south-africa/sunday-times-
1107/20160214/281990376576313. Accessed 23 April 2019.

37 Mbali Ntuli, “On the DASO Poster Campaign,” Politics Web, 25 January 2012.
https://www.politicsweb.co.za/news-and-analysis/on-the-daso-poster-campaign--mbali-ntuli. Accessed 22 April
2019.
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future. Yet, these discourses were all mediated by the concept of racial difference, or rather by
the racialized modes of perception and recognition which continue to shape people’s political
and sexual subjectivities in postcolonial society.*®

The very same image evoked feelings of hope and admiration, but also of disgust and
despair. The campaign poster’s viral publicity clearly demonstrated how sensitive, taboo topics
of race, sexuality, and intimacy were signified and anchored by the human bodies in the photo,
and subsequently relayed by the text.3® The controversy also demonstrated that mass-circulated
and publicly exhibited photographs, art objects, and other images are not merely reflections or
simulations of the “real.” Images act upon the social world. Susan Sontag wrote: “Photography
does not simply reproduce reality, it recycles it—a key procedure of modern society. In the form
of photographic images, things and events are put into new uses, signed new meanings...Images
are more real than anyone could have supposed.”*® Images open up new possibilities for social
play and political contestation. They shape people’s fantasies, desires, and subjectivities. The
social meaning of the poster was not only located in the image itself, rather it was iteratively
reproduced and contested through the public discourse which it engendered. Furthermore, the
furor surrounding the DASO Poster revealed that DASO’s desired future—a future in which
intimate relationships across racial boundaries are fully normalized—had not yet arrived. It
revealed that “non-racialism” or “post-racialism” remained an utopian aspiration—a dream

deferred—rather than a commonly experienced reality.*

3 Frantz Fanon, Black Skin, White Masks (New York: Grove Press, 2008 [1952]).

39 Roland Barthes, “The Rhetoric of the Image,” in, Image-Music-Text (New York: Hill and Wang, 1977), 32-51.
40 Susan Sontag, “The Image-World,” in, Visual Culture: The Reader, eds. Jessica Evans and Stuart Hall (London:
Sage Publications, 1999), 91-93.

41 David Theo Goldberg, Are We All Postracial Yet? Debating Race (Cambridge: Polity Press, 2015).
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But what about the people whose likeness was captured in the photo? Who were they and
what was their story? After spending hours searching the internet, | found matching photos of the
couple in the poster. Apparently, the poster’s creators simply searched “interracial relationship”
on Google Images or a stock photo website, selected an image they fancied, and digitally
superimposed DASO’s logo and text onto it. I followed the weblink and arrived at an online
fashion blog, which was written in French. Apparently, the models in the original photo were in
an actual relationship, but they were not from South Africa at all. They were from France! In the
blog entry, the man identified as “Arab, Moroccan,” and the woman identified as “black,
Antillean.”*? It seems that photographic images have social lives. They travel widely, encounter

many people along the way, but they are not always what they appear to be.

I1: Intimate Apartheid

During the twentieth century, sexual and intimate relationships between people categorized as
“white” and “non-white”—i.e., black, coloured, or Indian—were regarded as “immoral and
indecent,” and these “improper” and “monstrous” intimacies were officially prohibited under the
Prohibition of Mixed Marriages Act (1949) and Immorality Acts (1927, 1950, 1957) of white
minority rule.*® Children born of such illicit unions were rendered illegitimate and were—as
Trevor Noah recounts in his autobiography—Iliterally “born a crime.”** Such people were
considered a threat to the colonial order of things, for they were perceived as being “neither

white, nor black,” and thereby refuted the sacred myth of “racial purity”—the essence of

42 <1’ Arabe, L’ Antillaise et...La Vie de Couple,” La Tchipie, 14 Avril 2012,

43 patrick Furlong, “Improper Intimacy: Afrikaans Churches, the National Party and the Anti-Miscegenation Laws,”
South African Historical Journal, 31, no. 1 (1994), 55-79; Christina Sharpe, Monstrous Intimacies: Making Post-
Slavery Subjects (Durham: Duke University Press, 2010).

4 Trevor Noah, Born A Crime: Stories from a South African Childhood (New York: Spiegel & Grau, 2016).
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apartheid ideology.*® “The existence of racially mixed persons,” psychologist Maria P.P. Root
averred, “challenges long-held notions about the biological, moral, and social meanings of
race.”*® As such, people of mixed racial heritage were commonly represented as “tainted” and
“impure”—as morally shameful, and inherently tragic.*” While South Africa’s anti-
miscegenation laws have largely been overlooked by historians and social scientists,
Anthropologist Julius Lewin argued that sexual segregation constituted the very heart of
apartheid policy: “if one looks beneath the surface of any argument—sex is the hidden

principle...around which the whole structure of apartheid is organized.”*?

In an American context, feminist philosopher Judith Butler argued that interracial
relationships were not only prohibited under segregation, they were discursively “foreclosed,” in
the sense that they were rendered “unthinkable.”*® The structural and discursive foreclosure of
possibilities for interracial intimacy and love, Butler continued, produced an “culturally
instituted melancholia®—an ungrievable sense of loss.>° Similarly, novelist J.M. Coetzee wrote:
“The deformed and stunted relationships between human beings that were created under
colonialism and exacerbated under what is loosely called apartheid have their psychic
representation in a deformed and stunted inner life.”>! Elsewhere, Coetzee argued that the

psychic origins of apartheid’s Immorality Laws were based in “fear and denial: denial of an

45 Mohamed Adhikari, Not White Enough, Not Black Enough: Racial Identity in the South African Coloured
Community (Athens: Ohio University Press, 2005), 23; Mohamed Adhikari, “From Narratives of Miscegenation to
Post-Modernist Re-Imagining: Toward a Historiography of Coloured Identity in South Africa,” African Historical
Review, 40, no. 1 (2008), 77-100.

46 Maria P.P Root, ed., Racially Mixed People in America (London: Sage Publications, 1992), 3.

47 Zimitri Erasmus, Coloured by History, Shaped by Place (Cape Town: Kwela Books, 2001); Zoé Wicomb, “Shame
and Identity: The Case of the Coloured in South Africa,” In, Writing South Africa: Literature, Apartheid, and
Democracy, 1970-1995, eds. Derek Attridge and Rosemary Jolly (Cambridge: Cambridge University Press, 1998).
%8 Julius Lewin, “Sex, Colour, and the Law,” Africa South, 4, no. 3 (1960), 63.

49 Judith Butler quoted in Vikki Bell, “On Speech, Race and Melancholia: An Interview with Judith Butler,” Theory
Culture & Society, 16, no. 2 (1999), 170; Graham, State of Peril, 10.
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unacknowledgeable desire to embrace Africa, embrace the body of Africa; and the fear of being
embraced in return by Africa.”®® Sociologist Pierre van den Berghe referred to this peculiar but
pervasive emotion as “miscegenophobia,” and argued that the intensity of this phobia in
twentieth-century South Africa was “unparalleled anywhere in the world.”>® The political
theorist Achille Mbembe wrote that the Afrikaner nationalists’ paranoid and delirious fear/desire
complex towards the body of the “Other,” and the anti-miscegenation codes which it occasioned,

bespeaks how “apartheid was first and foremost a psychotic state.”>*

STATEMENTS AFTER
AN ARREST UNDER
THE IMMORALITY ACT

By Athol Fugard

(Fig. 4) A pamphlet cover from “Statements After an Arrest Under the Immorality Act.”
A stage play directed by Athol Fugard. 1973.

South Africans living under the heel of white supremacist rule were also subjected to one of the
most comprehensive censorship regimes of the modern world.>> Representations of intimate or

egalitarian relations across racial boundaries—in films, novels, magazines, and theater

52 Coetzee cited in Graham, State of Peril, 10-11.

53 Pierre van den Berghe, “Miscegenation in South Africa,” Cahiers d' Etudes Africaines 1, no. 4 (1960), 69

54 Achille Mbembe, “Zero World,” In, Rise and Fall of Apartheid: Photography and the Bureaucracy of Everyday
Life, eds. Okwui Enwezor and Rory Bester (New York: International Center of Photography, 2013), 66.

55 J.M. Coetzee, Giving Offense: Essays on Censorship (Chicago: University of Chicago Press, 1996).
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productions—were zealously censored, and banned from public and private view.%® Apartheid’s
anti-miscegenation and censorship laws, Coetzee noted, converged as a “counterattack on
desire.”®” While living in exile, South African writer Lewis Nkosi described his native land as
being deeply conflicted and emotionally schizophrenic:
[South Africa is] is a country with enormous potential but a country at war against itself,
self-destroying; wanting to be joyful, eager for ecstasy but trammeled by the need to keep
up with its myth of racial purity and uphold its life-denying Calvinist morals...It is a
country where black and white are like islands in the middle of some vast ocean, where
between these islands billowing tides of confused sexual feelings often rise and threaten
to overflow the traditional barriers of legal sanction and Calvinist restraint, only to be
beaten back by the fury of even more strident guilt-ridden law.%8
Yet, despite their earnest efforts, the colonial government’s repression of desire never fully
achieved its goal of eliminating racial mixing. Theirs was a self-defeating policy, for erotic
desire is unruly and ungovernable. The more forceful the taboo on interracial sex became, the
more forcefully it encouraged transgression.®® In light of this failure, apartheid’s draconian
Immorality Laws were finally repealed in 1985—nearly two decades after similar anti-
miscegenation codes were struck from American lawbooks, following the Supreme Court’s 1967
ruling in the Loving v. Virginia civil rights case.®°
In June 1985, Suzanne Leclerc and Protas Madlala became the first people to legally

marry across racial lines in South Africa, following the repeal of the Prohibition of Mixed

Marriages Act. Indeed, if they had married just a week sooner, their union would have been

% Leonard Thompson, “Afrikaner Nationalist Mythology,” In, The Political Mythology of Apartheid (New Haven:
Yale University Press, 1985), 48.
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illegal.®! Suzanne Leclerc, an American woman from Rhode Island, and Protas Madlala, an
isiZulu-speaking man from South Africa, met when they were graduate students in Washington
D.C. They met through a mutual friend, fell in love, and moved in together. They initially
planned to settle in the U.S., however, Protas felt increasingly compelled to return to his
homeland to aid his comrades in the anti-apartheid struggle. As such, they elected to marry in
Natal, not least so they could celebrate their love with Protas’ community, but also to

demonstrate that their marriage was nothing to fear.5?

(Fig. 5) Suzanne Leclerc and Protas Madlala. BBC. 1985.8%

Their marriage did not go unnoticed. In the weeks following their wedding ceremony, their story
circulated from Durban to Cape Town, and even attracted news agencies from North America
and Europe. When Suzanne and Protas were interviewed by the Associated Press, the journalist
asked if they saw their marriage as a “really positive move towards change on a broader scale,”
or whether it signaled “the end of the road” in the struggle against apartheid. Suzanne said: “Oh

no, this is just the beginning. This is just a tiny step, but hopefully it will grow from there.

61 “Inter-racial Marriage in South Africa,” BBC, Witness History. 16 June 2015.
https://www.bbc.co.uk/sounds/play/p02t8tlt. Accessed 2 June 2020.

62 Nicole Maranhas, “Life in Black and White,” Quadangles Online, Winter 2016-17.
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Snowball.”% Protas nodded in agreement. While Suzanne and Protas certainly understood the
symbolic significance of their union, they had not fully anticipated the media storm that would
follow. Suzanne remarked: “So far we were quite surprised and shocked at how this has become
world news—headlines history even! —to think that this is 1985, and a mixed marriage is
making such a big shebang here...that’s sort of sad.”®

While the Mixed Marriages and Immorality Acts were no longer enforced, the Group
Areas Act of 1950 remained on the law books, and the policy of residential segregation made it
difficult for mixed couples to live together. As a black man, Protas was debarred from living in
“whites only” areas. Wanting to live under the same roof as her partner, Suzanne petitioned the
National Party government to assign her to her husband’s legal status. And so, she became an
“honorary black.”®® Indeed, apartheid’s racial classification system had no place for their family.
When their second child was born, the Department of Home Affairs insisted that he be classified
as “Coloured.” However, Protas and Suzanne refused this designation. By accepting the
government’s assigned racial identity for their son, they would also be conceding to its brutal
system of racial oppression. “For his race,” Suzanne recalled, “I wrote ‘human’ on the form.”
The Department of Home Affairs later changed their son’s racial category to “undetermined.”®’

Suzanne recounts her early memories of motherhood with some sadness. Rather than
parade her baby around in public, she had to wrap him up in blankets to cover his brown skin.
When Suzanne found herself in predominately white spaces, people would often stop and stare:

“People would look me up and down and gossip. Some recognized me from television. ‘Aren’t

84 “Durban: South Africa’s First Legal Mixed-Race Marriage,” AP Archive, 25 June 1985.
https://www.youtube.com/watch?v=WbvW1t50p7HA&Iist=PLg_ErycsloYcvaaKw2PI5eplIF72tNFwZ&index=4.
Accessed 12 April 2020.
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you the woman we saw?” | would say no. Or | would speak French.”% In her alma mater’s
alumni magazine, Suzanne was asked to speak about her experience of being a white American
woman who married a black South African man during the final years of apartheid. Suzanne
said: “It clamps your personality, living in segregation. You don’t feel that you belong in the
public space, you don’t feel free. The apartheid system was so successful at keeping those worlds

separate.”%?

I11: Cultural Continuity, Change, and Belonging

While apartheid’s sexual segregation and censorship laws no longer govern people’s

relationships directly, social psychologist Kopano Ratele argues that the cultural legacies of

“separate development” continue to haunt the collective imagination in the “new” South Africa:
Many Africans and whites still appear to be troubled by the repressive legacies of
apartheid laws and hence continue to live out the sexual identities, desires, fears and
relationships that apartheid’s fathers sought to cultivate on this land...What South
Africans favour and fear sexually is still largely determined by the history of race in our
society.”

In his study of interracial relationships among students at the University of Free State in

Bloemfontein, education scholar Jonathan Jansen argues that young people—mostly born after

apartheid—remain ensnared in the affective economies created by apartheid: “Yet while the hard

edges of learning and living together have been somewhat smoothed out since the end of

apartheid, it is the mortal fear of loving together that still drives many South Africans crazy.”
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Despite the dispensation of multiracial democracy in the mid-1990s, art critic Okwui Enwezor
writes that the colonial repression of intimacy and desire has left “deep psychic fissures” among
South African people.” Intimate relationships continue to be overdetermined by the legacies of
apartheid.” However, the gradual desegregation of public space in democratic South Africa,
combined with the proliferation of digital technologies, has also created new opportunities for
intimacy, friendship, and love across racial, ethnic, and cultural differences.”

In a study published in 2004, sociologists found “extremely high rates of homogamy”—
or marriage within one’s status-group—across all racialized communities in South Africa. They
concluded that marriages across racial boundaries were exceedingly rare: “Homogamous
marriages clearly remain the rule and interracial marriages are truly exceptional.”’> However, a
more recent survey study reveals that interracial marriages have increased over the past two
decades.’® This study shows that in 1996 only 1 out of 303 marriages were across racial lines,
and by 2011 the rate increased to 1 out of 95—signaling an increase of 319% over fifteen
years.”” However, this positive trend certainly does not suggest that mixed relationships have
been fully normalized or cleansed of stigma. Sociologist Erica Chito Childs argues that

interracial relationships are still regarded as “problematic and uncommon.”’8
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While all human relationships are racialized in postcolonial societies, sociologist Melissa
Steyn argues that interracial relationships are “hyperracialized,” that such intimacies are
discursively overdetermined by colonial tropes of racial difference, and that they remain sites of
“heightened social investment...symbolic sites where society performs processes of ongoing
racialization.””® People involved in interracial relationships, Steyn writes, are often subjected to
heightened surveillance, intense public scrutiny, and various modes of informal policing,
deployed by people who continue to oppose mingling and mixing.2° People in mixed
relationships who appear in public together often encounter hostile or overly curious stares, and
are subjected to heckling, harassment, and ridicule. Jansen refers to such forms of interpersonal
harassment as “racial reprisals,” and he observes that people in mixed relationships must
demonstrate considerable courage to navigate public spaces together: “We know that while intra-
racial relationships proceed relatively smoothly, interracial relationships, whether as friends or
lovers, bring the wrath of society down on the heads of courageous couples.”! Some people
avoid public displays of affection, thereby masking the fact that they are romantically involved.
Moreover, the fear of being rejected or ridiculed by family members and friends can be
devastating enough to dissuade people from entering into interracial relationships.8? Thus, even
in the absence of formal segregation, this pervasive fear of disappointing one’s kin often results
in the preemptive foreclosure of opportunities for intimacy and love across the color-line.

Despite pervasiveness of racialized and sexualized fear towards mixed relationships, Jansen
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notes that there are “precious few studies on the subject of interracial intimacies in South
Africa.”8

Steyn argues that interracial relationships themselves do not require explanation. Rather,
she contends that social scientists should examine the prejudicial attitudes and feelings that
prevail in society.® Scholars should examine the racist myths and stereotypes which continue to
represent people in interracial relationships as deviant or unnatural. Social scientists have
considered changing attitudes toward inter-racial, inter-ethnic, or inter-cultural marriage as a
“sign of the final stages of assimilation.”®® In particular, changing attitudes towards interracial
marriage have been theorized as a bellwether of racial progress, a barometer of social change,
and as an index of reconciliation and integration.® Childs employs the metaphor of the miner’s
canary:

In many ways, attitudes toward interracial unions can also act as a miner’s canary to a

society’s racial issues, revealing tensions and fractures that otherwise may not be seen or

acknowledged...studying familial and community attitudes toward these unions can serve

as a lens...to understand the racial hierarchies operating in societies.®’
Childs continues:

If we were to map these attitudes, it would reveal a country still divided by race, and a

spatial and racial landscape where little to no intimate interaction takes place across

socially constructed racial boundaries. Who people are willing to date and marry,

racially, shows us how they imagine post-apartheid South Africa and what type of future
they hope for.

8 Jansen, Making Love in a War Zone, 21.
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In 2017, the South African Reconciliation Barometer (SARB) conducted a nation-wide survey
study to map people’s attitudes toward race. They found that only 47.7% of respondents
indicated that they would “approve if...a close relative married someone of another race.” The
SARB study also demonstrated that approval rates on the intermarriage question have not

markedly improved since 2003.8°

South African Reconciliation Barometer (SARB): Attitudes towards
interracial marriage, 2003-2015

(Fig. 6) A graph from the South African Reconciliation Barometer survey study. 2017.

However, this begs the question: if half of South Africans approve of interracial marriage, should
we consider the glass of racial progress to be half full or half empty? While quantitative survey
studies are useful for mapping broad societal patters over time, they are also methodologically
and conceptually limited when it comes to examining everyday expressions of race-thinking and
feeling. “Racism,” Karen Fields and Barbara Fields argue, “is a qualitative, not a quantitative,

evil. Its harm does not depend on how many people fall under its ban but on the fact that any at

8 South African Reconciliation Barometer, “Survey: 2017 Report,” Institute for Justice and Reconciliation (2017),
30; Elnari Potgieter, “Interracial Marriages in South Africa: Attitudes and Challenges,” Institute for Justice and
Reconciliation: Reconciliation and Development Working Paper Series, 2 (2017), 1-15.
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all do.”® | tend to agree with this statement, and my own dissertation employs a range of
qualitative methods—including historical and art historical research, semi-structured interviews,
and ethnographic fieldwork conducted in public and semi-public spaces such as bars, gyms,
beaches, university campuses, and shopping malls in Cape Town and Stellenbosch. By focusing
on visual representations and public discourse, this dissertation offers new perspectives into the
complexities of racialized sexuality, intimacy, and love in post-apartheid society.

While the sociological literature on interracial relationships in South Africa has strongly
informed my thinking, I also argue against the literature’s tendency to over-emphasize the
structural and cultural constraints on mixed-race relationships in contemporary society.
Sociologist Heather Dalmage, for instance, argues: “Interracial couples and children do not yet
have a place in the New South Africa but, are forging new pathways that draw on both global
and local understandings of race, culture, and geographical location.”®! Indeed? This begs
another question: who gets to decide whether, when, and where people belong or not? Place-
making and belonging are always dialectically negotiated between subjects and their social
environments. In my conversations with South African people in mixed relationships, | certainly
did not get the impression that they felt like they “do not have a place in the “new” South
Africa.” Indeed, many suggested that they themselves represented the new South Africa. While
this dissertation does examine the historical, structural, and discursive constraints which
rendered mixed relationships taboo, it also emphasizes the importance of recognizing the social

production of new possibilities for self-determination, agentive ethnicity, erotic choice, and

% Karen Fields and Barbara Fields, Racecraft: The Soul of Inequality in American Life (London: Verso, 2012), 109.
91 Heather Dalmage, “Mixed Race Families in South Africa: Naming and Claiming a Location,” Journal of
Intercultural Studies, 39, no. 4 (2018), 414.
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cultural resistance in postcolonial democracies, under global conditions of neoliberal consumer

culture, in the digital age.®?

IV: Method and Theory:

Racialized Representation and Visual Mediation
This dissertation unfolds as a critical ethnography of racialized representations of intimacy in
South Africa. I have collected—to borrow Stuart Hall’s phrase—an “archive of racialized
representation” from the cultural archive of colonial/postcolonial society.®® Employing what
anthropologist Gloria Wekker calls a “scavenger methodology,” | conducted participant
observation research in urban public spaces, interviewed people in mixed relationships, watched
films and television shows, read novels and magazines, and perused various digital repositories
for media representations of interracial intimacies. | curated these representations into an
iconography of “outlaw sexuality” and “defiant desire,” and | analyze how racial identities are
represented and negotiated in public culture, how racial and sexual stereotypes are reproduced
and contested, and how changing “repertories of representation around ‘difference’ and
‘otherness’” are gradually transforming social imaginaries and intimate geographies in South
Africa.®* Visual representations of human bodies are loaded with meaning, for they reveal how

the “floating signifier” of race is mediated and embodied through the phenomenology of
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perception and recognition.® This anthropological study is deeply engaged with the field of
critical race art history, and its focus on visual culture unveils some of the many “trans-cultural
affinities” between South Africa and the United States, as well as the transnational aesthetics of
the Black Atlantic.%

In recent decades, anthropologists have “moved away from a concern with representation
per se in favor of the more complex discursive and political landscapes opened up by the
concepts of media and the archive.”®” | am critical of this trend. Would it not be more fruitful to
consider the politics, ethics, and aesthetics of representation by thinking more expansively about
what constitutes “media and the archive?” Sherry Ortner argued against: “the unmodified
‘cultural studies’ or ‘media studies’ temptation—the fantasy that one can understand the
workings of public cultural representations solely by interpreting/deconstructing the
representations.”®® Ortner distinguished between long-term ethnographic fieldwork and the
writing of “thick description” on one end, and the “quick visual cuts and chopped sound bites”
which concern the “quicker and shallower journalism” and cultural studies, on the other.®
Ortner’s thesis about audiovisual media has not aged well in the age of digital reproducibility.
Ortner assumed that mass-mediated “visual cuts” on screens are inherently “shallow.” However,
such a claim grossly underestimates the extent to which social relations are increasingly being

mediated by audiovisual technologies and digital publics. Lila Abu-Lughod argues that Clifford
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Geertz’s call for “thick description” remains integral to ethnographic research in the internet age,
but it “needs some creative stretching to fit mass-mediated lives.”1%

In the global neoliberal culture of the contemporary moment, people are constantly being
bombarded by a “continuous stream of images”—whether on television or computer screens,
smart phones, endless roadside billboards, or tabloid magazine covers at the local grocery store.
Whether we like it or not, these images educate our desires, intimacies, and subjectivities in
complex and unexpectd ways.1%* Art historian Sarah Lewis writes: “How we remain connected
depends on the function of pictures—increasingly the way that we process worlds unlike our
own...The imagination inspired by aesthetic encounters can get us to the point of benevolent
surrender, making way for a new version of our collective selves.”10?

Furthermore, I posit that Ortner’s dismissal of cultural studies and media studies is
unwarranted, for it is makes a strawman of these interdisciplinary and decentered field of social
inquiry. Her critique reveals a serious misreading of these fields, and it elides and distorts the
complex modes of signification, meaning making, and power brokering involved in the
production and consumption of visual representations. Representations are not merely reflections
of the social, they are imbricated in the social. After all, Emile Durkheim once contended that:
“social life is made up entirely of representations.”% Sigmund Freud claimed that visual
representations facilitated erotic experiences and were therefore integral to the libidinal

economies of modern society: “Visual impressions remain the most frequent pathway along

which libidinal excitation is aroused.”104
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Stuart Hall argued that media representations are especially consequential in relation to
the ways in which they signify and reproduce myths and stereotypes of difference and identity:
“Representation is a complex business and, especially when dealing with ‘difference’, it engages
feelings, attitudes and emotions and it mobilizes fears and anxieties in the viewer, at deeper
levels than we can explain in a simple, common-sense way.”*%® An individual representation—an
old photograph, a movie scene, a billboard ad—does not derive their significance or meaning
from some internally located value or essential meaning. They only become meaningful in
relation to other representations within vast signifying economies.'% They derive their
significance from their “intertextuality, where the images depends for its meaning on being
‘read’ in relation to a number of other, similar images.”*%” Art historian Griselda Pollock concurs
with Hall: “the efficacy of representation relies on a ceaseless exchange with other
representations.”% Indeed, anthropologists have much to learn from other fields and disciplines.
Aisha Beliso-De Jesus and Jemima Pierre suggest: “Rather than police the boundaries of our
discipline and ethnography from the perceived encroachment from cultural and media studies,
women’s, gender and sexuality studies, critical race theory, or ethnic studies, we suggest drawing
on the well-developed tools in these areas.”*% | agree.

Leith Mullings writes that when it comes to the study of race and racism, anthropologists
would do well to read widely, for “compared to its sister disciplines of sociology and history,

anthropology’s contributions to the study of racism in the last several decades has been
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modest.”*1° In the 1940s, Boasian anthropologists like Ruth Benedict and Ashley Montagu
declared that race was not only a social construction, but a perilous pseudo-scientific fallacy,
“man’s most dangerous myth.”!*! Following the Boasian repudiation of biological determinist
theories of race, anthropologists have generally become “race avoidant,” treating race only
“obliquely”—if at all.1*? Indeed, Eugenia Shanklin called anthropology “the profession of the
color blind.”!3 The “trained inability” to see or think critically about race has resulted in the fact
that “racism continues to be under theorized in anthropology.”'* While anthropology has long
been complicit in the colonial exploitation of black and brown people, it has also harbored “a
significant antiracist tradition.”**> The “Decolonizing Generation” of Du Boisian
anthropologists, Faye Harrison argued, were primarily concerned with studying ongoing
processes of racial domination, and their vision of anthropology actively encouraged political
engagement in the global struggle for human dignity and liberation.'16

Historical anthropologists have written important studies of race and racism in colonial
contexts, but they have also tended to underestimate the visual dimensions of the social
processes involved in racial differentiation. For example, Ann Stoler argues: “Racism is

commonly understood as a visual ideology in which somatic features are thought to provide the

110 T eith Mullings, “Interrogating Racism: Toward an Antiracist Anthropology,” Annual Review of Anthropology,
34, no. 1 (2005), 667-93.

111 Montagu, Man’s Most Dangerous Myth: The Fallacy of Race; Ruth Benedict, Race: Science and Politics
(Athens: Georgia University Press, 2019 [1940]).

112 Mullings, “Interrogating Racism,” 670-179.

113 Eugenia Shanklin, “The Profession of the Color Blind: Sociocultural Anthropology and Racism in the 21%
Century,” American Anthropologist, 100, no. 3 (1998), 669-679.

114 Beliso-De Jesus and Pierre, “Introduction: Anthropology of White Supremacy,” 66; Mullings, “Interrogating
Racism,” 670.

115 Mullings, “Interrogating Racism,” 669; Bernard Magubane and James Faris, “On the Political Relevance of
Anthropology,” Dialectical Anthropology, 9, no. 1 (1985), 91-104.

116 Faye V. Harrison, “The Du Boisian Legacy in Anthropology,” Critique of Anthropology, 12, no. 3 (1992), 239-
260; Faye V. Harrison, ed., Decolonizing Anthropology: Moving Further Toward an Anthropology for Liberation
(American Anthropological Association, 1991); Jafari S. Allen and Ryan C. Jobson, “The Decolonizing Generation:
(Race and) Theory in Anthropology since the Eighties,” Current Anthropology, 57, no. 2 (2016), 129-148.




