
























































































































































70

During this critical moment I argue that communism served as what Stiegler refers to as a ‘counter

tendency’ – a discourse, a grammar, and object of fear that disrupted and challenged dominant

epistemologies.81 In the interests and eternal pursuit of the completion of the colonial spirit – which in

many ways was intimately linked to Christian-nationalist values – the communist had to be contained

and sublimated to apartheid power, and its discourse. And yet, due to its tendency to slip between

strict racialised categories, communism could not initially be sublimated by apartheid racism alone. In

other words, the ‘white’ communist stereotype could not be hierarchised by apartheid’s ontology, and

therefore could not be ‘rationalised’ completely by its discourse.

It is here when the DRC and other Afrikaner mythological frameworks becomes particularly

important. They prop up apartheid ideologies by legitimising them through the word of God. They

produce an additional framework that helps those – hovering between hope and fear82 – to rationalise

and come to terms with an oppressive and inherently violent system of governance which is enacted

and perpetuated in their name. It says: believe in the word of God and believe in the Church. This is

God’s divine will, and the communist devil – “the negation of everything Afrikanerdom has stood for

and fought for, suffered and died for” – is here to destroy the New Jerusalem and everything the

‘Volk’ hold dear.

Ultimately, the communist had to be known and contained, a role which the expert – whether from

within government or the DRC – always already fulfilled. In this sense, the expert brings the

communist back into the realms of Western grammars (that is primarily a racialising grammar)

subjecting him or her to processes of grammatical subjugation. However, although one might argue

this is achieved to some degree, the communist remains and acts as spectre (or revenant), haunting the

apartheid project, the DRC, and the capitalist state, always returning – or invested with the potential to

81 Bernard Stiegler, Symbolic Misery, Volume One: 53.
82 Jonathon Israel (ed) Spinoza: Theological-Political Treatise: 4.
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return – in different forms and at different moments.83 This complex process is what I want to begin to

unravel in the following chapter.

83 Jacques Derrida, Specters of Marx: 11.
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CHAPTER 3

THE ‘ROOI GEVAAR’ AND BRAM FISCHER: COMMUNIST
SPECTRES AND ‘VOLKSVERRAAIERS’.

Marxism is not something evil or violent or subversive. It is true that propaganda against it (the
Communist Party in South Africa) has in recent times been unbridled… It is also true that for sixteen

years now its principles have been outlawed, and that prejudiced propaganda has made it almost
impossible for our people to give unbiased thought to those principles which most closely affect their
future. They do not even study what the people they choose to look upon as enemies, are thinking. In
fact they have no idea what socialism means and the tragic stage has been reached where the word
‘communism’ evokes nothing but unthinking and irrational hatred… I am charged with performing

acts calculated to further the objects of communism, to wit, the establishment in South Africa of a
despotic system of government based on the dictatorship of the proletariat. This is a gross

misstatement of my aims and those of my Party. We have never aimed at a despotic system of
government.1

The imagined notion of the ‘white’ communist as antithesis to the ‘Volk’, became central for the

production and normalisation of distinct subjectivities during the apartheid period. Falling back on

Hall, this process – classifying and simplifying the terms of difference – may be a fundamental aspect

of human culture that necessarily maintains order and control. Indeed for Hall it is one of the

foundational ‘cultural impulses’ of society.2 In this chapter I will turn our attention to an Afrikaner

and a communist, an individual who threatened to unravel anti-communist ideologies, unsettle

dominant notions of Afrikanerdom, and I argue, an individual who, for a time, became a spectre, a

metaphysical figure who haunted the apartheid state from within. Perhaps within this specific rubric

and during the specific time of our enquiry, this person was the chief dilemma and unwanted

interlocutor, the figure who came to embody the ‘Rooi Gevaar’, and a figure who, one could argue,

continues to haunt the ‘Volk’ in the contemporary. As already highlighted in the previous chapter this

figure is Bram Fischer.

I will begin this chapter by touching upon and problematising some of the ways in which biographies

are produced in South Africa. This will lead to a discussion regarding the different interpretations of

1 Bram Fischer in: Mary Benson (ed) The Sun Will Rise: 39-41.
2 Stuart Hall, Race: The Floating Signifier (film).

 

 

 

 



73

Fischer’s life, and will specifically focus on how mythologies surrounding Fischer were constructed

by the apartheid state. Three critical sources will be used within this chapter. The first being Bram

Fischer’s statement from the Dock, which has come to serve as a lasting legacy of Fischer’s politics,

morals, and commitment to the anti-apartheid struggle. Whereas the latter two – key anti-communist

documents written by Gerard Ludi and Henry R. Pike – will serve as sources which will help to

establish how and why mythologies surrounding Fischer, and more generally the communist, were so

important to the apartheid state and ‘white’ settler society.

Considering the extensive body of work surrounding Fischer’s biography, I will spend little time

recounting his life-history. Instead I will focus on two critical events during which anti-communist

mythologies surrounding Fischer were produced and proliferated within the public domain. The first

is the Fischer trial, through which the apartheid state attempted to denigrate his morals and expose his

communist and ‘terrorist’ affiliations. By contrast, the second is the period in which Fischer went

underground, when rumour and myth lingered in the public domain and, one could argue, Fischer for

a time became a ghost, a spectral figure inhabiting the underbelly of ‘white’ suburban South Africa.

Throughout this discussion I will highlight the ways in which the lives of biographical ‘heroes’ are

inextricably linked with the mythological and the quasi-theological – involving prophecy, sacrifice,

and martyrdom – and will begin to formulate an argument surrounding Jacques Derrida’s notion of

the Spectre.3

THE MYTHOLOGISATION OF BRAM FISCHER: BIOGRAPHICAL
PRODUCTION AND THE MESSIANIC.

The Eulogy:
Man's dearest possession is life. It is given to him but once, and he must live it so as to feel no

torturing regrets for wasted years, never know the burning shame of a mean and petty past; so live

that, dying, he might say: all my life, all my strength were given to the finest cause in all the world –
the fight for the Liberation of Mankind.4

3 Jacques Derrida, Specters of Marx.
4 The above passage comes from Nicolai Ostrovsky’s How the Steel Was Tempered, a 1936 Soviet novel based
in Russia during the Second World War. It was recited by Denis Goldberg at the 2014 Bram Fischer Memorial
Lecture at Rhodes House, Oxford University. Goldberg suggested that although written for a fallen Soviet
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The Lament:
Imagine if Bram had lived. He’d have been old by now but we would have had years of his wisdom

and of his guidance.5

The Prophecy:
All this bodes ill for our future. It [apartheid] has bred a deep-rooted hatred for Afrikaners, for our

language, our political and racial outlook amongst all non-whites… It is rapidly destroying… all
belief in future co-operation with Afrikaners. To remove this barrier will demand all the wisdom,

leadership and influence of those Congress leaders now sentenced and imprisoned for their political

beliefs.6

In sharp contrast to the ‘father of apartheid’ – and perhaps now it will become clear as to why I chose

to focus on Malan in the previous chapter – Bram Fischer is predominantly remembered as a hero, a

saint of the struggle, a communist, and an Afrikaner who abandoned the call of the ‘Volk’ and

eventually many of his privileges as a ‘white’ South African, in order to take up what he saw as a

morally just struggle against apartheid. His legacy has now become part of post-1994 narratives of the

‘triumph of the human spirit over adversity’, and has subsequently been placed amongst the pantheon

of heroes and ‘Great Men’ who, along with Nelson Mandela, contributed to the downfall of

apartheid.7

As with many struggle heroes Fischer’s own life appears to be inextricably linked with major events

and turning points of the anti-apartheid struggle. Fischer joined the CPSA sometime in the late 1930s

and early 1940s and was elected to the SACP Central Committee in 1945.8 He is suspected to have

soldier, it could have just as easily have been a eulogy for Bram Fischer. Denis Goldberg in ‘Bram Fischer
Memorial Lecture 2014 by Professor Goldberg, February 2014’.
5 Nadine Gordimer in Love, Communism, Revolution and Rivonia: Bram Fischer’s Story (Film), Courtesy of
Shoot the Breeze Productions.
6 Bram Fischer in: Mary Benson (ed), The Sun Will Rise: 45. An extract taken from Stephen Clingman’s Bram
Fischer: Afrikaner Revolutionary reveals a similar prediction for the future: “[A] peaceful transition could only
be brought about if the government agreed to negotiate with all sections of the people, ‘in particular, with the
non-white leaders at present gaoled on Robben Island or in exile.’” This extract was from a document originally
written by Bram whilst on trial. According to Clingman, it was meant to be published abroad after his
sentencing. Stephen Clingman, Bram Fischer: Afrikaner Revolutionary: 323.
7 Ciraj Rassool, The Individual, Auto/biography and History in South Africa: 5.
8 ‘SACP statement on Honorary Doctorate Award to Bram Fischer’. http://www.sacp.org.za/main.php?ID=2446
(Accessed: 19/09/2016).
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been – although he denied it during his trial9 – involved, somewhat reluctantly, in the formulation of

MK and possibly contributed to the creation of its manifesto in 1961.10 Most significantly, he was part

of the Defence team in the Treason and Rivonia trials, and is credited with saving the lives of

Mandela and others during the latter – the significance of which is felt and repeatedly invoked when

considering Mandela’s role during the transition to democracy and as President of South Africa.11 In

this sense, Fischer and Mandela’s lives appear to be inextricably linked. They contributed to each

other’s legacies, and point toward what Ciraj Rassool describes as the “biographical relations” of

different individuals, who at least on the surface, seem to have inevitably and naturally converged on

the same events to make and alter the course of history.12

A common feature of conventional biographical narratives is the existence of what Ruth Rice,

daughter of Bram, recently described as ‘Damascus moments’.13 For Fischer this was the famous

handshake, his wife Molly’s tragic death, and moments in which key decisions were made, such as

returning from England to stand trial and later skipping bail to go underground.14 Along with the

9 Bram Fischer in Mary Benson (ed), The Sun Will Rise: 47.
10 George Bizos in ‘Bram Fischer Memorial Lecture 2011 delivered by Mr George Bizos SC’
https://www.youtube.com/watch?v=AsY9i1herw0 (Accessed 04/09/2016). Stephen Clingman, Bram Fischer:
Afrikaner Revolutionary: 259.
11 Denis Goldberg in ‘Bram Fischer Memorial Lecture 2014 by Professor Goldberg, February 2014’.
12 Ciraj Rassool, ‘Rethinking Documentary History and South African Political Biography’: 46.
13 Informal interview with Ruth Rice, 18/08/2016, Noordhoek, and communications via email.
14 It is important to note that these ‘Damascus moments’ are not only constructed by biographers and historians
but also by the individuals themselves. For example, Fischer himself stated that a handshake with a ‘black’ man
– during which Fischer admits he felt revulsion – altered his own thinking and resulted in his commitment to the
SACP and the anti-apartheid struggle. This particular moment was and is repeatedly referred to by Bram and
others, perhaps most notably whilst Fischer was on trial, explaining in a prepared statement why he had joined
the Communist Party. The following is an abridged account of his statement with regards to this issue: “Like
many young Afrikaners I grew up on a farm. Between the ages of eight and twelve my daily companions were
two young Africans of my own age… We roamed the farm together, we hunted and played together, we
modeled clay oxen and swam. And never can I remember that the colour of our skins affected our fun, or our
quarrels or our close friendship in any way”. Later in his speech he goes onto discuss the moment which altered
the course of his life: “I arrived for my first meeting [Bloemfontein Joint Council of Europeans and Africans]
with other newcomers. I found myself being introduced to leading members of the African community. I found I
had to shake hands with them. This, I found required an enormous effort of will on my part. Could I really, as a
white adult touch the hand of a black adult in friendship? That night I spent many hours in thought trying to
account for my strange revulsion when I remembered that I never had any such feelings towards my boyhood
friends. What became abundantly clear was that it was I and not the black man who had changed”. The
statement again points toward the ways in which Afrikaner’s socio-political environment shaped the ways in
which racist ideologies and hierarchies of power may have infiltrated the psyche of the ‘Volk’. What is more, it
may demonstrate the ways in which communism, as well as the ‘black’ majority became a symbol of revulsion,
superstition and fear within the Afrikaans community. For a full account of Bram Fischer’s statement in the
Dock, see: Mary Benson (ed), The Sun Will Rise: 35-50.
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prophecy, the lament, and the eulogy – all of which, I argue, have become key tropes through which

to produce biographies15 – these ‘Damascus Moments’ create the impression of a saintly figure, an

individual on a journey of discovery, awakening, and rebirth.