34

crucial criteria for membership. But racism is not really a visual ideology at all. Physiological
attributes only signal the nonvisual and more salient distinctions of exclusion on which racisms
rest.”*1” While it is certainly true that racism is not only a visual ideology, | agree with theorists
such as W.E.B. Du Bois and Frantz Fanon, who claimed that the organizing logics of racist
thinking and feeling relied on modern people’s scopic faculties to perceive, recognize, and assign
meaning to bodily differences.!®

Art theorist W.J.T. Mitchell, who is inspired by Du Bois’ concept of “the veil,” proposes
that scholars should conceptualize race as a medium, as “something we see through, like a frame,
a window, a screen, or a lens, rather than something we look at.”*'° Similarly, David Goldberg
and John Solomos posit that race functions as a “medium by which difference is represented and
otherness produced, so that contingent attributes such as skin color are transformed into
supposedly essential bases for identities, group belonging and exclusion, social privileges and
burdens, political rights and disenfranchisements.”'? In Desiring Whiteness, psychoanalytic
theorist Kalpana Seshadri-Crooks argues:

Race is fundamentally a regime of looking, although race cannot be reduced to the

look... the correspondence between color and race is too unstable for such simplified

looking...however, heritage is ultimately marked by the body. Some small bodily mark
lends authenticity to the claim of racial belonging...one’s symbolic position.??
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However, feminist and critical race theorist Sara Ahmed reminds us that: “differences are not
marked on the stranger’s body, but come to materialize in the relationship of touch between
bodies.”*?? We should not assume that the stranger inhabits a “strange body,” but that “strange
bodies” are produced through tactile encounters with other bodies.”*?3

Thinking about race as a medium allows us to enquire into the visual dimensions of racial
recognition, while also circumventing tedious debates over the ontological status of race. It also
allows us to think creatively about what philosopher Paul C. Taylor called the “race-aesthetics
nexus,” without falling into the trap of essentialist v. anti-essentialist/colorblind thinking.1
Another advantage of theorizing race as medium is that it helps us understand how race
intersects with other systems of power and domination—how racial identities and differences
articulate with gender, sexuality, caste, and class.'?® Following anthropologist Audrey Smedley, |
also want to think of the relationship between race and racism as a “worldview”—a way of
perceiving the world and one’s role within it.*?¢ While the apartheid worldview has long
prevailed in South Africa, it is also being undermined at the edges. In this dissertation, |
demonstrate how the aesthetic force of racialized representations in public culture are gradually

transforming the ways in which people perceive and engage with others.
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1

Carnal Relations and Racial Caste in the Cape Colony, 1652-1850

I: Encountering the ‘Other’ at World’s End

The city of Cape Town has long been a place of roiling conjuncture, created through the
convergence of people from distant and disparate worlds. Founded in 1652, the colonial
settlement of the Cape of Good Hope functioned as a refueling station for the Dutch East India
Company’s (VOC) merchant ships as they sailed around Africa’s southern point on their arduous
but profitable journeys from the harbors of Holland and Zeeland to the colonial outposts in the
East Indies. Cape Town’s Company Gardens supplied fresh fruits and vegetables to the VOC as
they built a global empire during the “Golden Age” of the Dutch Republic. These gardens were
cultivated by slaves and servants who the Dutch and Portuguese had abducted from Madagascar,
Mauritius, the Malabar Coast, and Java. Manual labor was also supplied by the Khoikhoi
(Khoena) people, the indigenes of the Cape. The Dutch derisively called the Khoena
“Hottentots” (Barbarians), for their speech was unintelligible to the Europeans colonists.?’
Although most were not formally enslaved, many Khoena were forcibly conscripted into
lives of involuntary servitude. The captains of VOC justified their exploitation of the Cape’s
indigenes on the fact that the latter were neither Christians nor “civilized” in the European
fashion. The Dutch called them “heathens” and “savages.” Indeed, the VOC based their
systematic cruelty towards Khoena people on the fallacious assumption that God had ordained

the Dutch Calvinists to be of “benevolent superiority, elevated above this lot of foul-smelling
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brown apes.”*?® The Dutch naval officer Joris van Spilbergen (1868-1629) described the
“Hottentots” as follows: “As regards the people of the said Cabo de bon Esperance, they are
yellowish in colour, like mulattoes, very ugly of countenance, of middling stature, lean and thin
of body, and very fast runners, having a very strange speech, clucking like turkeys.”*?® The
French explorer Frangois Pyrard de Laval (1578-612) wrote: “The people who live along this
coast...are very brutish and savage, as stupid as can be and without intelligence, black and
misshapen...They cover their privy parts with the hairy skins of beasts...”*% When writing about
the Khoena people, European explorers often fixated on their sexual organs, which became
symbols of their purportedly bestial “otherness.” The famous Dutch explorer Johan Nieuhof
(1618-1672), who had the travelled from Brazil to China, described the Cape’s indigenous
people like a naturalist might discuss the Orangutang:*3
The sex organs of the men are large. Yet, they have, it is said, one testicle only...It is said
that by this cutting off the right testicle they are made more agile and better runners. The
women have long breasts, especially the married ones: these they have hanging loose and
uncovered, and from them give suck to the child hanging on their back. The lining of

their private parts seems to be loose and to hang somewhat. The Hottentots often squat on
their heels.13
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(Fig. 1) “Jan van Riebeeck land in Tafelbaai in April 1652.”
An oil painting by Charles Davidson Bell. Date unknown. Wikipedia.t%

Early encounters between Europeans and Africans during the 1600s were fraught with violence,
and these unequal social relations produced and reproduced stereotypes of racial “Otherness”
which came to prevail during subsequent centuries. The perceived alterity of Africans inspired
intense feelings of disgust among Europeans, but black bodies also aroused erotic fantasies and
fetishistic desires to experience and consume the “Other.”13* As in the Americas, European
colonists in Africa found themselves, in historian Winthrop Jordan’s words, “caught in the push
and pull of an irreconcilable conflict between desire and aversion for interracial sexual union,” a
cognitive and affective conflict rooted in “the bedrock fact that white men perceived Negroes as
both alike and different from themselves.”1%

Anne McClintock argues: “Long before the era of high Victorian imperialism, Africa and

the Americas had become what can be called the porno-tropics for the European imagination—a
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fantastic magic lantern of the mind onto which Europe projected its forbidden sexual desires and
fears.”1% Indeed, Ronald Hyam contended that the expansion of colonial empires was, “not only
a matter of ‘Christianity and commerce’, it was also a matter of copulation and concubinage.
Sexual opportunities were seized with imperious confidence.”**" “[S]exuality,” Hyam concludes,
“was the spearhead of racial contact.”**® McClintock and Anne Stoler argue that it was
principally women’s bodies that marked and reproduced the boundaries of racial caste under
colonial rule.*® Sexual relations between enslaved African and Asian women on the one hand,
and European men with newly acquired power and prestige on the other, exemplified the
obscene inequalities of social status in the colonies. 4’ Racialized gender relations between
citizens and subjects, between masters and slaves, were often defined by sexual coercion and
rape.

Consider, for example. the tragic story of the Khoena woman named Krotoa (1642-1674).
Krotoa served as the premier translator and negotiator for Jan van Riebeeck (1619-1677), the
founder and governor of the VOC’s Cape Colony. As a child, Krotoa was a ward of the colony.
She was later baptized, rechristened as Eva van de Kaap, and became the first indigenous woman
to marry a European man—the Danish surgeon Pieter van Meerhoff (or Havgardt)—in
accordance with Dutch Reformed tradition.'* Krotoa also gave birth to the Cape Colony’s first
mixed race children. However, following her husband’s sudden demise on a VOC expedition in

Madagascar, she was imprisoned on Robben Island for exhibiting “immoral” behavior, and for

136 Anne McClintock, Imperial Leather: Race, Gender and Sexuality in the Colonial Contest (New York: Routledge,
1995), 22.

137 Ronald Hyam, Understanding the British Empire (Cambridge: Cambridge University Press, 2010), 364.

138 Ronald Hyam, Empire and Sexuality (Manchester: Manchester University Press, 1990), 211.

139 McClintock, Imperial Leather, 24; Anne Laura Stoler, Carnal Knowledge and Imperial Power: Race and the
Intimate in Colonial Rule (Berkeley: University of California Press, 2002).

140 Hendricks, “’Ominous’ Liaisons’: Tracing the Interface Between ‘Race’ and See at the Cape.”

141 Wells, “Eva’s Men,” 102.




40

failing to “know her place” as a “Free Black™ in Dutch colonial society. During her
incarceration, Krotoa found herself “surrounded by European men who may have plied her with
alcohol and crept into her bed at night.”*%2 According to historian Julia Wells, Krotoa died as a
drunken prostitute at the age of 32.143 After her death, some of “[h]er children were made
‘wards’ of the church which then parceled [her] older children off to a brothel keeper and the

younger were given to the ‘Free Black’ Everts family.”'4

(Fig. 3). An lllustration of Krotoa. Cape Town Museum.

I1: Slavery and Sexual Violence at the Settlement

In 1685, Baron Hendrik van Rheede inspected the Cape Colony at the behest of the VOC
Directors in Amsterdam. Van Rheede, who was both a devout Calvinist and a practicing

naturalist, was horrified to find numerous instances of carnal intercourse between Company
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employees and slaves. After his visit and critical report, marriage between European men and
women of “full color,” whether free or enslaved, became illegal.'*> White men were still
permitted to marry “free,” albeit baptized, women of “mixed-blood,” by virtue of their partial
European ancestry.'#6 VOC officials and conservative colonists roundly condemned marriages
between white men and enslaved or subordinated Afro-Asian women because such unions—and
indeed the children they produced—blurred the status distinctions demarcating citizens from
slaves. Officially, non-marital sex across the color line was “wholly forbidden.”4’ In practice,
however, such “ominous liaisons” and “monstrous intimacies” between Vryburghers (free
citizens) and slaves were, as Cheryl Hendricks rightly argues, not only tolerated but actively
encouraged.**® Enslaved women were often coerced or forced into pleasuring white men, for
they possessed no rights over their own bodies.**® Moreover, European women were scarce in
the early years of the Cape Colony. In 1663, VOC registers counted only seventeen European
women of marriageable age. By 1718, the Colony counted 390 white women to 691 white
men.*% Given the scarcity of white women and the legal powerlessness of subjugated women of
color, Company men often took slaves and servants into their beds as concubines. Others
satisfied their sexual urges at the Slave Lodge, which effectively functioned as a brothel:

Towards evening, one can see a string of soldiers and sailors entering the lodge where
they misspend their time...The Company does nothing to prevent this promiscuous

145 Werner Sollors, Neither White, Nor White, Yet Both: Thematic Explorations of Interracial Literature (Oxford:
Oxford University Press, 1997), 396.
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147 Report of the Commission on Mixed Marriages in South Africa, 5.

148 Hendricks, “’Ominous’ Liaisons’: Tracing the Interface Between ‘Race’ and See at the Cape,” Pierre van den
Berghe, “Miscegenation in South Africa,” Cahiers d' Etudes Africaines 1, no. 4 (1960), 69; Christina Sharpe,
Monstrous Intimacies: Making Post-Slavery Subjects (Durham: Duke University Press, 2010).

149 Pymla Dineo Gqola, “’Slaves Don’t Have Opinions’: Inscriptions of Slave Bodies and the Denial of Agency in
Rayda Jacob’s ‘The Slave Book’,” In, Coloured by History, Shaped by Place: New Perspectives on Coloured
Identities in Cape Town, ed. Zimitri Erasmus (Cape Town: Kwela Books, 2001), 45-63; Magubane, “Which Bodies
Matter?”
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intercourse, since, for one thing it tends to multiply the slave population and does away
with the necessity of importing fresh slaves. Three or four generations of this admixture
(for the daughters follow their mother’s footsteps) have produced a half-caste
population—a mestizo class—but a slight shade darker than some Europeans.*>!

Such children were not conceived under the auspices of Christian matrimony and were
condemned to live illegitimate lives, and were often called: “bastards,” “half-castes,” and “half-
breeds.” They inherited the slave-status from their mothers and had no legitimate claim to the
legal rights of their anonymous, libertine fathers. In 1683, Company records enumerated 58
“basterkinders” living among the slaves of the colony.®? Privately-owned enslaved girls tended
to the domestic duties of affluent settler families, but these “house slaves” were not spared the
burdens of white men’s lustful advanced:
Boys who, through force of circumstances have to remain at home during these
impressionable years between 16 and 21 more often than not commit some folly and get
entangled with a handsome slave-girl belonging to the household. These affairs are not
regarded as very serious ... the offense is venial in the public estimation. It does not hurt

the boy’s prospects; his escapade is a source of amusement, and he is dubbed a young
fellow who has shown the stuff he is made of.1%3

Around the turn of the 1700s, non-marital sexual liaisons between white men and women of
color were not necessarily associated with shame. However, by century’s end, Dutch colonial
attitudes and feelings towards “mixed unions” become less tolerant as the boundaries of the
emerging color-caste hierarchy became more rigidly entrenched. The racist sentiments of white
Capetonians were exacerbated after the British Empire seized the Cape in 1806. Many Dutch and

Huguenot settlers believed that British administrators were too laissez-faire in their management

151 O.F. Mentzel, A Description of the African Cape of Good Hope, Vol. I (Cape Town, Riebeeck Society, 1944
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of race relations, and they resolved to impose their stringent moral standards of racial
respectability onto their fellow whites by other means.>

In the early 1800s, a series of public scandals concerning white missionaries and African
women marked a turning point in colonial discourse about race and sexual morality. Prior to the
1820s, missionary societies often encouraged Christian marriages between European
missionaries and African women. The London Missionary Society (LMS), for instance, believed
that Africans could be brought into the Christian fold and were eager to realize their vision of a
“universal kinship” under God and the Union Jack.'® European conservatives, however, feared
that such unions subverted bourgeois Protestant notions of morality, and undermined the white
supremacist belief-system which shaped their worldviews.t¢

In 1817, conservative LMS clerics in Cape Town organized a synod to address the mass-
circulated rumors about race/sex scandals concerning some of its leading missionaries.
Influential clergymen, such as the Dutchman Johannes van der Kemp and the Englishman James
Read, had taken African brides and fathered mixed children. VVan der Kemp incurred white
society’s wrath when he married Sara Janse, a formerly enslaved teenager from Madagascar,
who was 45-years his junior. Read, the superintendent of the LMS in South Africa, had not only
married a Khoena woman from his Port Elizabeth church, but he also stood accused of
impregnating the teenage daughter of a San deacon from that very same congregation.>” John

Bartlett, another notorious missionary, “became the talk of the whole neighborhood” when he

154 Robert Ross, Status and Respectability in the Cape Colony, 1750-1870 (Cambridge: Cambridge University Press,
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broke off his engagement with a white farmer’s daughter, and married a Khoena woman
instead.'>® Wells explains that interracial marriages and concubinage, “occurred more frequently
on the outer frontiers of white settlement, but the closer one got to Cape Town, the less tolerance
existed for such ongoing or companionate relationships.”*%°

The synod was convened by Rev. George Thom and sought to expel these disgraced
missionaries from the LMS because “the great evil of intermarriage with the Hottentots by the
Missionaries...lessens the respectability of the Missionaries among white people.”¢° The synod
feared that white public opinion would turn against the LMS’s mission in southern Africa, and
that fear was not unfounded. Many white benefactors were outraged by these rumors of sexual
turpitude and withdrew their financial support to the LMS. The synod found the missionaries
guilty of “gross immoralities” and “public crimes” which “render[ed] them unfit for the sacred
office.”'®! By sleeping with “native” women, they had tarnished the reputation of white
Christians everywhere, and set a dangerous example to colonized African converts. The Dutch
Calvinists, “to whom such alliances were to the last degree distasteful,” fully agreed with the
synod’s verdict. In late 1817, the Dutch Reformed Church issued an official proclamation against
intermarriage, signaling the beginning of its long crusade against interracial intimacies.!6?

However, not all reverends and priests agreed with the synod’s charges. Some decried its
methods, while others disputed its conclusions. The LMS Directors in London also did not share
Thom’s zeal and refused to prohibit interracial marriages among its missionaries. Yet, the

Directors did concede to some of the synod’s demands, and finally agreed to stop sending single
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white men to serve as missionaries in Africa.'®® These events irrevocably altered the ways in
which marriage and sexual intimacy were perceived and discussed in Cape society. “The turmoil
of this period,” Wells contends, “produced a new boundary which prohibited full intimacy

between white and black. From hence forward, a prescribed distance was enforced.” 164

I11: The Calvinist Ethic and the Spirit of Racism

There was a growing “kleurgevoel” (color-feeling) among Dutch Calvinist settlers who believed
that they were “God se mense” (God’s chosen people)—predestines to rule on earth and
preselected to ascend to heaven.!6® British imperial administrators, however, were less
thoroughgoing in their practices of racial discrimination. This “Cape liberalism” infuriated the
Dutch settlers, who had started calling themselves “Afrikaners,” and who believed that racial
differences were an integral part of God’s Creation, and therefore inherent to nature. Reformed
theological teachings decreed that dark-skinned Africans were the doomed descendants of
Noah’s son Ham. Indeed, the biblical myth of the “curse of Ham” justified their racist cosmology
which proclaimed that black people were essentially inferior and eternally damned.*6¢ White
Christian men associated themselves with civilization, the transcendence of spirit, and the

Enlightenment’s triumph over the sexually unruly body.'®” Black people, and women more
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generally, were reduced to the body, the biological, and nature.68 Black people were represented
as hyper-sexualized beasts, shackled by sin, bound by boundless desire.

Tensions between Afrikaners and their British overlords came to a head in 1834,
following the British Empire’s formal abolition of slavery. The Boers had relied on slave labor
since the mid-seventeenth century and were loath to give up their human chattel. At the time,
94% of wine and grain farmers around Stellenbosch owned slaves.'%® The manumission of some
35,000 slaves, as well as the prospect of “gelykstelling” (social equality) between ex-slaves and
ex-masters, spurred some 12,000 Boers—a fifth of the Netherlandic-speaking population—to
abandon their holdings in the Cape. They fled with their families in tow, eastward across the
Orange and Vaal rivers into Ndebele and Zulu territory, where they established their own Boer
Republics, free from British imperialism and liberalism.’® The novelist Sarah Gertrude Millin,
writing a century later, described the racial animus of these Afrikaner patriarchs as a religious
worldview:

[T]hat which spurred the exodus of the VVoortrekkers: God made the black man different

from the white man, and it was against nature to deny that difference...his colour-feeling

has something almost religious about it. He considers it to be his duty to hate black blood

in all its manifestations. The root of this hostility is probably to-day grounded in fear of
miscegenation, for no other kind of physical fear can now be awakened by the native.!

168 Ortner, Making Gender.
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(Fig. 3) “Voorstelling van ‘n Zoeloe-aanval op ‘n Boerelaer in Februarie 1838.”
Painting by C.D. Bell. Date unknown. Wikipedia.}"

The sexualized fear of African men, commonly articulated as “Swart Gevaar” (Black Peril),
became an integral component of the Afrikaner Weltanschauung. In this VVoortrekker worldview,
black men were commonly represented as marauding, murdering, and raping “savages.”
Following the Weenen Massacre (Bloukransmoorde) of 1983, in which thousands of Zulu
warriors attacked and killed hundreds of VVoortrekkers and their servants, the nascent national
mythology of Afrikanerdom became increasingly obsessed with the largely imagined danger of
black men. The “Black Peril” was enshrined in the iconography of Afrikaner nationhood, such as
C.D. Bell’s 1938 painting (Fig. 3), but it is also etched on the inner walls of the Voortrekker
Monument in Pretoria. In Baines painting of the Weenen Massacre, the Afrikaner muskets and
Zulu spears become phallic symbols of racial power, and the covered wagons of the
Voortrekkers become uterine symbols of the fragile “purity” of white women and children on the

colonial frontier.

172 See: Preston, ed. Suid-Afrikaanse Geskiedenis in Beeld.
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1V: The Voortrekker Worldview

Through the crucible of the Great Trek, these frontiers men and women carried their racist
beliefs deeper into the African hinterland and enshrined their disdain for darker-skinned
people—and especially their aversion to racial equality and mixing—into law. The Transvaal
Republic’s constitution of 1858 declared: “The people will not concede any equality between
coloured persons and the white inhabitants in Church and State.”'’® Only racially endogamous
marriages could be solemnized under Boer Republic law. People involved in interracial
intimacies could not legally marry in either Transvaal or Orange Free State, so they were forced
to travel hundreds of miles toward British dominion in Natal or the Cape, to be wed.'* Boer
patriarchs were singularly devoted to the survival of Afrikaans language, culture, and blood."®
While many prominent Afrikaners did have distant Afro-Asiatic ancestry, it became socially
unthinkable to acknowledge any “bastard-blood” in one’s veins.'’® Indeed, accusing another
white man of having coloured ancestors amounted to the worst kind of slander imaginable, the
surest way to ruin their personal honor and family reputation. “Being Coloured” was, as
sociologist Zimitri Erasmus argues, “about living an identity that is clouded in sexualized
shame.”'’” Coloured people were reviled by respectable white folk, for former were living proof
of the latter’s own hidden “impurities”—they embodied the embarrassing reminder of their

shared forefathers and their transgressions against the sacred boundaries of race.'’®
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2

Miscegenation Madness:
Interracial Intimacy and the Erotics of Purity

Introduction

In September 1974, a twenty-year-old man from Cape Town threw himself under a train after
learning that his seventeen-year-old girlfriend—a white girl named Sonya—was pregnant.t’® The
man was racially categorized as “coloured,” and the Prohibition of Mixed Marriages Act not
only debarred him from marrying her as he desired, but also from claiming her child as his
own.® He left her thirty Rand and a suicide note, asking Sonya to buy baby clothes for their
unborn baby, and to name it after him, if born a boy. Sonya’s parents, however, forced her to
spend the money on an abortion.*8! She then tried to kill herself, but unlike her star-crossed
lover, failed in the attempt. Sonya later spoke with the press: “I did not know my boyfriend was
Coloured. The first I knew was when the police told me. It would not have made the slightest
difference. If only he had known that. We could have run away to another country and got
married and lived a normal life away from apartheid.”*8?

The young man’s name was never given, for his family led an “illegal try-for-white

existence.” Publicizing his name would have revealed their deception to white friends and

neighbors. His father was registered as “white,” his mother as “coloured.” Their family lived in a

17 Quoted in Stanley Uys, “Racial Love at the End of the Line,” Guardian Weekly (Johannesburg), 7 September
1974: vi; Muriel Horrell, A Survey of Race Relations in South Africa: 1974 (Johannesburg: South African Institute
of Race Relations, 1975), 55.
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181 Abortions were illegal under apartheid except for extreme medical circumstances. See: Susanne Klausen,
Abortion Under Apartheid: Nationalism, Sexuality, and Women’s Reproductive Rights in South Africa (Oxford:
Oxford University Press, 2015).

182 Quoted in Uys, “Racial Love at the End of the Line,” vi-vii.
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white suburb, under constant fear of discovery. “We are so frightened,” his mother said, “every
time there is a knock on the door we think they have come to arrest us.” The accumulating stress
of trying to pass-for-white frequently sparked family fights. “The final and fatal row came on the
evening my son died,” she said. “In a moment of anger, I threatened to telephone Sonya’s
parents to tell them he was Coloured. My son walked out of the house and | never saw him alive
again. | feel so guilty.” Yet, even in death, he could not escape apartheid. His body could not be
buried at a white cemetery but burying him in a coloured cemetery would have given them all
away: “I have hidden my son’s ashes in the house so that our friends won’t ask embarrassing
questions.” In their monumental shame, Sonya’s parents forbade her from contacting her
boyfriend’s family again. “I don’t know much about politics,” Sonya remarked, “but if only he
had told me. If only these laws that caused all this had not existed, all this would have been
avoided. I can’t forget what happened. I have nightmares.”!83

The problem of “bloedvermenging”—“miscegenation” or “blood-mixing”—has long
been a source of fear for European settlers in southern Africa.'8 “Miscegenation,” defined as the
interbreeding of people regarded as different “racial types,” was a recurring nightmare for the
architects of apartheid.'® Heterosexual intercourse across boundaries of “race,” and especially
its possible outcome of conceiving “mixed race” progeny, violated the inviolable myths of
“purity”” and “supremacy” which formed the ideological foundation for the cultural construction

of “whiteness,” and the world-system of colonial domination through which it was imagined and

183 Quoted in Uys, “Racial Love,” vii.

18 The Afrikaans word “bloedvermenging” commonly translates as “miscegenation,” but “blood-mixing” is the
more literal translation; J.M. Coetzee, “Apartheid Thinking,” in, Giving Offense (Chicago: University of Chicago
Press, 1996), 171.
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realized.'® White nationalists feared that interracial sex would erase the color line, subvert the
hierarchies of colonialism, and even imperil the survival of “the white race.” They abhorred
mixture with religious zeal, describing it in apocalyptic terms: as a “harbinger of doom,” the
catalyst for the annihilation of the white minority nation living among the natives of the “Dark
Continent.”*®” In their view, miscegenation amounted to blood pollution, resulting in the moral
and biological degeneration of bodies and populations. It represented an unforgivable betrayal of
kinship, ethnicity, and nation—the defilement of ancestral bloodlines and the future social body.
“[T]his philosophy of blood and race,” as Afrikaner historian J.S. Marais observed in 1939, led
to “a passionate fear of miscegenation...which is the primary article of faith of the [white] South
African nation.”88

The Afrikaner statesman Jan Smuts exhorted his compatriots to beware the sexual
temptations of black bodies. Smuts feared that ethnosexual mixture would destroy the settler
state and “taint” whiteness into oblivion: “little brown children will play in the ruins of the
government buildings in Johannesburg.”*8° Mixed-race people were represented as “impure”
enemies, born from within the white social body. So-called “coloureds,” “mixed-breeds,” “half-

castes,” and “mulatta/os,” were typecast as liminal beings—being neither white, nor black—and

became living symbols of exclusion, absence, and violation.*®® Influential politicians, scientists,

186 For a similar definition of “miscegenation” see: Sander Gilman, Difference and Pathology: Stereotypes of
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52

and theologians legitimated such stereotypes by representing mixed people as abominations—as
ungodly, unnatural, unlovable, and tragic.'** Mixed people were considered dangerous, for they
embodied the impossibility of “purity,” and undermined the logics of colonial rule.®?

“Apartheid,” J.M. Coetzee wrote, was “a dream of purity, but an impure dream”.193
Sociologist Pierre van den Berghe declared that the “increasingly morbid fear of miscegenation”
in 1950s South Africa, was “unparalleled in intensity anywhere else in the world.”'®* Yet, despite
its centrality to the production of colonial culture, knowledge, and power, this strange but deeply
familiar “miscegenophobia” phenomenon has not been adequately examined in the scholarship
on everyday life under white rule.%

In this paper, | examine how the fear of miscegenation emerged as the primary raison
d’étre for the construction and maintenance of apartheid. | consider how public discourses of
“miscegenation” and “immorality” determined the political priorities of white rule throughout
the twentieth century, and how the repression of “forbidden” ethnosexualities shaped the
imaginaries and moral economies of settler society. A comparison of political campaign posters,
manufactured during times of social and political crisis, reveals how the uncivil religion of white
supremacy was predicated on the myth of “purity,” which in turn centered on the “natural

symbol” of the white woman’s womb.% Indeed, white mothers and daughters were symbolically
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195 Van den Berghe, “Miscegenation in South Africa,” 82.
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overdetermined in the ideology and iconography of Afrikaner nationalism, for they symbolized
the maternal fortitude and moral vigor of the nation, but also the inherent fragility of whiteness.
This was true in the 1930s, as Jonathan Hyslop demonstrated, but I argue that this
mythology of “purity,” principally embodied by white women, continued to dominate the
iconography of apartheid politics into the tumultuous 1980s—when the phallic pillars of white
rule crumbled around fatal contradictions and flaws, before collapsing to ruin in 1994.1°7 A

99 ¢¢

longitudinal study of “miscegenation,” “purity,” and “immorality” discourses uncover enduring
continuities in the gendered politics of white domination which have not been adequately
examined in the case studies of other historians. | situate these propaganda posters within a
broader historical and transnational context and demonstrate how the colonial state—in dialogue
with government commissioners, white churches, eugenicist scientists, and newspaper publics—
discursively produced a “public opinion” steeped in racial and sexual fear. The taboo on
miscegenation culminated in an assemblage of legal prohibitions which, borrowing Judith
Butler’s psychoanalytic terminology, foreclosed countless opportunities for intimacy and love
across racialized boundaries. This apartheid of sexuality, intimacy, and love created a “culturally
instituted melancholia”—a sense of “ungrievable” loss—which continues to haunt the
postcolonial present.t%®

While some historians have written illuminating accounts of racialized sexuality in

southern Africa, most have narrowly focused on moments and events, with little regard for

world-historical processes and ideological formations developing over time. If settler colonialism

17 Hyslop, “White Working-Class Women.”; Keegan, “Gender, Degeneration and Sexual Danger”: 471; Stoler,
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is best understood as a structural process rather than a series of events, as anthropologist Patrick
Wolfe contends, then historians, social scientists, and humanities scholars should examine how
these structures of power unfolded over the longue durée of the colonial encounter.**® Long-
duration studies are especially valuable to the history of colonial sexualities because they exhibit
sociological patterns and anomalies, continuities and change—especially concerning the
reproduction of ethnosexual stereotypes.?®

Crime statistics show that most people convicted of contravening South Africa’s anti-
miscegenation laws—known as the “Immorality Laws”—were white men and women of
color.?%t Given their elevated status, white men of every class had nearly unrestricted sexual
access to women of color. Historians Jeremy Martens and Susanne Klausen argue that the
Immorality Acts of 1927 and 1957 were mainly enacted to curtail white men’s libidinal
transgressions.2%2 However, | contend that white men’s sexualities were ultimately a secondary
concern for the settler state. A longue durée approach demonstrates that these anti-miscegenation
prohibitions were fundamentally concerned with white women’s sexualities. Earlier race/sex
laws, emerging from the moral hysteria surrounding white prostitution and recurrent “Black
Peril” panics (c. 1865-1930), revealed that the miscegenation taboo and prohibitions primarily
developed from white men’s anxieties about white women and their relations with men of color.

White men’s “immoralities” only became a cause for consternation when they threatened to
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expose the settler patriarchy’s double standard, for this sexist and racist hypocrisy called the
entire “purity” myth into question.?%

Until the 1950s, non-marital sex between white men and women of color was not only
common but widely tolerated, and sometimes even encouraged. White men’s rape of black and
brown women was not considered a serious crime.2%* However, sexual relations between white
women and black men were categorically represented as violation—even if these sexual relations
were entirely consensual—and were forbidden by custom and law.?% Black men’s carnal
encounters with white women represented an “act of insurrection” against white men’s authority,
and therefore became the “ultimate taboo™ of settler society.?% It was seen as “an attempt to pour
Negro blood into the white race.”??” White women’s wombs represented the “fountainheads of
racial strength,” the organs from which the white social body reproduced itself along the colonial
frontier, in dangerous territories where the symbolic boundaries demarcating colonizers from the
colonized were fiercely contested and defended.2%® While many South Africans of color were

also vehemently opposed to interracial sex and marriage, their racial attitudes largely

203 The sexist and racist double standard, lurking beneath the “miscegenation complex,” structured and distorted all
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208 Anne Laura Stoler, “Making Empire Respectable: The Politics of Race and Sexual Morality in 20"Century
Colonial Cultures,” American Ethnologist, 16, no. 4 (Nov. 1989): 634-660.; Dane Kennedy, Islands of White:
Settler Society and Culture in Kenya and Southern Rhodesia (Durham: Duke University Press, 1987).; Samuelson,
“The Rainbow Womb”: 89.; Stoler, Carnal Knowledge, 76. Klausen, Abortion Under Apartheid, 9;.For a seminal
anthropological study of purity/pollution mythologies and taboos, see: Mary Douglas, Purity and Danger: An
Analysis of Concepts of Pollution and Taboo (London: Routledge, 1966).
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developed—from deep distrust and resentment, rather than visceral disgust, derived from the
oppressor’s complex, which animated white fears of mixing.?%°

Secondly, this paper moves beyond the paradigm of South African exceptionalism which
continues to dominate the apartheid historiography. While South Africa’s race/sex prohibitions
largely evolved from local political economics and cultural norms, these discourses of
“immorality” were always entangled in global discourses of power and difference. Historian
Carina Ray argues that paranoia about interracial sex composed the “soft underbelly of Europe’s
new imperial expansion” around the world.?%° This paper demonstrates that Apartheid’s
Prohibition of Mixed Marriages Act (1949) and Immorality Amendment Act (1950)—enacted to
preserve and promote “white purity”—were directly informed by anti-miscegenation codes in
other “color line” societies. Apartheid’s legislators carefully studied American race/sex laws
(enforced in 30 states) and extensively cited these segregation statutes during parliamentary
debates in 1949, as they argued for a thoroughgoing anti-miscegenation legislation in South
Africa. Indeed, Jim Crow segregation laws provided apartheid’s legislators with a legal
precedent and policy blueprint from which the latter fashioned race/sex laws of their own.
However, the repeal of American anti-miscegenation statutes, following the Supreme Court’s
1967 ruling in Loving v. Virginia, left South Africa in isolation—a lonely segregationist polity at
the end of the world. During the 1980s, renewed comparisons with the post-Civil Rights America

emboldened local critics to inveigh against apartheid’s “most outrageous laws.”?* Mounting
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pressure from within and without eventually resulted in the repeal of the Immorality Laws in
1985.

Finally, this paper addresses a longstanding dispute between social historians and literary
theorists about whether apartheid was primarily a political expression of collective “madness”—
driven by irrational fears and desires—or a regrettable but “rational” process in which racial
animosities were driven by changing economic conditions and gender relations in a rapidly
industrializing frontier society.?? Coetzee accused historians of ignoring the centrality of
madness in colonial history. Conversely, Hyslop, Saul Dubow, and Catherine Burns critiqued
Coetzee and other psychoanalytic and post-structuralist theorists for over-theorizing fictional
texts and de-historicizing their contexts.?'® While both critiques are valid, | propose that these
propositions are complimentary rather than antithetical. A more interdisciplinary approach to
social history—one which engages with literary criticism, art history, postcolonial theory,
anthropology, sociology, cultural studies, gender studies, queer theory, and psychoanalysis—is
better equipped to excavate the underlying structures of feeling which upheld the apartheid
“common sense.”?

Liberal presumptions of “rational choice” under conditions of economic competition fail
to account for the “anomalies of affect” which brought racial segregation into existence. Indeed,
Achille Mbembe avers that the apartheid state was “first and foremost a psychotic state.”?°

Frantz Fanon insisted that racial fear—which prevailed in South Africa and elsewhere—is

212 ] M. Coetzee, “Apartheid Thinking,” 171-3. See also: Gilman, Race and Pathology.; Graham, State of Peril.
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decidedly pre-rational: “In the phobic, affect has the priority which defies all rational
thinking.”?!® In Fanon’s view, anti-black racism congealed as a collective psychosis which
results from fear of difference, but also the disavowal of desire for difference.?*” Building on
Fanon’s theory, Stuart Hall wrote: “an account of racism which has no purchase on the inner
landscape and unconscious mechanisms of its effects is at best, only half the story.” Following
Fanon and psychoanalytic historians like Megan Vaughan and Jeremy Krikler, this paper
demonstrates how South African politics were driven by “seemingly irrational fears” and “social
neurosis.”?1821% Applying interdisciplinary theories and transnational perspectives to the
descriptive richness of social history can uncover the contradictory affective entanglements—the

dialectics of fear and desire—between racialized subjects in settler societies.?°

I: Race/Sex Politics in History and Theory

If de jure segregation was the “highest stage” of white supremacist politics, as John Cell
proposed, and if sexuality represents “an especially dense transfer point for relations of power,”

as Michel Foucault maintained, then how did the regulation of sexuality figure in the making of
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apartheid???! Evelyn Higginbotham argued that comparative studies of anti-miscegenation laws
are indispensable to critical histories of racial formation because they reveal the “shifting,
arbitrary, and contradictory definitions of race,” and how these discourses articulated with
gender and sexual difference.??? Legal scholar Rachel Moran writes that American anti-
miscegenation laws—enforced between the 1664 and 1967—fundamentally structured normative
discourses of marriage, sex, and intimacy in U.S. society.??® Remarkably little, however, has
been written about anti-miscegenation policies and practices in South Africa.

“The Mixed Marriages Act,” Dubow argued, “perhaps more than any other statute,
symbolized the meaning of apartheid for supporters and opponents alike.”??* Jeremy Martens
contends that the “Immorality Acts” constituted the “legislative foundations of apartheid.”??°
However, historians have generally ignored these “petty apartheid” laws, or merely mentioned
them in passing. Deborah Posel and Susanne Klausen argue that the regulation of sex and
sexuality was fundamental to apartheid politics.??® However, Klausen also claims that sexual

politics have largely been “overlooked in the historiography.”??” While this is generally true,
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there are important exceptions. In recent decades, scholars have considered the race/sex nexus in
South Africa, and this paper builds on their work.??8

Sexuality was a central theme in the colonial imagination because it played a pivotal role
in the biopolitical management of bodies and populations.??® However, before the 1980s,
historians generally did not appreciate how hegemonic sex/gender discourses articulated with
other power relations, and how the sexual politics of class-formation and nation-building
reproduced the status hierarchies undergirding white minority rule.3° Queer theorists have
produced illuminating studies of “dissident sexualities” under the sway of “heteropatriarchy,”
and how queer people navigated the taboo on homosexuality in South Africa.?3! However,
Klausen notes that the obsessive regulation of reproductive sexuality remains an understudied

topic. She attributed this oversight to the “long, dominant narrative of apartheid as the oppression
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of black South Africans.” This emphasis on oppressed experiences, Klausen argues, “rendered
whiteness relatively invisible.”?*? Neil Roos also indicates that historians “know remarkably
little” about white people’s social lives in twentieth-century South Africa, even though white
folk were hyper-visible in this frontier society.?3® If we want to understand the ideological
foundations of colonial culture and solve the “riddle of white supremacy,” scholars must, as
James Baldwin insisted, grapple with race and sexuality as intersecting and articulating
categories of experience.?3

Sociologist Melissa Steyn contends that “whiteness” emerged as a “modernist
construction, central to the colonization project, and achieved through the exorcism of everything
‘black’, particularly African, from white identity.”?* The vexed relationship between whiteness
and blackness, however, is not simply a question of ethnic differences along a horizontal plane.
These racial categories represented opposites in the hierarchy of humankind. White folk
associated themselves with goodness, holiness, civilization, beauty, health, and order. Obversely,
Africans were perceived as lowly “savages”—the link between humanity and animality.?36
Blackness became a metonym for criminality, sin, disease, ugliness, degradation, and disorder.??’

In the white supremacist imagination, black bodies became symbols of an irreconcilable alterity,
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and mixing with such “others” amounted to race-suicide.?® Fanon argued that black men were
stereotypically represented as hyper-virile beasts, and walking penises—threatening to impale
white “supremacy” and contaminate “purity.” Fanon explained: “[I]t is because the white man
feels frustrated by the black man that he in turn seeks to frustrate the black man, hemming him in
with taboos of all sorts.”?3® This was also true in the United States (Fig. 1). Scholars such as Ida
B. Wells, W.E.B. Du Bois, and Angela Davis maintained that white men’s sexual fears of black
men gave rise to racial violence and lynch mobs across the country, and especially in the
South.?*° Du Bois wrote: “inter-racial sex jealousy and accompanying sadism has been made the
wide foundation of mobs and lynching.”?4

George Fredrickson argues that: “[t]he laws banning marriage and sexual relations”
across racial boundaries in South Africa “signified the same obsession with ‘race purity’ which
characterized other racist regimes.”?*> Renee Romano maintains: “[t]he taboo on intimate
personal relationships between blacks and whites served a crucial function in creating the
American racial order. Arguably, without such a taboo, the very categories we now think of as
“black” and “white” would not have existed in the same way.”?*3 Gunnar Myrdal certainly
agreed:

The ban on intermarriage has the highest place in the white man’s rank order of social
segregation and discrimination. Sexual segregation is the most pervasive form of
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segregation, and the concern about ‘race purity’ is...basic. No other way of crossing the
color-line is so attended by the emotion commonly associated with violating a social
taboo as intermarriage and extra-marital relations between a Negro man and a white
woman.?#

WHAT MISCEGENATION I8! é/

WHAT WE ARE TO EXPECT

Now that Mr, Lincoln is Re-elected.

By L. SEAMAN, LL. D.

-

WALLER & WILLETTS, Provsmess,

XEW YORK

(Fig. 1). “What Miscegenation Is!”
This illustration comes from the cover of an anti-Lincoln propaganda pamphlet,
written by L. Seaman. 1865. Boston Public Library. Publicly viewable at: Archive.org.?+®

In South Africa, legal scholar Julius Lewin wrote: “What Myrdal found in the southern part of
the United States...is true in South Africa, if one looks beneath the surface of any argument—
sex is the hidden principle...around which the whole structure of apartheid is organized.”24

Unlike the ancient taboos against incest and homosexuality, miscegenation taboo is a relatively

modern phenomenon. It emerged, sociologist Zimitri Erasmus argues, as the “reversal” of incest
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taboo.?*” French anthropologist Claude Lévi-Strauss also recognized that: “incest
proper...combine[d] in some countries with its direct opposite, inter-racial sexual relations, an
extreme form of exogamy, as the two most powerful inducements of horror and collective
vengeance.”2*8 Both were considered socially dangerous and thus morally repugnant.
Historians and anthropologists contend that the regulation of white sexualities, through
gendered codes of purity and respectability, was constitutive to the formation of whiteness as a
category of identity, and therefore became crucial to colonial domination.?*® Ann Stoler writes:
“the categories of colonizer and colonized were secured through notions of racial difference
constructed in gender terms.”?* Similarly, Timothy Keegan argues: “gendered conceptions of
sexual morality were central to definitions of racial respectability and belonging.”?®! “The white
woman'’s role” in settler communities, Keegan continues, “was to ensure that racial standards
were maintained free of contaminating influences and biological defilement. Racial purity was
her responsibility.”25? Colonial patriarchs regarded white women and black people as
biologically inferior, but also as sexually deviant, unruly, and dangerous.?> South Africa’s
European community never exceeded 22% of the total population, and white anxieties about
being “swamped” by black bodies were commonly expressed and exploited through what

historians Lynn Thomas Cheryl Hendricks and call the “politics of the womb,” and the rule of
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“uterine descent”.?* White women were the mothers and daughters of the “volk”
(nation/people), and they were represented as the primary guardians of morality and purity.?%
The colonial state zealously policed white women’s sexualities because the herrenvolk believed
that the future of white people depended—both literally and symbolically—on white women
birthing white babies.?®® This obsession with regulating white women’s sexualities developed in
no small measure from white fears of black and brown males, whose sexual organs and seed
symbolized the “ground zero” of racial alterity.?>” In South Africa, this negrophobic
phantasmagoria about black manhood was already entrenched by the early nineteenth century,
and subsequently developed into a largely unquestioned “common sense” of colonial culture.?8
Keegan, Anne McClintock, and Jonathan Hyslop demonstrated that defending white
women from black men constituted a moral obligation—a sacred duty—for all whites in
southern Africa.?%® Historians and literary scholars contend that “Swart Gevaar” (Black
Peril/Danger) pervaded the colonial imagination in the late nineteenth and early twentieth

century.?%® The perceived threat of black rapists filled the leading newspapers, tabloids, and
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fiction literature of the day.?®! Yet, scholars argued that the threat of black men—preying on
vulnerable white ladies out of lust, moral depravity, and racial revenge—was never much more
than a horrid dream.?6? Keegan and Gareth Cornwell contend that this collective nightmare
unified Europeans of all nations and classes into a common nation-building project premised on

white supremacy, patriarchy, capitalism, and racial segregation.263

I1: On the Genealogy of “Immorality”

The term “immorality” was commonly deployed in South Africa as a euphemism for the ultimate
taboo of colonialism—having sex with the racialized “other.” However, it was not unique to
South Africa.?%* Discourses of interracial “immorality” also circulated in other British colonies in
Africa, in Australia, New Guinea, the Dutch East Indies, the French empire, and the Spanish

Caribbean.® Nor was it exclusively a feature of distant colonies in the Global South. Moral
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hysteria about the sex across racial boundaries also proliferated in Britain, Germany, and the
United States.?®® It reflected Victorian sexual norms and developed from the Anglo-American
“social purity” movement which sought to eliminate prostitution and other deviant sexual
practices in accordance with Protestant bourgeois morality and social Darwinist or eugenicist
principles of “social hygiene.”2%

For most of colonial history, white women were relatively scarce in southern Africa. In
1663, Dutch East Indies Company (VOC) records counted seventeen European women of
marriable age in the Cape Colony. By 1718, there were 390 white women to 691 white men.2%8
During these early centuries of settler rule, white men often took women of color—usually
slaves or servants—into their beds. Their offspring were not conceived under Christian
matrimony and were commonly ostracized as “bastards,” “half-castes,” or “half-breeds.” Due to
the rule of “uterine descent,” these children inherited their status from their enslaved mothers and
had no claim to the rights of their anonymous, libertine fathers. Hendricks argues that these
exploitative sexual practices were not only tolerated but actively encouraged, for they expanded
the slave population.?® Sex between white women and men of color, however, was considered
“unthinkable.”

However, by the late nineteenth century, South Africa had become a popular destination

for poor and unmarried women from Europe. Many of these women were sex workers. Elizabeth
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van Heyningen argues that prostitution was widely tolerated during under British rule.?’® Sex
workers in the mid-1800s were generally women of color, and colonial authorities regarded
prostitution as a necessary evil, a “safety-valve for public morality,” because it diverted white
men’s libidinal desires away from respectable white ladies. Prostitution thereby offered “some
protection to the chastity and purity of our virgins and matrons.”?’* However, white prostitution
became more visible in subsequent decades. In 1895, more than 10% of white women living in
Johannesburg were sex workers, and the “City of Gold” counted more than a hundred brothels.?"
The number of white prostitutes grew dramatically during the Second Anglo-Boer War (1899-
1902), when the surge of British soldiers increased demand for paid sex.?’3 Most of these women
were recent immigrants from France, Russia, and Poland and had not been socialized into
colonial norms of extreme racism. Some white prostitutes did not discriminate against color and,
to the horror of settler sensibilities, sometimes serviced black and brown men.?"

In 1901, the Cape Colony’s Attorney-General T.L. Graham addressed the House of
Assembly, urging them to act. Graham claimed that there were some 150 brothels in Cape Town,
and that 500 white and 100 coloured “harlots” worked in the city.?’> He declared that there was
“a considerable traffic being carried on in Cape Town between aboriginal natives and white
European women.” Graham concluded that this was a matter “of the greatest importance, for
once the barriers were broken down between Europeans and native races in this country,” there

could be “no limit to the terrible dangers to which [white] women would be submitted.”%"® In
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1902, the Assembly passed the Betting Houses, Gaming Houses, and Brothels Suppression Act.
Under the section “Brothels and Immorality,” this law decreed that it was “unlawful for any
white woman to voluntarily have illicit sexual intercourse for the purposes of gain with any
aboriginal native” (African).?’” If convicted, white sex workers would serve up to two years’
imprisonment and hard labor. This early “immorality” law, however, did not criminalize paid sex
between black women and white men.?’® During the subsequent year, neighboring colonies
adopted similar measures.?” Transvaal and Orange Free State passed “immorality suppression”
ordinances in 1903. Southern Rhodesia’s Immorality Suppression Ordinance (1903), like
Transvaal’s ordinance, decreed that “any white woman or girl who shall voluntarily have illicit
sexual intercourse with any native” faced two years of imprisonment and hard labor, while black
men faced five years—regardless of whether these sexual relations were transactional or
emotionally intimate.?8

The Anglo-Boer War’s aftermath was marked by social unrest, and the British were eager
to reintegrate the vanquished Boers into a new “White South Africa.” The success of the Union
of 1910 required solidarity between former enemies. This Anglo-Boer alliance largely cohered
around the shared project of safeguarding white women. From the 1860s through the 1920s,
settlers in South Africa, Southern Rhodesia, and Kenya were plagued by recurrent “Black Peril”
scares.?8! Historians argue that “Black Peril” hysteria revolved around the joint threats of black

rapists and political insurrection, signaling deep-seated fears of black men.?8? However, they also
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concerned white women, whose bodies were “mythologized by a frontier society as the last and
most intimate frontier of all.”?% Newspapers routinely ran headlines such as, “Another Black
Peril Case”, “Outrageous Attack on a White Lady,” and referred to accused men as “black
monsters” and “black devils.”?8* One newspaper warned middle-class whites to mind their
servants: “Beware of your ‘houseboy,’ for under the innocent front may be lurking and lying
latent the passions of a panther, and worse!”? Yet, despite the ubiquity of “Black Peril”
discourse, there was no proportionate correlation between rape panics and actual instances of
sexual assault.? Charles van Onselen argued that “Black Peril” panics often flared during
periods of economic unrest, such as the 1911-14 recession and the miners’ strikes of 1913 and
1914.287 While this is true, fluctuating economic conditions only explain certain outbreaks of
hysteria. They do not explain the undercurrents of racialized fear which occasioned these
outbursts.?8® White men’s anxieties about competing with cheaper African laborers easily
morphed into racial anxieties about competing over sexual mates.?® Settlers in Africa were
tormented by an aboding sense of existential vulnerability, and white men were often quick to
feel emasculated.?®®

Since the government refused to act, the Rand Daily Mail newspaper organized a
petition, collecting 51,925 signatures from worried whites. This petition precipitated the

government’s “Assaults on Women Commission” of 1913.2°1 The commission’s investigation
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concluded that poor, “debased whites” lacked the prestige and respectability associated with
whiteness. They diminished black men’s “respect for the white race,” emboldening them to
pursue white women.??? However, the commission also found that many of these rape charges
were fabricated or wildly exaggerated. In 1912, a court sentenced an African “houseboy” to five
whip-lashes and a four-month prison sentence for “assault,” all because he had taken his
mistress’ hand and confessed that “he liked her very much.”?% Affluent white families often took
young black men into their homes as domestic workers. Employing “houseboys” to scrub the
toilet signaled status and financial success. In 1912, there were some 35,000 “houseboys”
working in Johannesburg households.?®* Van Onselen notes that white employers often cheated
their domestics, and sometimes even contrived false rape accusations “to defraud their
‘houseboys’ of their wages.”?*> Moreover, the African intellectual Sol Plaatje pointed out that
these rape scares served to justify the Native Land Act of 1913, which stripped Africans of
property rights, forcing them to live on desolate “reserves” in poverty.?% Plaatje confirmed that
“Black Peril” cases often involved lonely and sexually dissatisfied housewives who tempted their
“houseboys” into pleasuring them, only to accuse them of assault when their husbands barged
into the room. Most cases of interracial rape, Plaatje wrote, involved white men and women of
color, and this “White Peril” posed a far greater threat to the myth of “racial purity.”2%’

Some lawmakers agreed. In 1926, Minister of Justice Tielman Roos introduced a bill in

the Assembly to criminalize “any European male who has illicit carnal intercourse with a native
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female, and any native male who has illicit carnal intercourse with a European female.”?% The
bill was hotly contested but passed in 1927. Martens argues that the 1927 Immorality Act was
designed to promote white solidarity, and it reflected popular eugenic theories.?*® Indeed, social
Darwinists had long obsessed over the miscegenation issue. Many prominent race scientists,
including Robert Knox and Francis Galton—the “father of eugenics”—established their
reputations in the British scientific community through their research on the “racial types” in
southern Africa during the mid-1800s.3%° Eugen Fischer, a German physical anthropologist,
applied eugenic theories of hereditary determination to his ethnography of the “Bastards of
Rehoboth”—the mixed children and grandchildren of Dutch men and indigenous Khoi women—
in German South-West Africa (now Namibia). Fischer sought to examine the physiological
effects and defects of “bastardization” between the various types of mankind.3! His study was
influential within scientific communities across the Atlantic, and subsequently informed Nazi
Germany’s “race purity” laws during the 1930s.3%2

As in Europe and the United States, eugenic theories had completely infiltrated scientific
and medical discourse in 1920s South Africa. Dubow contends that the popular appeal for

segregation was largely predicated on eugenic theories of racial difference, hygiene, and
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degeneration.3% Klausen writes that the English-speaking medical establishment was deeply
concerned with the issue of “feeblemindedness” among indigent Afrikaners.3% Many among
these social Darwinist physicians believed that the white minority population required protection
from any “undesirable impurities,” and that working-class white women required moral
education because they were the “mothers of the future race.”3% Eugenics in South Africa was
heavily influenced by the renowned zoologist H.B. Fantham. In his 1927 article “Racial
Admixture in South Africa,” Fantham claimed that children born of interracial unions where
physically and mentally degenerate, and that the white community’s repulsion for mixing was
therefore congruent with natural law:
The offspring of intermarriage between white and black, naturally, are of unstable social
standing. Racially the white loses, and the black may gain from miscegenation...
Intermarriages between white and black are not desirable from a eugenic standpoint, and
the dislike for such unions by the greater part of the community is really based in the
incompatibilities of racial temperament and social inheritance. %

Fantham implored whites to be more aggressive about preserving their “purity,” for the

“deterioration of the white race,” he feared, was imminent.307
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During the Great Depression, there were some 300,000-400,000 impoverished whites
living in South Africa.®® The question of white poverty became a central issue around which
Afrikaner nationalists mobilized support for segregation and white-preference capitalism.
However, sociologist Zine Magubane argues that South Africa’s “poor white problem” also
raised considerable concern abroad, for the global prestige of whiteness was at stake.®% In the
1920s, the Carnegie Corporation of New York commissioned a multi-year, five-volume study of
white rural poverty in South Africa, employing both American and South African social
scientists. The Carnegie Corporation, which endeavored to “preserve the racial purity of
American society,” and which focused its philanthropic benevolence on funding eugenics
research in the U.S., “believed that white South Africans should learn from American Southern
whites how to handle their Negro problem.”®!? The Carnegie Commission study reported that
17.5% of white families were “living in great poverty,” and were gradually integrating into
impoverished communities of black and brown people.3!* Stoler argues that poor whites who
mingled sexually with black and brown people were perceived as “internal enemies.”**2 Dubow
also contends that miscegenation among poor whites was held “to sap the fiber of white

civilization at its most vulnerable point.”3!?
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The politics of “poor white-ism,” Magubane and Stoler argue, were deeply gendered.3*
Thousands of white girls fled the stifling poverty and paternalism of their fathers’ rural farms
and migrated to Johannesburg in search of work and freedom. However, some of these women
found themselves living “cheek by jowl” with African migrant workers in squalid urban
slums.31> The Carnegie Commission beseeched the colonial government to work with churches
and middle-class women’s organizations to establish racially segregated boardinghouses for
indigent white women, so they might find sanctuary from the hazards of city life, receive a
proper Protestant education in feminine etiquettes and domestic work, and realize their latent
respectability by marrying well-to-do white men and birthing white babies.3

In Cape Town, coloured children had been “effectively banned from the publics schools”
since 1861.3Y" Segregation in schooling was necessary, one principal explained, because it was
“very undesirable that White children, especially the girls, should be brought into close relations
with the ordinary type of Coloured street boy.”3!8 The colonial judiciary lent credence to such
fears. In 1937, Supreme Court Judge J.A. Tindall implored legislators to take these matters more
seriously:

We must take public opinion as it exists in the Transvaal...In the Transvaal marriage

between Coloured and White has always been looked upon by Europeans as abhorrent, so

much so that even today there is no provision in our law for such marriages. A White
woman marrying a Coloured [of color] man would suffer social ostracism...a European
who advocates such marriages would, in the prevailing state of opinion, be regarded by

most Europeans in the Transvaal as trying to destroy a safeguard which a large section of
the population regards as fundamental for the preservation of the White race in this

314 Magubane, “The American Construction of the Poor White Problem,” 693.; Stoler, Haunted by Empire, 51-3.
315 Stoler, Haunted by Empire, 53; Rebecca Sherman and Melissa Steyn, “E-racing the Line: South African
Interracial Relationships Yesterday and Today,” in, The Prize and the Price: Shaping Sexualities in South Africa,
eds. Melissa Steyn and Mikki van Zyl (Cape Town: Human Sciences Research Council Press, 2009), 60-1.

316 Stoler, Haunted by Empire, 52-3.

317 Leonard Thompson, A History of South Africa (New Haven: Yale University Press, 1990), 66.; Marx, “Making
Race and Nation,” 71.

318 Quoted in Graham Watson, Passing for White: Study of Racial Assimilation in a South African School (London:
Tavistock Books, 1970), 32.




76

country, and he would lose caste himself and would incur the hatred and contempt of

most citizens.3%
Hyslop argued that anxieties about working-class white women came to crescendo during the
1938 election.®?° The Afrikaner “Purified” National Party (NP), led by the neo-Calvinist
Referend D.F. Malan, sought to overtake the ruling Union Party (UP) by exploiting these
anxieties. The Malanites circulated a propaganda poster portraying white womanhood in a state
of depravity, signifying a horrific outcome of UP-rule. The poster’s central illustration depicted a
motherly white lady, gazing solemnly into the future (Fig. 2). Bold captions relayed her message:
“The hope of South Africa speaks to you and says: vote for the National Party and protect my
nation and my posterity against mixed marriages, which the United Party will not prohibit by
law.”3%

A second, smaller image represented four white men in business attire. These men—
labeled “capitalist,” “communist,” “imperialist,” and “Jew”—embraced like old friends,
celebrating their shared prosperity. The third image depicted a young white woman sitting beside
a black man wearing a tuxedo, smoking a cigar against the shack in which they lived. Their two
children, playing in the doorstep, completed this white supremacist horror-scape. The Malanites
used the campaign poster to attack moral legitimacy of UP-rule, and to urge white voters to
embrace the NP’s apartheid vision.®?? The NP propaganda was very controversial. The UP
intended to capitalize on the smear campaign, asserting that the NP’s poster “slandered” the

honor of white women by making the “foulest allegations and insinuations” that they would
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willingly marry black men, and by presuming that the “daughters of South Africa” required
“legislation to keep our blood pure.” This Malanite campaign failed, for the UP won the

election.®?® However, the 1938 election did proffer a glimpse of what NP-rule would look like.

(Fig. 2) “The Hope of South Africa: Vote for the National Party.”
Campaign poster created by the Gesuiwerde Nasionale Party. 1938.
Political Posters, Unisa Institutional Repository.

The controversy of the NP election poster prompted yet another government commission, one
which was mandated to: “investigate and report upon the question of mixed marriages in the
Union between Europeans and non-Europeans to determine whether such marriages...are on the

increase or are likely to increase,” whether such unions were “sufficiently numerous to be
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seriously detrimental to the welfare of the Union and the future composition of the population,”
and whether the state needed to “take further steps to discourage such marriages.”3?* The 1938-
39 Mixed Marriages Commission, led by Charles de Villiers, hired social scientists to study
census records and collect witness testimonies from like-minded clerics, officials, and cultural
organizations. The commission even contacted South Africa’s chief diplomat in Washington
D.C. and directed him and “practically the whole research staff” to study American anti-
miscegenation laws at the Library of Congress.3?® They learned that 30 of the 48 American states
enforced laws which rendered marriages “between Whites and Negros...null and void,” and
proposed that South African lawmakers could learn from these models. 32

The commissioners found that incidences of mixed marriage had declined from 153 in
1927, to 67 in 1936.3%" They attributed this downward trend to the stigma proliferated by the
1927 Immorality Act. In words lathered in Fantham’s eugenics, the commission claimed that the
noble quest to build a “White South Africa” reflected “the fear of infiltration, through
miscegenation, of non-European blood into the white group,” a fear which “leads naturally and
directly” to moral opposition to intermarriage. Furthermore: “There can be no doubt that public
opinion is, on the whole, against mixed marriages.”3?¢ Most of the witnesses agreed. The Dutch
Reformed Church (DRC) condemned intermarriage as a “social evil.”3?° A Methodist minister
from Natal insisted that he “would refuse to celebrate a marriage between a Coloured and a
European person, and definitely so between any Native and European.” A Salvation Army

officer reported: “From what I have seen in this country, as well as in Jamaica and British India,
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mixed marriages are injurious to the persons concerned and to their offspring.”*3 Another white
Methodist, tending to an African flock in the Transkei, assured the commissioners that most
Africans were also opposed to intermarriage: “Mixed marriages are just as repugnant to Native
public opinion as to European public opinion.”

An African minister from Transvaal parroted the eugenicist discourse of his colonial
rulers when he stated: “The black race must be proud to remain purely black...We must be
brothers-in-Christ and not brothers-in-law...To allow mixture is to tamper with Nature’s good
originality.”33! The South African Indian Association proclaimed: “The Indian community is
opposed to mixed marriages as strongly as any other community in South Africa.” And the Cape
Peninsula’s Coloured Welfare Association (CWA) stated that it opposed mixed marriages
because white men of “low type or class” often pursued coloured girls when they failed to find a
“decent wife” among the white community. “[W]hen one of two sisters marries a European and
the other a Coloured man,” The CWA declared, “the children of the former look down on the
children of the latter and, indeed, on all other members of the family who are not as light-skinned
as they are. Sometimes such a child disdains even its own mother.”3%? To be sure, many black
and brown South Africans also opposed mixed marriages, but mostly out of distrust and
resentment rather than feelings of biopolitical “supremacy.”

Although de Villiers’ commission found that mixed marriages were not only rare but
steadily declining, it recommended the prohibition of both mixed marriages and “illicit
intercourse,” to prevent such unions from becoming more common in the future. The

commissioners referred to the efficacy of American and Australian anti-miscegenation statutes,
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and asserted that Transvaal’s endogamy laws of 1871 and 1897 were “wisely conceived and
simply planned.”3 They also claimed that the “infiltration of non-European blood into the
European population” could be prevented through residential segregation and by expanding
economic uplift programs for impoverished whites.33* The commission’s report was well-
received by the UP-government but further actions on anti-miscegenation legislation were

suspended due to the outbreak of World War 11.3%

I11: Racial Fantasy, Sexual Fear, and the Origins of Apartheid Policy

The “bloedvermenging” issue did not recede from public discourse; it was fiercely debated in
churches, universities, newspapers, and households around the country. Indeed, Patrick Furlong
argues that combatting miscegenation became the policy priority for the NP and powerful DRC
during the 1940s.3%¢ J.D. Strijdom, a prominent Afrikaner nationalist and neo-Calvinist, warned
his compatriots that “only carrying out the policy of apartheid in the light of God’s Word and
with God’s blessing would provide deliverance from the dark danger of colour-mixing and
bastardization.”*3’ This clerical animosity towards mixing, Furlong wrote, was nothing new. The
DRC had officially opposed mixed marriages since 1817.3% By 1943, the DRC’s leadership
implored Jan Smuts’ UP-government to adopt harsher measures against interraciality. The
DRC—in effect the “spiritual arm” of the NP—declared it was “unalterably opposed to

miscegenation and all that might further miscegenation.” It stated that it was the “sacred
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conviction of the Afrikaner people and Church” to establish a comprehensive “rasse-apartheid”
policy as the “only salvation of the people’s existence.”3%°

The war created vast labor shortages in the mining and manufacturing industries, as over
100,000 white men were shipped off to fight Fascism overseas.3*° These shortages were
temporarily filled by African migrant workers. By then, Africans comprised two-thirds of the
urban workforce in Johannesburg, and the predominance of black people in the streets reinforced
white fears of being “swamped.” These anxieties about African urbanization and the future of the
white population were exacerbated by the increased use of birth control among white women.3*
The desire for apartheid, Posel argues, was “underpinned by a hankering for order,” a return to
the colonial normality in which whites ruled blacks in all matters.®*? White nationalists abhorred
the prospect of “gelykstelling” (equality) between white and “non-white” people, for equality
would encourage intimacy, and thereby “bastardize” the nation. Indeed, “gelykstelling” became a
euphemism for “bloedverminging.”34

Rampant miscegenophobia was exploited by racist pseudo-scientists like Gerrie Eloff and
Geoffrey Cronjé in the pursuit of white utopia. Cronjé, a sociologist from Pretoria, was highly
regarded by the NP-elite. His racial theories layed the ideological groundwork for apartheid
policy.®** His 1945 book, A Home for Posterity, became a manifesto for proponents of apartheid.
Cronjé dedicated the book to his wife and “all other Afrikaner-mothers,” whom he considered to

be “the protectors of the blood-purity of the Boer-nation.”3*® His main concerns were the
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“coloured question” and the “problem of bastardization.” “With regard to blood-mixing,” Cronjé
wrote, “the Coloured presents the utmost danger to the European race in South Africa.”34¢ He
cited eugenics studies, including those by Fischer and Fantham, and declared that there was
“convincing evidence” to conclude that black/white mixing defiled God’s creation and
“impoverish[ed] humanity” by conceiving “biologically inferior human material.”**’ He claimed
that racial equality would create “contact zones,” which would occasion a “mishmash-society”
and the demise of whiteness: “Mixed areas become graveyards of white South Africa.”34 He
urged the government to implement stricter “ontugwette” (immorality law) because “only via the
path of racial-apartheid can racial differences be maintained...blood-mixing must be labeled a
crime in this country because it is an extremely serious transgression against the white race, and
it undermines its survival.”3*° He rebuked Anglo-imperialists for their cowardly indifference, and
urged Britons to unite with Afrikaners around “the perpetuation of the blood-purity of the white-
race in the southern land which is his only fatherland...together with the Boers they must
provide—A HOME FOR POSTERITY!”3%0

Malan’s (Reunited) NP finally defeated the UP in the landmark 1948 election which
formally established apartheid rule. The prohibition of mixed marriages became the NP’s
foremost priority.®* On May 19", 1949, T.E. Donges, the new Minister of Home Affairs,
introduced such a bill in the Assembly. “The aim of this legislation,” Donges declared, was “to
prevent as much blood-mixing as possible, and to preserve race-purity as much as possible.”