In Fischer’s case, one could argue that he was considered a saint – particularly amongst his closest

friends and comrades – during the apartheid period, and most notably whilst incarcerated in Pretoria

Central Jail with other ‘white’, often younger political prisoners.16 It is perhaps in death that the

messianic becomes increasingly important however. Here it speaks through key figures in history who

serve as symbolic, moral, national, political or ideological pointers and parables in the

contemporary.17 The messianic is the product of our own desires, motivations, and sometimes our

nation-building projects, and works, one might argue, in opposition to the spectre, which above all has

haunting qualities. Heroes become quasi-messianic through the specific meaning and symbolism we

transfer to them. They are imbued with our hopes, our laments, and our fears for the future. However,

the individual is far more complicated than such narratives might suggest. They are full of

contradiction, frailty, and contestation. To unravel the messianic and the ways in which different

mythologies are produced around specific individuals is, amongst other things, to attend to these

contradictions.

15 Individuals are often conjured in the present to speak to and for the contemporary. In a recent interview with
Ruth Rice, daughter of Bram Fischer, I asked what she thought Bram would say about South Africa today. She
unsurprisingly stated that everyone asks this particular question, as if we need spectres and ghosts to speak and
make judgement on our lives and the way we lead them. Fischer himself understood the importance of the
prophet in history. During his now familiar statement in the Dock he invoked an allegorical lesson from one of
the ‘great Afrikaner leaders’, Paul Kruger, presumably to instil a sense of tradition and moral obligation in his
Afrikaner prosecutors, but also, one might argue, as a means to conjure and call upon the dead in judgement of
the living. Fischer’s statement was read as follows: “In prophetic words, in February 1881, one of the great
Afrikaner leaders addressed the President and Volksraad of the Orange Free State… ‘Met vertrouwen leggen wy
onze zaak open voor de geheele werel1d. Het zy wy overwinnen, het zy wy sterven: de Vryheid zal in Afrika
ryzen als de zon uit de morenwolken [With confidence we lay our case before the whole world. Whether we win
or die, freedom will rise in Africa, like the sun from the morning clouds].’” Ibid. 41-50.
16 In the 2014 Bram Fischer Memorial Lecture at Rhodes House, Oxford University, Denis Goldberg described
Fischer as… Denis Goldberg in ‘Bram Fischer Memorial Lecture 2014 by Professor Goldberg, February 2014’.
17 In this regard, Fischer’s political legacy and importance within the SACP and the anti-apartheid movement is
the most obvious. However, he has become an important figure for a diverse community since his death.
Notable literary works which have added to his mythological status include Nadime Gordiner’s Burger’s
Daughter, a part-fictional novel based upon Fischer’s daughter Ilse after Bram’s imprisonment and death, and
Mary Benson’s At the Still Point and Andre Brink’s Rumours of Rain, both of which, include characters based
upon Fischer. See: Nadine Gordimer, Burger’s Daughter (London: Jonathon Cape, 1979). Mary Benson, At the
Still Point (Boston: Gambit, 1969). Andre Brink, Rumours of Rain (London: Howard and Wyndham, 1979).
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In the 2015 Bram Fischer memorial lecture at Rhodes House, Oxford University, Justice Edwin

Cameron reminded us of some of these contradictions and complications, as well as the dangers of

oversimplifying the lives of struggle heroes.18 For example, Fischer was a committed communist, but

also protected, in his capacity as an advocate and member of the Johannesburg Bar, the interests of

mining magnates on the Witswatersrand.19 The Fischer house was also maintained by ‘black’

servants, which must have served as a biting reminder of the privileges that the Fischers enjoyed

compared to many of their comrades and compatriots.20

At the same annual lecture series – this time in 2014 – Denis Goldberg highlighted some of the more

personal nuances of the political activist and respected advocate. By noting his love for classical

music, composition and ‘traditional’ African rhythms, as opposed to improvisations in modern Jazz

and the “skat-singing of Ella Fitzgerald”, which he thought was “meaningless, childish noise”,

Goldberg revealed a conservatism and traditionalism which was perhaps of Bram’s time, but I would

argue nevertheless highlights instances where a specific conservatism remains long after moments of

‘enlightenment’.21 Here then was an individual naturally full of contradiction; a ‘conservative’ in

some respects, and an ‘enlightened’ communist. An Afrikaner (inter)nationalist and a ‘Volksverraair’,

and a respected advocate who was eventually – though unjustifiably – debarred after his flight

underground. He was also a ‘terrorist’ in the eyes of the apartheid state, and a ‘freedom fighter’ who

paradoxically, like Albert Luthuli, only reluctantly backed the armed struggle.

18 In the above lecture, Cameron used these complications to question whether Bram’s decision to go
underground was a moral one, arguing that Fischer lived a life of compromise, a life of “moral pliability”.
Cameron suggested that by going underground to skip trial Fischer forsook the legal code he had previously
worked for. The controversy and contestations surrounding this particular issue were highlighted in the lecture’s
Q and A, in which several members of the audience repeatedly challenged Cameron on this point. Edwin
Cameron in ‘Justice Edwin Cameron delivering the Bram Fischer Memorial Lecture 2015 at Rhodes House’
https://www.youtube.com/watch?v=aK3aIN9N4Io (Accessed 31/08/2016). Perhaps the most thorough and
productive critique of biographical production in South Africa comes from Ciraj Rassool’s PhD thesis on I.B.
Tabata. For a full account of Rassool’s critique see: Ciraj Rassool, The individual, Auto/biography and History
in South Africa.
19 Edwin Cameron in ‘Justice Edwin Cameron delivering the Bram Fischer Memorial Lecture 2015 at Rhodes
House’.
20 Dr Donald Markwell, introductory lecture for George Bizos 2014, Rhodes House, Oxford University. ‘Bram
Fischer Memorial Lecture 2011 delivered by Mr George Bizos SC’.
21 Denis Goldberg in ‘Bram Fischer Memorial Lecture 2014 by Professor Goldberg, February 2014’.
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The greatest battle over Fischer’s legacy has been a moral one. As with other histories and

biographies, his life has been simplified within the public domain, and, in Fischer’s instance,

polarised between two antithetical historical and political traditions. One might argue that each

narrative settles on the establishment and legitimisation or de-legitimisation of the man. With the

exception of Clingman’s biography, there has been little attention paid (this includes political

organisations such as the SACP and the ANC, and anti-communist propaganda of the apartheid state)

to the more complicated aspects of Fischer’s character or life. Perhaps – particularly in the latter’s

case – the complications and contradictions that I speak of, which highlight the ‘other side’ of the

individual, would too easily disrupt these totalising narratives. Having said this, Fischer has either

been memorialised as a hero of the anti-apartheid struggle, or been denigrated by the apartheid state.

On the one hand, his friends, comrades and various biographers refer to him as a saint, the ‘white

Mandela’, a moral, ‘wise white man’, and a prophet.22 Whereas on the other, his detractors and

enemies undermined his status as an Afrikaner, demonising him as an immoral communist, who was

ultimately turned in Europe by foreign ideologies. It is the latter aspect that we will attend to here.

ANTI-COMMUNIST PROPAGANDA AND THE MYTHOLOGISATION OF BRAM
FISCHER.

Of course, there are always two or more sides to a story. In the eyes of the apartheid state Fischer was

the ultimate ‘Volksverraair’, a traitor and an unwanted embarrassment, whose mere presence and

actions shook dominant notions of Afrikaner identity. Indeed, in the contemporary he remains a

controversial figure for some Afrikaners who, in 2004, violently protested against his honorary

doctorate at the University of Stellenbosch. At this time, campaigner Yvonne Malan, who was

attacked and received death threats for her support and nomination of Fischer’s honorary doctorate,

argued in an interview:

It’s got absolutely nothing to do with his communism. I think he makes them very deeply
uncomfortable and not because of the Rooi Gevaar or anything else. I think it’s because he
could have very easily have had a very comfortable life. He could have said; “no, I’ll change the
system from within.” But he didn’t, he led a very different life to them. He was brave. He gave

22 For a description of Fischer as a ‘wise white man’ see: Denis Goldberg in ‘Bram Fischer Memorial Lecture
2014 by Professor Goldberg, February 2014’.
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up everything for a future he didn’t even see himself, and he never stopped believing in that
future. What does it say about them? They did nothing. He makes them feel embarrassed. So
they have to demonise him so they can’t be measured against him.23

There are several pertinent points in the above extract, some of which we will return to in the latter

stages of this mini-thesis. For now it is worth noting that Fischer, in life, represented an

embarrassment, an uncomfortable reminder for the apartheid state and its ‘citizens’. Remember that

Fischer was an Afrikaner from a prestigious and respected family, who, in the eyes of Afrikaner

nationalists, forsook the ‘Volk’ by taking up the struggle against apartheid. Significantly, Clingman

suggests that the state’s decision to let Bram leave South Africa whilst on trial in 1963 may have

been, amongst other things, because they “wanted him out of the picture, sidelined in futility forever”.

Indeed, if he had remained in England, it would have been much easier for the apartheid state to label

him a coward – another stereotypically non-Afrikaner trait.24

According to dominant narratives, after years of working tirelessly both as an advocate and as a

member of the SACP, Fischer’s life and that of the Party began to unravel. Years of repression from

the state meant that most anti-apartheid activists from this particular generation, were, by the mid-

1960s, either in exile or incarcerated. Shortly after the Rivonia Trial, Fischer became a prime target of

the apartheid state. This coincided with his wife Molly’s tragic death in a car accident, and is often

referred to as the dark period in his life – a philosophical and  psychological trial for both Fischer and

the Party. After he and eleven others were arrested under the Suppression of Communism Act, Fischer

and his co-accused were put on trial in what would come to be known as the Fischer Trial.25 During

its initial proceedings, Fischer requested to leave the country in order to attend a case in London. He

was duly granted bail, and left for England only to return, labelled – to Henry Pike’s displeasure – by

the national press as a man “who lived by a code of honour”.26 Back in court, Fischer and his co-

accused were faced with damning evidence from Petrus Beyleveld (a former member of the Central

23 Yvonne Malan in Love, Communism, Revolution and Rivonia: Bram Fischer’s Story (Film).
24 Stephen Clingman, Bram Fischer: Afrikaner Revolutionary: 310.
25 Fischer’s co-accused were: Eli Weinberg, Jean Middleton, Ann Nicholson, Paul Trewhela, Florence Duncan,
Norman Levy, Esther Barsel, Hymie Barsel, Sylvia Neame, Dr Costa Gazides, and Pixie Benjamin. Ibid. 307.
26 Henry R. Pike A History of Communism in South Africa: 421.
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Committee) and, to a lesser extent, Gerard Ludi (an undercover agent who had infiltrated the Party) to

whom we will now turn our attention.27 Shortly after this Fischer decided to skip bail and go

underground on the evening of 25 November, 1965.

GERARD LUDI: UNDERCOVER AGENT, ANTI-COMMUNIST EXPERT, AND
SELF-PROCLAIMED HERO OF APARTHEID.