Donges read from the Villiers Commission’s report and referenced its recommendation for
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formal prohibition.>? “[TThere can be no doubt”, he read, “that public opinion is generally
opposed to mixed marriages...a sin and a crime.”®® He purported to be motivated by “the

innocent victims” of miscegenation— “the children.” Citing Sarah Gertrude Millin’s racist

novel, God’s Stepchildren, DOnges claimed that children born of interracial unions were doomed
to live as “outcasts” without “family traditions” of their own. However, the UP opposition tried
to use DOnges’ appeal against him. The UP-MP Abraham Jonker insisted that such children
would be “bastardized under this law.” DOnges replied: “would it not be better if they were never
born?” Jonker agreed.®%*

“Mr. Speaker,” UP-leader Jan Smuts interjected, “if there is one thing all South Africans
can agree upon, it is that race-blood-mixing is an evil.”®*® However, despite his abhorrence,
Smuts argued against Dénges’ prohibition proposal.®® He stated that it would be impossible to
discern tan-skinned whites from light-skinned coloureds. He cited literature concerning
American families in which some children were pale, while their siblings were dark. Smuts
concluded that there were too many “border-cases” in South Africa, and that new anti-
miscegenation laws would generate more problems than solutions.3” The NP-MPs were not
swayed by Smuts’ remarks, contending that the Immorality Act of 1927 had been necessary and
practical. As in 1938, the NP and UP agreed that miscegenation was extremely undesirable but
disagreed on whether interracial relationships should be outlawed. Only Sam Kahn, a Jewish
communist delegate from Cape Town, rejected the racist premises of the debate itself. He

compared his MP colleagues to the Nazis who wrote Germany’s Nuremburg Race Laws, which
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forbade so-called “Aryans” from marrying Jews in the 1930s and 40s. Kahn denounced D6nges
as “South Africa’s foremost misanthrope,” rejected the NP’s “biological fantasies about racial
purity,” and condemned their ideology as an “unlawful union between racial superstition and
biological pseudo-science.” The NP, unmoved by Kahn’s call for sanity and compassion,
continued to plead their case.®®
Mr. de Visser (NP) endorsed Donges’ policy proposal and referred his colleagues to Jim
Crow segregation in America: “It would be my pleasure to notify you that apartheid is already
enforced in the southern states of America.” He quoted the “famous negro, Booker T.
Washington,” who claimed that whites and blacks should be “separate as the fingers, yet one as
the hand in all things, essential to mutual progress.”®*° He also cited reports from the British
port-cities of Liverpool, Plymouth, and Cardiff, where authorities desperately sought to forestall
relations between local white women and African sailors because “too many” brown babies were
being born there.3%° Donges concluded:
Look at the experiences of other countries regarding the same issue of mixed marriages.
Is it not something for the opposition to consider that thirty of the forty-eight states in the
United States have such policies in place? Is it not an argument to prove that there are no
reasons to discard such laws, just because they may not be as efficient as we would like?
| assume that those difficulties also exist there, but thirty states have decided to
implement these laws; thirty states considered it necessary to take legislative action in
order to keep this social evil under control. And, let me remind the honored Members that

the demographic proportions in the United States, in those thirty states, are not even half,
not even a quarter, as urgent as the situation in South Africa.36!
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The vote was close. 56 MPs voted against the Prohibition of Mixed Marriages Act, but were
overruled by the 59 MPs who voted in favor.36? The Act passed and became the first major
legislation of the new NP-led apartheid government.®® It rendered any marriage between “a
European and non-European...void and of no effect.”® It also decreed that “any children born
or conceived of such marriages... shall be deemed to be illegitimate.”*% However, this law did
not satisfy the NP. During the following year, legislators ratified a second bill, the Immorality
Act of 1950. This law amended the 1927 Immorality Act by prohibiting “illicit carnal intercourse
between Europeans and non-Europeans.”*® To prevent light-skinned coloured “insluipers
(infiltrators) from passing for white, parliament also ratified the Population Registration Act of
1950, which assigned all South Africans to one of four racial categories based on physical
appearances and family reputations.36” People were classified as European/White,
Native/Bantu/African/Black, Coloured/mixed, or Indian/Asian. Once racial identities were
enshrined into law, the Group Areas Act (1950) and Separate Amenities Act (1953) forced
people to inhabit separate residential areas. These statutes were designed to foreclose
opportunities for contact, given that neighborly feelings easily slipped into more illicit
intimacies. And so, “petty apartheid” was established.3%®

Yet, Malan’s government was not satisfied forestalling interracial sex within South
Africa’s borders: it also imposed its racial madness onto neighboring countries. In September

1948, Seretse Khama—the king-in-waiting of the Bangwato people of Bechuanaland—married
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Ruth Williams, a white woman from Surrey, England (Fig. 3). The union of Seretse and Ruth
Khama was opposed by many in Britain and Bechuanaland alike, not least by Ruth’s own parents
who refused to attend the wedding, and Seretse’s regent uncle, Tshekedi Khama, who longed to
stay in power. However, the backlash against their marriage was most fiercely expressed in
South Africa. The apartheid regime could not abide Seretse and Ruth living as king and queen in
neighboring Bechuanaland, for their would-be realm sprawled between South Africa and
Southern Rhodesia. If installed as king, Seretse Khama’s throne (and bedroom) would stand but
a few hundred kilometers from Pretoria, the bastion of Afrikanerdom. South Africa’s news

media led the charge against Bechuanaland’s future king. The Johannesburg Star called the
marriage “distasteful and disturbing,” and the Natal Witness declared that the union undermined

South Africa’s colonial hierarchy by “striking at the root of white supremacy.”3°

(Fig. 3) Lady Ruth and Sir Seretse Khama, accompanied by their children Jackie and lan.
Gaborone, Bechuanaland. 1956. Associated Press.
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The international scandal surrounding the Khama marriage even resulted in a diplomatic crisis
between Britain and the Union of South Africa. The latter threatened to leave the
Commonwealth if Whitehall did not prohibit Seretse’s ascendancy and force him to live in exile
in England, far from apartheid. South Africa’s strong-arm diplomacy was utterly hysterical, but
effective. Commonwealth Secretary Gordon Walker convinced the British government to
prevent Seretse Khama’s from ruling as king. Gordon feared that South Africa’s madness could
not only drive them (and their mineral wealth) out of the Commonwealth, but perhaps even result
in South Africa’s military invasion of British territories in Bechuanaland and Basutoland.®” In
June 1950, Gordon wrote a memorandum to Parliament, entreating them to act:

We must also do our utmost to keep the Union in the Commonwealth...The Seretse case

represents perhaps the one set of circumstances that could unite—and inflame—all white

opinion in the Union against us...and can drive South Africa into completely irrational

attitudes and actions...an outburst of uncontrollable emotion and anger....3"
At the behest of Malan’s government, British Prime Minister Clement Attlee’s Labour
government temporarily exiled the Khama couple from Bechuanaland. In 1952, Winston
Churchill’s Conservative government made their exile permanent.3’? In 1956, Seretse and Ruth
were finally permitted to return to Bechuanaland as private citizens, but only after renouncing
the throne.

In 1957, Prime Minister J.G. Strijdom’s NP government went further still. In accordance
with the DRC’s irredentist theology, Strijdom declared that God “willed into being separate

nations, colours and languages,” and commanded the “policy condemning all equality and
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mongrelisation between White and Black.”*"3 Strijdom’s government introduced a new
Immorality Act amendment which decreed that “any immoral and indecent acts” across racial
boundaries, including kissing and cuddling, now constituted a criminal offense.3’* This
amendment sought to remove “certain anomalies” in which well-resourced white men pled
innocent and were exonerated, while the black and brown women with whom they were charged
pled guilty. Klausen argues that the 1957 amendment largely targeted these men.3’> Homosexual
intimacy, which was previously outlawed under “sodomy laws,” was incorporated under the
Immorality Act in 1968—after 350 men were arrested during a police raid on a “homosexual
party” in Forest Town, Johannesburg in 1966.37® The opposition parties in the Assembly quickly
noticed that the Immorality Acts were ineffective, succeeding only in turning neighbors into
“spies and snoopers.”3”” The police’s “Immorality Squad” often relied on unscrupulous
surveillance techniques. For instance, they used African women as “traps” to lure unsuspecting
white men with errant desires to their downfall.3’® Even government officials were not safe from
this practice. W.J. Scheepers, a Bantu Affairs commissioner, was arrested in his underwear when
the African schoolteacher, whom he had tried to seduce, gave him away to the authorities.3"
Helen Suzman, the Jewish leader of the anti-apartheid Progressive Party, cited legal
records and newspaper editorials to uncover the absurdity of these policies: “Thousands of

people have been publicly humiliated, have had their careers ruined and their family lives
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wrecked. . .for a crime which is only a crime where colour is involved.”3 Yet, the NP-regime
would not be moved. In 1962, Prime Minister H.F. Verwoerd defended petty apartheid because it
prevented ethnic minorities from amalgamating into Africa: “I say it unequivocally that the
people of South Africa cannot accept the consequence of a multi-racial state unless the Whites,
the Coloureds, and the Indians are prepared to commit race-suicide.”38!

Ironically, La Guma and Klausen show that it was apartheid’s Immorality Laws that
drove many to commit suicide.®#? One retired policeman from Boksburg disclosed that he
endured an “indescribable hell” after being charged: “there is always a stigma that remains after
a person...is found not guilty.”33 A school principal from Johannesburg was accused by his wife
during a fit of jealousy but was later acquitted. He too described his ordeal: “There is a terrible
stigma attached to anything concerning the Immorality Act and it is dreadful to have your name
dragged through the mud when you know you are innocent. People treat you as though you had

leprosy.”*8 Judge Oliver Schreiner commented on the gruesome effects of ethno-sexual stigma:

It seems that legislation prohibiting miscegenation is the cause for a substantial
proportion of unexplained suicides by white men. The oppressive sense of shame
engendered by this legislation affects wives, children and relatives of the men convicted
for the rest of their lives...Miscegenation has among whites been elevated into a crime so
atrocious as to make all other crimes relatively menial.38®
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Mr. Botha, a 35-year-old father of four, hanged himself in a VVanderbijlpark prison cell to spare
his wife and children further humiliation. “To avoid the malevolent stigma left by the Act,” one
newspaper reported, “many people—a large number of them fathers of families—have hanged,
drowned or shot themselves after being charged. One man poured petrol over himself and set
himself aflame.”3% Yet, the tragic story of Sonya’s lover shows that it was not only white men
who ended their lives out of shame and desperation.

The apartheid regime desperately sought to reform people’s erotic desires before any
forbidden fornication could occur. They wanted to make the very thought of interracial sex
utterly “unthinkable.” In 1954, the NP government formed a commission of inquiry into to the
problem of “undesirable publications.” The government appointed Geoffrey Cronjé to lead the
commission, which spent years scrutinizing romance novels, Hollywood films, and magazines,
for traces of “undesirable” elements. Cronjé’s commission presented its findings to the Assembly
in 1957, but their recommendations for censorship were not implemented until the 1963. The
Publications and Entertainments Act of 1963 created a Board of Censors, comprised of white
academics who were tasked with reading and viewing suspicious media, and were authorized to
dictate whether these texts and images were desirable or undesirable. This Act became the
cornerstone of apartheid censorship practices for decades to come. Coetzee wrote: “from the
early 1960s until about 1980...South Africa operated one of the most comprehensive censorship
systems in the world.”*8” Thousands of books, magazines, films, and television shows were
banned from public view. Television in general was prohibited until 1976. The NP regime feared
that flashing images of human bodies from foreign places would disrupt “public morals™ in

South Africa, and perhaps even encourage desires for interracial mingling and mixing. Media
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scholar Ron Krabill contends that: “the fear of miscegenation was linked to television...
television became the great racial and cultural miscegenator.”388

In 1959, Communications Minister Albert Hertzog warned the press about: “the effect of
the wrong [TV] pictures on children, the less developed and other races can be destructive...As
far as | am concerned, we will never have television.”3 In a subsequent address in the
Assembly, cabinet minister Hertzog explained precisely why he feared television. He illustrated
his dread with a hypothetical “Black Peril” scenario, freshly drawn from his own fantasies: “It is
afternoon and the Bantu house-boy is in the living room cleaning the carpet. Someone has left
the television set on. The house-boy looks up at the screen, sees a chorus line of white girls in
scanty costumes. Suddenly, seized by lust, he runs upstairs and rapes the madam.”3% In 1976, the
South African Broadcasting Corporation (SABC) began producing television programs for
segregated audiences. Historian Leonard Thompson writes that SABC’s programs strictly
adhered to the NP’s anti-miscegenation policy: “it avoids featuring black and white people in
egalitarian situations—especially anything that hints at interracial sex.”3?* Films such as the 1967
Hollywood comedy-drama Guess Who’s Coming to Dinner, starring Sidney Poitier and
Katherine Houghton, was banned in South Africa.3 Its normalizing depiction of romantic love
between a black man and white woman was too much for the censors to bear.

In 1970, the Free State town of Excelsior made international headlines when five white

men and fourteen black women from a neighboring township were charged with contravening
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the Immorality Act.3%® It was a “public secret” that these men, including prominent NP
bureaucrats, operated a sex ring with African women. However, the sex ring was discovered, and
the offenders arrested. Initially seven men were arrested, but one was immediately acquitted, and
the other—a local councilman—shot himself days after being charged. Eventually, all charges
against the “Excelsior 19” were dropped because the prosecution’s witnesses refused to testify—
but not before the women and their brown babies spent months in jail.3% The Excelsior 19 case
was a colossal embarrassment for the apartheid regime. One NP legislator admitted that “[t]here
are few things that have such a devastating effect on our foreign relations™ as sex-scandal
publicity.3% Excelsior was once regarded as the epitome of the Afrikaner heartland, but
subsequently became known as the town “where the people screw the maids.”3% This scandal
revealed apartheid’s inability to reform people’s sexual desires. The opposition hoped that these
scandals would bring an end to the Immorality Laws, but the NP reiterated that they would
remain. In 1974, MP Suzman insisted: “We must get rid of this appalling, rotten bit of
legislation.”3%7 In a 1977 address to the Assembly, Suzman cited crime records to show that over
10,000 people had been convicted of committing “immorality” since 1950—including 886
between 1973 and 1976 alone.3%

Despite its cruel penalties and stigma, the apartheid state failed to eliminate racial

mixing, for theirs was a self-defeating policy. The more forceful the prohibition became, the
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more it encouraged its transgression.3®° Between 1974 and 1982, 1,916 people were convicted of
committing apartheid’s ultimate social sin.*%° To the NP’s horror, most convicted men were
Afrikaners, including many policemen. One anonymous critic, writing in the London-based
magazine New African under the penname “Candidus,” described this psychosexual “tragedy of
the Afrikaners.”%! Candidus wrote that 80% of policemen were rural Afrikaners, and that “many
of these lads were brought up from infancy by African ‘nannies’ some of whom they knew more
intimately than their own mothers.” These boys were literally brought into consciousness
through the loving care of black mother-surrogates. However, to enter into adulthood, these boys
were forced to sever these intimate bonds: “the real love of the African mother-substitute may
thus be turned to guilt-ridden hate and fear.”4%? These white boys entered the symbolic realm of
colonial culture through what psychoanalyst Jacques Lacan called the Law-of-the-Father: “the
Afrikaner has been fed from infancy with stories of Black treachery and violence—stories
handed down from father to son and dating from Dingane, the Frontier Wars and VVoortrekker
days when a handful of Whites survived among the hordes of ‘black savages’.”*% The
psychological trauma inflicted on white boys through this racist rite-of-passage shaped their
identities and subjectivities as men. This pseudo-oedipal “love-hate attitude” explained why so
many white men contravened the Immorality Acts: they had “not outgrown their childish love of

a black woman.””404
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Criticism of apartheid’s sex laws came to a climax in the early-1980s. The Black Sash, a
white women’s anti-apartheid organization, declared that the Acts laws were “corruptive of the
very concept of morality” because the “bonds of attraction and affection, are matters of free
personal choice.”*% The Lawyers for Human Rights (LHR) argued: “South Africa can no longer
justify this law on the grounds that the United States has similar laws.”%% In their memorandum
to government commissioners, these progressive lawyers included a copy of Chief Justice
Warren’s majority opinion from the Loving v. Virginia Supreme Court case of 1967, which
decreed that Jim Crow race/sex laws were unconstitutional. In the LHR memorandum, legal
scholar Christopher Dugard foretold that South Africans would tolerate change: “as the United
States evolved over the years...so too South African society has evolved since 1949 and, at this
point in time, South African society is prepared to tolerate marriages of this kind.”**” The LHR
argued that the Acts were inconsistently enforced. Foreign mixed couples could travel freely
around South Africa, and mixed lovers from South Africa could be wed in Transkei,
Bophuthatswana, and other “Homelands,” since interracial marriages had been legal there for
years.*%® Moreover, the nearby port city of Maputo, Mozambique, had long been a popular
destination for sex tourism. Its streets flowed with South Africans looking to indulge in erotic
freedom and “forbidden” pleasures.*%®
As P.W. Botha’s government edged closer towards repealing the Acts, many Afrikaner

voters abandoned the NP for its more conservative sister-parties. Andries Treurnicht—a former

DRC minister, commonly known as “Dr. NO”—established the Konserwatiewe Party
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(Conservatives) in 1982 to counteract the creeping “verligting” (enlightenment) within the NP
ranks. The Herstigte Nasionale Party (Reconstituted NP), which split from the NP in 1969,
redoubled its efforts to garner white support towards preserving white rule. Ahead of the 1983
constitutional reform referendum, which proposed to grant coloureds and Indians political
representation in a new “tricameral” legislature, HNP politicians sought to arouse white fears by
circulating a propaganda poster depicting a sad-eyed white girl. The captions read: “For her sake,

preserve white South Africa: vote HNP” (Fig. 4).

STEM HNP

(Fig. 4) “For Her Sake, Preserve White SA: Vote HNP.”
Campaign poster created by the Herstigte Nasionale Party. 1983.
Political Posters, Unisa Library Digital Collections.

In 1983, the Western Cape synod of the DRC finally admitted that the Acts could no longer be
justified on scriptural grounds and that they violated the sanctity of marriage.**® The regime
established a committee to enquire into the “desirability” of the Acts. This commission also

found that the Acts “[could] not be justified on scriptural or other grounds,” and recommended
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their annulment.*!! Only two commissioners—Treurnicht included—dissented the decision. The
commissioners’ majority report argued that segregation in housing, schooling, and employment
sufficed to perpetuate apartheid.*?

In 1984, historian Hans Heese published a book which claimed that over a thousand
prominent Afrikaner families, including those of distinguished politicians, had Afro-Asiatic
ancestors. Heese argued that the Immorality Acts could not be justified on historical grounds,
“because there is no racial purity anyway.”**® Heese’s book infuriated Afrikanerdom’s
patriarchs. Sixteen HNP-legislators sued Heese for libel. Jaap Marais, the HNP-leader, insisted
that: “[t]here has been a process of racial purification over the generations as whites married
other whites and shunned those with black genes...It is obvious just by looking at people that the
Afrikaner nation today is white.”** Treurnicht, too, proclaimed: “I am proud to be white!” The
Pretoria city councilman Piet Rudolph even punched his colleague Ernie Jacobs in the jaw after
Jacobs cited Heese’s book to dispute Rudolph’s “purity.” Rudolph exclaimed: “It makes by
blood boil, all these lies about us...I just could not control myself any longer, but I have no
regrets. ..the ancestry of the Afrikaner cannot be questioned!”4

In June 1985, the Botha’s government finally repealed the Mixed Marriages Act and
Section 16 of the Immorality Act. However, the Group Areas Act and Separate Amenities Act
were still enforced, making it difficult for mixed couples to live together.'® The repeal was not

universally popular. The African National Congress (ANC) accused the NP of “window
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dressing,” denouncing the repeal as a symbolic gesture, contrived to ease political tensions.*!
ANC freedom fighters maintained that they would not settle for anything less than the vote, and
were not risking their lives to “have girlfriends across the color line.”#'8 Moreover, a 1984
survey found that 80% of Afrikaners opposed the repeal.*!® One Maria van Niekerk from
Johannesburg was appalled:
We stand for not bastardizing our land, our people. It’s got to be pure white, pure Indian,
pure blacks and the coloureds must be proud of what they are now. And here P.W. Botha

comes along and takes away those laws. That’s just giving an open letter to carry on, mix
and marry one another. We couldn’t believe it! It was the shock of our lives!*%

(Fig. 5) “Stay White, My People: VVote HNP.”
Campaign Poster created by the Herstigte Nasionale Party. 1987.
Political Posters, UNISA Library Digital Collections.
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IV: Conclusion
The apartheid project ultimately failed because it zealously pursued an impossible dream. The
obsession with “purity” gave rise to draconian segregation laws which rent holes in the social
fabric, foreclosed countless possibilities for intimacy and love, and created a society of people
with “deformed and stunted inner lives.”*?! Race taboos and purity myths were particularly
salient in South Africa because many whites—desperate to retain a host of political privileges
and economic advantages—felt existentially vulnerable and endlessly outhumbered. Afrikaner
nationalist propaganda cohered around the sanctification of white women’s bodies. White
women were represented as the sacred symbols of settler sovereignty, but they also signified the
fragile frontiers of whiteness (Fig. 3). The psychic origins of apartheid, Coetzee maintained,
were rooted in the “denial of an unacknowledgeable desire to embrace the body of Africa; and
the fear of being embraced in return by Africa.”#?? During the dying days of apartheid, many
white South Africans felt more vulnerable than ever. They were haunted by a cultural anxiety
which they experienced as “waiting”—waiting for “Black Peril,” “miscegenation,” and the death
of whiteness.*?3 While these doomsday prophesies never materialized after the advent of “non-
racial” democracy in 1994, their afterlives continue to shape the limits of intimacy and love in

the post-apartheid present.
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3

Settler Censorium:
Interracial Imagery, Iconoclasm, and the Apartheid Imaginary

Introduction

Media censorship was integral to the preservation of white-minority rule in twentieth century
South Africa. J.M. Coetzee wrote: “From the early 1960s until about 1980, the Republic of South
Africa operated one of the most comprehensive censorship systems in the world.”*?* The origins
of media censorship in South Africa, however, will take us back decades earlier. It is impossible
to understand the history of apartheid without considering how the mythology of “white purity”
and the political and ideological hegemony of white rule were secured through the ardent
regulation of the collective imagination. Settler colonial censorial bureaucracies sought to delimit
what could be seen, imagined, and desired by white colonists and their colonized “others.”
Censorship, Nadine Gordimer proposed, was fundamentally about the “control of information”
between South Africa and the wider world, and between South Africans “carved up into
categories of colour and language.”*? Photography, films, novels, magazines, television shows,
and other mass-mediated images and texts which in anyway challenged or ridiculed the colonial
myth of “white supremacy” were deemed detrimental to the settler state’s earnest efforts to
divide-and-rule an ethnically and culturally diverse population. Images that could foment
insurrection in thought and deed were stringently restricted, redacted, or banned entirely from

public view.

424 J.M. Coetzee, Giving Offense: Essays on Censorship (Chicago: Chicago University Press, 1996), 34.
425 Nadine Gordimer, “Apartheid and Censorship,” Index on Censorship, 1, no. 3/4 (Autumn/Winter 1972), 151.




100

Images, symbols, and icons can inspire boundless pleasures, but they can also animate
our darkest fears and nightmares.*® The popularization and proliferation of photography in the
nineteenth century fundamentally reshaped the visual economies of imperial modernity and
colonial domination.*?” Daguerreotypic and photographic image-making technologies were
weaponized by race scientists, ethnographers, colonial officials, and entertainment
entrepreneurs—mostly white men of the dominant class—to reinforce the myth of white
supremacy and black inferiority.*?® These images reproduced colonial stereotypes of racial
difference by representing Europeans as beautiful and civilized, while depicting Africans and
other dark-skinned people as ugly savages, but also as visually irresistible and erotically
charged.*?® Yet, images are notoriously ambiguous. They signify multiple, often contradictory
meanings. They can be read and interpreted in different ways and can engender both feelings of
fear and desire simultaneously. Images of black people intended for white consumption and
pleasure—ethnographic, voyeuristic, or pornographic daguerreotypes and photographs expressly
developed to objectify and demean the black body—were symbolically overdetermined,

erotically charged, and racially fetishized. “Racial Imagery,” film theorist Richard Dyer argues,
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has long been “central to the organization of the modern world.”*° Weaponized images of black
people, which sought to establish the facticity of black embodiment as being inherently inferior
and grotesque, often achieved the opposite. Stereotypical representations of black folk have often
incited prurient desires to consume and experience the forbidden “Other.” These images, flashing
before one’s eyes, appear to be fleeting attractions that quickly fade from memory. Yet, these
visual encounters with images can also linger on. The subjects of these representations can easily
become more permanent inhabitants of the inner mindscapes, fantasies, and desires of spectators
of all classes and castes.*3

By the early twentieth century, modern information technologies had become so
sophisticated that visual representations of people and social phenomena could be reproduced
mechanically, rapidly circulated, commaoditized, and mass-consumed by photophilic publics
around the world.*3? Cultural conservatives feared these new visual media because they could
transform the ethno-nationalist imaginaries of local communities by promoting utopian visions
of cosmopolitan, culturally integrated, and interracial social worlds. Global “mediascapes,”
representing alternative “ethnoscapes” and erotic possibilities, could disrupt the local status quo,
subvert the hierarchies of settler colonial rule, and reveal the absurdity of the established
“common sense” of white supremacy. The local consumption of globally circulating images
allowed people to reimagine the symbolic boundaries and moral frontiers which structured their

lives. As such, these images expanded and transformed extant moral imaginaries and create new
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possibilities for ethno-cosmopolitan sociality and the production of increasingly fashionable
“cultures of hybridity.”433

Despite living in a technologically advanced country, South Africans were not introduced
to the pleasures of television until 1976—decades after it was introduced in other African
countries—because TV was banned. The Afrikaner nationalist statesmen and bureaucrats of
white-minority rule feared that English-speaking shows and films would flood the visual
landscapes of South African media and pollute the “purity” of Afrikaner culture, language, and
“blood.”*3* Media scholar Ron Krabill argues that the censorial politics of apartheid were
linked— literally and metaphorically—to the Afrikaner community’s collective fear of racial
mixing:

The effort to maintain the ‘purity’ of the Afrikaner was imagined to face an internal

threat as well: racial miscegenation. The fear of miscegenation was linked to

television...television became the great racial and cultural miscegenator via capitalist-

communist international imperialism, destined to destroy the White man and his moral

superiority as given its purest incarnation in the Afrikaner people.*®
In this chapter, | argue that censorial politics under white-minority rule functioned as a form of
iconoclasm—the smashing of subversive images, idols, and icons—which served to preserve the

sacred myth of white supremacy.*% The iconoclasm of racially subversive imagery was a

political priority for the settler state.**” The primary purpose of apartheid-era censorship, as
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media scholar William Hachten argued, was “to retard social change and to maintain the status
quo” of white domination.**® As a politics or iconoclasm and erasure, the settler state sought to
foreclose all possibilities for the realization of intimacy and love between racialized individuals
and communities. However, media anthropologists Raminder Kaur and William Mazzarella
remind us that censorship is not simply about silencing and concealing certain cultural
representations. Rather, censorship should also be regarded as a “relentless proliferation of
discourses on normative modes of desiring, of acting, of being in the world.”**° In other words,
the suppression and prohibition of certain representations also generates new forms of public
discourse and mass publicity, for the attempt to conceal “dangerous” images reveals the power
they hold over the collective imagination.*4°

In this chapter, | seek to recover and reveal that which has long been concealed. By
turning the censorial regimes of twentieth century South Africa inside out, I bring some of the
underlying, partially hidden, fears and anxieties of racist culture into focus. Studying censorial
politics in South Africa, Nadine Gordimer proposed, “provides a curious half-light on the
psychology of white supremacy.”**! Images, texts, and performances representing a vision of
interracial harmony, equality, and intimacy—even if only enacted on a screen or stage—could
normalize the possibilities of interracial love, and the sense of social and political equality which
it symbolized. South Africa’s settler state, driven by its religious devotion to “white purity,”
prohibited such representations of race-rebellion, and sought to expel them from the country. In

1910, the box-office breaking Jeffries-Johnson Fight motion picture became the first film to be
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categorically banned from importation and exhibition in the Union of South Africa, precisely

because the boxing film threatened to undermine the race/sex hierarchy of colonial rule.*#

I: The Galveston Giant

On July 4%, 1910, on a scorching afternoon in Reno, Nevada, an African American man named
John Arthur “Jack” Johnson stepped into the boxing ring to face off against his elusive rival
James “Jim” Jeffries—the former heavyweight champion of the world, as well as an outspoken
white supremacist—in what promotors and journalists dubbed the “Fight of the Century.”*43
Johnson—a son of emancipated slaves from Galveston, Texas—had won the world title two
years earlier after defeating the reigning champion, the French-Canadian boxer Tommy Burns
(né Noah Brusso), in a much-anticipated bout in Sydney, Australia. Jeffries, who retired from
professional boxing in 1905, had returned to the ring at the behest of white boxing fans around
the world. Jeffries’s assignment was to put Jack Johnson back in his place. Thousands of white
men had travelled across the country—and indeed the world—to watch the spectacle unfold
under the blazing Nevada sun.

During his illustrious career, Jeffries flatly refused to fight black boxers. He repeatedly
declined Johnson’s challenge for nearly a decade.*** “When there are no white men left to fight,”
Jeffries announced in 1904, “I will quit the business. This fellow Johnson is a fair fighter, but he

is a black, and for that reason I will never fight him. If I were not champion, I’d just as soon meet
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a Negro as any other man, but the title will never go to a black man, if | can help it.”** Jeffries
retired in 1905, but soon thereafter he told the press that he would consider returning to the ring,
but only to fight white boxers: “I will fight any white man...I will not fight Johnson or any other
negro, and that is final.”446

Jeffries’ retirement nevertheless cleared the path for Jack Johnson’s meteoric ascent to
boxing supremacy, and Jeffries was forced to watch from the comforts of his California alfalfa
farm as Jack Johnson— “The Galveston Giant”—imperiously seized the heavyweight title from
Tommy Burns, thereby becoming the first black world champion. The Burns-Johnson prizefight
of 1908 was filmed and produced as a pioneering “fight film” meant for global distribution in a
dawning age of mass-consumed cinema. The Australian Star newspaper predicted that the
boxing match was so symbolically loaded that it would incite “an inevitable race war.”**’ The
commentator narrating in the film introduced Johnson to the audience as “the scourge of the
heavyweight ranks.”*# Johnson had fought his way to Australia, defeating celebrated boxers like
“Boston Strong Boy” John L. Sullivan, the Irishman George Gardner, the British champion Bob
Fitzsimmons, and the black Canadian Sam Langford. The commentator could not help but notice
Johnson’s immense physicality and skill, and how he toyed with his opponent—Ilaughing and
jesting with Burns and the ringside spectators—as his leather gloves ripped into Burns’ torso.

Despite the grainy, black-and-white quality of the film, one could clearly observe the
stark contrast between the battling boxers. One could see how Johnson’s dark and muscular body

loomed over his smaller opponent, whose pale body caught uppercut after uppercut. The film’s
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sport commentator announced that the bout resembled a “picnic” rather than a prizefight. “The
fight,” he uttered, “if a fight it could be called, was like that between a colossus and a toy
automaton, of a grown man cuffing a naughty child.”*4° By the fourteenth round of this very one-
sided fight, Australian police officers had seen enough. Just as Johnson landed his final blow,
policemen rushed in to stop the cameras from recording the fall of Tommy Burns fall. Just before
Burns’ bruised body crashed to the ground, the screen turned black.*® Johnson’s victory was
truly historic, Not only did he become the first black World Champion, but his victory also
signaled—to supporters and enemies alike—that nothing could hold back the “New Negro.”**!
By the following day, news of Johnson’s historic achievement had been telegraphed to every
corner of the globe and became front-page news from Sydney to New York, and from London to
Cape Town. The subsequent fight film also circulated widely.

Historian Theresa Runstedtler demonstrates that the Burns-Johnson Fight film was
screened around the world, making Jack Johnson the world’s first black movie star.4%? It was not
only exhibited in major metropolitan centers like New York or Paris, but celluloid film reels also
made their way to peripheral colonial outposts in South Africa, Ceylon, India, Fiji, and the
Philippines. Colonized and racially subordinated “natives” gathered in movie houses and secret
basement screenings to relive the spectacle, cheering every time Burns ate one of Johnson’s
punches.*>3 For those who lived under the heel of Euro-American tyranny, Jack Johnson became
a symbol of resistance, a living icon whose fists had definitively shattered the myth of white

men’s “natural” supremacy. From the perspective of colonial governance, the film had stirred up
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serious trouble, and the noise needed to be silenced. In South Africa, policemen in every city and
town were dispatched to confiscate and destroy reels of the fight film, but the Pandora’s Box had
already been opened. What was seen could never be unseen.

Despite Jeftries’ oft-stated unwillingness to accept Johnson’s challenge, white-owned
sports newspapers and boxing magazines clamored for his return to the ring. American writer
Jack London, a boxing enthusiast, implored Jeffries to pick up his gloves once more: “Jeffries
must emerge from his alfalfa farm and remove that smile from Johnson’s face. Jeff, it’s up to
you!”#4 Jeffries finally answered the call in 1910. White men around the world cheered when he
announced his temporarily return to professional boxing for his grand finale. Jeffries vowed to
wrest the World Title from Jack Johnson’s black hands and—more importantly—to restore the
honor white masculinity: “I feel obligated to the sporting public at least to make an effort to
reclaim the heavyweight championship for the white race...should step into the ring again and
demonstrate that a white man is king of them all.”4%°

To white men all over the world, Jim Jeffries was an epic hero. He was like a modern-day
Achilles or Beowulf. His smug portrait adorned the whiskey-stained walls of saloons from New
England to California, and in pubs from the Thames to the Transvaal. British and Afrikaner
sports enthusiasts in the newly formed Union of South Africa regarded their American boxing
hero as a paragon of white manhood—a sex symbol around which former enemies could unite.*%®

A correspondent for the Sunday Times of Johannesburg jested that alehouse on the Rand were
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full of drunken white men who “talked familiarly of ‘Jeft”” as if they “had known him when he
was a little white-headed boy.”4’

These same men also despised Jack Johnson with every fiber in their bodies. Not only
was he strong, athletic, and handsome, but he was also witty and articulate. His very presence
refuted the catalogue of racist stereotypes about the supposed intellectual and moral inferiority of
black folk. Moreover, his flamboyant swagger made a mockery of white supremacy and racial
capitalism. He drove expensive automobiles, dressed in fine fur coats and top hats, and often
appeared in public with white women wrapped in his arms. He was the ultimate “bad n**ger,”
and he performed that persona as the hyper-virile black “super performer” with unrepentant
pride.*® At a time when black men were murdered, castrated, and burned alive for flirting with
(or being around) white women, Johnson paraded his white paramours around fancy American
bars and nightclubs without fear of reprisal. In an article called “Intermarriage” in the The Crisis,
W.E.B. Du Bois noted how white men “yelled themselves purple in the face” over Johnson’s
cohabitation with Hattie McClay, Lucille Cameron, and other white girlfriends.*>® However,

Johnson was undeterred by the hateful howling of his racist detractors.
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(Fig. 1) Jack Johnson, circa 1908.

(Fig. 2) Jack Johnson and his crew, circa 1913.

White people, from San Francisco to Durban, fervently hoped that “Jeff” would restore their
racial honor and prestige. Journalists certainly did not mince words when they dubbed Jeffries
“The Great White Hope,” and called Johnson the “Negroes’ Deliverer.”#% The Chicago Tribune
proclaimed that the Jeffries-Johnson fight would be a “contest between the white man’s hope and
the black peril.”#6* The Bulletin, a popular Australian magazine, presented the 1910 fight as the

“Battle of the Century,” predicting Jeffries to win in twelve rounds. The promoter and referee of
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the fight, George “Tex” Rickard, sold exclusive film rights to the highest bidders in every
boxing-crazy country, and hired film producers J & J Company and several camera crews to
capture every angle of the fight, and to “make the greatest sporting film ever.”*6? The magazine
of the Moving Picture Exhibitors’ Association, Moving Picture World, claimed: “It is no
exaggeration to say that the entire world will await a pictorial of the fight. [With] the
unmistakable victory of Jeffries, these pictures should prove...a ‘gold mine.” This is the wish
that is father of the thoughts of hundreds of millions of white people throughout the world.”463
Boxing—along with football (soccer), rugby, and cricket—was wildly popular among
men throughout the British Empire and beyond. These sports were largely developed to
manufacture aggressive, militarized, and imperial masculinities. However, pugilism arguably
took it to extreme.*¢* Yet, heavyweight boxing, when compared to other popular Anglo-
American sports, was also egalitarian. It flattened social ranks and distinctions, and nullified
class and race privileges. It pitted the strongest, fastest, and most ruthless athletes against each
other in small, enclosed rings—irrespective of their social background. The winner was generally
(but not always) the better fighter. Boxing certainly also had its detractors, and both professional
and amateur boxing was only legal in certain designated and restricted spaces, such as dockyard
warehouses and casinos. In places where boxing was legally prohibited, underground rings could
usually be found if one knew where to look. Boxing was often associated with ribald nightlife,
gambling, drunkenness, prostitution, Jazz, and other social sins. Church and community

organizations in the United States, Britain, and South Africa long opposed the legalization of
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boxing and denounced the sport as an immoral practice which principally preoccupied the
“unclean” masses. Yet, boxing was not just a poor man’s sport. Many powerful politicians and
businessmen also reveled in the brutal spectacle. By the turn of the century, the boxing business
was booming. The Jeffries-Johnson fight was scheduled to take place in California. However,
due to pressure applied by various religious and anti-boxing organizations, Governor James
Gillet banned the fight from his state.“%> Officials in neighboring Nevada, however, recognized
the business prospects and graciously welcomed the bout to Reno.

In the ring, Johnson dominated Jeffries from the very first bell. Like Tommy Burns and
dozens of others before him, Jim “The Great White Hope” Jeffries was no match for the
“Galveston Giant.” In front of some 20,000 spectators, Johnson walloped Jeffries through fifteen
rounds, knocking him to the floor on three separate occasions. In his final foray, Johnson landed
a powerful right hook into the Jeffries’ temple and sent the “Great White Hope” sprawling into

the ropes. The fight was over.46®

(Fig. 3) A photograph from the Johnson v. Jeffries boxing match. 4 July 1910. Reno, Nevada

%65 Runstedtler, Jack Johnson, Rebel Sojourner, 69-72.
466 Orbach, “The Johnson-Jeffries Fight and Censorship of Black Supremacy,” 298.




112

Thousands of white spectators, many of whom had placed bets on Jeffries, were silent as the
grave when they staggered out of the stadium. News of Johnson’s victory quickly circulated and
became a major cause célebre in African American communities across the U.S. He had retained
his title against his most formidable challenger yet, and he was now the undisputed champion of
the world. Black folk in every city and town across the country poured into the streets to
celebrate their champion’s victory, loud enough so that all could hear. The defeat of the “Great
White Hope,” however, enraged many white men beyond measure. They simply could not
fathom the idea that even their greatest champion, their finest fighter, was incapable of humbling
Jack Johnson. As news of the fight result spread, mobs of white men also took to the streets,
assaulting black people with clubs, knives, and pistols. Deadly race riots, occasioned by Jeffries’
humiliating loss, erupted everywhere: Los Angeles, Washington D.C., Philadelphia, Atlanta,
Chicago, Baltimore, Columbus, New York City, Chattanooga, and Shreveport, Louisiana.
Dozens of black people and a few white people were Killed in these skirmishes. Many others
were injured, and numerous buildings were burned and destroyed.*¢” Johnson’s victory
unleashed a surge of racial animosity at a time when American hierarchies of racial power were
vigorously maintained by rabid lynch mobs and the Ku Klux Klan.

By July 6™, several state governments and municipalities had already moved to ban the
Jeffries-Johnson film due to growing pressure from settler society. Southern states like Georgia
and Texas, but also northern states like Massachusetts and Montana, banned the fight film.
Forty-one American cities—including Washington D.C., San Francisco, Los Angeles, Atlanta,
and Mobile, Alabama—also banned the film from their jurisdictions. Washington D.C. led the

trend. D.C. outlawed the film because it aroused passionate “race feeling” and threatened public
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order.*%® Christian organizations had already lobbied to censor the film production prior to the
fight in Reno, but in the wake of nation-wide race riots, this public motion for censorship gained
momentum. The Chicago Tribune reported: “Moving pictures of the Johnson-Jeffries fight will
probably be prohibited in many larger cities of the country through fear of the renewal of race
bitterness as well as a possible lowering of the moral tone of the people.”4°

Georgia legislators, who had already witnessed a bloody race riot in Atlanta in 1906,
prohibited the exhibition of “any moving picture or similar service, representing or intended to
represent any fight or boxing contest between negroes and whites.”*’° Louisiana and Alabama
quickly followed suit. Despite the scramble to censor the film, one African American reporter for
the Indianapolis Freeman, wrote: “Do not worry, the Johnson-Jeffries fight pictures will be
shown the world over. Public sentiment is one thing, and the silver dollar is another.”** The
global demand for the fight film was so great that even the most thoroughgoing censors could not
stop the centrifugal forces of the burgeoning film industry from disseminating the motion picture
around the world. Nor could they prevent millions of dark-skinned and colonized people from
watching the spectacle, uniting around Jack Johnson’s triumph over his white supremacist

adversary.4?
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SAVE THE CHILDREN

(Fig. 4) “Save the Children!” New York Tribune, 9 July 1910.47®

Throughout the British Empire, politicians, colonial officials, newspaper editors, and police
captains also called for the prohibition of the film. Appeals for censorship arose in Canada, New
Zealand, Jamaica, Australia, India, South Africa, and in the U.S.-occupied Philippines. “[C]alls
for censorship,” Runstedtler argues, “were especially zealous in British colonies where
nonwhites outnumbered whites.”*’* In South Africa, white people comprised 21.4% of the total
population.*”> Only months earlier, Britons and Boers had established the Union of South Africa
as a “white man’s country,” and had begun the long-winded process of stripping away
citizenship rights from African, coloured, and Indian people.*’® In the days leading up to the

match, Anglos and Afrikaners gathered on street corners and in alehouses to discuss the
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“upholding of the pride and prestige of the white race against the black, and the probable effect
upon negroes the world over if the black man were victorious.”*’” South African whites had long
been worried about African American and Afro-Caribbean sailors coming into contact with
South African blacks in port cities such as Cape Town and Durban and were now mortified by
the influence of Jack Johnson’s iconic image over local African youths.4’®

Reports of race riots in the United States quickly circulated around the world by telegraph
and made their way into South African newspapers. The Cape Times reported that in cities across
the U.S.: “Troops have been called out. The prisons are overflowing...Fifty people were injured
in New York, where knives and revolvers were freely used.”*”® On July 6™, the an editorialist for
the Times of Natal wrote about the dangers of new media technologies, the symbolic salience of
Johnson’s victory, and its demoralizing effect on whites: “The black and coloured races have
been duly notified of the [Jeffries-Johnson] struggle by the agencies expressly invented by the
civilized races for the dissemination of news, and the result will be a far greater injury to the
white man’s prestige than any defeat of the forces of a European Power by a barbarian horde.”*%
He worried that reports of Johnson’s triumph would “be conveyed by that mysterious ‘wireless’
in vogue among the aboriginal peoples of the earth to the darkest recesses of the jungles and the
dreariest heights of hill vastness.” He feared that exaggerated accounts of Johnson’s boxing
preeminence would travel to “even in the most remote kraals of the interior” and imperil the

“white man’s prestige.”** Even though the fight had taken place thousands of miles away,
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mechanical technologies could bring the spectacle to South Africa’s shores, and incite the minds
of Africans with thoughts of rebellion:

It seems absurd that a battle in faraway Nevada, disgusting in its details and with the

most sordid environment, could have such wide-spread effects. But every student of

native life, every administrator of native affairs, and everyone engaged in holding the

balance between the white and black races, will acknowledge that the prestige of the

dominant races has been lowered in the minds of the inferior races.*®
On July 8", another commentator in the Times of Natal wrote that Johnson’s triumph over
Jeffries had given rise to a “world-wide movement.”*8 An Indian man from Pietermaritzburg,
who referred to himself as “a Black Coolie,” wrote a letter to the Natal newspaper, and gave
voice to the sentiment shared by racially oppressed people across South Africa: “The white races
can do or say as they may, but the fact remains branded in the heavens ‘that the Black man is
wearing the laurels of the ring of the world,” and may he always be.”*84

In Johannesburg, city officials urged local movie house and theater proprietors not to
acquire rights for the exhibition the Jeffries-Johnson film, since the City Council planned to
prohibit the film. On July 9th, J.B.M. Hertzog, the newly appointed Minister of Justice of the
nascent Union, ordered policemen to intercept all exhibitions of the fight film in the country, and
to tear down any film advertisement posters hanging in public spaces. These posters—depicting
a shirtless Jack Johnson in his triumphal blackness—drew in groups of jubilant black men.
According to the Times of Natal: “Within a week or two the mail papers will be introduced,

having full page illustrations of the fight and certainly posters will be issued with these journals

depicting the defeated Jeffries prostrate and the victorious negro standing above him, ready to
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administer the final blow. These pictures will be exhibited in the shop windows and on boards in
the public streets.” Police officials ordered movie theaters and film promotors to “refrain from
exhibiting posters, photos, or anything that might incite the Kaffir mind.”48

The moral panic over the Johnson-Jeffries film came to a head at a time when urban
whites were already reeling from the “Black Peril” scares which plagued the Witwatersrand.48®
Colonial officials and newspaper editors were particularly fearful of urbanized black youths who
worked as “houseboys” in white middle-class homes, and who were becoming increasingly
insolent. They believed that the circulation of images of Jeffries’ defeat at the hands of Johnson
would only aggravate these African youths’ growing irreverence for white authority. These black
houseboys worked and lived near the white women they served, and the popular myth of black
men’s hypersexuality caused great consternation among urban whites. A letter to the editor of the
Rand Daily Mail, for instance, warned readers of the looming dangers of the “black peril”: “We
in these colonies, for the sake of good government and safety for our wives and children...should
do our best to prevent the natives getting swelled head [sic] and attempting to imitate their dusky

champion.”487
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(Fig. 5) “The Kaffir House Boy,” Sunday Times, 10 July 1910.4%

A Pietermaritzburg contributor to the British fitness magazine Health & Strength took this fear-
ridden argument even further. He denounced British liberals who denied that there was a need
for a strict color line in boxing, and argued that segregation in sports was necessary:
One thing is certain as far as South Africa is concerned, and that is that before long a
serious race war will result between the white and black races...The authorities are all
asleep, the natives are becoming more and more aggressive by the day, and I should not
be surprised if one night they were to rise and massacre the whole population of South
Africa.*°
Britons and Afrikaner patriarchs agreed: the Johnson-Jeffries Fight film could not be screened in
South Africa. It was simply too dangerous. They charged customs agents with preventing any
celluloid film reels of the fight from entering the country.*®® The prohibition of the Johnson-
Jeffries Fight film set the stage for subsequent censorial regimes which dictated what could and

could not be exhibited and viewed in South Africa. In 1913, a government commission, which

had been tasked to investigate the tumult surrounding the fight film, advocated the strict

488 See: Runstedtler, Jack Johnson, Rebel Sojourner, 97.

489 “Debating Club: What South Africans Think of the Blacks,” Health & Strength, 3 December 1910; Runstedtler,
Jack Johnson, Rebel Sojourner, 97.

4% Tomaselli, The Cinema of Apartheid, 13-4.




119

censorship of all motion pictures that were exhibited to “mixed audiences.”*%* The Cape
Province’s Public Control Ordinance of 1916 prohibited any films which brought the white
public into contempt or ridicule, and the Cape’s Cinematograph Film Ordinance of 1917 forbade
film scenes “representing. ..pugilistic encounters between Europeans and non-Europeans [and]

scenes tending to disparage public characters or to create public alarm.”4%?

I1: Public Morals, Censorship, and the Repression of Desire

In South Africa, film censorship was expanded during the 1930s when settler anxieties about
“gelykstelling” (equality) and “bloedvermenging” (miscegenation) intensified during the Great
Depression. The Entertainment Act of 1931 established South Africa’s first Board of Censors,
and it required that all films and theater performances be cleared by the Board before they could
be exhibited to the public.#® This Act primarily sought to censor antagonistic class relations and
“scenes of intermingling of Europeans and non-Europeans.”*% The Act of 1931 also authorized
customs officials to regulate the importation of books and magazines. Between 1924 and 1936,
radio broadcasting was controlled by private firms and local officials, but in 1937 broadcasting
was consolidated under the South African Broadcasting Corporation (SABC), which was
mandated to facilitate the pan-European nation-building effort between English and

Afrikaners.49°
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Prior to the 1960s, film censorship mainly targeted motion pictures imported from
overseas.**® American and European films were considered threatening to the local status quo
and were always handled with suspicion. Foreign anglophone films could easily undermine local
social norms by representing scenes of “eroticized egalitarianism” between whites and people of
color.49” By the 1920s, Hollywood had become a hegemonic force in the film industry, and this
immense influence of Hollywood caused great anxiety among the stewards of tradition and the
guardians of morality in the settler colonies where European colonists were heavily outnumbered
by the natives. Yet, American films, and consumer culture more generally, were popular among
white and black audiences in South Africa. Cinemas in Johannesburg, Cape Town, and Durban
were dominated by Hollywood productions. Epic American films with manly white heroes, such
as Tarzan and the cowboys in westerns, were not restricted because they reinforced the
mythology of white supremacy.*®® However, the Hollywood film industry was primarily
interested in generating profits, and some producers did not necessarily abide by the racial rules
and etiquettes of South Africa. Some of these films were laden with subversive messages, and
settler society had to be defended from their nefarious influences. Moreover, the sensory
stimulation inspired by filmic imagery was so intense that it could, in a mere instance, breach the
threshold between private and public life, and collapse the carefully constructed social distances
between whites and “non-whites.”*%° Foreign films about foreign social relations proffered black
South Africans visual access and entry into the more intimate dimensions of white domestic

spaces. This was considered a serious problem. White South Africans were particularly
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concerned with film’s ability to reverse the colonial gaze.>* Local black and brown men could,
through their consumption of foreign films, gaze upon the forbidden bodies of white women on
distant beaches, wearing scanty bikinis, or worse.

Locally produced films generally did not threaten the status quo of race and gender
relations, and these typically did not require state intervention.>®* Foreign films about South
African society, however, were resisted and restricted with zeal. When the American media
company Metro-Goldwyn-Mayer Studios (MGM) proposed to produce a film based on Stuart
Cloete’s novel, Turning Wheels—a story about a love affair between an Afrikaner man and a
coloured woman during the Great Trek—politicians threatened to take drastic action. The storied
saga of the Great Trek represented the mythical genesis of the Afrikaner nation, and the fantasy
of the Afrikaner’ ethnic “purity” was considered sacrosanct. The Minister of External Affairs
warned: “If MGM produces Turning Wheels, | say irrevocably that no other MGM film will ever
be allowed to come into South Africa!”%%? The prospect of losing out on South Africa’s
bourgeoning consumer market compelled MGM to reconsider, and Cloete’s Turning Wheels
never became a movie.

In 1954, four years after the Prohibition of Mixed Marriages and Immorality Acts went
into effect, Prime Minister D.F. Malan’s National Party (NP) government formed a Commission
of Inquiry in regard to Undesirable Publications, which provided the political framework for
media censorship under apartheid rule.>® The Publications Commission was established at the
behest of the Dutch Reformed churches and their moral crusades against the circulation of cheap

pornographic magazines and other lewd publications. The government appointed Geoffrey
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Cronjé—the University of Pretoria sociologist whose eugenics theories concerning the dangers
of “bloedvermenging” had provided the “scientific”” foundation for apartheid ideology—to chair
the Publications Commission.5%* The fact that the apartheid government appointed Cronjé to lead
its pursuit for a comprehensive censorial apparatus not only revealed the NP’s anxieties towards
sexuality and salacious imagery, but it also disclosed the government’s irrational obsession with
foreclosing opportunities for interracial contact by expelling “undesirable” images, thoughts, and
fantasies from the social imagination.

The term “undesirable” referred to that which “may not be desired,” and functioned as an
umbrella category which assimilated all media publications which were deemed politically
subversive or morally repugnant.®®® Due to the growing availability of pornographic magazines
and films, apartheid’s rulers became increasingly concerned with moral corruption engendered
by images. Under Cronjé’s chairmanship, the NP censors developed a system for regulating the
circulation of images and texts in order to safeguard “public morals” from literary, filmic, or
photographic representations of interracial “intermingling.”’>% While the term “undesirable” was
readily applied to anything that the Publications Commission deemed objectionable, media
representations of interracial intimacy were regarded as the epitome of “undesirability,” not least
because such representations were considered to be morally repugnant and politically subversive.

The Publications Commission under Cronjé’s leadership spent two years collecting
information and subsequently presented its finding to the government in 1956.507 After
interviewing hundreds of clerics, lawyers, librarians, literary scholars, magazine editors, and

booksellers, Cronjé’s Commission advised the government to develop a system of pre-
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publication censorship through the creation of a national enforcement agency which regulated
locally produced and imported publications. This censorial body became known as the
Publications Control Board. The purport of this new Control Board was twofold: the Nationalists
sought to restrict the circulation of media to prevent the moral degeneration of whites; however,
the Nationalists were also terrified of the political and erotic desires of African men, and they
worried that their consumption of mass- mediated global culture could alter their perceptions of
white folk, diminishing their respect for colonial authority.5%® These anxieties were intensely
gendered. Afrikaner nationalists believed that all white women were destined to be
volksmoeders—the mothers of the nation. To Afrikaner nationalists, white women’s wombs were
sacred, and the fate of the nation depended on their reproductive fidelity to white fathers. In his
homage to the Afrikaner mother, Willem Postma once wrote: “The moral life of a nation is
controlled by the women, and by the women can we measure the moral condition of the people.”
If white women were to consume undesirable images and texts—such as those purportedly
circulating on American television screens—they would, as Rob Nixon explains, “defile the
spiritual cradle of the nation.”%%

Cronjé’s Publications Commission presented its findings and recommendations to the
government in 1957. It often used hyperbolic and overwrought language, describing “undesirable
publications” as a “spiritual poison” which would inevitably occasion the demise of white South
Africa—unless the government intervened. However, the Commission’s findings were
passionately contested in Parliament.>!? Its recommendations were not implemented until the

early 1960s, when the uber-conservatives Prime Minister H.F. Verwoerd and Minister of Justice
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B.J. Vorster inaugurated their unprecedented regime of repression, following the turmoil of the
1960 Sharpeville-Langa massacres in which 69 Africans were killed by police forces for
protesting apartheid’s passbook policy.>!! Verwoerd’s mandate was to silence dissenters and
mercilessly crush all opposition to apartheid.>'2 The government banned leading African political
organizations such as Nelson Mandela’s African National Congress (ANC) and Robert
Sobukwe’s Pan Africanist Congress (PAC), detained political dissidents without trial, or forced
many into exile. 102 anti-apartheid activists, including novelists and playwrights like Alex La
Guma and Cosmo Pieterse, were banned under the so-called Sabotage Act of 1962. Furthermore,
South Africa left the British Commonwealth in 1961, and in its self-imposed isolation from the
modern world, Verwoerd’s NP government set out to restore the customs and traditions of the
Boer Republics of the nineteenth century, and to resist globalization and cultural change by all
available means.53

The Publications and Entertainments Act of 1963, which was based on the Cronjé
Commission’s recommendations, adopted a much stricter pre-publications review process, and
became the cornerstone of the regime’s censorship policy for decades to come. The Act
established a Board of Censors, comprised of white academics, who were tasked with reading
and viewing suspicious media. They were authorized to discern whether publications were
“undesirable” or not, and to dictate their illegality. The Act decreed that the publication, printing,
distribution, and exhibition of “undesirable materials”—whether locally made or imported—

became a criminal offense, punishable by exorbitant fines and imprisonment.54
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The Act of 1963 also restricted the freedoms of the press and threatened to ban any
newspapers and magazine which published texts which criticized the apartheid regime. The
immensely popular African lifestyle magazine Drum, for example, was banned in 1965, despite
the editors’ concerted effort to avoid explicitly political commentary.5'> Drum’s most prominent
journalists and essayists—such as Bloke Modisane, Themba Can, Lewis Nkosi, and Arthur
Maimane—had already been banned as writers, and were driven into exile under the Suppression
of Communism Act of 1950.51¢ The unsparing authoritarianism of this new censorship policy
was widely condemned by the opposition parties in the Assembly, especially by MPs of the
English-speaking United Party, but Verwoerd’s NP were steadfast in their repression of media.
While the Publications and Entertainments Act did enable an appeals process, banned
publications were rarely unbanned. Between 1964 and 1974, more than ten thousand publications
were banned, and fewer than thirty appeals were heard. Until the 1980s, only a handful of
decisions by the Board of Censors were overturned.>’

Before the Publications and Entertainment Act of 1963, censorship policy was
decentralized, unsystematic, and ad hoc. It relied on customs agents controlling the influx of
foreign media. Before 1963, some 12,629 foreign publications were seized by customs agents,
and debarred from importation. These publications were generally judged “on the strength of
their jackets or words in titles,” rather than their contents.>!® Occasionally, domestically
produced publications, such as the writings of black liberation fighters, were banned under the

jurisdiction of the Suppression of Communism Act.>° Earlier forms of censorship depended on
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informal and unofficial systems of social control. Before World War 11, black writers were
generally ignored by white readers, but white liberals whose writings challenged racial norms
were often ostracized, and most “respectable” bookshops refused to sell their books. William
Plomer’s 1925 novel, Turbott Wolfe, for example, was a psychological thriller about interracial
mingling caused a major scandal among white readers in Natal. Following the outcry over his
book, Plomer fled South Africa, fearing for his career and life.52

The 1963 Act was designed to centralize and bureaucratize the censorial apparatus, and
thereby to increase the government’s efficacy in entrenching apartheid ideology as a hegemonic
“common sense.” Christopher Merrett wrote: “Censorship became an integral part of the South
African condition, affecting every aspect of life...Censorship was a devise used to maintain the
illusion that the fine-sounding ideas of apartheid were not only desirable and moral, but
realizable.”?! Coetzee argued that Cronjé’s intensely phobic censorship regime, and its crusade
against desire, was indispensable to apartheid rule: “Cronjé’s apartheid, to the extent Cronjé’s
apartheid was realized as legislation, real apartheid—develop[ed] as a counterattack upon
desire.”5?2

Verwoerd’s government appointed Gerrit Dekker to act as the first Chairman of the
Board. Dekker, a devout Calvinist, was a professor of Afrikaans and Dutch at the Potchefstroom
University for Christian Higher Education, and he was deeply concerned with the vexed
relationship between literature and the moral integrity of white South Africa.>? Under Dekker’s
tenure, the Board of Censors banned a broad array of textual and visual media. The censors also

consulted with policy makers on how to segregate all media. It developed a comprehensive—Dbut
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utterly mad—system for determining which books, films, and magazines could be consumed by
black, coloured, and Indian audiences, which media were strictly reserved for white eyes only,
and which were “undesirable” and required to be banned entirely.

The first locally produced literary work that was banned under Dekker’s chairmanship
was a racy novel entitled An Act of Immorality (1963), written by an anonymous writer who hid
behind the penname “Des Troyes.” The book was brought before the Board of Censors by a
police officer, whose wife had purchased a copy at a local bookstore. According to the
description on the cover, Des Troyes’ novel was: “A startling expose of sex across the colour
line in Johannesburg.” The novel’s protagonist, an antihero character drolly named “Johannes
Burger,” was a public prosecutor who “prosecutes offenders of the Immorality Act” by day, and
“under neurotic compulsion” broke it himself under the cover of night. Dekker and his
colleagues were not amused, and unequivocally denounced the book as a “highly undesirable
publication,” devoid of any “artistic value,” and banned it because it amounted to “a slashing
attack on the Immorality Act and apartheid.”>?

Most fiction novels which dealt with the theme of sex or love across racial boundaries
were banned. There were, however, some notable exceptions. Daphne Rooke’s The Greyling
(1962), Richard Rive’s Emergency (1964), and Peter Abraham’s A Night on Their Own (1965)
were all banned because they harbored forbidden scenes of interracial love.>?> However, Alan
Paton’s Too Late the Phalarope (1953) and J.M. Coetzee’s In the Heart of the Country (1977)
were reluctantly passed by the censors for reasons which were not entirely clear. Paton’s book,
which is a tragic story about an Afrikaner police lieutenant who violates the Immorality Acts,

was considered for banishment because the cover and blurb was seen as overly provocative, but

524 McDonald, Literature Police, 49.
525 McDonald, Literature Police, 45-50.



128

it was eventually passed.>?® Despite the fact that Des Troyes’ narrative topic closely resembled
(and probably copied) Paton’s earlier work, censors opted to ban one but not the other. It could
be that An Act of Immorality was less well-written than Too Late the Phalarope—this was
certainly true—but it could also be that the Paton’s book avoided censorship because it was
published before the radical censorial regime of the 1960s, and because of its author’s lofty
status as one of South Africa’s foremost novelists. The same is true for Coetzee’s 1977 book,
which was written and published after the censorial madness of the 1960s had somewhat
subsided. Perhaps these novels were spared from banishment because these stories invariably
resulted in tragedy, violence, and death. While they criticized the apartheid’s repression of
interracial love, they also reaffirmed the colonial trope which held that such relationships were
ultimately doomed.

Six of Nadine Gordimer’s books were submitted to the Board of Censors for
scrutinization, and three of her novels, and several of her short stories, were subsequently
banned.%?’ Indeed, the banning of Gordimer’s work became a trope. In her arguments against
apartheid’s censorship laws, Helen Suzman often referred to the banning of Gordimer’s work to
demonstrate the absurdity of apartheid rule.>?® Gordimer’s Occasion for Loving (1963) was
approved in 1963, even though its initial reader W.A. Joubert recommended banning it for its
theme of miscegenation. However, the Board chose to let Occasion slide. They had received an
avalanche of criticism when they banned Gordimer’s earlier book, A World of Strangers, and

because she herself was considered a “well-known writer.”%?® They also resolved that Occasion
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for Loving—a story about a love affair between the wealthy, white Englishwoman Ann Davis
and the black artist Gideon Shibalo—did not require censorial intervention because it had “no
real description—more innuendo.”5%

Gordimer’s The Late Bourgeois World (1966), which also involved a romantic liaison
between a white woman and a black man, was banned because it was more explicit and
descriptive. Rita Theron, the only woman on the Board of Censors at the time, described
Gordimer’s book as an account of “one day in the inner-life of a woman.”3! The novel posed a
dilemma for the censors. H. van der Merwe Scholtz wrote that the “book is outspokenly directed
against the system of apartheid and its supporters,’ included explicit sex scenes, made references
to genital organs and orgasms, and hinted at the possibility of normalized interracial sex.
However, the censors also acknowledged that it did possess some literary merits because of its
beautifully prose.>3? Gordimer’s novel is told through a first-person narrator called Elizabeth van
den Sandt, who speaks openly about her sex life, and develops an erotic attachment to Luke
Foase, a black activist of the Pan Africanist Congress (PAC). Dekker disapprovingly wrote that
the “white woman” (Elizabeth) appeared “amused” by the “subtle sexual elements in her
relationship with the Bantu Luke,” and expressed “a certain longing” to sleep with him.>33 What
horrified the censors the most, however, was the way in which Gordimer’s Elizabeth character
spoke so casually about her erotic desire for Luke—as if it were perfectly normal: “[T]he
intercourse crosses the border of sociability and politics—there are frequent subtle suggestions

(sometimes much more than mere suggestion) of race-mixing in sexual terms, again treated as
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wholly normal.”®* In one passage, Elizabeth (aka Liz) tries to entice Luke by disclosing to him
that she already “had a black lover, years ago.”**® What made The Late Bourgeois World so
“undesirable” was not merely its casual representation of interracial intimacy, but also the fact
that it was told from the perspective of a white woman—a perspective which revealed the
frightful possibility that such “immoral” desires could be lurking within any woman.>3¢
According to the Publications Control Board’s report, Gordimer’s Bourgeois World was banned
because it contained: “passionate love scenes...sexual intercourse...loose morals...description of
women’s bodies...offensive intermingling.”%%

André Brink’s Kennis van de Aand (1973) became the first Afrikaans-language novel to
be banned under the Publications Act in 1974.5% Kennis, too, is a novel which revolves around
the violation of the Immorality Acts, and it tells of an intimate relationship between a coloured
man called Joseph Malan and a white woman named Jessica Thompson. Like so many
miscegenation stories circulating in the literary imagination of South Africa, this story of “star-
crossed” (or state-crossed?) love tragically ends in violence and calamity. Brink’s Kennis was
widely considered a watershed text in Afrikaans literary history because it was a best-seller and
won an award for the best Afrikaans novel of 1973, but also because the Board of Censors
banned it in 1974. It highlighted the fundamental contradictions of the apartheid project and the
Afrikaner nationalists’ quixotic quest for “purity.” Brink’s book infuriated conservative

Afrikaner patriarchs. Reverend Jacobus “Koot” Vorster, an influential Dutch Reformed Church
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cleric, said of Kennis: “if this is literature, then a brothel is a Sunday-school.”%3 After the book
was banned, Brink successfully published the English translation via American and British

publishing houses, and it was widely read throughout the Anglophone world.