According to Ludi he joined the Police Force after realising that communism was “the biggest single

threat to democracy and freedom in South Africa.”28 In his autobiography, Operation Q-018, he paints

a vivid picture of Soviet plots and communist conspiracies, and depicts himself as a hero, the man

who provided testimony that led to the life sentence of Fischer.29 For Ludi communists were

everywhere, they controlled the ANC, the Congress of Democrats (COD), the PAC,30 Amnesty

International,31 and virtually all other anti-apartheid organisations.32 They were always the silent,

clandestine figure, orchestrating operations from behind the scenes and turning the ‘black’ majority

and the “white lunatic fringe of the left”, into a “vengeful menace”.33 In Operation Q-018,

communists were the “cunning revolutionary”, the “arch conspirator” with a “pathological hatred for

mankind”,34 who managed to convince, in the words of Ludi, the ‘innocent black’ majority – for

27 There are differing accounts of the above revelations. On the one hand, Henry Pike, suggests that Fischer and
his co-accused were in shock to find that the Security Police had outmanoeuvred them and infiltrated the Party.
Whereas on the other, Clingman suggests that Fischer was well aware of Beyleveld’s cooperation with the
Police and had been in contact with him throughout his incarceration. Ibid. 318.
28 Gerard Ludi, Operation Q-018 (Cape Town: Nasionale Boekhandel, 1969): 14.
29 Ibid. This statement can be found in the back cover blurb of this copy.
30 “PAC was a splinter group from the ANC formed in 1960. Initially observers thought it was a split between
the Communist and the extremist black nationalist elements in the ANC, but later evidence proved that the
Communist grip on PAC never waned. Despite bitter rivalry throughout the world between PAC and the ANC
the Communists controlled both, though the South African Communist Party controlled the ANC while PAC
was controlled from Communist elements in Marxist Africa, i.e. Nkhrumah’s Ghana and Tanzania. When the
Moscow-Peking rift shattered Communist world unity, PAC automatically moved into the Peking camp, while
the ANC followed the line of its SACP masters, the Moscow line.” Ibid. 21.
31 Ibid. 196.
32 “The ‘movement’, incidentally, was a large amorphous mass of Communist front organisations which, to the
outsider, were linked to each other in some mysterious fashion but in reality were closely controlled by the
underground Communist Party.” Ibid. 20.
33 Ibid. 25.
34 Ibid. 212.
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whom Ludi claims to have had sympathies35 – that they were embroiled in a “threatening civil war

between white and black”.36

It is important to recognise that a recent study, carried out by Stephen Ellis, also suggests that the

ANC were in fact heavily influenced by the SACP. Indeed, there is evidence within Ellis’ book,

External Mission, that Mandela was a member of SACP Central Committee before his arrest. It is

therefore difficult to dismiss the influence of the Central Committee, who often fulfilled similar roles

within their own party structure and the ANC itself.37 Having said this, to imply, as Ellis often does,

that the ANC was in fact a communist front organisation does not take into account the complexities

and contradictions within the anti-apartheid struggle, or the pluralistic nature of communism and the

appropriation of Marxist thought during this period. This pluralism, I hope, was to some degree

demonstrated in this mini-thesis’ introduction. We should add that Ellis’ analysis of the ANC/SACP

in exile, and most importantly, more explicit accusations such as those emanating from conservative

and Christian-nationalist discourses during the apartheid period, verges on the conspiratorial.38

35 In Chapter 3 of Operation Q-018, Ludi states that, whilst studying at Wits: “I got on well with most of them
[‘non-whites’]. In fact I preferred their company to the very smug White extreme left wing liberals in the faculty
who were trying so very hard to prove to anyone with a dark skin that they were on HIS side. They were all so
artificially intellectual. But coming back to the non-Whites. I found most of them quite ordinary fellows, not at
all like my background racial prejudices had told me they would be.” Ibid. 11.
36 Ibid. 36.
37 Stephen Ellis, External Mission: The ANC in Exile, 1960-1990 (Cape Town, Jonathon Ball Publishers: 2012):
20.
38 In light of the ANC leadership’s increasingly pro-capitalist disposition and open rejection of socialism during
the 1980s and the run-up to negotiations with the apartheid state, this mini-thesis argues that the ANC/SACP
alliance represents far more than a negotiation or – in the spirit of anti-communist discourses – a conspiratorial
power struggle between nationalist and communist interests, but instead points toward the complex, tangled, and
ever-changing relations of power acting on and within the anti-apartheid movement. Here it may be useful to
highlight comments made by Oliver Tambo, acting president of the ANC, in 1985 during negotiations with
‘white’ business leaders in Lusaka; “We do not want to destroy it [the capitalist system]. The Freedom Charter
does not even purport to want to destroy the capitalist system. All that the Freedom Charter does is to envisage a
mixed economy in which part of the economy… would be controlled, owned by the state… and the rest by
private ownership – a mixed economy.” Similar statements were made by Nelson Mandela in jail on Robben
Island, when meeting the Commonwealth Eminent Persons Group (EPG); “the Freedom Charter was not a
document designed to establish even socialism in South Africa”. Perhaps a more productive and accurate – if
somewhat simplified – way of understanding the relationship between the ANC and the SACP, particularly in
exile, would be to think of it in terms of a pragmatic and mutually beneficial political arrangement in which the
former, amongst other things, gained access to Soviet and Maoist funding, and the latter maintained a foothold
within the resistance movement, allowing them to, for example, influence the South African youth who,
particularly after the 1976 Soweto Uprising, flooded the ANC and Umkhonto we Sizwe (MK) – the military
wing of both the SACP and the ANC – in exile. For an account of Thambo’s comments during negotiations with
the apartheid state see: Alex Callinicos, South Africa between Reform and Revolution: 134. For Ellis’ discussion
on the SACP and their influence within the ANC see: Stephen Ellis, External Mission.
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Ludi’s whole account is based upon such a conspiracy. Throughout Operation Q-018 he attempts to

prove the existence of a communist plot, and to position himself as the expert and a James Bond-type

figure. In contrast to the Afrikaner, Ludi positions himself as a ‘rational’ liberal39 – an apostle of John

Stuart Mill – who, because of this, became one of the few with the knowledge and foresight to

recognise a “true communist”:

In my experience the Afrikaans-speaking section of the community has a far better grasp of
what smashing the Communist movements really meant to the country. But this, among
Afrikaners, is again spoiled by dozens of self-styled experts on Communism who seek to
further their own ends by leading the struggle against an enemy they have never known or
met

I think this obsession with the Communist menace that has arisen in Afrikaans culture,
from church to photo story, has in the past year bewildered the Afrikaans-speaking people to
such an extent that they will now never be able to recognise a true communist.40

Ludi demonstrates his argument by giving accounts of communists he allegedly worked with whilst

underground. One family he describes in the following way:

They were important people. Both [mother and father] were on the executive of the Central
Committee of the SACP…

Her father, a quiet, polite ginger-haired man, was the last person on earth [my emphasis]
one would have suspected of being part and parcel of the bloody plot uncovered at Rivonia.

Her mother had at one stage been a city councillor for the Communist Party – before it
was banned – and besides being an efficient political worker was also a good cook and, to all
appearances, a good mother.

In many ways the family did not fit into the ‘Congress Crowd’. The house was neat and
tidy, and despite the conspiratorial meetings in back rooms with Congress leaders, strangers
were always welcome in a gesture of genuine South African hospitality.

And in the same trend, they discussed and complained about their African servants at
their inevitable Sunday braaivleis (barbecue) as any South African family would have done.41

At another point Ludi describes how once, when at a meeting in a hidden room at the back of a Party

member’s shop, he watched, through a false mirror, an interaction between his cell leader’s husband

and a customer. Note how the communist is portrayed as the ‘sneaky’, ‘treacherous’ revolutionary,

who on the surface appears to be a ‘normal’ individual, but beneath this façade, has violent intentions:

Where I sat I looked into the main shop. Her husband was showing an extremely well dressed
woman and daughter a selection of their wares.

39 Gerard Ludi, Operation Q-018: 12-13.
40 Ibid. 41.
41 Ibid. 79.
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Outside stood a black Pontiac with a chauffeur at the door. It was obviously theirs. While
mother and daughter, with diamonds and pearls flashing, flitted about the shop I watched our
cell leader’s husband.

He smiled ingratiatingly as he spoke to them, but it was obvious from the cold look in his
eyes that it was a smile of contempt.42

Another critical piece of ‘evidence’ which Ludi provides within Operation Q-018 and during the

Fischer Trial, was the immorality of communists, and ‘debaucherous parties’ taking place at various

locations, including the Fischer home. This ‘debauchery’, Ludi refers to as ‘crashing the colour line’:

With coarse, primitive, ritualistic love-making some White girls would automatically go for
Indian or African men, while a percentage of the White men would do the same with African
women. Cross-colour adultery was so commonplace that nobody even bothered to raise their
eyebrows over it. At some of the wilder parties this would be followed by a wild, drunken
bout of naked swimming by the multi-racial crowd… There was of course, also the
occasional pleasant Communist. They were few and far between.43

Ludi made a similar speech whilst giving evidence at the Fischer Trial, suggesting that the

Fischer home was an immoral space and a nest for communist activity. Indeed it seems as if much

of his account is based upon the de-legitimisation of the communist’s morals. Throughout he

produces a narrative that undermines and often mocks the ‘white’ communist, suggesting that

they live in a fantasy which distorts the ‘natural’ relationship between ‘white’ and ‘black’, and

undermines the ‘rights’ of all South Africans, who according to Ludi’s narrative, would otherwise

happily live in a harmonious ‘democratic’ society.

We are left with two critical markers within Ludi’s account. The first is found in the above

passage. Like other anti-communist accounts, Ludi attempts to establish that the communist is

fundamentally different to the ‘law-abiding citizen’, he or (particularly) she is immoral, a

fanatical Other who undermines the morals, laws, and freedoms of Western ‘democracy’. The

second aspect of Ludi’s account, which I would like to draw particular attention to, is the attempt

to establish an image surrounding the ‘sneaky’, untrustworthy ‘white’ communist who is difficult

to spot and could be closer than you expect. As we saw in the above passage, he or she could

quite possibly be stood at the braai stand alongside you.

42 Ibid. 72.
43 Ibid. 23-24.
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Critically it takes an ‘expert’, in this case Ludi himself to spot a communist, suggesting that the

apartheid state and its agents are the only thing standing between ‘democracy’ and ‘freedom’ on

the one hand, and communist revolution on the other. He also reinforces that the ‘average citizen’

must at all times be vigilant and on guard against this threat. Thus affirming that the role of the

‘citizen’ is to “look out for suspicious Others”,44 be wary of those who break with the norm, and

never completely trust the stranger, the neighbour, or the shopkeeper – the ‘terrorist’ “could be

anyone and anywhere.”45

Interestingly, Fischer features little in Operation Q-018. The Fischer trial for example is only

covered in the final chapter, and mainly focuses on Ludi’s resilience and ability to evade

aggressive cross examinations and accusations regarding his own morality from Fischer’s

Defence team. Ludi does however highlight the few occasions in which he was in contact with

Fischer. At one stage he claims to have been in his underground cell, describing how Fischer took

pains to emphasise that “there needs to be a local resistance movement in order ‘to make it seem

to be a local revolution and not a foreign aggression’”.46 This account it seems was mobilised as a

means to prove that there was a Soviet conspiracy in South Africa. Indeed, for Ludi all protests,

including those at Sharpeville, Cato Manor, and Langa were orchestrated by communists, in order

to “provoke bloodshed”.47 According to Ludi, ‘communists’ were also behind the arms embargo

against apartheid. Within Operation Q-018 Fischer appears as a vital link between the KGB and

‘local communists’. He was, along with Mandela and Walter Sisulu, the arch conspirator, the

silent figure who only put his head above the parapet on the odd occasion. This typified the

difficulty in locating and capturing those orchestrating revolution behind the scenes.

44 Sara Ahmed, The Cultural Politics of Emotion (New York: Routledge, 2004): 78.
45 Ibid. 79.
46 Gerard Ludi, Operation Q-018: 195.
47 Ibid. 214.
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HENRY R. PIKE: A HISTORY OF COMMUNISM IN SOUTH AFRICA.

This brings us to Henry R. Pike’s A History of Communism in South Africa (from this point onwards

referred to as A History of Communism), which under the auspices of ‘frank and forthright’ research

carried out by a ‘concerned citizen’ unashamedly committed to the apartheid state and the Christian-

nationalist cause, repeatedly invokes the image of the communist as non-human and the devil

incarnate. Before continuing it may be useful to quote Pike at length:

The simplest and most fundamental fact about genuine communists is one of the hardest to
grasp. They are not human, that is, in the selective and optimistic sense in which we habitually
use the word. They neither think nor feel as we do. Communists do not see the world as we see
it. They are not human because they have been subjected to a prolonged and intensive
discipline, devised to purge them of all instincts and capacities that we regard as characteristic
of man – self-respect, independent judgement, conscience, pity, faith in God and Christ, love for
home, country, flag and every form of decency and morality [my italics]. This death-discipline is
designed to make certain that anyone in whom these human qualities are not totally extinct is
finally eliminated from the party. A true communist must be a perfect tool, a thoroughly reliable
weapon which will shoot at any mark at which it is aimed.48

Originally published in 1985, A History of Communism proved popular enough to be re-published in

1988. This of course is not to argue that such discourses were widely read and accepted by all.

However, the sheer proliferation and repetition of such debates throughout the apartheid period,

coupled with the regular circulation of anti-communist propaganda within and between various

institutional spaces and the public domain, suggests that many of these ideas and mythologies may

have infiltrated the everyday social milieu and the family home in one form or another. What is more,

I argue that the persistence of such discourses well into the 1980s demonstrates how anti-communist

ideology remained, in one form or another, throughout and beyond the apartheid period.