I11: Television and the Fantasy of Purity

While the apartheid censors did obsess over the corrupting influenced of books and other textual
media, in the 1960s and 70s’ it became increasingly concerned with the power of moving
images. Coetzee wrote: “the attentions of the censors have shifted almost entirely from print to
the various to the various visual media...The social reach of the image is greater and its impact
more immediate than that of the word. Its cumulative potential for harm (if it causes harm) must
therefore be greater.”5° During the emergency of 1960, the SABC—which maintained a
hegemony over FM radio-broadcasting in the country—declared that its primary role was to
support the authority of the apartheid government.>** From 1959 to 1971, the SABC was headed
by P.J. Meyer, a prominent figure in the Afrikaner fraternity of paranoid but powerful racists—
the Broederbond. Under Meyer’s tenure, the SABC became more centralized and bureaucratic,
and used their hegemony over radio to spread apartheid ideology. Radio was the National Party’s
favorite medium for spreading its political propaganda, and for crushing dissent. Meyer
maintained that radio broadcasting existed to serve the government. However, the apartheid
regime was terrified of TV, a medium they could not control, and banned all television

broadcasting in South Africa until 1976.542

539 Hachten and Giffard, The Press and Apartheid, 106.
540 Coetzee, Giving Offense, X, 2).

541 Merrett, A Culture of Censorship, 69.

542 Thompson, “Afrikaner Nationalist Mythology,” 48.




132

Unlike the verbal communication over the radio, the visual signification of meaning
through television screens could easily undermine the moral values of the volk. The patriarchs of
Afrikanerdom had long argued against the importation of television. Verwoerd regarded
television—an American invention—as a foreign pestilence with the destructive potential of
“poison gas” or an “atomic bomb.”>43 “They are modern things,” Verwoerd told his people, “but
that does not mean they are desirable. The government has to watch for any dangers to the
people, both spiritual and physical.”>** Verwoerd’s vision of the ideal apartheid society
depended on notions of tradition, cultural isolation, fixity, and a primordial purity which needed
to be protected from the pollution of outside infiltrators. The introduction of television, Afrikaner
nationalists believed, would occasion the mass “transculturation” and “hybridization” of
traditional Afrikaner norms and values, and bring the globalizing world of sinfulness crashing
into the living room through that accursed “black box.”>*

Verwoerd appointed Albert Hertzog, the son of former Prime Minister J.B. Hertzog, as
cabinet Minister of Posts and Telegraphs. Hertzog, along with Meyer of the SABC, was one of
South Africa’s most extreme telephobes.>*® In 1959, Hertzog warned the press that “the effect of
the wrong pictures on children, the less developed and other races can be destructive...As far as [
am concerned, we will never have television.”®* In an address to the House of Assembly,
Hertzog expressed precisely why he though television was dangerous, how it could disturb

colonial race and gender relations, and lead to violence. He illustrated his point with a

hypothetical “black peril” scenario, freshly drawn from his own paranoid fantasy-world: “It is
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afternoon and the Bantu house-boy is in the living room cleaning the carpet. Someone has left
the television set on. The house-boy looks up at the screen, sees a chorus line of white girls in
scanty costumes. Suddenly, seized by lust, he runs upstairs and rapes the madam.”%*

Hertzog accused South Africa’s Anglo-dominated business community, and especially
Diamond tycoon Harry F. Oppenheimer, of scheming with global capitalists to bring television
into South Africa. This scheme, he argued, would result in “the destruction of white South
Africa.”> Hertzog argued that watching television was more detrimental to one’s moral inner-
life than going to the Cinema: “the effect of television is more intensive than in the case of a
cinema because you are in a more intimate relationship with it; you sit in a darkened room close
to the television set. It makes a deep impression upon you with the result that television is an
excellent advertising medium.”%%° Despite the country’s technological advancements, television
programming was kept out of South Africa until the mid-1970s because the apartheid regime
maintained that foreign TV programs would promote anglicization, advertise cosmopolitan
sensibilities, and undermine apartheid’s established racial norms and values. !

The issue of introducing television into South Africa was raised before the House of
Assembly in 1963. The United Party’s proposition, however, was roundly rejected by the
Nationalist Party majority. In 1966, the issue was raised again, but the motion was defeated once
again. The Nationalist Dr. J.C. Otto explained why television was so undesirable: “liberalists,

communists and leftists all use TV to influence people. In many programmes the white man is

presented as a bad person, as the suppressor and exploiter of the black man. The white man is
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depicted as the person causing misery and frustration for the black man.”%%? Despite the ban on
television programming in South Africa, many white South Africans did buy television sets,
whether out of vanity or preparedness, “for when the time comes.”%3

Between 1963 and 1973, 8,768 media publications were banned. Some foreign books
which were banned included Jean-Paul Sartre’s Age of Reason, John Steinbeck’s The Wayward
Bus, Erica Jong’s Fear of Flying, and John Updike’s Couples. Films such as Belle de Jour, Easy
Rider, Bonnie and Clyde, and The Blackboard Jungle were also banned.>>* The American film
The Defiant Ones, in which the Bahamian-American actor Sidney Poitier is handcuffed to a
white man (Tony Curtis) as they flee the chain gang, was banned because it represented these
men as equals by dint of their conjoined fates as fugitive criminals.>® The 1967 Hollywood
comedy-drama Guess Who'’s Coming to Dinner, starring Poitier and Katherine Houghton, was
also banned from importation, circulation, and exhibition in South Africa.>® This film was
censored because it tells a story about Joanna Drayton (Houghton), a 23-year-old white woman
from San Francisco, who brings her black boyfriend, the 37-year-old Dr. John Prentice (Poitier),
home to meet her parents. The film sought to normalize romantic relationships between white

women and black men, and thus it was banned in South Africa and across the American South.
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(Fig. 6) Film scene from Guess Who'’s Coming to Dinner,
featuring Katherine Houghton and Sidney Poitier. 1967.
Columbia Pictures/Getty Images.

While foreign, liberal, pseudo-colorblind films such as Guess Who’s Coming to Dinner were
banned in segregationist societies, they did circulate in the mediascapes of the northern United
States, the United Kingdom, and elsewhere in the Global North. Yet, the exiled South African
writer Arthur Maimane noted that such films, in the 1960s, rarely displayed scenes of physical
intimacy between white and black actors. Writing for The New African journal, from the
comforts of his newfound home in London, Maimane confesses: “I waited in vain for Harry
Belafonte to kiss or at least embrace his white girl in Island in the Sun.”%>" He observed that
British television and film companies wanted to appear liberal and non-racist, but also hoped to
sell their film-commaodities to middle-class, white supremacist consumers in settler-colonial
societies: “They want their films shown in the Deep South and South Africa, and they don’t want
to offend some people nearer home.”%%® Yet, avoiding interracial kissing scenes did not

necessarily disguise the implication of intimacy:
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The visual fact that Belafonte did not kiss his girlfriend could not have done anything for
the susceptibilities of the Deep South. | am sure that even a Mississippi cracker could
read between the frames. | know for certain that the South African censor was intelligent
enough to do so and, according to his ideological lights, did the only realistic things: he
cut out all the scenes suggesting the black-white liaison.>%°
For apartheid’s censors, explicit scenes of erotic interraciality warranted the film or show to be
banned outright. Less explicit films, however, could be “salvaged” if certain suggestive scenes
were removed. Even the faintest suggestion of intimacy could incite “undesirable” desires. Even
the kissing scenes which were so methodically omitted, could easily be imagined.

The South African film Katrina (1969), written by Emil Noufal and directed by the
controversial filmmaker Jans Rautenbach, was also subjected to censorial iconoclasm due to its
representation of interracial romance, but it was not banned outright. Rautenbach’s 1968 film
Die Kandidaat, was forced to be redacted because it criticized and ridiculed apartheid’s racial
hierarchy. The Board dictated that certain scenes had to be excised from the film before it could
be exhibited. In one deleted scene, characters discuss whether so-called coloureds—who were
derived from interracial relationships between Dutch men and Afro-Asian women—could one
day be included as “Afrikaners.”>® The scene was deemed impermissible because asked critical
questions about racial identity and threatened to unsettle established social categories and
relations. Anticipating the Board of Censors’ penchant for chopping controversial scenes,
Rautenbach shot two separate endings for Katrina. The first scene was intended as the film’s
“true” ending. In this scene, the white preacher Alex Trewellyn (played by Joe Stewardson), and

his coloured lover Katrina September (Jill Kirkland) flee South Africa and live happily ever

after, someplace beyond apartheid’s reach. In the second scene, Alex ultimately rejects Katrina
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because she is coloured, and he returns to lead a “respectable” life in white society. In her
despair, Katrina throws herself into the sea. Not surprisingly, the Board of Censors demanded

that Rautenbach use the second ending.%%!

(Fig. 7) A scene from the film Katrina, directed by Jans Rautenbach, 1969.

The censors also targeted theater performances. While cinema appealed to people of all
racialized communities and social classes, theater productions generally appealed to the wealthy
and privileged. Nevertheless, stage performances could sway its audiences emotionally, and
irreparably transform the inner worlds of individual spectators. Some South African playwrights
and stage actors used the affective power of theater and embodied performance to articulate and
nurture an ethical and political aesthetics which lent itself to the black liberation project and the
globalizing anti-apartheid struggle. Athol Fugard was certainly such a playwright.

In 1961, Fugard wrote and directed Blood Knot, a play about two coloured brothers trying
to navigate the racialized social terrains of apartheid. Morris was light-skinned and can pass for
white; his brother Zacharias is dark-skinned. They lived together in a one-room house in Port

Elizabeth. To ease his loneliness, Morris encourages Zach to find a woman to write with. Zach
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found a pen-pal he liked, but she sent a photo of herself, revealing herself to be white. In one
letter, she announced her plan to visit Zach in Port Elizabeth. Out of fear that she will discover
his blackness, Zach suggests that Morris should meet her in his stead. Zach and Morris spent
their lives savings on a suit for Morris to wear to the meeting, but then the woman writes she
would not come after all, for she had recently gotten engaged to another. The whole situation
almost destroys the relationship between the brothers. When Blood Know was first performed in
Johannesburg in 1961, Morris was played by Fugard himself, and his friend and colleague Zakes
Mokae played Zach. However, the actors were arrested, and the play was banned. In the wake of
Blood Knot, government legislators passed a law which explicitly prohibited racially mixed casts
and audiences in South African theatres. Fugard’s home was raided, his phone was tapped, and
his passport was revoked in 1967—after Blood Knot appeared on British Television. However, a
public petition led to his passport being reinstated in 1971.%62

His three “Statement” plays, which were staged in South Africa between 1972-3, were
initially banned because the censors considered them radical and subversive.%62 The plays, Sizwe
Bansi is Dead, The Island, and Statements After an Arrest Under the Immorality Act, were co-
written and developed by Fugard—a white liberal—and his African friends and playwright-actor
associates, Winston Ntshona and John Kani.>®* The play Statements After an Arrest was
developed by Fugard in an improvisational workshop with actress Yvonne Bryceland. The play,
as the title already suggests, developed as a trenchant condemnation of apartheid’s Immorality

Acts. It tells of a tragic love story of Errol Philander, a coloured man, and Frieda Joubert, a white
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woman, who secretly meet up in the library where she works.*® Under the cover of night, they
share ideas and dreams together, in each other’s arms, naked, on a blanket on the floor. The
darkness of the stage obscures the contrast between their racialized phenotypical bodies,
allowing the audience to drink in their intimacy and togetherness—Ilistening in on their pillow-
talk about their shared interests, passions, and fears. In the darkness, one is forced to focus on the
sounds of their voices, rather than the visual cynosure of their physical touch. Frieda
momentarily creeps out of her white skin, just as the Errol sneaks out of his unhappy marriage. >
However, their creeping around raised suspicion, and the refuge of darkness is suddenly
shattered by the abrupt entry of a policeman, whose flashlight uncovers their “immorality.” Errol
and Frieda jump to their feet and try to cover their nudity. The policeman—who essentially
represents the apartheid state—mercilessly interrogates the offenders, and proceeds to tear their
fragile intimacy asunder.%¢’

The play premiered in the Space Theatre, a bohemian theater in Cape Town. However,
shortly after it opened, the municipal police informed the owner of the theater, Brain Astbury,
that the play was banned and could no longer be performed.®%® While Ntsona and Kani were not
permitted to leave South Africa, but Fugard—enabled by his whiteness—Ieft for London, where
he produced the play with actors Bryceland and Ben Kingsley, as part of the Royal Theatre’s
“South African season.” Statements subsequently appeared in theaters across the U.K. And, in
1974, it appeared at Long Wharf Theater in New Haven and Edison Theatre on Broadway in

New York City. In 1976 it was also performed in southern Africa, in the newly pseudo-
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independent Transkei.®®® By the late 1970s, Fugard’s play—which was published by Oxford
University Press—was unbanned. The censors were forced to accede that Fugard had become an
“Oxford author,” a globally renowned playwright, whose continued censorship would further
undermine apartheid policies in the eyes of the world community.>"

In 1974, the government passed new censorship legislation, and created a new Board of
Censors with a stronger appeals process. While the 1974 law appeared to be more permissive
than the 1963 Act, it remained a powerful tool with which the state enforced racial segregation
and domination. While the new censorship law tried to avoid explicit racial language, it did used
vague, euphemistic language which implicitly signaled racial meanings, and utilized several
categories under which media representations of interracial intimacy could be adjudged to be
“undesirable”:

“A publication or object shall be deemed to be undesirable if it or any part of it...(a) is

indecent or obscene or is offensive to harmful to public morals; (b) is blasphemous or is

offensive to the religious convictions or feelings of any section of the inhabitants of the

Republic; (c) brings any section of the inhabitants of the Republic into ridicule or

contempt; (d) is harmful to the relations between any sections of the inhabitants of the

Republic; (e) is prejudicial to the safety of the State, the general welfare or the peace and

good order.”>"

In 1976, the NP government finally allowed the production of television in South Africa. After
decades of obstinate resistance to the TV-phenomenon, the government could no longer hold
back the tide of popular demand and decided that carefully curated television programming

could be utilized to legitimize apartheid, and thus their own mandate to rule. The government

licensed the SARB to produce television programs, but mostly for propagandistic purposes.
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Thompson wrote that SARB-sanctioned programs could not represent media which challenges

apartheid’s policy of “separate development,” especially in the realms of sexuality and intimacy:

Although the SABC is obliged to use a great deal of foreign entertainment material, it
avoids featuring black and white people in egalitarian social situations—especially
anything that hints at interracial sex, though an exception was made for the BBC
production of Othello, with Laurence Olivier playing the part of the Moor.>"2
It could be that the 1965 film Othello escaped the censors’ lingering gaze and iron grip because
Shakespeare’s could-be romance ultimately devolves into tragedy, betrayal, violence, and death.
It could also be because the film’s more intimate scenes between the “Moor of Venice” and

Desdemona were not actually scenes portraying a black man and white woman embracing one

another, given that Olivier was a merely a white actor in blackface.

(Fig. 8) Laurence Olivier (in blackface) as Othello and Maggie Smith as Desdemona in Othello.
British Broadcasting Corporation. 1965.

Yet, there is more to be said about the curious symbolic relationship between apartheid politics

in South Africa and the racial tragedy of the play Othello. Indeed, Can Themba, Drum

572 Thompson, “Afrikaner Nationalist Mythology,” 48.
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magazine’s former writer and assistant editor who was living in exile in Swaziland, wrote: “It is
more than odd how many Shakespearean situations find echo in African life...That famous ‘act
of immorality’ committed by Othello and Desdemona fascinates me more than aught else.”>”®
Perhaps, as Themba implies but does not state explicitly, the legislators and censors of apartheid
performed the same narrative function in the grand history of twentieth-century South Africa, as
“Shakespeare’s arch-plotter”—the “supreme egoist, lago”—in the play Othello.>"* Indeed,
African society certainly resembled a tragic play about “star-crossed love,” about romantic
entanglements foreclosed by outside forces.>"

In 1980, the censorial bureaucracy changed again when the so-called “moderate” Kobus
van Rooyen became the Chair of the Publications Appeal Board.>’® While the censors’ racial
language and tone softened, it continued to ban publications which represented intimacies and
erotic desires across the color line. The 1982 film City Lovers, directed by Barney Simon and
based on Gordimer’s short story by the same title, was banned because it was critical of the
Immorality Acts.>’” Even though P.W. Botha had publicly announced that his government was
considering repealing the notorious Immorality Acts, the Board of Censors still decreed that the
film was unacceptable. Given that many of her stories were banned in South Africa because of to
their condemnatory depiction of social life under apartheid tyranny, Gordimer published many of
her short stories with foreign publishers. City Lovers, a story about a budding romance between a
young, vivacious coloured woman named Yvonne Jacobs, and a white immigrant from Germany,

the geologist Dr. Franz-Josef von Leinsdorf, first appeared in The New Yorker in 1975.
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City Lovers was clandestinely filmed in Johannesburg and produced in the United States
as part of a series called, “The Nadine Gordimer Stories, Dramas of South Africa,” which also
included filmic adaptions of the author’s A Chip of Glass Ruby, Oral History, and Country
Lovers —the latter of which was also about the tragic culmination of an interracial romance. City
Lovers was directed and produced by Barney Simon, the progressive playwright and theatre
director who co-founded South Africa’s first multiracial playhouse—Market Theatre in
Johannesburg—in 1976. In the 60-minute film, Yvonne (played by Denise Newman) and Franz-
Josef von Leinsdorf (Joe Stewardson)—who is at least twice her age—engage in a friendship that
quickly becomes a romantic and sexual relationship. Y vonne pretends to be the German man’s
housemaid, since people of color could not enter the whites-only flat building, unless they were
employed as domestic workers. Yvonne’s presence, however, is noted by nosy neighbors, who
suspect that there is more to her relationship with her “employer,” and they alert the police. One
evening, while the geologist introduces Yvonne to his rock collection after making love, the
police knock on his door. Yvonne, who is naked from the waist up, scrambles to hide: “where
can I go!?” The frantic Franz-Josef responds: “anywhere, just get out!” She then threatens to leap
from the window, rather than be caught red-handed by the apartheid agents: “I’1l jump! I’1l jump
out of the window!” Finally, she hides in a closet, and the German begrudgingly open the door of
his flat to the policemen.>8

Three white policemen, dressed in plainclothes and leather jackets, enter the apartment.
They rigorously search the rooms while Dr. von Leinsdorf unsuccessfully tries to phone his
lawyer. The lieutenant of the “vice squad” asks von Leinsdorf about his company, while they

scrutinize his bed sheets, smell his pillows, and rummage through the dirty laundry basket in

578 City Lover: The Nadine Gordimer Stories: Dramas of South Africa, Barney Simon (MGM, 1982).
https://www.youtube.com/watch?v=]BW_VE2ZqdA. Accessed 13 January 2021.
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search for evidence of his crime. Von Leinsdorf insists that he is home alone, but he fails to
convince his uninvited visitors. The police lieutenant then notices the closet and commands the
German to provide the key to unlock it. He refuses to do so, so the police break the lock. As the
door swings open, the policemen gaze upon the half-naked Yvonne, sitting among von
Leinsdorf’s linen shirts. One policeman takes out his camera and snaps several photos of
Yvonne, who appears to be frozen by fear. The screen alternates between the woman’s face and
the policeman’s camera. This cinematographic technique seeks to implicate the film spectators in
the policeman’s voyeuristic gaze, but it also forces viewers to identify with the woman being
gazed at: her shame, her vulnerability, her powerlessness.>”® Towards the end of the film, Franz-
Josef and Yvonne are brought to John Vorster Square Police Headquarters, where they are
separated and stripped as their underwear are collected for examination. In a rather harrowing
final scene, Yvonne is forced to lay down as her private parts are examined by a white man in
medical scrubs.

The Board of Censors were not amused. They complained that City Lovers represented a
“sympathetic portrayal” of “immorality” and that it made a mockery of the police. They also
charged that the film was “wholly out of perspective.” They falsely claimed that the state no
longer criminalized persons who committed “immorality.” They argued that the film’s
suggestion that the state continued to enforce the Immorality Acts would generate unfavorable
international publicity, and that the movie’s unwarranted criticism was counterproductive to the
government’s attempt to negotiate a “new constitutional dispensation” with coloureds and
Indians.>® However, the Publications Appeal Board overturned the Board of Censors’ decision

and informed its members that “immorality” was—in 1983—definitely still a prosecutable and

57 City Lovers, Simon, 1982.
580 Tomaselli, Cinema of Apartheid, 17-8.
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punishable offense under apartheid law. The Appeal Board also assured the censors that the film

was unlikely to be screened widely anyway. 58!

(Fig. 9) A scene from the film City Lovers.
By Barney Simon and Nadine Gordimer. 1982.

IV: Staging Othello

During the 1980s, the regime could no longer hold the aesthetics of globalization at bay, and
apartheid’s racialized regimes of representation began to change. In 1987—two years after the
Mixed Marriages and Immorality Acts were repealed—playwriter Janet Suzman directed the first
South African production of Othello in which a black man—John Kani—performed the role of
the Moor of Venice. Janet’s rendition of Othello, performed at Market Theatre in Johannesburg,
directly challenged apartheid’s prohibition of multiracial casts and mixed audiences, but the
public representation of interracial love was no longer illegal, strictly speaking. Suzman—the
niece Helen Suzman, of the Progressive Party’s leader who spent decades campaigning against
the Immorality Laws—wanted to use Shakespeare’s classic play to shed light on the

contradictions of apartheid society, using Brechtian theatre techniques to critique colonial
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culture, but also to show South African audiences that love across racial lines was difficult, but
not impossible.

Suzman, born in Johannesburg but living in London, knew that she was violating the
international cultural boycott of South Africa, but decided to direct Othello anyway. Suzman
stated: “One must do what one must do. Putting on ‘Othello’ with John Kani is infinitely more
important than stamping my foot and saying, ‘I won’t set foot in the country.” Suzman and Kani
were longtime friends and performed together in a 1976 production of Edward Albee’s play The
Death of Bessie Smith.%8? John Kani, who was the associate director of the Market Theatre, asked
the African National Congress (ANC) leadership for permission to play Othello, given the racist
undertones of the play. Kani convinced the ANC leadership that his performance of Othello was
important to the struggle for non-racialism and against apartheid: “It bring into focus what is
going on now—the reluctance of people in this country to accept each other on the basis of the
fact that they do not share the same pigmentation.” Like Can Themba, Kani argued that Othello

was a salient metaphor for apartheid South Africa.58

562 «John Kani to Portray Othello in South Africa,” New York Times, 15 September 1987.
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(Fig. 10). A scene from Janet Suzman’s Othello, starring John Kani and Joanna Weinberg.
Market Theatre, Johannesburg. 1987.

In this Johannesburg theater, audiences watched in amazement as Joana Weinberg—a local
white actress—embodied the role as Desdemona by kissing John Kani’s lips, neck, and
collarbone, thereby visualizing the Venetian noblewoman’s love and desire for her Moorish
husband. Despite Market Theatre’s reputation for progressive theatre, the audience’s response
certainly belied the racial attitudes of the times. While Kani and Weinberg’s kisses and caresses
were staged, they infuriated many people in the audience, and dozens of patrons stormed out of
the theater in protest.5®* Director Suzman would later receive “millions of bags full of hate letters
from people who thought it was an outrage.”%% However, despite apartheid’s rigorous censorship
regime, the play was not banned. Suzman told the press that the NP government “would have
been the laughing stock of the world if they banned Shakespeare...the apartheid government was
frightened of ridicule...frightened of laughter.”®%®  Theater scholar Adele Seeff argues that

Janet Suzman’s production of Othello became controversial not only because of its multiracial

584 John Battersby, “’Othello’ Causes Stir in Johannesburg Theater,” Chicago Tribune, 29 October 1987.
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cast, but especially because of the actors’ extremely convincing representation of Desdemona
and Othello’s intimate relationship—something which, in the view of socially conservative
spectators in in South Africa, had long been considered “unthinkable.” Seeff contends that this
spectacle of race-rebellion caused a “collapse of aesthetic distance” between white and black,
and introduced South African audiences to the very possibility of normalized intimacies and
affective attachments across racial lines.>®” Most South Africans lived entirely segregated social
lives, and Kani and Weinberg’s intimate kisses and caresses—even if only an act—offered a

glimpse of what a post-apartheid future might look like.58
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4

Interracial Publics:
Race, Intimacy, and Desire in Post-Apartheid Public Culture

Introduction

On January 15" of 2019, two prominent and beloved characters on the Afrikaans soap opera 7de
Laan finally embraced to share their first kiss. After months of waiting, months of tensions
building, fans finally got to see Fikani and Alexa—as the fictional characters were called—act
upon their latent feelings and unspoken desires for each other. Alexa Welman and Fikani Chauke
met at a medical clinic in Johannesburg where they worked as doctors. It was through their daily
interactions as colleagues that they developed a rather flirtations friendship. This budding
friendship, however, quickly blossomed into a more robust romantic tension. In the January 15%
episode, Alexa—an Afrikaans-speaking white woman in her early 30s—and Fikani, an English-
speaking black man of a similar age, found themselves alone together in a staff breakroom in
between shifts. Fikani was scrolling through his phone and started bragging to Alexa about the
women who had been messaging him. His boastful behavior clearly vexed her, for she stealthily
snatched the phone from his unsuspecting hands and ran across the room with it. Fikani pursued
her about, his hands lunging for his phone. “Alexa bring it back!” he pleaded, “It’s not funny!”
The desperation in his voice was palpable but had little effect on her. Alexa artfully evaded his
grasping fingers as the doctors chased each other around the file cabinet. Whilee running, Alexa
typed her very own message to Fikani’s e-admirers. She vocalized in Afrikaans as she typed into
his phone: “Fikani already has a girlfriend!... and send!” After sending the message, Alexa
returned the phone to its owner. Fikani’s facial expression betrayed his bewilderment. He

certainly had not anticipated Alexa’s audacious move. Fikani shrugged and said: “I don’t have a
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girlfriend.” Suddenly, she spun around to face him, her shoulders posturing in defiance. She
looked him dead in the eyes and declared: “That’s what you think!” Then—in a fit of passion—
she marched up to him, grabbed ahold of his face, and kissed him straight on the lips. After a few
tender moments, they pulled away from each other. Fikani asked: “you and I... are we a couple

now? Are you... my girlfriend?” Alexa smiled and said: “Of course. Deal.”

(Fig. 1) Fikani Chauke and Alexa Welman, fictional characters on 7de Laan. 2019.

While dramatic kissing scenes such as the one described are the bread-and-butter of soap operas
everywhere, this television kiss on one of South Africa’s most popular shows was met with
“mixed reactions.” Several disgruntled 7de Laan diehards, who had always watched the soapie
with zealous devotion, took umbrage with the romantic plot twist, and aired their private
grievances in a very public way. One person was so incensed by the kiss that he called upon his
social media followers to boycott the show, arguing that it threatened to unravel the moral fibers
of his family: “You are broadcasting shit these days...I don’t want to teach my kids these
things...drugs, alcohol abuse, suicidal thoughts, and now, the cherry on the cake, mixing

races. ..l am not racist, but white with white and black with black...shittiest soap of the
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decade.” 8 Another concerned citizen agreed with the former’s sentiment: “Pathetic! My choice
to skip the channel.”>® While they attempted to preemptively exonerate themselves from any
charges of racism, it certainly appeared as if these rather hysterical reactions were fundamentally
motivated by racist attitudes and feelings.

Carina Nell, the actress who played Alexa in the show, even received hate mail from
some morally aggrieved viewers. Some of Alexa’s detractors regarded her publicly displayed
kiss with Nicholas Nkuna—the actor playing Fikani—as an unforgivable act of race treason. One
anonymous viewer, presumably a middle-aged white man with a crush on the character Alexa,
repudiated the actress Carina Nell for having kissed the lips of a black man: “I used to like you
on 7de Laan. But | am glad you are not my wife after that episode. Actress or not, | would never
have kissed you again. Sis, man, you are dragging white girls’ name through the mud.”%%
However, many other viewers were simply elated—not only by the kiss itself, but also by the
incipient relationship which it inaugurated. They commended 7de Laan’s producers for the
show’s honest representations of the possibilities of decolonial love. One person, bursting with
enthusiasm, wrote: “I loooove it! I’ve been sitting here waiting for this couple. Please 7de Laan
make this relationship last! I love them together! Yeah!!!”%%? Another Facebook-user commented
that tv-scenes of interracial romance were sorely in South Africa, precisely because such

representations helped normalize formerly forbidden intimacies in post-apartheid public culture.

Indeed, representations such as these were indispensable to the moral re-educational of the
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postcolonial nation: “7de Laan [is] showing South Africans how we should live and that colour
does not matter...Grow up!”°%

To be sure, interracial kissing scenes on public television are a relatively recent
phenomenon in South Africa. The vociferous public debate following the 7de Laan kiss suggests
that many South Africans remain relatively unaccustomed to witnessing visual representations of
cross-racial romances on their television screens, from the comfort of their sofas, within the
sanctity of their homes.>** During the second-half of twentieth century, all marriages and sexual
relationships between people racially categorized as “white” and “non-white”—i.e. black,
“coloured,” or Indian—were widely regarded as “immoral and indecent,” and were prohibited
under the Prohibition of Mixed Marriages Act (1949) and Immorality Acts (1927, 1950, 1957) of
apartheid rule.5% Until the late 1980s, television shows, films, theater performances, magazines,
novels, and other media productions which represented people engaging in sexual or intimate
acts across the color line were censored by the apartheid regime. Media publications which the
government’s Board of Censors deemed “undesirable” were redacted, obscured, excised from
their original contents, or banned entirely from public view.%% Apartheid’s patriarchs feared
these images, for they believed that media imagery of interracial intimacies undermined the
“racial purity” myth and “miscegenation” taboo on which the socio-political hierarchies of
white-minority rule depended. These “insurrectionary” images had to be censored, so apartheid’s

agents believed, for they eroded the “public morals™ of the “separate development” scheme, and
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actively encouraged “immoral” desires. However, by banning such images from public view,
apartheid’s censors merely succeeded in making these images more attractive, desirable, and
powerful.5%

Increasingly, television shows are including formerly forbidden relationships of intimacy
and love in their story lines. The Afrikaans-language soap opera 7de Laan—which first appeared
on television in 2000 and was subsequently voted “Best Soapie” by the South African Film and
Television Awards in 2010, 2011, and 2014—had provoked similar controversies before. For
instance, 7de Laan’s producers, Danie Odendaal and Thandi Ramathesele, aroused the ire of
conservative viewers in a 2016 episode when the show depicted a kissing scene between Nandi
(Mbali Mlotshwa) and Bernard (Werner Coetser)—a black woman and a white man.5% And in
2017, the show angered homophobic viewers by portraying a passionate kissing scene between
Logan (Simon Trui) and Divan (Arnu de Villiers)—two white men who were married to each

other, and who were making up after a domestic dispute.>®

(Fig. 2) Bernard and Nandi, fictional characters on 7de Laan.
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Despite these notable precedents in recent television history, the kiss between Alexa and Fikani
was considered by many as especially controversial, given that Alexa was a white woman and
Fikani is a black man. Under the colonial regimes of segregation and apartheid, sexual
relationships between white women and black or brown men were not very common, but they
were especially odious to settler sensibilities. Indeed, such carnal encounters were thought to
constitute the “ultimate taboo” of colonial society, and such relations were invariably represented
as violation and pollution—not only of individual women’s bodies, but also of the ethnic social
body. Sexual relationships between high-status white women and low-status black and brown
men subverted the symbolic hierarchy of the settler patriarchy and called the supposed
“supremacy” of white men into question.®® The Europeans who settled in southern Africa since
the 1650s were always keenly aware that they comprised an ethno-racial minority, and they
zealously regulated white women’s sexualities because they were the mothers and daughters of
the volk (ethnos, nation, people). According to the settler patriarchal worldview, white women’s
bodies belonged not to themselves, but to the men of the “white race.” White women’s wombs
marked the boundaries of rule. They were represented as the “fountainhead of racial strength,”
and symbolized the fertile soil from which the white-minority population reproduce itself into
the future on the “Dark Continent.”%* While de jure apartheid has long since ended, the

controversy surrounding Alexa and Fikani’s on-screen Kiss and romantic relationship reveals that
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the race/sex myth and taboo which defined its divisive politics continues to keep the collective
imagination in a stranglehold.