Pike’s book epitomises anti-communist discourse in its most fantasmatic form. With over 400 images

– which are, along with the accompanying text, used as an unquestioned ‘factual’ source to

corroborate Pike’s account49 – across 558 pages, it gives the impression of an epic, a conclusive if

48 Henry R. Pike A History of Communism in South Africa: 290.
49 At one stage Pike describes an image of protestors during the Soweto Uprising as a ‘Savage Mob’. It is widely
accepted that the Soweto Uprising was initiated by students who if anything appropriated ‘black’ Consciousness
as its primary theoretical, political framework. This particular revolt was not initiated by the SACP or the ANC.
However, Pike’s photographs and accompanying texts work to produce a different meaning. In the words of
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extremely critical account of communism in South Africa. However, coupled with various

uncorroborated claims – some of which will be highlighted within this text – Pike openly states, in the

introduction, that his book is not an objective analysis of communism, as this according to him is

impossible, “tantamount to writing about the benefits of rape and murder”.50

The hatred that the American pastor has for communism is clearly evident.51 The History of

Communism is permeated by impassioned sermons about the communist devil and its threat to the

apartheid state and the Western world. Like many of his allies in South Africa, Pike appears to have

had an ‘in-the-blood’ aversion to anything communist – Ludi also states in the first chapter of his

book that he “had an inborn abhorrence to Communism”.52 Having said this, as we have seen in the

first chapter, at one stage he does distance the ‘Good Jew’ from the communist, and as a result

attempts to dispel the stereotyped association between communism and all ‘Jewish’ South Africans,

which was possibly used to convey a more appeasing nature.53

A particularly remarkable passage, entitled ‘The Difference Between “Right” and “Left”’, uses the

Old Testament to support the apartheid state and, in the name of God, to justify any act of violence

enacted by the so-called ‘Right’:

The ancient Hebrews… saw in the terms divine blessings and curses. To them, the “left”
signalled dissatisfaction (Isaiah 9:20), divine judgement (Judges 3:15-21), a sign of
disinheritance and loss (Genesis 48: 13-20) and evil in general. The “right” was the place of
power and glory from which all just and divine judgement issued (Exodus 15:6-7), the place
of security and stability (Psalm 16:8), the place of true religious blessings and true pleasures
(Psalm 16:11), and the place of salvation from one’s enemies (Psalm 17:7).

John Tagg, it “organise[d]… and produce[d] a new reality”. Writing against Roland Barthes’ ‘photographic
realism’, Tagg, in The Burden of Representation, argues that “we must not look to some ‘magic’ of the medium
[photography], but to the conscious and unconscious processes, the practices and institutions through which the
photograph can incite phantasy, take on meaning, and exercise an affect”. He continues by suggesting: “That a
photograph can come to stand as evidence… rests not on a natural or existential fact, but on a social, semiotic
process”. Pike’s use of photographic images as documentary evidence in order to reinforce his own agenda,
should therefore be understood as a specific process which reinforced a specific agenda – that of proving that
communists were behind all protest in South Africa, and that the ‘black’ majority were irrational and primitive,
vulnerable to the ‘superior intellect’ of the ‘white’, foreign communist. John Tagg, The Burden of
Representation: Essays on Photographies and Histories (Minnesota: Minnesota University Press, 1988): 3-4.
50 Henry R. Pike A History of Communism in South Africa: xvi.
51 Pike now lives in the United States, and has various sermons published online. I attempted to contact Pike via
an associate who uploaded his sermons. However, he has as yet not responded to my requests.
52 Gerard Ludi, Operation Q-018: 9.
53 Henry R. Pike, A History of Communism in South Africa: 211-214.
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In New Testament language, the “left” and “right” are finally separated forever in an
awful day of judgement when the nations of the “left” are damned and those of the “right” are
received in God’s eternal bliss (Matthew 25: 31-46).54

However far-fetched the above provocation might sound, this type of discourse is not too far from

other arguments reverberating from the DRC, and more specifically from D.F. Malan. Throughout

The History of Communism Pike employs every possible means to demonise communism. For him

communists are non-human, they represent the devil incarnate, and are likened to a disease. They are

also machine-like, purged of all humanity, and possessed by a violent, revolutionary zeal. Along with

this, Pike is a loyal supporter of the apartheid project and its agents, stating at one point that the UN,

who he describes as ‘political clowns’,55 and ‘pseudo-liberals’ in South Africa,56 are, like any anti-

apartheid organisation, either in cahoots with the communists or blind to the dangers which they

present.

At every turn, he attributes unrest – including the 1976 Soweto Uprising – to a communist plot, and

praises or defends the security forces whenever possible.57 Some of the most celebratory praise is

saved for Ludi, who according to Pike “had served the country and the police so well in the battle

against communism”.58 In contrast to Clingman’s account, Pike claims that it was Ludi, not Petrus

Beyleveld, who provided the prosecution in the Fischer Trial with critical evidence against Fischer

and his co-accused. Considering that Pike carried out interviews with Ludi, it is hardly surprising that

he confirms and props up Ludi’s version of events, which not only canonises Ludi as a hero of the

apartheid state but also canonises the state as protectors of the nation and heroes in the struggle

against communism. This assertion however, is perhaps based more upon Ludi’s ‘revelations’ about

communist immorality and his claims about “proposals… for bombings, killings, arson and violence”

and a “CPSA ‘coup d’etat’” – which significantly added to Pike’s own agenda of proving the

54 Ibid. 534.
55 Ibid. 390.
56 Ibid. 288.
57 For example, Pike suggests that the Soweto Uprising, 1976, was orchestrated by the SACP. He corroborates
these claims by referring to a statement made by Joe Slovo during a ‘secret meeting’ – two months before the
Soweto Uprising – in which he stated that South Africa was heading for “big trouble”. “How did Slovo know
this?” Pike asked, suggesting that the SACP were fully aware of what would occur later that year. Ibid. 483.
58 Ibid. 404-405.
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existence of a conspiratorial and inherently violent Soviet plot in South Africa – rather than whether

the evidence was of any benefit to the Prosecution.59

The most useful passages in The History of Communism come from three chapters focusing on Bram

Fischer. In these chapters Pike produces a conspiratorial narrative surrounding Fischer, the SACP –

who Pike insists on calling the CPSA – and the KGB, who in his version of events, are always behind

the scenes orchestrating and authorising SACP plans. For example, with no reference to any source,

Pike claims that the decision for Fischer to go underground was first cleared by the KGB, giving the

impression that Fischer, and others, took their orders directly from the Soviets.60 Although there is

evidence throughout the apartheid period of Soviet support for the anti-apartheid struggle – in

Fischer’s case the Soviet Union did provide false documents for his new identity underground – there

is little evidence to suggest – as Pike continually tries to do – that there was significant or, more

importantly, direct Soviet orchestration on the ground in South Africa.

THE ‘ROOI GEVAAR’.

If one is not afraid, how can one not be attracted.61

It is this period during which Fischer was in hiding that this mini-thesis is interested in, as it is here

when the notion of Fischer as spectre is most evident. Before this he was firmly within the public eye.

Afterwards he became a ghostly figure, living as Mr Douglas Black (the irony of his chosen name was

not lost on Clingman),62 a photographer and a recluse who wandered the streets in disguise. Although

59 Ibid. 423.
60 Ibid. 430.
61 Nadine Gordimer, Burger’s Daughter (London: Jonathon Cape, 1979): 141.
62 When discussing Fischer’s choice of name, Clingman states: “It was some six weeks before he resurfaced,
taking the name ‘Mr Douglas Black’ – beyond the practical issues of gaining an identity, a felicitous
identification with the majority of South Africa’s people. Nelson Mandela too had gone underground, but for
him the mere anonymity of being black in South Africa constituted in large part a sufficient disguise. For Bram
it was different: he was both himself and disguised into ‘black’. And yet the contradictions of the name for a
white fugitive suggested the absurdity of racial assignations”. Stephen Clingman, Bram Fischer: Afrikaner
Revolutionary: 333.
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this episode – notwithstanding the apparently amateurish actions of some of those involved63 – could

belong in a spy novel, Pike sensationalises and describes events with a degree of artistic license,

painting a picture of KGB spies, communist plots, and unsuspecting, innocent civilians such as Mrs

Middleton who rented a house to ‘Mr Black’ in Rustenburg (Clingman refers to her as Mrs Milingdon

and was uncertain if she was in fact ‘innocent’),64 and Mr and Mrs Stoddart, a “young British couple

[who] were shocked to learn they were “just a wall away” from South Africa’s most wanted man”.65

In both Pike and Ludi’s accounts the specifically ‘white’ communist and Fischer are depicted as the

sneaky, treacherous and violent enemy whose intellect and ability to ‘blend in’ made them a

particularly dangerous threat to South Africa, its ‘citizens’ and more generally the Western world. In

opposition to communism we have ‘innocent’ civilians who through no fault of their own are duped

by the communist. As a result, they must rely on experts like Ludi and other agents of the state, who

as we have seen, know how to spot a communist, and therefore become valuable assets to apartheid

and protectors of the nation. It is important to recognise that Fischer, the SACP, and other anti-

apartheid organisations were of course working for the downfall of apartheid, at this time through

armed struggle, and that the apartheid state and its agents did not create a fantasy surrounding the

‘Rooi Gevaar’ out of thin air. However, the degree to which authors like Pike and others mentioned

within this mini-thesis embellished such narratives, creates the impression that apartheid South Africa

and its ‘citizens’ were embroiled in a global plot which aimed to destroy the West (of which ‘white’

South Africa was, according to this discourse, a part) and all that it held dear.

It is also important to recognise that these instances were not isolated to a small number of fanatical

anti-communists. The press – upon whom Pike often relies for his account of events – during this

period, added to the notion of the ‘Rooi Gevaar’ and the unseen threat within the fabric of the state.

63 According to Clingman, Fischer and his associates did not follow strict protocols whilst he was underground,
taking little heed of potential tails and visiting his house on a regular basis. Communications and false
documents arriving from the SACP in exile were also not forthcoming, causing Fischer to become isolated from
and frustrated with his associates abroad. Ibid. 346-348.
64 Ibid. 332.
65 Henry R. Pike A History of Communism in South Africa: 441.
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There were however varying degrees of attention paid to Fischer’s escape. Die Burger’s coverage of

events was far more extensive – running the story for a longer period of time and dedicating it to the

front pages – than the traditionally British press (for example the Cape Times) who, on the day of

Fischer’s disappearance, relegated the story to page three, and invested most of their time in covering

the recent death and funeral of Winston Churchill.66 This on the one hand suggests that Die Burger

and their readership were more invested in the story, and on the other, demonstrates the continued

connection the British affiliated press had with what they probably, in some sense, still considered to

be the metropole.

Returning to the story at hand, on 31 January, a week after Fischer disappeared, Joel Mervis – who

had been at school and University with Fischer – writing for the Sunday Times wrote of ‘The Tragedy

of Bram Fischer’, asking how a “man, with the world at his feet, [came] to fall on such evil days”.67

According to Mervis, Fischer had made a “disastrous step of entering the communist fold,” and had

since been humiliated and disgraced, living in isolation and debarred from the profession upon which

he built his life’s work.

There were also several reports in the national press of rumoured sightings of Fischer. The Cape

Times reported on 27 January that he had “gone into hiding in Swaziland or one of the other

protectorates”.68 On 28 January, it moved its focus to the border with Bechuanaland (present day

Botswana) where Fischer had apparently been spotted attempting to cross,69 and on the 29 January

claimed that he had been seen in Lusaka by ‘exiles’.70 On 28 January, Die Burger released a similar

report, claiming that Fischer and eleven others were spotted crossing the border between South Africa

and Bechuanaland. This group they suggested were on their way to Zambia, via Francistown,

66 Reference to Churchill and coverage of his death can be found on the front page of the following Cape and
Sunday Times articles. Die Burger’s coverage of events continued throughout February.
67 Joel Mervis, ‘The Tragedy of Bram Fischer’, The Sunday Times, 31 January, 1965 (Cape Town: National
Library of South Africa): 3.
68 ‘Raid by Police on Fischer’s Home’, Cape Times, 27 January, 1965 (Cape Town: National Library of South
Africa): 3.
69 ‘Border Hunt for Fischer’, Cape Times, 28 January,1965 (Cape Town: National Library of South Africa): 1.
70 ‘Fischer Seen in Lusaka, Exiles Claim’, Cape Times, 29 January,1965 (Cape Town: National Library of South
Africa): 2
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presumably to meet up with the SACP and the ANC in exile.71 The Sunday Times however, provided

the most accurate assessment of Fischer’s possible whereabouts, suggesting, with corroboration from

the police, that the ‘Red Pimpernel’, had sought refuge in a densely packed area in Johannesburg.72

After a short period in Rustenburg, Fischer did indeed return to the Waverley suburb of Johannesburg,

where on 11 November, 1965, he was recaptured by the Security Police.73 This event was hailed by

the Sunday Times, as “one of the Security Polices greatest triumphs”.74

Rumours regarding Fischer undergoing plastic surgery added to the intrigue around the case. On 14

February, the Sunday Times suggested that he may have had plastic surgery, and highlighted evidence

in the Fischer Trial – continuing in his absence – which suggested “that the alleged underground

communist party had a section devoted to studying and perfecting methods of disguise”.75 As it

happened, Fischer was discovered with various disguises, including a woman’s dress, hat, and gloves,

which must have added to the notion of the communist ability to transform into multiplicitous forms.

In The History of Communism, Pike offers as evidence two portrait photographs that he categorically

claims depict “[a] Marxist metamorphosis [that] completely altered the appearance of Bram

Fischer”.76 The images do suggest that Fischer underwent a transformation of types during his period

underground. However, as Ruth Rice confirmed in a recent communication, this was accomplished by

losing weight, dyeing his hair, and taking the advice of a local theatre company, who taught him to

alter specific aspects of his character, such as his limp.77 Regardless of the actual method of

transformation, Pike creates the impression that if Fischer could undergo surgery then anyone could.

According to this narrative, the communist and Fischer became a metaphysical figure, a silent unseen

71 ‘Adv. Fischer is op pad na Zambia: Met 11 Ander oor die Grens’, Die Burger, 28 January, 1965 (Cape Town:
National Library of South Africa): 1.
72 Margaret Smith, ‘Fischer Seeking New “Rivonia” Hideout’, The Sunday Times, 31 January, 1965 (Cape
Town: National Library of South Africa): 3.
73 Stephen Clingman, Bram Fischer: Afrikaner Revolutionary: 343.
74 ‘A Fitter Man than when he Escaped’, The Sunday Times, 14 November, 1965 (Cape Town: National Library
of South Africa): 3.
75 ‘Police Comb Fischer Home and Garden’, the Sunday Times, 14 February, 1965 (Cape Town: National
Library of South Africa): 5.
76 Henry R. Pike A History of Communism in South Africa: 436.
77 Informal interview with Ruth Rice, 18/08/2016, Noordhoek, and communications via email.
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individual, a spectre who could infiltrate the apartheid laager,78 and disrupt the suburban bliss of

‘white’ South Africa. Clingman describes this most lucidly:

He became the negative in the camera, the translation whose inner reality negotiates with
outer difference, the being whose edges were blurred… He was the ghost who managed to
walk the streets in the places where once he lived.79

And again:

Bram cast himself among the unseen and invisible world, in the way that blacks were
normally unseen and invisible to whites… it was… a positive search, in a displaced identity
for an alternative identification, a radical statement of the possibility and necessity of a new
and undivided world. So long as he remained at large, these meanings remained at large with
him… There he was, ranging over the land, both himself and someone else, present and in a
sense absent, where he belonged and did not belong.80

The above narrative implies that through this metamorphosis Fischer became a different man, a man

who became a subversive figure and who – in the eyes of Ludi, Pike and the apartheid state – was a

danger to stability and therefore an individual to be feared. According to this discourse, the

specifically ‘white’ communist is difficult to recognise. As a result, he or she becomes a subject that

undermines apartheid ontologies, potentially moving between different spaces that were designed to

be maintained and regulated by apartheid legislation and its racial and ethnic categorisations. The

communist, embodied during this period in Fischer, is nowhere, but everywhere at the same time,

within the fabric of society, but also difficult to locate precisely. In this regard they act as spectre,

haunting the apartheid ‘citizen’, and necessarily becoming an object of fear, which the state and its

‘citizens’, at different times and to different degrees, relied upon to either justify violent acts or their

own passive acceptance of apartheid. The following discussion will attempt to unravel the effects,

motives and reasons for this manifestation at different moments during apartheid.

78 One of the tasks that Ludi alleges was given to him whilst working with the COD, was to “make sure that a
good percentage of the left wing liberals chose the liberation movement, and kept out of the ‘white laager’”.
Gerard Ludi, Operation Q-018: 44.
79 Stephen Clingman, Bram Fischer: Afrikaner Revolutionary: 333.
80 Ibid. 343.
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MARX AND THE COMMUNIST SPECTRE.

The communist spectre has been with us perhaps before but certainly since Marx and Engels first

coined the term in The Communist Manifesto (originally published in 1848), which opens with the

famous words; “A spectre is haunting Europe – the spectre of communism.”81 As Marx and Engels

state, the Manifesto was to serve as a political declaration which would meet and dispel “the nursery

tale of the spectre of communism.”82 In this sense, they aimed to actualise communism and provide

clarity for the petty bourgeoisie and the as yet conscientised European proletariat who would, once

‘awoken from their slumber’, answer the call as ‘apostles’ of Marx,83 usher in the downfall of the

capitalist aristocracy, and enable the establishment of a Universal Worker’s Republic.

As one of the most accessible and widely read of Marx and Engel’s publications, the Manifesto itself

undoubtedly contributed to the creation of the working class subject, which Marx would have seen as

an impending sign of historical progress, a necessary teleological step toward emancipation of the

working class and, as a result, the completion of history. As Giyatri Spivak points out, Marx, in The

Eighteenth Brumaire of Louis Bonaparte published four years after the Manifesto, actively called for

the creation of the working class subject, stating that if “the small peasant proprietors cannot represent

themselves. They must be represented.”84 Through the active production of the working class subject

(the proletariat) and attempts to propagate class consciousness, Marx, for better or worse, creates the

dialectic, the divided subject, and in effect, sets the initial foundations for the division that would, in

different degrees during the twentieth century, dogmatically divide, at least on the surface, the world

between two binary oppositions – capitalism and communism.

It is important to recognise that from this position Spivak questions the limits of Marxism by

suggesting it merely represents another form of Western discourse that marginalises subaltern voices

81 Karl Marx and Frederich Engels, The Communist Manifesto (Moscow: Progress Publishers, 1969): 14.
82 Ibid. 14.
83 Georgio Agamben in ‘Giorgio Agamben on Biopolitics (Eng subs)’
https://www.youtube.com/watch?feature=player_detailpage&v=skJueZ52948 (Accessed 04/09/2016).
84 Giyatri C. Spivak, ‘Can the Subaltern Speak?’, in Cary Nelson and Lawrence Grossberg (eds), Marxism and
the Interpretation of Culture (Chicago: University of Illinois Press, 1988), pp. 271-313: 71.
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(both colonial and post-colonial) as secondary to the grand narratives of Europe.85 In a critical

analysis of Marxist structuralism, she suggests that Marx, being “obliged to construct models of a

divided and dislocated subject,”86 took it upon himself to define the chief antagonists of the class

struggle, and proactively speak for those he assumed to be incapable of representing themselves.

Spivak goes on to suggest that discourses which privileged Marxism – although not entirely

unproductive – inevitably robbed subaltern voices of their historical agency, and merely deposited

them within Eurocentric, anti-colonial narratives of the class struggle and the overthrow of

Imperialism.

Along a similar vein I argue that differing from its initial aim, the Manifesto served as a key text

through which the fear of communism, including the idea of the communist as spectre, is not

dispelled, but on the contrary, is canonised. In other words, by attempting to exorcise the spectre of

communism, but in the process reifying and, in a sense, actualising its threat, Marx stages or conjures

the communist spectre.87 From this point onwards the communist is ever-present, on the margins of

but paradoxically threaded within Western society, and instilled through the mass body politic, with

an emancipatory potential that, in 1917, actually – for a moment – appeared to come into being.88

Given the magnitude and historical significance of events surrounding the Cold War, the above

argument is most easily invoked in relation to a European and global context. However, as I hope to

have shown, the communist subject served as a key ideological tool in South Africa, working to

define the limits of citizenry and the state, but also acting as an object of fear within the everyday.

Indeed, it appears as if some had a particularly strong, ‘in-the-blood’ aversion to communism. As I

have argued elsewhere, this was (and is) the result of a pervasive and powerful form of propaganda

that enabled the state and its ‘citizens’ to justify violent acts enacted by the apartheid state.89 But how

85 Premesh Lalu, The Deaths of Hintsa: 19
86 Giyatri C. Spivak, ‘Can the Subaltern Speak?’: 71
87 Jacques Derrida, Specters of Marx: 3.
88 Ibid. 11.
89 Slavoj Zizek¸ Violence: 44.
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might this ‘in-the-blood’ aversion have manifest? How did the communist spectre work within the

fabric of the state? And how important was fear in establishing distance between bodies?

JACQUES DERRIDA’S SPECTRES OF MARX.

We will now set our sights on Jacques Derrida’s seminal presentation in Specters of Marx, which I

propose mobilising as a means to begin to understand the ways in which the ‘Rooi Gevaar’ may have

operated during apartheid. In his discussion regarding Hamlet’s ghost (Chapter 1: Page 3-10), serving

as allegory for the communist spectre, Derrida suggests that what Hamlet – and by association the

West in reaction to the threat of communism – is experiencing during his encounter with his father’s

ghost, is a ‘crisis of spirit’. In other words, Europe during the nineteenth and twentieth centuries, and

Hamlet’s kingdom, being in a state of crisis, are involved in a pursuit to reconceptualise the

‘definition of man’, and “attempt to create what… [Derrida] venture[s] to call the spirit of spirit.”90

Essentially, the communist spectre, like Hamlet’s ghost, prompts but also disrupts this eternal pursuit

– which I read in relation to Bernard Stiegler’s ‘the colonial war on spirits’91 – challenging the

European body and Western epistemologies of ‘truth’ with the unknown. Before moving on it may be

useful to quote Derrida at length:

The specter is a paradoxical incorporation, the becoming-body, a certain phenomenal and carnal
form of the spirit. It becomes, rather something that remains difficult to name: neither soul nor
body, and both one and the other… It is something that one does not know, precisely, and one
does not know if precisely, it is, if it exists, if it responds to a name and corresponds to an
essence. One does not know: not out of ignorance, but because this non-object, this non-present
present, this being-there of an absent or departed one no longer belongs to knowledge. At least
no longer to that which one thinks one knows by the name of knowledge. One does not know if
it is living or if it is dead. Here is-or rather there is, over there, an unnameable or almost
unnameable thing: something, between something and someone, anyone or anything, some
thing, "this thing," but this thing and not any other, this thing that looks at us, that concerns us
[qui nous regarde92], comes to defy semantics as much as ontology, psychoanalysis as much as
philosophy.93

By challenging the emergent bourgeois elite, and unhinging its ‘natural’ position within society, the

proletariat (a subject which Georgio Agamben, in concurrence with Derrida, suggests was and is

90 Jacques Derrida, Specters of Marx: 4.
91 Bernard Stiegler, Symbolic Misery, Volume One: 55.
92 “Watching us”.
93 Jacques Derrida, Specters of Marx: 5.
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metaphysical)94 after (and before) being conjured by Marx and Engels, disrupts European

epistemologies and grammars of knowledge. Here, as previously stated, the communist spectre

undermines the metaphysical project of attaining a higher form of spirit, and haunts Europe with

the possibility of devastation – a devastation that not only threatens the capitalist system, but also

Europe’s and much later, one could argue, the ‘Volk’s “great unifying projects”.’95

Critically, the communist spectre, analogous to Hamlet’s ghost, is, at least initially, the unknown

subject, the subject whom cannot – in that instance – be named, known, and contained by dominant

epistemologies of the time. As Derrida states, the communist “no longer belongs to knowledge. At

least no longer to that which one thinks one knows by the name of knowledge.”96 Marx and Engels

alone have the ability to name and conjure the masses, which in itself, and because of itself –

geographically transient and potentially embodied in all oppressed peoples – is pervasive and as a

result uncontainable by any one judiciary, political, or military force. However – and this is where

the imaginary becomes useful – if the subject cannot be contained by the ‘rational’ or dominant,

Eurocentric knowledge systems and epistemologies (semantics, ontology, psychoanalysis,

philosophy etc.) then I tentatively argue that it must be contained by another type of discourse – the

‘fantastic’ (for example, biblical narratives surrounding the ‘flood’ or ‘deluge’), which again I

argue became increasingly important during apartheid.