In response to the public controversy, 7de Laan’s production crew also took to social
media to address both their detractors and defenders. On its Twitter and Facebook pages, 7de
Laan announced:

As much as we respect our viewers’ right to voice their opinion, 7de Laan will not

tolerate hate speech, racism or instigation of such narratives by any member of the public

or media...We stand by our diverse story lines that tell stories of a real South Africa in
which we all strive to live harmoniously. Inter-racial relationships are prevalent and 7de

Laan is focused on putting the real South Africa on Television...It is our responsibility to

show that art emulates life and in so doing 7de Laan shows the normality of the fact that

love knows no age, gender or race.5%?
But perhaps what was most threatening about the interracial kissing scene was not its emulation
of life, but rather the imagery’s ability to inspire alternative moral imaginaries, to reeducate
subjective desires and collective fantasies, to uproot stereotypical assumptions about race and
sex/gender difference, to create new erotic possibilities, and to transform intimate geographies in
post-apartheid society. In addition to this forceful statement, the show’s producers and social
media crew invited fans, and particularly those involved in interracial relationships, to share
photos of themselves with and their loved ones on Facebook and Twitter, to show support for

interracial love in South Africa: “All the Filexa supporters please stand up!”%% Within hours,

hundreds of people had answered 7de Laan’s call to arms. Many people also posted photos of
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themselves with their partners and mixed-race children—in celebration of interracial love, and in
defiance of those who still had apartheid in their minds and hearts.

In this chapter, I set out to map some of the ongoing debates about racial difference,
sexual intimacy, belonging, and love in post-apartheid South Africa. Jennifer Cole and Lynn
Thomas argue that the subject of love has largely been overlooked in the historical and social
scientific literatures on social relations in Africa.5%* In recent decades, scholars such as Mark
Gevisser, Glen Elder, Marc Epprecht, Neville Hoad, and Brenna Munro have written
illuminating accounts of queer sexual intimacies and cosmopolitan discourses of love in southern
Africa.®% And, in his ethnography Love in the Time of AIDS, anthropologist Mark Hunter writes
about the ways in which the deep material inequalities and precarities of the (post)apartheid
economy, the HIV/AIDS pandemic, and neoliberal consumer culture have created a social
context in which people renegotiate the terms and conditions of gender, sex, love, and
marriage.% This paper builds on these literatures.

| argue that while interracial relationships remain relatively rare, they are becoming more
common—and much more visible—in South African public culture. The heightened visibility of
interracial relationships and mixed families in globalizing mediascapes—in American and
European films, local soap operas, commodity advertisements, lifestyle magazines, and digital
media publics—functions at once as a measure and mechanism of integration. These

cosmopolitan “ethnoscapes,” which are facilitated and mediated by digital technologies, are
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gradually transforming social imaginaries and intimate geographies in post-apartheid South
Africa.®%” Building on the work by Michael Warner, Lauren Berlant, and Robyn Wiegman on
racialized discourses of sexuality and intimacy in public space, I refer to these digitally mediated
discourses, representations, and social spaces as interracial publics.6% People invested in these
ethno-cosmopolitan publics, which are at once local and global, are renegotiating post-apartheid
discourses about difference and identity in relation to intimacy, and are gradually decolonizing
social imaginaries by expanding the limits of love.

Historical sociologist Deborah Posel argued that since the demise of apartheid’s anti-
miscegenation laws and media censorship policies: “There has been a veritable explosion of
sexual imagery, display and debate. Yet these changes are neither wholesale nor uncontested.”%
Posel writes that this “newfound visibility of sex and sexuality” in public view is an unavoidable
feature of the “post-apartheid landscape,” and it has enabled the production of new “discursive
nodes” which mediate how people experience, and talk about, sexuality and intimacy. In this
study, I focus specifically on discourses and representations of interracial intimacy in post-
apartheid public culture. Psychologist Kopano Ratele posits that in the postcolonial situation:
“what South Africans favor or fear sexually is still largely determined by the history of race.”1°

In his study of interracial dating at the University of Free State in Bloemfontein, education

scholar Jonathan Jansen writes: “We know that while intra-racial relationships proceed relatively
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smoothly, interracial relationships, whether as friends or lovers, bring the wrath of society down
on the heads of courageous couples.”®! Yet, despite the pervasiveness of racialized and
sexualized fear, Jansen notes that there have been “precious few studies on the subject of
interracial intimacies in South Africa.”%!?

Sociologist Melissa Steyn argues that South African social space remain sites where
practices of “race policing continues by citizens who are still clearly against race mixing,” and
that social attitudes towards interracial relationships “provide an important site and lens through
which to observe and understand informal racial policing.”®*® Erica Childs writes that when one
maps these attitudes, they reveal “a country still divided by race, and a spatial and racial
landscape where little to no intimate interaction is taking place across socially constructed racial
boundaries. Who people are willing to date and marry, racially, shows us how they imagine post-
apartheid South Africa and what type of future they hope for.”® | certainly agree with these
claims. In her interview-based study, sociologist Heather Dalmage argues: “Interracial couples
and children do not yet have a place in the New South Africa but, are forging new pathways that
draw on both global and local understandings of race, culture, nationhood, and geographical
location.”®*> Indeed? | agree with the second clause of her statement, | do not agree with the first.
Who gets to decide when and where people belong or do not belong? Place-making and

belonging are always dialectically negotiated between subjects and their social environments.
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Dalmage overemphasizes structural and social constraints, and thereby leaves little room for
agency and resistance in postcolonial democracies, under global conditions of neoliberal
consumer culture, in the digital age.®® In this chapter, | am interested in how people navigate
and represent their own identities and relationships with racially overdetermined “others”—
despite these structural constraints.

My own ethnographic observations suggest that many people who are emotionally
entangled in such relationships and families are actively claiming their place in the “new” South
Africa. They are asserting their sense of belonging by representing themselves and their loved
ones as normal and desirable. What is more, people in mixed relationships and families are
increasingly being represented in the mass-mediated public sphere as icons of integration—as
Mandela’s “visible legacy”— in post-apartheid public culture.5” In contemporary public
discourse and visual culture, these relationships have come to symbolize the promise of racial
reconciliation, the possibility of living with difference, and the dream of building a “Rainbow
Nation” from the ruins of apartheid. These stories and perspectives from South Africa are
important to the comparative study of race and ethnic, for they reveal how people discover and
create new ways of living and loving together—irrespective of race, ethnicity, language, and

culture—in one of Africa’s youngest postcolonial democracies.

II: “Love Knows No Boundaries.”
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In her ethnographic study of social transformation in Cape Town, anthropologist Catherine
Besteman writes: “it seems that nothing has changed and everything has changed.”%® Besteman
observes that while many South Africans continue to lead highly segregated social lives, “the
terms on which people are mixing and the urban arena where people come together have
changed in fundamental ways.”%%° Indeed, the de-segregation of urban public spaces such as
schools and universities, bars and nightclubs, shopping malls, beaches, gyms, and parks—have
created new opportunities for people to mix, mingle, and get to know each other in ways that
would have been illegal and taboo a few decades ago. Yet, many of Besteman’s informants
fiercely opposed and resisted integration. Some fought to preserve apartheid in their own lives,
and to keep reconciliation out of their own homes. One woman from Rondebosch—a dominantly
white, middle-class suburb nestled in the southern foothills of Table Mountain—declared that
racial, ethnic, and cultural differences between South Africans could never be reconciled. She
claimed that school integration was “disaster” because it forced white parents to watch their
children learn and play alongside black and brown kids, create friendships with them, and
perhaps even develop intimate attachments to them. She proclaimed that many white parents,
herself included, opposed social integration because they fundamentally feared the “horror” of
interracial dating, which she regarded as a “powder keg ready to explode.”®?° She claimed to
speak on behalf of many within her community when she stated: “We have great love for the
blacks. We just don’t want them marrying our daughters.”%?* While Besteman did not expand on

her informant’s ofthanded statement, I could not help but wonder: what kind of love is that?
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On January 25", 2019, public intellectual and journalist Eusebius McKaiser entered the
nation-wide conversation about race and intimacy—sparked by the interracial kissing scene on
7de Laan—on an episode of his podcast on Radio 702, based in Johannesburg.?> McKaiser told
his listeners that while he had not watched the soapie in “many moons,” he had seen images of
the infamous episode flash by on his social media feeds. The topic of interracial intimacy
interested him because it signaled an important “aspect of daily life in South Africa.” The
Eusebius McKaiser Show is principally a political debate podcast, and its content relies on
listeners calling in to share their opposing views. In this episode, McKaiser invited listeners to
engage in the debate about interracial love, and its representation in visual culture. McKaiser
noted a certain paradox implicit in the media discourse, and sought to flesh it out by posing an
important question: “How representative is the sense of disgust that some viewers have of the
country as a whole? Are there a minority of people whose voices are simply being reported on
because it’s easy click-bait...Or is it disingenuous to deny that any sense of discomfort, being
upset, is representative of our attitudes towards interracial relationships?”” He argued that the
question of interracial intimacy revealed underlying feelings and prejudicial attitudes more
effectively than other forms of racialized sociality in post-apartheid society: “I think there’s
something about race and intimacy...there’s something about intimacy—sex, Kissing, romance—
that betrays potentially bigoted views more quickly than other aspects of the race debate.”
McKaiser rightly noted that many people publicly claimed to open minded about interracial
dating until their own children come home with lovers of a different color. He continued to make

his point:
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It’s easier for you to be friends with your black colleague, your white colleague, your
coloured colleague, and go to Moyo’s [restaurant] for your end-of-the-year function, and
sit next to someone who is Indian, who’s black, who’s white, and feel that you are so
progressive. But the real question is, if you’re a mum, and you wake up on a Saturday
morning in your gown, and in the corridor comes the person who slept over in your
child’s bedroom, and it turns out to be someone of a different race, then we will see what
your real attitude is towards race!...let’s have a brutally honest conversation...and let’s
see how much self-examination we can do towards our own attitudes towards issues.®23

The episode’s first caller, a man with a Kaapse dialect, thought very little about the 7de Laan
controversy and the discussion about interracial relationships more generally: “Hello Eusebius,
that kiss is a storm in a teacup. And if we really have to talk about it, after 25 years,
shame...those racist bigots, we know they are out there but they’re a minority man, let’s not
entertain their stupidity and their bias...please man.” However, McKaiser was not convinced,
and insisted that there was more to be said about intimacy’s ability to remove all masks and
pretenses:
But I really think that what we’re not talking about here is how fascinating sex, sexuality,
intimacy, kissing, holding hands is as the quickest way to sometimes lift to the surface
that which you and | normally have control over. So, we may be pretty good at hiding
certain kinds of feelings that we have that are deeply problematic feelings and attitudes,
and then what’s really interesting about an on-screen Kiss is that it can quickly betray
certain kinds of things that normally you’re quite adept at keeping a lid over.%%
A woman called in and said: “Yeah, I’m just surprised that this is an issue, a topic of discussion.
It really made me feel like, gosh, maybe I’m really disassociated from society.” Eusebius asked
her: “The last ten people that you kissed or dated in your life, even if you go back to your

childhood, depending on how prolific you are, how diverse were they?”” The woman hesitated for

a moment, and then said: “They all looked the same!” Both she and Eusebius laughed for several
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seconds before Eusebius told her that this was the norm for him as well. Eusebius—who in his
book Run Racist Run identified as “politically black and culturally coloured”®?>—told her that he
had exclusively dated black South African men for many years: “the last ten people that I kissed
were all phenotypically black South Africans, not even an Indian, coloured, or white, they all
looked the same. So, we can’t pretend to be more progressive than the Tannie who refuses to
watch 7de Laan, when we ourselves are not exactly democratic in our own choices.” When the
call ended, Eusebius directed his questions towards his listeners: “And I’'m asking you that
question as well: how democratic are your own choices about intimacy?**626

The next caller, a woman named Belinda, told McKaiser that she had been in an
interracial relationship for eight years, and in her experience, “people turn their heads from ever
race.” Belinda, a resident of Johannesburg who identifies as white, mentioned that certain cities
and social spaces were more hospitable to interracial relationships than others:

My partner is from Cape Town and Jo-burg tends to be more forgiving. The first time we

went there together | was kinda shocked at the degree of heads turning around and they

really just stare. So, | do think when you go to small-town South Africa, when you travel,

uhm, you realize that actually South Africa is so much more than the very liberal spaces

[that IT occupy in the day-to-day.®?’
During the rest of the episode, Eusebius McKaiser spoke with several other 702 listeners. Some
were currently in interracial relationships and shared their experiences and opinions. Others had

dated across racial boundaries in the past, and yet others had only dated within their own ethno-

racial communities and openly reflected on their sexual subjectivities and erotic preferences. So,
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what began as a discussion about the interracial kiss on 7de Laan, quickly evolved into a public
conversation—a discourse based on shared confessions—between complete strangers living
across the country.

The public debate about interracial intimacy, which started on Facebook and Twitter, also
spilled onto national and international news. The South African Broadcasting Corporation
(SABC) sought to intervene in the mass mediated controversy by broadcasting a two-segment
program prompted by the question: “Are South Africans receptive to interracial relationships?”’
In the first segment, SABC2-host Leanne Manas interviewed 7de Laan actors Carina Nell and
Nicholas Nkuna, as well as the show’s executive producer, Thandi Ramathesele. In the second
segment, Manas interviewed an actual couple, and invited them to reflect on their experiences of
being in an interracial relationship. Manas introduced the first segment by saying that the 7de
Laan’s episode had elicited so many negative reactions that people were beginning to wonder
“whether the concept of social cohesion is still pie in the sky in South Africa?%?8 Facetiously,
Manas asked the actors: “Was it a nice kiss? Did you enjoy the kiss? In 2019, these are the kinds
of questions we should be asking!” Both actors laughed at the jest, but Nell divulged that on-
screen kisses were rather unlike real-life kisses.

Manas then directed her attention to Thandi Ramathesele. She wanted to know whether
the show’s producers had expected the kind of aggressive reactions that it received. “In a way,
yes,” Ramathesele replied, “we have a very huge social media following.” The producers knew
that there were many social conservatives among their followers because they always read

people’s comments on the show’s social media pages. Manas insisted that the show, “isn’t real
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life, but it portrays real life,” and that the negative reactions to the interracial kiss indicated that
South Africans were, generally, “not as far, in terms of the progression and social cohesion in
this so-called ‘Rainbow Nation,” than we thought we were.” Ramathesele agreed. Manas
proceeded to ask if the show received more positive or negative reactions. Ramathesele stated
that most of the reactions were positive, but she also added that digital media tended to amplify
the “negative side.” While the negative reactions were derived from a “small component” of the
population, Ramathesele was left wondering: “why are those people still there?”62°

To gauge their viewers’ attitudes towards interracial relationships on the show,
Ramathesele revealed that 7de Laan created a poll on its Instagram and Facebook pages, and
they found that, “more than 70% of our viewers were for the kiss.” Moreover, she told Manas
that the legion of fans on social media had actively encouraged the show, many of whom
repeatedly beseeched the script writers to write Alexa and Fikani into a committed relationship:
“Go! Go! We want them together!” Many conservatives, however, had also sensed their
romantic tension building, and were fervently, “hoping that it wasn’t going to happen.” Manas
then asked: “are we [the media] blowing this out of proportion?”®3® Ramathesele agreed that the
media tended to amplify the loudest and angriest voices, but she also insisted that the extensive
media coverage of the kissing controversy was warranted, and that it was their responsibility as
television producers to actively challenge bigoted worldviews, unsettle intolerance, engender
social transformation, and expand collective imaginaries by representing historically non-
normative affective relationships as normal:

We need to tell more stories, so people get used to it, so that it is no longer a story. So, |

think that the fact that it is still creating such a big issue, it means that there is not enough
of it on television... We have a responsibility, as people with these kinds of platforms, to

629 «Are South Africans Receptive to Interracial Relationships,” SABC News.
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tell these kinds of stories. To begin to say: this is normal, that these are people, that they
go through the same thing that people of the same color in a relationship would go
through, because they are just human beings.53!
At this point, Nicholas Nkuna chimed in: “My job as an actor is to get in there and tell stories
that | believe in. I have a lot of friends in the UK and America who are in successful interracial
couples. So, | was excited. | was like yay! Here is the platform where we can really go with the
story.”®32 Nkuna argued that affirmative representations of intimate relationships across racial
lines helped people become accustomed to the idea, and he emphasized the importance of people
carrying on the public conversation about race and intimacy, if the multiracial nation was to
move on from its divisive past:
We are here, we are having this conversation, and | as an actor am very excited to further
this conversation so that it is normal. 1t’s 2019! Let it be known!... We live in a diverse
country...And that is the reality of what we have to face...I think we are here, let’s
change the narrative. Let’s become positive, let’s stay positive, and let’s tell more of
these stories.®3
Manas then asked the actors: “what is your message to South Africans in terms of some of the
reactions that you did get?” Nell replied by pointing out that the soapie’s stories are fictional, but
that these fictive accounts do represent real-life people, relationships, and situations, and that
television has the potential to change people’s hearts and minds: “I think, you know, we are
telling stories about things that happen in society to next-door neighbors. It’s real stories, it

happens all over. And for people who are not that used to it, uhm, I think they should, you know,

watch more television, haha.”%%* Manas followed up by asking Carina Nel, who is Afrikaans-
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speaking and married to a white man in real life: “Can we blame a conservative Afrikaans
community that would be thinking, ‘I don’t watch my children watching this, I don’t want my
children growing up in a South Africa like this?’” Nell hesitated, presumably because she did not
want to offend people within her own community. She answered: “You know, I don’t want to,
uhm, blame anyone because, you know, I don’t really know where these comments are coming
from. But, ja, there are conservative people that maybe need to, you know, open up their minds.”
At the end of the segment, Manas asked Ramathesele: “Did you receive more comments and
reactions for the interracial kiss or the gay kiss?” This question caught the producer by surprise:
“Shooo...You know, both of them actually went international. They [Nell and Nkuna] just had
interviews with the BBC and the London Times. So did the [actors involved in the] gay Kiss. So,
I think they were on par.” Manas thanked her guests and commended them on their important
work: “You tell the real stories of South Africa. And, you know what? This is how we change a
nation, by telling the real stories.”%%

After the crew from the 7de Laan left the stage, Manas turned to her new guests:
Ndumeliso and Monique Radzilani. She introduced the second segment of the SABC2 show:
“the saying that ‘love knows no boundaries’ was brought to life on our screens. In contrast to the
7de Laan issue, this couple received a warm reaction on social media.”%* Monique and
Ndumeliso Radzilani had recently entered the public view after their wedding was featured on
the popular Reality TV show, Our Perfect Wedding, on the digital satellite channel Mzansi

Magic.%3” Monique, whose maiden name is van der Westhuizen, is Afrikaans, and Ndumeliso is
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ethnically Venda. Manas asked Monique the same “unfair question” that she asked Carina Nel
earlier, concerning the prevalence of conservative attitudes towards interracial intimacy within
the Afrikaner community. Monique admitted that her parents were initially concerned when she
first brought Ndumeliso home, but she assured Manas that they quickly warmed up to him, and
gradually embraced him as family. She shared that her mother was “blown away by his good
manners,” and that she then introduced Ndumeliso to Monique’s father: “it was a bit more
difficult for him, but now the two of them are best friends.” For Monique, this testified to the fact
that all South Africans could learn to love others across racial, ethnic, and cultural differences—
if only opened their eyes to the possibility: “So I think the whole point is, maybe take your eye
claps off, and start exploring the other cultures in our country, and start interacting more.”

In the interview, Monique and Ndumeliso disclosed that they chose to televise their 2018
wedding because they wanted to counteract racial stereotypes and to get “mixed-relationships
trending.”®3® Manas then asked Ndumeliso about his family’s reaction when he brought a white
girl home. She wanted to know his family’s reaction because: “there’s sometimes a perception
that white families are more against interracial marriage and relationships than black families.”
Ndumeliso stated that his family members were “pretty much shocked” at first, but that his
grandmother, with whom he raised, welcomed Monique from the outset: “from the moment I
brought Monique home, she was very much excited.” The main difficulty, Ndumeliso recounted,
was not the fact that Monique is white, but their inability to properly communicate. The
grandmother did not speak English or Afrikaans, and Monique did not speak any Venda.

Ndumeliso stated that his broader community’s reaction to Monique was “very, very great.”
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Manas then asked whether Ndumeliso and Monique ever encountered people ogling them
in public spaces such as shopping malls: “do people stare, or not? I mean, I am asking this
because, honestly I feel like I should be conducting this interview in 1920 and not 2019, but
obviously there’s a reason we’re conducting this interview. What is it like? Do people not see it
[racial difference] anymore, or do people still see it?” Ndumeliso said: “It is still there. People
stare at you intensely, so what we try to do is—we developed a mechanism—so if somebody
stares at us, we actually just stare back at them and wave at them. Hi!” Monique nodded in
agreement, and she added that this mechanism tended to make people feel so awkward that they
stop staring. She mentioned that people often made “stupid remarks” when they first started
dating, but they insisted on their love, and asserted their sense of belonging together: “at the end
of the day, we had to be brave and just tell them, hi we are here!”%3® Concluding the segment,
Manas said: “We are so happy for you guys! Will you bring us your first baby? Are you working
on it?”” Monique assured her that they were: “We are working on it, practice makes perfect.” This
made them all laugh. Manas turned to the camera and encouraged the viewers back home to,
“open your horizons, you never know where Mrs. or Mr. right is. Just open your eyes, it
works.”640

On another recent episode on Our Perfect Wedding, South African viewers watched the
wedding of Simphiwe Khumalo, a Ndebele man in his mid-twenties, and Riaan Bleedt, an

Afrikaans man in his early forties. According to an article on Mamba Online—a gay news and

lifestyle medium which also doubles as a dating site—audiences “reacted to the episode with a

839 «“Monique and Ndumeliso,” Our Perfect Wedding.
840 «“Are South Africans receptive to Interracial relationships? Part. 2, SABC News.



170

mix of delight, shock, disbelief and homophobic disgust” on social media.?*! However,
Simphiwe and Riaan were no strangers to controversy, and insisted on telling their story. They
met online. After falling for the Simphiwe’s Facebook profile picture, Riaan decided to ask him
out on a date.®*? Initially, Simphiwe was not interested:
First I ignored his messages on Facebook. I thought...but what does this white guy want
from me maan! He was persistent, so I engaged with him...I thought, let me invite him to
my village and scare him off by taking him to dodgy places like the taverns and clubs
around. To my shock, he loved it. He wanted to come back for another visit.
Soon thereafter they got engaged, and they decided they wanted to televise their wedding so they
might share their story with South Africans everywhere. Riaan’s Afrikaner father was furious.
He vowed not to attend the wedding. Simphiwe’s grandmother, however, did bless their union,
for she understood that her grandson’s love for Riaan had precipitated a positive change in his
life. Yet, Riaan’s parents’ phobic reaction deeply wounded the lovers. Simphiwe told the
audience that Riaan’s family did not refuse him because he is a man, but because he is a black
man: “That’s the only problem, because they know that Riaan is gay...”%4 Riaan explained
further: “Although being gay is a big issue in the Afrikaans community, my folks accepted it. |
was not a young man when | came out, so it was easy. But | knew that if I brought home a black

man it would be havoc. But I simply had to get to know Simphiwe.”%%
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(Fig. 3) Riaan and Simphiwe. Pretoria Rekord. 2018.5%

Simphiwe also faced criticism from his own community: “People would insult me, asking me
what I’'m doing with this old white man. They tried to separate us but we survived it al.” Riaan
said that they would not be intimidated by the hateful howling of others: “I don’t care what
people are saying. It’s time that they realise that there is true love and interracial love does
exist.”®4 They also struggled to find an officiant who would marry them: “We were stuck with
no one wanting to bless our marriage.”% Eventually, they found a pastor who had no problems
with the couple. On the episode of Our Perfect Wedding, the man who married Simphiwe and
Riaan—pastor Kolobe—revealed that he himself was a bisexual polygamist: that he was
currently married to two men, and that had fathered some 20 children with women in his
previous marriages. Pastor Kolobe insisted that “Everyone [should] live their lives as they see
fit.” Riaan’s parents did not attend the wedding. However, since the wedding—and the media

publicity which accompanied it—his father had started to come around. Simphiwe said: “He

845 Noxolo Sibiya, “TV Reality Show Star Remembered.” Pretoria Rekord, 12 August 2021.
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realizes that we will never separate—even if I am black. Shoo! It’s better now, back then it was

hell.”648*

I11: “We Are a South African Family”

If there is one family which symbolizes the dream of the “Rainbow Nation,” it would be the
family of South African celebrities Siya and Rachel Kolisi. Siya Kolisi is a professional rugby
union player who plays flanker for Durban’s Currie Cup side, the Sharks. Rachel Kolisi is an
entrepreneur, fitness model, and Instagram influencer.54° In 2018, Siya Kolisi became the first
black player to captain the national Springboks team in its 127-year history.%° Following in the
footsteps of iconic “Bokke” captains like Francois Pienaar and John Smit, Kolisi led the
Springboks to their third World Championship at the 2019 Rugby World Cup in Japan.
Throughout the twentieth century, South Africa’s Springboks were a whites-only team. They
systematically excluded men of color, and thereby became an enduring symbol of apartheid.
However, following the first democratic election in 1994, President Mandela embraces the
Springboks as his own, despite its racist history, and helped transform the green and gold jersey

into national symbol for all South Africans.®®! Following the Springboks’ World Cup victory,

648 #Sadly, Riaan passed away in 2021; Sibiya, “TV Reality Show Star Remembered,” Pretoria Rekord.

649 Samuel, “All About Siya Kolisi’s Family of Two Children with Wife Rachel Kolisi,” Answers Africa,
https://answersafrica.com/all-about-siya-kolisis-family-of-two-children-with-wife-rachel.html. (Accessed January
26, 2022).
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the New African magazine named captain Siya Kolisi as one of the Top 100 most influential

Africans.®52

(Fig. 4) Siya and Rachel Kolisi with two of their children. 2019.

Despite the laudable successes of the Springboks under Kolisi’s leadership, many white rugby
fans have struggled to accept his captaincy, spreading rumors about his lofty status resulting
from the post-Mandela “quota system,” rather than his own athletic merits.®®3 Siya’s marriage to
Rachel—a white woman from Grahamstown—has also been difficult to accept for many
conservatives in South Africa. While many people have learned to keep their racist utterings out
of the public sphere, others have not. In 2016, a man named Hannes Léttering, from Pretoria,

publicized his abhorrence towards their marriage on social media. Hannes reposted a photo from
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him-in-hot-water-20190108. (Accessed January 26, 2022).
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the Kolisi’s wedding ceremony on his Facebook page and commented: “I pray that this does not
happen in my family. Honest to God, | would not know what to do.”%* Several people in
Hannes’ social network responded to his post by affirming his prejudicial misgivings. One man
named Dillon commented that if one of his feminine family members married a black man, he
would “disown them. Tell them to never come around again. Cut them off from any inheritance
they would receive.”%% Josh, another man from Hannes’ Facebook network, denounced Rachel
for marrying Siya and for giving birth to their mixed children: “What a waste of good white
genes.” Hannes agreed and added his own hysterical twist to Josh’s sentiment: “Thousands of
years of protecting the genes and now all is lost. What a waste.”®®

Further down in the comment thread, Jurie wrote: “Just another white lady with low self-
esteem.” Paul commented: “Lol. Every white woman that marries a black man ends up with a
case number,” thereby reproducing timeworn “Black Peril” stereotypes about black men being
inherently dangerous, incapable of controlling their hyperactive libidos and violent instincts
towards white women. Christoffel also made his feelings publicly known: “No what...f*ck the
white and black shit...keep with your own color...a little coloured kid will fall out of it...”® In
agreement with his Facebook friends, Quinton wrote: “This is totally against the laws of God and
nature, | would never accept it, | would not make myself unhappy to accommodate someone
else’s peversions (sic) no matter who they are.” Dawie commented in Afrikaans: “It is always

blondes that these dogs desire.” Boshoff also responded in Afrikaans: “She is too bad [sleg] to

get a white man...” Others called her a “whore” and used other misogynistic and demeaning

854 For the full Facebook conversation, see: Natalie Green, “Interracial Couples and Mixed Kids,” Facebook Group,
Mobile Uploads, December 24, 2019, https://www.facebook.com/natalie.green.3762584/about/?ref=page_internal.
Accessed January 23, 2020.
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language, referring to her as being “contaminated.” Derrick, who most probably did not know
Rachel on a personal basis, nevertheless felt entitled to make moral claims about her personal
decision to be romantically involved with Siya. He too condemned Rachel in a manner which
bespoke racialized fear and jealousy by suggesting that her mixed marriage signaled an
impending doom for white folks: “Total disgraceful, there is no future or hope.”%%®

However, not everyone agreed with these men’s misplaced feelings of entitlement over
Rachel Kolisi’s private life. One man named Stephen called out their lack of respect and
compassion: “You guy’s (sic) need to f¥cking chill, we are all human beings.” Hannes quickly
replied to Stephen’s comment with a threat: “We are chilled. Be careful, this is MY f*cking
wall...and on MY f*cking wall, I decide what goes down.” Clearly, Hannes failed to understand
the basic premise of Facebook being a decidedly public social media forum. When some
Facebook users accused Hannes and his friends of being racist, he retorted by asserting his right
to free speech: “We are not racist. Free speech. We are realists...” Paul also resented being
called a “racist,” and insisted that they were merely concerned with preserving their “purity”: “Is
that a crime wanting to keep a pure bloodline???” Paul—a self-appointed canine specialist—
certainly agreed: “There is a reason why you pay much more for a registered pure breed pitbul
(sic)...” Keeping with the faunal analogies, Johan suggested that Rachel and Siya’s marriage was
akin to the union between two separate species: “wondering if a Lion will mate with a Buffalo.”
Hannes continued his hysterical tirade by rehashing long-discredited eugenic theories about the
supposed biological inferiority of black people and the degeneracy of “bloedvermenging”—or
racial/blood mixture. Hannes commented: “Some black people only started reading and writing

100 years ago. Would you like to have your grandchildren as backward as that?” “[The] problem

8% Green, “Interracial Couples and Mixed Kids,” Facebook.
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with mixed breeding,” Hannes Continued, “is that the worst of the inferior bloodline becomes
dominant.” Hannes concluded that the Kolisi’s marriage was doomed to fail: “No doubt, the
marriage won’t last and no white man would want her and her half breed kids. I certainly would
not...”%° Hannes and his friends assumed that their conversation would remain private, but they
were wrong, and their racist opinions were widely circulated in the news.