Derrida, then goes on to discuss the ‘visor effect’:

94 “[S]omeone who is not identifiable and, because of the lack of identity, will overthrow all classes… It is not
an identity; we cannot say the ‘proletarian is that fellow there’. Anybody can be proletarian and nobody is”.
Georgio Agamben in ‘Giorgio Agamben on Biopolitics (Eng subs)’
https://www.youtube.com/watch?feature=player_detailpage&v=skJueZ52948 (Accessed 04/09/2016). ‘Giorgio
Agamben on biopolitics’, article on Nomadic Universality, Intellectual Commons
https://nomadicuniversality.wordpress.com/2015/10/30/giorgio-agamben-on-biopolitics-the-greek-tv-interview-
2/ (Accessed 04/09/2016).
95 Jacques Derrida, Specters of Marx: 3. Importantly, the European subject is, in this instance, predominantly
seen as the embodiment of European aristocracy, not (and this is critical) the repressed peasantry, who
according to Friedrich Nietzsche, writing at a similar time to Marx, existed only to provide the aristocracy with
the means and opportunity to pursue certain virtues which they alone could obtain. Bertrand Russell, History of
Western Philosophy (London: George Allen & Unwin Ltd, 1946): 688.
96 Jacques Derrida, Specters of Marx: 5.
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This spectral someone other looks at us, we feel ourselves being looked at by it, outside of any
synchrony, even before and beyond any look on our part, according to an absolute anteriority…
and asymmetry, according to an absolutely unmasterable disproportion. Here anachrony makes
the law. To feel ourselves seen by a look which it will always be impossible to cross, that is the
visor effect on the basis of which we inherit from the law. Since we do not see the one who sees
us, and who makes the law, who delivers the injunction… since we do not see the one who
orders "swear" we cannot identify it in all certainty, we must fall back on its voice.97

Injunction and voice are crucial here. Firstly, Marx, as conjurer of the communist spectre, not only

presents and creates the working class subject, but also knows, arguably better than anyone writing at

this time, the European elite. Thus creating an injunction that supposedly perceives and masters,

amongst other things, processes of production, the notion of alienated labour, and the conditions for

revolution within the capitalist system. By doing so he sheds light on the repression of the European

majority, and helps to create (accurately or otherwise) the working class subject, supposedly with a

powerful agency of their own. As has been intimated elsewhere, the communist remains largely

unidentifiable, and as a result protected – within Derrida’s abstraction – by ‘armour’, or alternatively

by a visor or mask:

We do not know whether it is or is not part of the spectral apparition. This protection is
rigorously problematic (problema is also a shield) for it prevents perception from deciding on
the identity that it wraps so solidly in its carapace. The armor may be but the body of a real
artifact, a kind of technical prosthesis, a body foreign to the spectral body that it dresses,
dissimulates, and protects, masking even its identity.98

The mask or visor Derrida describes has an “an incomparable power, perhaps the supreme insignia of

power: the power to see without being seen”.99 In other words, the communist, being unknown,

unseen, unintelligible, and being protected by a visor or mask (here I am thinking of the ways in

which the ‘white’ communist stereotype subverts dominant ontologies of seeing and knowing the

Other during apartheid, and more specifically how Fischer himself transformed into Mr Black),

challenges and undermines dominant power structures and epistemologies of ‘truth’, and as a result

undermines and threatens the very fabric of the state.

97 Ibid. 6-7.
98 Ibid. 7.
99 Ibid. 8.
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In Derrida’s abstraction the communist is above all a spectral, metaphysical figure, haunting the West

and polarising society between those who feared a dystopian revolution and those who desired a

utopian one. During this mini-thesis, I hope to have demonstrated similar ways in which the ‘Rooi

Gevaar’ functioned during apartheid. Here it became an object of fear that was forever present,

threaded within the fabric of society, but paradoxically always out of reach. It necessarily worked as

an object of fear that both rationalised the role of the NP and justified the implementation and

continuation of ‘white’ supremacy in Southern Africa. The following theoretical discussion will

further unravel this argument. For now we will continue to focus on the apartheid period. However, as

Derrida implies in the second chapter of Specters of Marx, it also has important implications for

understanding the period of transition to democracy in South Africa during which the Soviet Union

and apartheid (almost) simultaneously began to unravel.

THE ‘ROOI GEVAAR’: AN IMPORTANT DETERMINANT IN SOUTH AFRICAN
POLITICS.

Perhaps Paul Virilio can offer us a way to further unravel the above proposition. Fear for Virilio is,

increasingly, a means through which societies are administered and managed.100 It is described as a

climate or an environment that “occupies and preoccupies us”, and has, according to Virilio, become

one of the principles through which subjects are produced and nations are maintained. In his own

words, “states are tempted to create policies for the orchestration and the management of fear… .

[T]hey have to convince citizens that they can ensure their physical safety”.101 In The Administration

of Fear, Virilio develops an argument that begins with the so-called ‘Fifth Column’ – French Nazis

working behind enemy lines during the German army’s advance through France – and suggests that,

during the Second World War, it was “omnipresent in everyone’s thoughts and conversations”.102

Virilio goes on to argue that “[t]he presence of this sometimes imagined army of ‘saboteurs’ and

100 Paul Virilio, The Administration of Fear: Volume 10 of Semiotext(e)/Intervention Series, with Bertrand
Richard, translated by Ames Hodges (Massachusetts: MIT University Press, 2012): 10.
101 Ibid. 15.
102 Ibid. 14.
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‘traitors against the nation’ turned every neighbour, priest and shopkeeper into a potential enemy”,

sowing fear and whispering: “we are not there but we are always among you”.103

Critically for Virilio, fear is intimately linked to the restriction of space – a restriction we can liken to

apartheid segregation – which in turn encourages one to retreat to safety. “When the world becomes

uninhabitable, we turn to cliques and tribes, even if they are largely imagined.”104 What is more,

“[f]ear not only creates its environment, with its ghettos, gated communities, communitarianism, it

has also created its culture, a culture of repulsion… . It relates to racism and the rejection of the other:

there is always a reason to push out, to expulse the other.”105 Racism then is intimately linked to this

fear, a fear of the Other that both produces and is fuelled by its affects.

This leads us to Steve Biko’s 1971 piece, ‘Fear – an important Determinant in South African Politics’,

in which he recognises the existence of a “tripartate system of fear – that of whites fearing the blacks,

blacks fearing whites and the government fearing blacks and wishing to allay the fear amongst

whites”.106 Fischer (who Biko stated was the only ‘white’ hero of the ‘black’ majority)107 himself

recognised the significance and dangers of this climate of fear, which for him had its roots in British

Imperialism and the capitalist system, and its tendency to create pressures surrounding employment

and the constant threat of poverty:108 The following passage, taken from Fischer’s statement in the

dock, not only attests to the ways in which the ‘Rooi Gevaar’ may have functioned during apartheid,

but also has haunting and powerful reverberations in the contemporary – particularly in light of Brexit

and Donald Trump’s recent rise to power in the United States:

Now it is the fear, bred by this system [capitalism], which is the fertile soil for producing
racialism and intolerance. It was a similar fear which in Europe enabled Hitler to
propagate his monstrous theory of race superiority which led to the extermination of five
million Jews in Germany. It is this fear which provides scope for the ready acceptance by
whites in South Africa of many distorted ideas: that Africans are not civilised; that they

103 Ibid. 14.
104 Ibid. 50.
105 Ibid. 58-59
106 Aelred Stubbs (ed), Steve Biko: I Write What I Like (London: Bowerdean Press, 1978): 87.
107 Stephen Clingman, Bram Fischer: Afrikaner Revolutionary: 405.
108 Bram Fischer in: Mary Benson (ed) The Sun Will Rise: 40.
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cannot become so for many generations; that they are not our fellow-citizens but really our
enemies, and hence must be ruled by extreme police state methods and must be prevented
from having any organizations of their own; that their voice should be heard only through
mouthpieces selected by our all-white Government; that their leaders should be kept
permanently on Robben Island.109

To Biko’s tripartite system of fear we can add that the communist, the departure from the norm, also

served as an object of fear during the apartheid period. Critically, following Biko I argue that the

apartheid state was itself dependent on this and other fears, mobilising them as a means to both incite

and allay anxieties within the public domain. One could in turn argue that this process worked to, or

was mobilised as a means to ensure ‘white’ society’s dependence on the NP, whilst justifying violent

reactions to the perceived threat. In the words of Biko, it created a “vicious cycle that multiplie[d]

both the fear and the reaction,” in a self-perpetuating system that simultaneously fulfilled and fuelled

apartheid’s destructive and inherently violent nature.110 Interestingly – briefly returning to Riaan

Malan’s My Traitor’s Heart – this fear remained and continued to haunt even those so-called

‘enlightened’ Afrikaners who could, according to Riaan Malan, see beyond apartheid propaganda and

the demonisation of the ‘black’ Other, but could nevertheless not completely remove themselves from

its pervasive and ‘in-the-blood’ reverberations.

Interestingly, it appears as if some of these reverberations, particularly those surrounding

communism, remain. In a recent article published in The Daily Maverick, Riaan Malan railed against

Richard Poplak and the EFF (Economic Freedom Fighters), who were, according to Malan, using

“hardcore Marxist doctrines… [as] a feint, intended to catch the attention of those whose ears are

straining for the sound of hope”.111 Of course Malan might be correct. The EFF and other

organisations may well be playing the political game, invoking the tried and tested words of Marx in

order to mobilise support in their opposition to the ANC. However, the regularity in which Malan

refers to ‘fanatics’ and ‘hardcore Marxist-Leninist doctrine’, and uses atrocities which were carried

out on the other side of the world (in Soviet Russia and Maoist China), over fifty years ago, suggests

109 Ibid. 40-41.
110 Aelred Stubbs (ed), Steve Biko: I Write What I Like: 85.
111 Riaan Malan, ‘Letter to Editor: Riaan Malan’, Daily Maverick http://www.dailymaverick.co.za/article/2016-
07-28-letter-to-editor-rian-malan/#.V_H5GoVOLmI (Accessed 28/09/2016).
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that some of the ‘in-the-blood’ aversions to anything that resembles communism may have remained.

It is also clear that Malan’s commitment to free-market trade, globalisation, and capital produces a

polarisation between capitalism (good) and communism (bad), echoing the narratives that were

perpetuated during the Cold War and apartheid.

It is important to recognise however that the ‘Rooi (and Swart) Gevaar’ was not the same as the fear

experienced by the ‘black’ majority at the hands of the apartheid state and its security forces. As

Ahmed reminds us: “fear is felt differently by different bodies”.112 Take as a small example the

extreme violence and torture enacted by Donald Card in East London during the 1950s and 1960s.

Allegations against Card – who became a controversial figure of reconciliation in the post-1994 era113

– range from extreme forms of torture over a long period of time, to the active and purposeful creation

of a climate of fear in various locations in East London. As Leslie and Andrew Bank explain, “many

of those spoken to [during their research into Card’s police career] had such a deep fear of Card that

they shuddered and stammered when they spoke about him”,114 or, whilst in police custody, wet

themselves at the “thought of him arriving in the interrogation room”.115

Although the SACP and other organisations committed acts of violence during the apartheid period,

they obviously pale in comparison to those carried out by the state and its agents. Most ‘white’ South

Africans would not have experienced this violence first hand either. For the large part MK, for

example, only targeted ‘soft targets’ in order to limit the loss of human life. It was only in the 1980s

that MK’s strategy changed. As with contemporary South African society, apartheid was almost

exclusively a regime in which violence was enacted on the ‘black’ majority. The only space in which

many of the ‘white’ minority were exposed to violence would have been in the media. Clearly there

112 Sara Ahmed, The Cultural Politics of Emotion: 68.
113 Nelson Mandela Foundation, ‘An Unlocking of Story: The Archival Threads Connecting Two Old Men’ in
Prisoner in the Garden: Opening Mandela’s Prison Archive (Johannesburg: Penguin, 2005). Leslie J. Bank and
Andrew Bank, ‘Untangling the Lion’s Tale: Violent Masculinity and the Ethics of Biography in the ‘Curious’
Case of Apartheid-Era Policeman Donald Card’, Journal of Southern African Studies, Vol. 39, No. 1 (2013), pp.
7-30.
114 Leslie J. Bank and Andrew Bank, ‘Untangling the Lion’s Tale’: 22.
115 Ibid. 26.
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were exceptions, such as during the so-called ‘Border War’, in which many young ‘white’ and ‘black’

South Africans were, as demonstrated during the TRC, coerced into fighting apartheid’s wars against

alleged communists in Angola and Namibia, and then left to deal with their traumatic experiences

alone.116 Having said this, the reality remains that experiences of violence would have been isolated to

a small number of unfortunate bystanders, accounts in the media, and much later, the recounting of

experiences of the Border and, more generally, through political propaganda surrounding ‘total

onslaught’.117

The ‘Rooi Gevaar’ was therefore largely representative of a different type of fear. An imagined,

subjective fear. It was a fantasmatic fear of the unseen Other and the imagined notion of the

communist spectre infiltrating and breaking down the apartheid laager. This type of fear has been

purposefully invoked throughout this mini-thesis, and it was purposefully invoked by the apartheid

state. It was produced by the government, the DRC, and the national media, and possibly by the

1960s, became embedded in the Afrikaner psyche. However, it is reasonable to suggest that the

‘white’ minority only experienced this fear intermittently and much of the time merely appropriated it

as a means to disavow responsibility and justify support for apartheid. Therefore this fear should not

be primarily understood as an oppressive condition. It was one that worked as an alibi that justified

and defended the apartheid project. But nevertheless, it had powerful effects within the public domain,

enabling the apartheid state to carry out acts of violence against the ‘black’ majority, whilst its

‘citizens’ passively enjoyed the fruits of this repressive system in the relative comfort of ‘white’

suburbia.

The most useful discussion surrounding this particular issue comes from Ahmed’s ‘The Affective

Politics of Fear’ in which she begins by invoking Fanon’s famous passage in Black Skin White Mask:

“Mama, see the negro! I’m frightened! Frightened! Frightened!”.118 In opposition to the philosophy of

116 For a detailed analysis of the Border War and its effects on soldiers, see: Truth and Reconciliation
Commission of South Africa Report: Volume Four.
117 Alex Callinicos, South Africa between Reform and Revolution: 36.
118 Sara Ahmed, The Cultural Politics of Emotion: 62.
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Hobbes, who suggests that fear is a technology or symptom of government, Ahmed argues for an

approach that positions fear as a language or discourse.119 This discourse is and can of course be

employed by governments, however, the distinction between fear as technology/symptom of

government and fear as language, enables one to think with the ways in which fear might penetrate

the psychological imprint of the everyday, and how this language pervasively affects and is affected

by every level of society. In other words, fear is not solely produced by states and does not merely

filter down into the public domain. It is a discourse or language that fulfils various roles within

society.

For Ahmed fear operates as a discursive network that, like Hall’s ‘Floating Signifier’, works to “align

bodies with and against each other”120 and in turn restricts mobility, curiosity, and miscegenation.121

In her own words, “fear does something, it re-establishes distance between bodies.”122 This argument

is perfectly demonstrated through Fanon’s passage – and one might add our discussion in the first

chapter regarding the interpolation of ‘Jews’ and ‘communists’ as the antithesis to the British colonial

and later the apartheid ‘citizen’ – in which an ontological statement, signified through language,

determines the object of fear, the communist, or in Fanon’s specific context, the ‘negro’.123

Importantly for Ahmed, there is always an object of fear – the Other – which works as the antithesis

to the object of love – the nation. In a South African, specifically Afrikaner context, one could argue

that there were two interrelated objects of fear – the ‘black’ majority and the ‘white’ communist

stereotype – and two interrelated objects of love the ‘Volk’ and the ‘nation’.

In order to perpetuate this fear it is essential that the object is permanently out of reach, on the edges

of society. In the words of Ahmed: fear “is bound up in the loss of the object.”124 It is about

containment but paradoxically it is also about the ‘passing by’ of the object: “The economy of fear

119 Ibid. 71-72.
120 Ibid. 72.
121 Ibid. 69.
122 Ibid. 63.
123 Ibid. 62.
124 Ibid. 69.
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works to contain the bodies of others, a containment whose ‘success’ relies on its failure, as it must

keep open the very grounds of its fear”.125 In this sense “the loss of the object of fear renders the

world itself a space of potential danger”.126 If one were to read this argument in relation to Biko’s

‘tripartate system of fear’ then we might better understand the ways in which this fear, specifically the

fear of the ‘white’ communist Other, worked in a “vicious cycle that multiplie[d] both the fear and the

reaction”. Again following this argument, we might argue that the apartheid state – and more

generally the ‘modern’ capitalist state – requires an object of fear in order to invoke feelings of love,

reliance, or reverence toward the ‘nation’. It is supposedly there to protect the ‘citizen’ from the

unseen, potentially violent Other.

Taking this argument one step further, we might suggest that our particular subject, Bram Fischer,

fulfilled this role. He was both contained by anti-communist discourses and communist stereotypes

that worked to know the Other, but was also, during his time underground, necessarily out of reach,

on the edges, with the potential to be anywhere at any time. Critically, at this particular time Fischer

was symbolic of the ‘Rooi Gevaar’, however due to the potential to be anywhere at any time, the

communist was also potentially behind every closed door, or garden fence. If Fischer could transform

into other forms, into other subjects, then he could potentially be any-body.

Critically, the object of fear (Fischer, but more specifically the ‘Rooi Gevaar’) displaces a greater

fear. In Ahmed’s text this greater fear is the fear of castration or of loss – the loss of life, loss of

family, loss of nation. She draws this out by turning to Freud’s ‘Inhibitions, Symptoms and Anxiety’,

in which Little Han’s fear of castration, his fear of the father, is displaced through his fear of horses,

which, however nightmarish, is ultimately more manageable than the fear of death, or the fear of loss.

For Ahmed, following Freud, “fear’s relationship to the potential disappearance of an object is more

profound than simply a relationship to the object of fear. In other words, it is not just [the object of]

125 Ibid. 67.
126 Ibid. 69.
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fear that is at stake in fear”.127 In an apartheid context, we could read this in relation to a fear for the

‘nation’, the ‘Volk’, the fear of the deluge or flood , the fear that all “the Malans in creation” would

be destroyed.128 Here one could argue that the ‘Rooi Gevaar’ – the alibi for violence, repressive

systems of governance and, during the period of ‘total-onslaught’, military intervention in

neighbouring states – is representative of this lesser fear. This fear is therefore a foil located in the

imaginary, subjective realm, which enables the state and its citizens to both disavow the true fetish of

apartheid, and come to terms with what is projected as an irrational explosion of violence and anger

directed toward apartheid and South Africa’s ‘white’ minority. Importantly, communism is the

foreign element. It, according to Afrikaner ideologies, arrives from outside, disrupting the idealised

relationship between the ‘white’ settler – as custodian – and the ‘black’ majority – as innocent.

Conversely apartheid is, one could argue, indigenous to South Africa, it is intrinsically linked with

Afrikaner ideology, and as highlighted earlier in this mini-thesis, it came to stand “as the National

Government’s [and one could argue the Volk’s] lasting monuments”.129

The ‘Rooi Gevaar’ is therefore not merely an ideological construct, a reaction to the global threat of

communism, or a technology employed by the state. It is above all a discursive alibi embedded within

‘white’ South African society. Importantly, it is intimately linked to a greater fear, the fear of the

‘black’ majority – those who were infinitely more repressed than any other – enacting revenge on the

‘white’ minority and the architects of apartheid. Ultimately Riaan Malan’s passage (highlighted

previously) speaks of the ‘Swart Gevaar’. It speaks to the deep-seated fear that the Afrikaner’s

support for apartheid would come back to haunt them. But the ‘Rooi Gevaar’ enabled many within the

‘white’ minority to continue to disavow this fear. It enabled them to rationalise and say that it was

(foreign) communism, not (‘indigenous’ and ‘natural’) apartheid, that was creating “feelings of

hostility between black and white”.130 Even in the 1990s former President Botha, during an interview

regarding his possible attendance at the TRC, stated: “I will not apologize for the fight against a

127 Ibid. 66.
128 Riaan Malan, My Traitor’s Heart: 91.
129 Cape Times, 27 June, 1950 (Cape Town: National Library of South Africa).
130 Eddie Roux, Time Longer than Rope: 380.
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Marxist revolutionary onslaught… An Afrikaner doesn’t go on his knees before people, he does it

before God”.131

In elaboration it is worth recognising that apartheid and its principles of segregation were seen –

particularly during apartheid’s inception – to reaffirm the natural balance between ‘white’ settler

society and other ‘nations’ within South Africa. The following argument by D.F. Malan when

discussing the ‘Jewish Question’ – highlighted within a previous footnote – perfectly illustrates the

above proposition:

In every home by preference you would welcome not the stranger with a different outlook,
but your own kith and kin. Nations desire to preserve homogeneity, because every nation has
got a soul, and every nation naturally desires that its soul should not be a divided one. Every
nation considers from all points of view that it is a weakness, if in the body of the nation,
there exists an undigested and unabsorbed and unabsorbable minority.”132

Before continuing it is important to recognise that the ‘Rooi Gevaar’ also enabled many

individuals during the TRC to argue that they were fighting against communism and not for

apartheid. Indeed “[t]he Commission accepted that many people had clearly believed that they

were fighting against communism and anarchy and not in the first place for apartheid.”133 It also

became a critical means through which far-right, nationalist organisations, such as the AWB and

the Inkatha Freedom Party, mobilised against attempts to introduce democracy in the early

1990s.134 Although this has not been the main focus of this mini-thesis, I argue that the ‘Rooi

Gevaar’ conversely enabled a form of reconciliation to take place in what is commonly referred

to as the ‘post-apartheid’.

It is again perhaps Riaan Malan who offers the most honest portrayal of this fear, the fear of the

‘black’ Other. We have already read one of his passages. Others intermittently jump off the page.

131 Antjie Krog, Country of My Skull (London: Vintage, 1999): 402-403.
132 Milton Shain, The Roots of Antisemitism in South Africa: 138.
133 Truth and Reconciliation Commission of South Africa Report: Volume One: 67.
134 In a 2010 film, The Bloody Miracle, which covers the transition to democracy, the AWB and Inkatha justify
their rejection of the election process, on the grounds that they will not ‘be ruled by communists’. ‘The Bloody
Miracle’ (film), https://www.youtube.com/watch?v=0qp3jtJzf7Q (Accessed: 24/09/2016).
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When covering the story of Simon Mpungose, a man who had killed several ‘white’ South

Africans in their sleep, Malan offers this reflection:

The day was November 20, 1985, and Simon’s death was just one among many. It coincided
with a massive upsurge in political carnage and merited only a few paragraphs on the inside
pages of the newspapers. Still, it struck me as a remarkable parable of life in a country where
blacks were being kept down lest they leap up and slit white throats. This was Dawid Malan’s
law, and it fulfilled its own grim prophecy: If you treat a black man that way, he will indeed
leap up and drive a hammer into your brain. That seemed to be Simon’s message. I heard no
hatred or despair in his last words, just clarity, which he seemed to be offering as a man
offers a gift – a gift of understanding, I thought, and a warning. It seemed a rare offering, and
so, some months after Simon’s execution, I went to Empangeni to receive it.

The first sight that greeted my eyes as I drove into town was a giant black fist, huge as a
train, smashing through the price barrier on a billboard. It was just an ad for Power Stores,
but in that time, in that place, it was easy to see it as a symbol for rising black rage. Indeed, it
was very easy for me to see Simon himself. He was there in my mind’s eye, a black man
barely six years older than me. His life had surely been shaped by forces I knew and
understood – by DF Malan’s apartheid, by Verwoerd’s Bantu Education policies, and by
Vorster’s barbaric prisons.135

Another Afrikaner author and poet, Antjie Krog, writing on the TRC and the guilt of the Afrikaner

during this critical moment in South African history, offers a different rendering of such

manifestations:

[T]he basis was not a fear of Communism, Kaliski says. ‘We believed black people were not
human; they were a threat, they were going to kill us all, and then waste away the country
until it was nothing but another African disaster area’136

Critical to this process was the necessary functioning of the mythological, the imagined notion of the

communist devil, and the ways in which it worked as an alibi and a foil against the reality of

apartheid. On the mythological Krog states:

A myth is a unit of imagination which makes it possible to accommodate two worlds. It
reconciles the contradictions of these two worlds in a workable fashion and holds open the
way between them. The two worlds are the inner and the outer world.

Myth makes it possible to live with what you cannot endure.
And if the myth has been learnt well it becomes a word – a single word that switches on

the whole system of comforting delusions.