Within hours, hundreds of Facebook users posted messages in support of Siya and
Rachel’s family, and roundly repudiated Hannes and his ilk.%%° One person named Khaya poster
a photo of her own mixed family, smiling down from their balcony. Khaya wrote: “Dear Mr.
Lottering. I also pray that this doesn’t happen in your family because you don’t deserve
happiness like this.” Jenna also posted a photo of herself with her husband and child. She

commented: “Shame poor ‘mixed breed’ baby growing up in a house full of love. Could think of

pithy statement: “I won’t turn a blind eye. It will not be ignored.”®%? Having not anticipated the
media storm which followed his ill-considered comments on his “f*cking wall,” Hannes deleted
not only the conversation but his entire Facebook profile. However, someone took screen shots
of the conversation before it was deleted, and subsequently uploaded images of the comments to

the a photo archive of a public Facebook Group called “Interracial Couples and Mixed Kids”—
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an e-community dedicated to “Representing Proud, Beautiful Interracial Couples & Mixed
Kids”—so that all could see.®%?

This was not the first time the Kolisi’s received hateful messages. Earlier in 2016, Rachel
received a Facebook message from an unnamed man and publicly shared his comments on
Twitter. This man, who was black, clearly could not abide the thought of her being with a black
man: “Why do white ho*s think they can f*ck nig**ers! F*ck your own kind. Leave [Afrika] and
go back to [Europe] and leave our good men to our own beautiful black women...Don’t need
you here stealing our men.” He preceded to say that he was “sick of seeing this half breed
popping out...”%4 Following her Tweet, Rachel spoke with the press and said that such messages
were not uncommon, but that she pitied the people who sent them:

When | stuff like that, | feel so sorry for them. If that is what ruins your day when you

wake up, out of all the things going on in the world, I feel bad for you...It has become

monotonous. It is the same thing. They just don’t have anything different to say. And it is
not just one race—people from all race groups say negative things.%°
However, despite the racist comments, slurs, and threats, Rachel declared that she would not be
intimidated by such people. She told a news reporter that she publicly posted the message
because she wanted to expose the racists trying who were trying to bully her, and to use her
public persona and social media presence to generate more awareness about what people in
interracial relationships are sometimes forced to endure: “I wanted to instill a bit of fear and have

them think twice about saying stuff like that. We are obviously not the only ones who experience
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this. There is just a lot of public focus on our relationship.” Yet, besides the hate-mail, Rachel
stated that she also received heaps of messages from people who did approve of their marriage,
and from other people in interracial relationships, seeking advice. Rachel concluded:
It’s pretty sad. [Trolls] like this make others fear just loving someone. It goes for gay and
lesbian people as well. Not just interracial couples. They are not helping us move
forward...If you love someone and want to be with them, you need to be proud of it.
Personally, I don’t care about what other people think. I love my husband and I won’t be
hiding it.”666
Other prominent South Africans in interracial relationships have also spoken publicly about how
“race” figures in their own personal lives, and how they negotiate a sense of belonging in the
“new” South Africa. Mmusi and Natalie Maimane certainly understand the influence they have
as role models, and that their marriage is symbolically overdetermined by history. While they
have been very open about their relationship, they made sure to establish boundaries, for they are
keenly aware of their public image. They have often spoken to the media about their relationship,
about how they met, how they make their relationship work, how they navigate South African
politics and public scrutiny. Natalie and Mmusi repeatedly turned down media requests to
photography their children because they did not want to “expose them too much.” They also did
not want to do interviews together in the run-up to election because, as politician Mmusi told
News24, they “didn’t want to use our marriage to win votes.”%¢
Mmusi and Natalie met after their churches merged into one, creating the Community

Ministries Church in Muldersdrift, near Johannesburg. They were friends for years before falling

in love. Natalie stated that her attraction to Mmusi was based on his good looks, his charm, his
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political views, and his earnest commitment to building a better South Africa. Despite their
cultural differences, their relationship was based on their shared norms and beliefs. Their
Christian beliefs preached love, rather than racism. Mmusi said: “Your faith drives your beliefs,
which tells you that racism is wrong.”%% When asked about their marriage, Natalie told the press:
“We had a white wedding on the Saturday and on the Sunday a traditional wedding in
Dobsonville with a traditional shweshwe wedding dress and all.” Both sets of parents welcomed
the relationship, but Mmusi admitted that his family worried that Natalie was “a bit posh.”
However, Natalie quickly grew into Mmusi’s family: “I realised they no longer saw Natalie’s
colour when my grandmother took her to task for standing in line for food at a funeral reception,
instead of helping the women to prepare the food, as happens in our culture.” [more] “One day

we’ll write a book about relationships across the colour line,” he said with a wink.%6°

In 2014, Mmusi Maimane—then the Leader of the Opposition and the Democratic
Alliance party—was interviewed by the newspaper Cape Argus. The interviewers wanted to
know more about his marriage to Natalie, a white woman: “Has ‘race’ in anyway defined your
love?” Mmusi answered that his attraction to Natalie was principally “based on common values,”
rather than their differences. Nevertheless, Mmusi assured the reporter that they were not
“colour-blind™:

To say | did not see she was ‘white’ and she did not see I was ‘black’ would be

disingenuous, but we were able to look past this...If you do not see that I am black, you

do not see me. Race is a big part of who I am, but it doesn’t ultimately define who I am.
Given our history, not seeing race is to deny where we come from. Race gives us hooks

868 Mmusi Maimane quoted in Potgieter, “’”We’re in this Together’,” News24.
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into one another’s stories...Similarly, for Natalie and I, race gave us links to who each of
us were. 57

(Fig. 5) Mmusi and Natalie Maimane, photo by Noncendo Mathibela.

Mmusi Maimane mentioned that his relationship to Natalie was racially overdetermined by
others, rather than themselves, and that they had to learn how to navigate public scrutiny: “it took
time to accept stereotypical responses. For example, we would go to a mall and another black
South African would applaud me, as though I’d achieved something extraordinary, and some
white South Africans would look down on us as if it were an unnatural occurrence.”®* When the
reporter mentioned that, “large parts of South Africa and global society still see you as ‘different’
to each other,” and thus do not belong together, Mmusi replied:
On the outside we are different from each other, even our children are different from us.
We are a South African Family. My wife and | would just need to adopt an Indian child
and we would be the Rainbow Nation. But remove race from the equation, and we’re not
very different...I celebrate the legacy of Nelson Mandela, and the freedoms which many
died for. But I am aware that South Africans have lenses with which they see different

races. And I respect their views, as I would hope they would respect ours. We don’t
believe in South Africa being colour-blind, but rather to have a rich sense of diversity.%"?
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When the reporter asked him “how much have we [South Africans] changed?”” Maimane assured
him that South Africa has changed in many ways since the end of apartheid, but: “we have a long
way to go in our healing process. It’s especially difficult when someone sees either one of us
selling out, having betrayed our races.” Maimane claimed that many South Africans continue to
perceive their social realities through the racial worldview of apartheid, and that people such as
himself must—somewhat reluctantly—take on the arduous task of re-educating other people’s
racial attitudes by setting a positive example: “In the words of Steve Biko, the greatest weapon
of the oppressor is the mindset of the oppressed. So, our hard work is to help people see that as a
black South African I don’t suddenly lose my identity by marrying a white South African.
Neither do I deny my culture.” Maimane rejected the idea that they were living in a Manichean
zero-sum world, where one racial groups’ gain is another’s loss. To marry and have children
with a person from another ethnic group or culture does not nullify their cultural foundation, it
enriches that foundation. Maimane insisted that his mixed children were not devoid of identity—
as apartheid’s “purity” myth would have folks believe—but that theirs was a double inheritance,
a productive cultural hybridity which was reflected in their names and language use:
Each of our children has names from our backgrounds. Our daughter Kgalaletso (whose
name her mother gave her) has a Tswana first name and an English second name. We try
to speak to them in both languages Tswana and English, just as an Afrikaans-English
couple would, or a Xhosa and Tswana couple, as my parents are.®”®
On the question of the Maimane’s children, the reporter asked: “Do your children have any
‘race’?” Maimane responded: “The census people always catch us out with this one. South
Africa has fascinating categorization [sic] of children from different races. They are mixed and

have the right to self-identify. So for now they may identify in whichever catagorisation they so
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choose.” He said that his children’s dual inheritance allowed them to renegotiate their own, more
fluid, racial identities. “Our children are aware of race,” Maimane continued, “but it does not
matter significantly. They do not question why | am black and their mother is white, or why they
look different to both their parents. Isn’t that a beautiful thing? We could learn a lot from kids.”
Maimane concluded by saying that young people, whose ideas about “difference” were generally
less colonial in their sensibilities than those of their parents’ generation, embodied the hope for a
brighter future in South Africa:

We have a beautiful hope. I’ll sum it up with my hope for my little girl. She is 3 now, and

one day she may choose to marry. Who that person should be must not be a question of

race. Equally, I hope one day in her lifetime that race will not determine privilege or

opportunity, or lack thereof...This will liberate is all from the bondages of our past and
fully, finally, set us free.67

IV: Interracial Love in Digital-Age Mzansi

In 2019, Samuel Varrie proposed to his girlfriend, Tshepiso Mathole. Sam and Tshepi filmed the
engagement event, uploaded it on YouTube, and subsequently posted the video on the popular
Facebook Group #ImStaying.®” #ImStaying is a digital community of more than one million
Facebook-users who—as the title suggests—have chosen to stay in South Africa, despite the
violence, crime, and profound material inequalities which plague post-Apartheid society. The
#ImStaying community is “dedicated to women and men of all races, cultures, religions and
creeds that choose to grow and improve South Africa,” and focuses “on the people, beauty and

positivity in South Africa and all the good vibes.”®”® Sam and Tshepi’s engagement video went
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viral on #ImStaying, and it received some 50,000 views in a matter of days.®”” They met when
they were students at the University of Pretoria, and were friends before falling in love. When
asked why he posted the video, Sam told the media that they wanted to “break down stereotypes”
and “normalize interracial relationships.” They were later interviewed by radio personality Rian
van Heerden on his show The Scenic Drive with Rian, on Jacaranda FM. Rian asked Tshepi, who
is a woman of Tswana heritage, if there were any “complications that come with dating a white
guy?” She said: “I’ve seen first-hand what white privilege looks like. I’ve seen people treat me
better in a restaurant because I’'m with Sam, I get better service in the supermarket because I’'m
with Sam, and you observe these things and they make you wonder, why am | seen—still, in
2019—in society, as less than?’6"® However, she also stated that she was sometimes subjected to
the jealousy and possessiveness of black men: “I also find that a lot of black men do not like
interracial relationships. They feel like they own me, and they’ll say things to him like ‘we’re
just borrowing her to you,” or ‘why are you taking our women?’ or ‘don’t disrespect us,

apartheid is over.””67
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(Fig. 6) A screenshot from Sam and Tshepi’s Marriage Proposal Video. YouTube. 2019.

Tshepi and Sam are certainly not afraid of sharing their shared private life with South African
and global public. They created a YouTube channel called “Black Ginger” (Sam has ginger hair),
on which they regularly post video blogs (vlogs) about interracial dating and marriage more
generally.58 They invite followers to post comments and ask questions, and then Tshepi and
Sam answer the question in new videos. In my research, | found dozens of similar channels that
belong to people in interracial relationships. The “interracial couple vlog” format on YouTube
seems to have become its own genre. In one such video, Tshepi and Sam read out some
questions from their followers. One person wanted to know how they navigated white and black
spaces together, and whether they struggled to relate to one community or the other. Tshepi said
they got on nicely with both, but also that they hoped to see more integration around them:

I think we function well in black and white spaces, but | think, most importantly, we try

to integrate those two worlds together to make us feel more comfortable. I’'m not saying

I’m not comfortable around white people, or that you’re not comfortable around black

people, but I think it’s something we’d like to see more of, just seeing an integration of
those two worlds while in our world.%8!

680 «“Black Ginger” not to be confused with “Black & Ginger,” which is the YouTube channel of a Serbian and
Nigerian couple, based in Ireland.

81 In the Name of Love, “When God Writes Your Love Story: Interracial Couples Talk Racism, Cultural
Differences, and Marriage.” YouTube, 20 June 2021. https://www.youtube.com/watch?v=_NTt678saSA&t=908s.
(Accessed 3 February 2022).
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Sam and Tshepi told their viewers that while they spring from different cultural traditions, their
shared religious beliefs and ethical values provided the foundation on which they sought to
create a new culture: “You get to create your own culture... It’s nice to be able to combine our
cultures with our faith, but also with what we’ve learned in life ...you get to be creative about
it.” Tshepi agreed with her partner:
Yeah, that’s definitely something we experience, especially now that we’re having a baby
as well. Just trying to integrate...we’re creating a culture, mixing things that are
important to me with things that are important to [him]. I think it has just been a fun
learning experience deciding what it is that we want to teach our kids, and all those types
of things.582
On a different YouTube channel, called “In the Name of Love,” Marika and David created a
video in which they interviewed four other mixed couples, including Tshepi and Sam. David,
who identifies as a black South African man, and Marika, who is from Russia, asked their guests
to speak about what they had learned of being in an interracial relationship. Sam answered: “The
biggest lesson that I’ve taken away from our relationship is just to celebrate the other person’s
differences...we are two very different people from different backgrounds, and for me it was
about learning not just to ignore Tshepi’s background but to understand it, to celebrate it.”%83
Tshepi mentioned that she an Sam sometimes received “nasty comments” on social media,
comments like “you’re diluting your race,” and that people occasionally expressed their
disapproval to them in public: “We were in the mall once...and there was this couple and their

kid, and they were staring at us, and the father said to the little white girl: ‘you don’t do

that!”...It’s very unfortunate that these things still happen in 2021.” However, she hoped that the

882 «“When God Writes Your Love Story.” YouTube.
883 «“When God Writes Your Love Story.” YouTube.
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increased visibility of mixed couples in public culture would continue to normalize them: “We
hope that the more people see interracial couples, they’ll become more accepting, and [see] that
it’s not really a thing.” Another woman in the conversation agreed and concluded in no uncertain

terms: “For me, love has no boundaries. So, if we limit love to color, then what is love?%8*

V: “Definitely, Representation Matters”

| was curious to learn more about these public discourses, so | reached out to the founder and
organizer of the cyber community, Mzansi_Interracial. | followed the e-community on Facebook
and Twitter during my fieldwork in Cape Town. | was forced to leave South Africa in March
2020—due to the outbreak of COVID-19—but fortunately these digital technologies allowed me
to continue observing how the Mzansi_Interracial community grew larger by the day. Every day,
new members are posting photos of their relationships on the community Instagram page. In
addition to posting photos, couples also write short blurbs about themselves, and sometimes offer
advice on how to sustain a loving relationship. The e-community also functions as a dating site,
where single people advertise their availability. I interviewed the founder and organizer of
Mzansi_Interracial because | wanted to know what had motivated her to start the community. In
our email exchange, she wrote:
| have always dated outside my race since High School and when | recently started online
dating | was disappointed to find that most of the reputable interracial couples pages or
dating pages on Instagram, Apps and websites were based in America, the Caribbean and
Europe, while the local pages specifically for South African interracial couples were
inactive. So that’s where the inspiration came from to start a local community. A page

that focuses on regular South Africans (not just celebrities) in interracial relationships,
and to provide a platform for singles interested in interracial dating.58°

684 “When God Writes Your Love Story.” YouTube.
%5 Email correspondence with the founder/organizer of the Mzansi_Interracial E-community, August 13, 2021.
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The proliferation of digital technologies in the New Millennium has allowed people to create
new communities which facilitate and celebrate alternative lifestyles in ways were impossible in
the 1980s and ‘90s. I asked her why she thought it was important to represent interracial
relationships in South Africa, and why it was important to create media platforms for people in
such relationships to represent themselves. She told me that digital communities like
Mzansi_Interracial were valuable because they helped normalize formerly forbidden intimacies:
“It’s important to normalize interracial love in the public eye so that it’s not seen as something
exotic or taboo. Or something so unusual that one has to stare at couples or biracial children.
Interracial couples are just normal people who happen to fall in love with someone who looks
different.” She then states that the normalization of interracial love required people to be
committed to liberatory potential of love, its ability to decolonize hearts and minds, but also that
it required people to be courageous, to love unapologetically and without fear: “Normalizing
interracial dating requires society to be bold enough to love whomever they want, without fear of
prejudice.” The existence of digital communities like Mzansi Interracial, which one can follow
and participate in from one’s smart phone, allows people to get a sense of what dating across the
color line is like in contemporary South Africa. The couples who post photos and blurbs about
themselves are representing themselves in ways that emphasize the normality of their
relationships: “Just by reading the brief stories of how the couples met on the Mzansi_Interracial
page, you realize that their encounters are normal, human experiences that anyone can have

irrespective of race, religion, sexual orientation, etc.” 68

%6 Email correspondence with the founder/organizer of the Mzansi_Interracial E-community, August 13, 2021.
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| wanted to know whether she thought that interracial relationships continue to be
stigmatized in post-apartheid South Africa: “Yes. Interracial relationships are still stigmatised in
South Africa. I think it’s largely dependent on the people belonging to a particular area which is
still largely reflective of the apartheid spatial planning.” She mentioned that seeing interracial
couples in public has become more common—and therefore more acceptable—in cosmopolitan
cities like Johannesburg, and especially in multiracial, middle-class neighborhoods like
Rosebank, Sandton, Maboneng, and Melville: “These are multicultural and gentrified areas
where young people from different races and backgrounds in SA, and internationals, frequent for
education, business, and socialising. Allowing them to meet and build relationships with people
outside their immediate circle.” She continues: “Whereas areas that have conservative people
like parts of Pretoria, particularly white Afrikaans areas, you are likely to find more resistance to
interracial couples.” I then asked her to identify some social impediments which prevented
people from dating across racial boundaries. She argued that many of her own friends were open
to interracial romance in theory, but that they chose to date within their own ethno-racial
community because it was much easier to navigate their existing social networks: “I’ve heard
Indian friends who have relayed that although they are open to dating interracially, they will
rather date within their race and religious group to avoid disapproval and gossip from family
members. While other Indian families are open to whomever their children choose as romantic
partners. It varies from person to person, families, etc.”%’

I inquired: “what do you think about the symbolic connection between interracial

relationships and the “Rainbow Nation?” In her answer, she quoted a passage from the Nigerian

%7 Email correspondence with the founder/organizer of the Mzansi_Interracial E-community, August 13, 2021.
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feminist writer Chimamanda Ngozi Adichie’s book, Americanah.58 In her own words, she said:
“Friendship and patriotism can be bridges towards realizing the dream of a Rainbow Nation, but
romantic love is the strongest because that is where we are most vulnerable and open to truly
loving and learning.” I asked about representations of loving relationships across racial
boundaries on TV, in films, and advertisements, and whether those representations can change

people’s perceptions? She wrote:

Definitely, representation matters. It is great that many of the big local soapies and
movies are featuring and even centering storylines about interracial dating and the
associated issues...Initially South African tv soapies or movies (International as well) did
not portray the nuances of interracial dating in South Africa, but the complexities of
interracial dating are increasingly being addressed in some storylines... It’s educational,
and challenges society to be open to the possibility of interracial love or friendship. It can
also help to educate the public as in the case of Alexa and Fikani’s relationship which
was initially met with some harsh resistance by viewers and subsequently required the
broadcasters to intervene by condemning hate speech against interracial dating. Such
incidences tend to highlight the slow progress of South African perceptions to interracial
couples.58

888 Chimamanda Ngozi Adichie, Americanah (New York: Knopf, 2013).
%9 Email correspondence with the founder/organizer of the Mzansi_Interracial.
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5

Conclusion:
On the Political Aesthetics of Social and Cultural Change

In this dissertation, | ask: how are so-called interracial relationships and mixed families
perceived and represented in post-apartheid public culture? How do people in such relationships
represent themselves? What can these narratives teach us about historical change and continuity,
and about the ways in which segregation and integration unfolds in people’s private and intimate
lives? Finally, what do these representations and discourses reveal about the changing
relationships between race and kinship/relatedness on the one hand, and nation-building and
future-making on the other?

Interracial relationships remain relatively rare, and they continue to be stigmatized in
many social spaces. However, | argue that these formerly forbidden relationships are becoming
more common—and much more visible—in post-apartheid public culture. Moreover, | argue that
the increased visibility of interracial relationships and families in the digital mediascapes of
global society—in American and European movies on popular streaming websites, in locally
produced soap operas, commodity advertisements, lifestyle magazines, pornography, and social
media publics—functions at once as a measure and mechanism of integration. Changing regimes
of racial representation are generating vociferous public debates about sexuality and intimacy,
and it is through the dialectics of public discourse that settler colonial worldviews and moral
imaginaries of race are reproduced and entrenched, but also challenged and reimagined.

Gradually, mixed-race relationships, families, and individuals are emerging from colonial
narratives of tragedy and shame. Increasingly, people who are emotionally invested in intimate

relationships across racial boundaries are being represented as Mandela and Tutu’s “visible
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legacy”—as living icons of integration, symbolizing the power of love, the promise of
reconciliation, the possibilities of living with difference, and the dream of building a multiracial
nation among the ruins of apartheid.

One evening, while I was living in Cape Town for my research, | was watching a
Champions League highlights on YouTube when the footage was interrupted by a curious
commercial. The television advertisement caught my attention because it opened with a scene of
two children jumping into the arms of their parents, who were laying on their bed in the master
bedroom. The father was a black man, the mother a white woman. The mixed kids had
differently textured hair, and they smiled sheepishly into the camera lens of the iPhone as their
mother took a selfie (Figure 1). The family portrait is completed by a multi-colored Border

Collie.

“Life has changed. So why hasn’t your breakfast cereal?”’
TV advertisement by FutureLife. Facebook. 2019.

As the family takes a picture, a child’s voice narrates the advertisement’s overarching message:

“Life has changed. Family albums have changed. So why hasn’t your breakfast cereal?”®%° The

69 “FUTURELIFE is the Future of Breakfast,” FutureLife Health Products, 19 February 2019.
https://www.youtube.com/watch?v=the5SqChl-s&list=PLg_ErycsloYcvaaKw2PI5eplIF72tNFwZ&index=84.
Accessed 23 February 2019.
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advertisement was created by the South African breakfast cereal company FutureL.ife, and
clearly it sought to posit a symbolic connection between changing attitudes towards interracial
families, photographic memory-making, the bodily nourishment of a healthy and hearty
breakfast, and the realization of “the future.” Curiously, FutureLife was exhibiting an image of a
happy and healthy middle-class mixed family to sell oatmeal products to consumers, but also to
link their brand to the dream of the Rainbow Nation. When | searched for the ad online, | found
the video on the FutureLife YouTube channel, and noticed that the photo which was taken in the
ad was posted as FutureLife’s Facebook banner. However, some people were not amused. One
person writing under the alias “Strange Boy” left a nasty comment on the ad’s YouTube page,
urging FutureLife to desist from using such representations in their marketing campaigns:
“Please top with this interracial relationship propaganda bullcrap. We don’t want to keep seeing
black men with white wives/girlfriends and mixed race black children in TV adverts. Stop it,
please. Show same race black couples and same race white couples. Stop promoting white
extinction.”

In 2001, numerous complaints were placed with the Advertisement Standards Authority
about a television advertisement for the paint company Dulux.®* The complaints about the ad
were specifically aimed at its representation of a white woman giving birth to a brown baby,
while looking lovingly at her partner, a black man standing proudly by her hospital bed.
According to one complaint, Dulux was trying to “manipulate South African white women to
accept interracial sex as an integral part of their emotional and psychological make-up.”%

Gillian Rightford, the managing director for the Lowe Bull Calvert Pace—the Johannesburg-

891 Lumka Oliphant, “’Interracial Sex” Complaint Levelled at Dulux,” 10L, 9 November 2001 accessed 17
December 2021. https://www.iol.co.za/news/south-africa/interracial-sex-complaint-levelled-at-dulux-76660.
892 Lumka Oliphant, “’Interracial Sex” Complaint Levelled at Dulux,” 10L.
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based advertisement agency that created the ad for Dulux—did not anticipate the controversy:
“We are amazed that people have prejudicial views and are prepared to be vocal about it. This
certainly wasn’t the intended interpretation...The ad is intended to portray the beauty and
diversity of colour - in this instance relating to the various pigment combinations that result from
a union of black and white.”%% Rae McGraw, the marketing director of Dulux, revealed that all
the complaints were placed by white people: “We didn’t receive one complaint from blacks,
coloureds or Indians, and we can see that this is from a group of white South Africans who
thought apartheid was a good system.”%% In her article on the Dulux advertisesment controversy,
journalist Lumka Oliphant wrote: “Most think we’re getting to be a Rainbow Nation, but as the
paint company discovered this week, a handful of whites still see South Africa in black and

white.”6%

“Any Colour you can Think of.” Dulux Paints. 2001.5%

In his analysis of the photographic poster that accompanied the TV ad, Michael Herbst notes that

the symbolic association between paint and race aroused deep-seated fears among members of

89 Rightford cited in Oliphant, “’Interracial Sex” Complaint Levelled at Dulux,” 10L.

8% McGraw cited in Oliphant, “’Interracial Sex’ Complaint Levelled at Dulux,” 10L.

8% Qliphant, “’Interracial Sex” Complaint Levelled at Dulux.”

6% Michael Herbst, “’Don’t give me what I asked for, give me what I need’: Advertisement Dilemmas in
Contemporary South Africa,” in South African Visual Culture, eds. Jeanne van Eeden and Amanda du Preez
(Pretoria: van Schaik, 2005), 31.
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the white minority community, many of whom had not yet transitioned into the new political and
social reality of the post-apartheid era. Herbst rightly states that publicly circulated images such
as this one would have been “unthinkable” during apartheid, for such representations of
interracial intimacy were “anathema” to the rulers of the ancien régime.®®” The image of a black
man’s hand resting on a white woman’s pregnant belly represented Afrikaner nationalism’s
worst nightmares—the specters of “bloedvermenging” and “Swart Gevaar.”

I conclude this dissertation with a brief discussion of these advertisement campaigns
because they raise important questions about the politics of representation in multiracial,
postcolonial societies such as South Africa. Clearly, these racialized and sexualized
representations are not politically or ethically neutral. But then, can images of human intimacies
ever be colorblind or racially neutral? Anthropologist Jafari Allen argues:

For another channel of expression of the articulation of race and sexuality in everyday

life, look to everyday intimacies, play activism, popular literature, or the bare expressions

of sexual desire in pornography and sexual hook-up websites. To take articulations of
race and sex seriously, is to realize that there is no “colorblind” sexual desire, and no
neutral race/sex project.®98
Allen, 1 think, is right. But what about the political and ethical implications of using images of
mixed-race relationships, families, and children to sell commodities? After all, what do mixed-
race families have to do with paint or breakfast cereal? Is this trend in multiracial advertising
merely a new chapter in the long-winded history of capitalist exploitation and the colonial
appropriation of images of black and brown children to sell commodities to Western

consumers— like the Pears’ Soap ads of the nineteenth century? Are these twenty-first century

897 Herbst, “’Don’t give me what I asked for, give me what I need’: Advertisement Dilemmas in Contemporary
South Africa,” 31.

69 Jafari Allen, “Race/Sex Theory ‘Toward a New and More Possible Meeting’,” Cultural Anthropology, 28, no. 3
(2013), 552.
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commercials simply new examples of what Anne McClintock has called “commodity
racism”?%% Do these types of marketing campaigns amount to the kind of problematic racial
diversity appreciation/ appropriation/ fetishization schemes which bell hooks aptly called “eating
the Other>?700

While these ads do contribute to the commoditization and fetishization of racial
difference and ethnic hybridity, it is nevertheless important to situate these visual representations
within a historical context. Given the particularly violent repression of mixing and the structural
foreclosure of interracial intimacy through draconian anti-miscegenation prohibitions and
censorship regimes, representing people in mixed relationships and families in visual culture is
also a question of justice. Sarah Lewis writes: “The endeavor to affirm the dignity of human life
cannot be waged without pictures, without representational justice.”’°* Photography and
illustrations were widely used to reproduce dehumanizing stereotypes about black women and
men’s sexualities, to promote colonial myths of white purity and supremacy, and to reproduce
pseudo-scientific theories about the degeneracy of racial mixture.”%> However, art historian
Deborah Willis rightly argues that photographic representations have also been used to
counteract demeaning stereotypes of blackness and mixedness.”® Whether these advertisements

are designed to sell cereal, paint, or cars, it is clear that the regimes of racialized representations

693 Anne McClintock, Imperial Leather: Race, Gender and Sexuality in the Colonial Contest (New York: Routledge,
1995); Stuart Hall, “The Spectacle of the ‘Other’,” in, Representations (London: Open University Press, 1997), 225-
26.

700 bell hooks, “Eating the Other: Desire and resistance,” in, Black Looks: Race and Representation (Boston: South
End Press, 1992), 21-39.

01 Sarah Lewis, “Vision and Justice,” Aperture (Summer 2016), 11.

792 Tina Campt, Other Germans: Black Germans and the Politics of Race, Gender, and Memory in the Third Reich
(Ann Arbor, MI: University of Michigan Press, 2005); Vera Ingrid Grant, “Visual Culture and the Occupation of the
Rhineland,” in, The Image of the Black in Western Art, eds. David Bindman and Henry Louis Gates Jr. (Cambridge,
MA: The Belknap Press, 2014),

%8 Deborah Willis, “Counteracting the Stereotype: Photography in the Twentieth Century,” in, The Image of the
Black in Western Art, eds. David Bindman and Henry Louis Gates Jr. (Cambridge, MA: The Blknap Press, 2014),
13-26.
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are changing in the “new” South Africa. Increasingly, mixed-race relationships and families are
being represented in post-apartheid public culture as symbols of the “Rainbow Nation.”

Beyond these commodity-driven representations of mixed relationships, people who are
involved in interracial intimacies are also using their social media platforms to represent
themselves as Tutu and Mandela’s visible legacy. This is not only true for heterosexual
relationships. In February 2022, Toya Delazy (Latoya Buthelezi) shared a series of photographs
on her Instagram page in which she and her partner Allison announced the news of their
pregnancy to the world. Toya Buthelezi was born in South Africa, but she and her partner live in
London. Toya is the granddaughter of Chief Mangosutho Buthelezi, the Zulu tribal leader and
founder of the Inkatha Freedom Party (IFP). While she was born a Zulu princess, most of her
followers know her as the popstar Toya Delazy, a pioneer of the music genre of “Afrorave”—a
mix of African infused techno, British Drum & Bass, and Zulu lyricism. In her Instagram
announcement, Toya posted one photo that is reminiscent of the Dulux ad. In this image, Allison
nestles her face into Toya’s neck, while Toya’s hand rests on Allison’s pregnant belly (Figure 3).
In the post announcing their joyful news, Toya writes that she and Allison are building “umuzi
kamama” (mother’s home), and that their unborn child represents the future of the South African

nation “We’re pregnant, I’'m gonna be a MOMMY .. .#Rainbowbaby.” %

%4 Qhama Dayile, “’We’re Pregnant. I’'m Gonna be a Mommy’: Toya Delazy and Wife Ally Share their Joy,” Drum,
23 February 2022. https://www.news24.com/drum/celebs/news/were-pregnant-im-gonna-be-a-mommy-toya-delazy-
and-wife-ally-share-their-joy-20220223. Accessed 25 February 2022; Roberto Igual, “A Rainbow Baby! Toya
Delazy is Going to be a Mom,” Mamba Online, 25 February 2022. https://www.mambaonline.com/2022/02/25/a-
rainbow-baby-toya-delazy-is-going-to-be-a-mom/. Accessed 25 February 2022.
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(Fig. 3) “We’re pregnant, I’'m gonna be a MOMMY.. #Rainbowbaby.”
Toya Delazy and Allison Chaig. Instagram. 2022.7%
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