This fantasy, this word or two words was the ‘Rooi Gevaar’. It played a crucial role that distorted the

true fetish of apartheid and the fear of the ‘black’ Other. According to Siegfried Kracauer when

135 Riaan Malan, My Traitor’s Heart (London: Vintage, 1990): 204-205.
136 Antjie Krog, Country of My Skull (London: Vintage, 1999): 140.
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writing about film and its role as a ‘distorting lens’ in modern society, the fantasy is a mode of

“imagining a way to uphold the longing for a different world in the face of overwhelming facticity”.137

But what happens when the fantasy, the imaginary realm, in a sense becomes reality? How does it

contain and uphold community? In the face of a world that increasingly mobilises fantasy – fantasy

surrounding the ‘terrorist’, the migrant, and the Islamic Other – as a means to demonise, expulse,

oppress, and suppress, how should we engage with the so-called fairy tale? Should we, as militant

atheists do, insist on undermining and dislodging the ‘irrational’ fantasy that appears on the surface to

drive fanaticism and violence? Or, like Luise White, should we attend to the ways in which “people

participate in the states and civil societies that manage them,”138 and perhaps at the same time, come

to terms with the continual transformation, adaptation, and manifestation of processes that ultimately

work to demonise, exclude, and repress the supposedly abject Other.

For Freud, fear and love co-exist, they work off and against each other. Without fear there is no love.

In the same sense, extreme forms of nationalism – or should I say all forms of nationalism – require

an object of fear. Individuals become closer to the nation through a fear or cultivated revulsion of the

Other. But the ‘Rooi Gevaar’ was something more than the revulsion of those who rejected and fought

against the apartheid state. It went much deeper than this. It allowed those who supported apartheid to

rationalise and come to terms with its oppressive system and its violent manifestations. Invoking the

words of Blaise Pascal – writing under different terms in the seventeenth century – it, the imaginary,

or more specifically in our context, the imagined notion of the communist infiltrating and breaking

down the apartheid laager, “stamp[ed] the true and the false in the same die”.139

Communism clearly threatened the apartheid state, as it did NATO. If one were to accept Ellis’

portrayal of the ANC in exile, then we might also accept that the anti-apartheid struggle was all along

driven by communists. This mini-thesis does not accept the above proposition, but it does argue that

137 Siegfried Kracauer in ‘Film, Medium of a Disintegrating World’ in Siegfried Kracauer et al (eds), Cinema
and Experience American Writings: Essays on Film and Popular Culture (Berkeley: University of California
Press, 2012): 13.
138 Luise White, Speaking with Vampires: 61.
139 Blaise Pascal, Pascal’s Pensees: 61.
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the ‘Rooi Gevaar’, at different times and in different degrees functioned as a crucial component of

apartheid’s mythology and enabled such mythologies to be extended into the contemporary. It worked

as an alibi, and it hid within its discourse a greater fear, the fear of the ‘black’ Other. During the

transition to democracy, both fears manifest in its most violent, and many might argue most tragic

form: the un/timely murder of Chris Hani.
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CONCLUSION.

This mini-thesis has attempted to explore the ways in which anti-communist discourses and the ‘Rooi

Gevaar’ functioned during the apartheid period. It did this by first examining the antecedents of anti-

communist discourse in South Africa, which I argue predominantly began to emerge after the 1922

Rand Revolt. It then went on to specifically examine how the communist Other as an object of fear

worked, both in relation to the apartheid state and more specifically, the Afrikaner ‘nation’. This focus

was not to suggest that the ‘Rooi Gevaar’ and its effects were isolated to Afrikaners. As we have seen,

many of the anti-communist publications focused on within chapters 2 and 3 were produced by those

who primarily identified with other cultural or national groups. However, considering the role of the

NP, the Dutch Reformed Church, and other cultural gatekeepers in producing anti-communist

propaganda during the apartheid period, it seems reasonable to suggest that the ‘Rooi Gevaar’ had

specific, lasting effects amongst many Afrikaners. The following conclusion will summarise and draw

upon certain aspects within this mini-thesis’ main body of work, both in order to unravel some of its

historical implications and to come to terms with its contemporary manifestations.

THE COMMUNIST OTHER AND THE ‘ROOI GEVAAR’: AS ALIBI.

As has been demonstrated elsewhere, truth and lies, depending on the political, social, or cultural

agenda, often converge to form imagined histories.1 However, it is also here where the imaginary

becomes reality, normalising our understanding and interaction within the everyday, producing

communities who associate through common historical, social, ideological, and mythological

constructs, and projecting a particular narrative as ‘truth’ as opposed to the ‘false ideology’ of the

Other. Furthermore as Balibar suggests; “no nation… has an ethnic basis… ‘peoples’ do not exist

naturally any more than ‘races’ do”. However, “they do have to institute in real (and therefore

1 For a detailed discussion regarding notion of truth and lies within the public domain see for example; Jabulani
Sithole and Sibongiseni Mkhize, ‘Truth or Lies? Selective Memories, Imaginings, and Representations of Chief
Albert John Luthuli in Recent Political Discourses’, History and Theory, Vol. 39, No. 4 (Dec, 2000), pp. 69-85.
And; Luise White, ‘Telling More: Lies, Secrets, and History’, History and Theory, Vol. 39, No. 4 (Dec, 2000),
pp. 11-22.
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historical) time their imaginary unity against other possible unities”.2 In other words, nations are

conceptually formed, maintained, and defended, primarily through the ontological process of

imagining and canonising the nation in relation to what becomes its antithesis. In this sense,

ontological categorisations and its imaginary assemblages enable the ‘nation’ to “make claims based

upon the past against manipulable ‘rational’ processes of the present.” Thus explaining “why things

are the way they are and shouldn’t be changed, or why things are the way they are and cannot be

changed.”3

Such agendas in turn produce distinct communities and collective memories and experiences,4 which

are maintained through a variety of disciplines and discourses of power, and normalised through their

continual reinforcement in the everyday. In turn such discourses produce clear dichotomies and

hierarchies between those who are loved – the nation – and those who are feared – the Other.5 This

process perpetuates the divide between those who associate with a particular group and subsequently

adopt, assimilate, and/or appropriate different cultural indicators, and those who on the margins,

dismiss and/or deviate from the dominant norm, and as a result become disqualified and invalidated

by authoritative power.6

Critically in an apartheid context this debate centres on how specific racialized discourses – including

those which defined who was ‘white’ and who was ‘not-quite-white’ – had the effect of providing

“truth claims about how the social world once was, why social inequalities do or should exist, and the

social distinctions on which the future should rest.”7 In relation to this mini-thesis I hope to have

revealed how a ‘community’ – the Afrikaner ‘nation’ and more broadly ‘white’ settler society – was,

at least in part, retrospectively legitimised by an imagined notion of the communist spectre that

2 Etienne Balibar, ‘Racism and Nationalism’ in Etienne Balibar and Immanuel Wallerstein (eds), Race, Nation,
Class: Ambiguous Identities (London, New York: Verso, 1991), 37-68: 49.
3 Immanuel Wallerstein, ‘The Construction of Peoplehood: Racism, Nationalism, Ethnicity’ in Ettiene Balibar
and Immanuel Wallerstein (eds) Race, Nation, Class: Ambiguous Identities (London, New York: Verso, 1991),
pp. 71-85: 78.
4 Leslie Witz, Apartheid’s Festival: 32
5 Sara Ahmed, The Cultural Politics of Emotion: 68.
6 Michel Foucault, Discipline and Punish: The Birth of the Prison (New York: Random House, 1995): 223.
7 Ann Laura Stoler, Race and the Education of Desire: 91.
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operated as an object of fear and enabled the ‘white’ minority to rationalise violence, oppression,

suffering, and sin through the authoritative voice of the state and its agents. This in turn provided an

alibi and reassurance during an uncertain period for those who, in the words of Benedict De Spinoza,

“hovering between hope and fear… are quite willing to believe anything.”8

In the first chapter we saw how discourses focusing on the communist as an object of fear enabled the

British colonial state and its ‘citizens’ to make claims on belonging and custodianship, by polarising

debates between those who supported the British colonial project and as a result became or were

reaffirmed as being ‘white’, and those who rejected colonialism, and were subjected as ‘communist’,

‘Jewish’, and the non-citizen. Through this process British colonialism and later the apartheid state –

admittedly in different degrees and in subtly different forms – were able to produce ‘distinct social

kinds’ and justify acts of oppression and violence against the communist Other and more importantly

the ‘black’ majority. Fundamentally, the parallel mobilisation of anti-communist and anti-Semitic

propaganda, and more importantly discourses which demote the ‘black’ majority to the status of the

‘innocent’ or ‘useful idiot’ highlights the pervasiveness of apartheid racism. In other words, the

circulation of racist discourses within this particular context reaffirms the presence of what Balibar

describes as “racism’s polymorphism” – “its overarching function, its connections with the whole set

of practices of social normalization and exclusion”.9

As a supposed antithesis to apartheid and the Afrikaner ‘nation’, communism served as an alibi which

justified the enactment of violence against perceived enemies of the state. Within this specific context

– here we briefly shift our focus to the second chapter and Afrikaner nationalism – it enabled

Afrikaner ‘foundational myths’ of the struggle between good and evil to be extended and projected

into the contemporary as part of the global struggle against communism. Along this critical vein, the

language and discourse of apartheid, and in particular anti-communist propaganda, was one that

canonised historical and biblical frameworks of the past within the present. This represented the

8 Jonathon Israel (ed) Spinoza: Theological-Political Treatise: 4.
9 Etienne Balibar, ‘Racism and Nationalism’ in Etienne Balibar and Immanuel Wallerstein (eds), Race, Nation,
Class: Ambiguous Identities: 49.
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extension of what Leslie Witz describes as the production of an ““original narrative”… built on

themes of “struggle, sacrifice, and victory,” [which along with other mythologies, became]... the

cohesive mechanism for community formation.”10 In short, anti-communist propaganda contributed to

the ways in which the future of ‘white’ supremacy would be secured. It simplified the terms and

conditions through which the ‘nation’ would be defended, and, at certain times it was mobilised as an

alibi, a means to silence racist ideologies upon which apartheid was formalised, and much later to

distance specific individuals and institutions from apartheid racism.

In elaboration, by focusing on the ‘titanic struggle’ between two opposing European systems of

power, apartheid attempted to deflect attention away from the question of race and racism in South

Africa. In short, anti-communist discourse, like other ideologies elsewhere, allowed the apartheid

‘citizen’ to disavow the true fetish of apartheid and the racist systems of power it was founded upon.11

As we have seen throughout this mini-thesis however, the very essence of anti-communist discourse

was permeated and at times driven by the very same racist ideologies which, I argue, it paradoxically

aimed to silence. As Verwoerd attempted to do in his famous 1948 speech about apartheid and its

principles of ‘good neighbourliness’, the apartheid state could endeavour to deflect attention from its

racist foundations, but it could never leave its racist ideologies behind.12 Put another more succinct

way, “racism… [was and is] internal to the biopolitical state, woven into the weft of the social body,

threaded through its fabric”.13

Amongst other things a discussion regarding this particular issue points towards the ways in which

racist discourses defined how various groups and organisations were produced and/or self-policed as

racialized subjects. What is more it contributes to longstanding debates regarding the primacy of, on

the one hand, the class struggle and capitalism and, on the other, race and racism as primary

motivations for oppression and violence in South Africa. But if this is the case, how is one to work

10 Leslie Witz, Apartheid’s Festival: 32
11 Slavoj Zizek¸ Violence: 44.
12 ‘Hendrik Verwoerd Defines Apartheid’ (film), http://www.sahistory.org.za/archive/hendrik-verwoerd-
defines-apartheid (accessed 11/07/2016).
13 Ann Laura Stoler, Race and the Education of Desire: 69.

 

 

 

 



114

through this problem in the contemporary? As the question of race – or rather systemic racism – and a

renewed reliance on difference in South Africa (and further afield) continues to define the ways in

which different groups engage, experience, and come to terms with the contemporary political milieu,

is there space for a critique which simultaneously unravels the above issues, whilst attempting to think

beyond a future that seems to be primarily and inevitably defined by hybridized colonial classificatory

systems?

However idealistic the above proposition may sound, this is not to think toward the (im)possibility of

a non-racial utopian society devoid of racism, but it does set a foundation for recognising the

necessity to continually question the existence and polymorphism of historical discourses of power

that foreclose the possibility of other futures and ways of seeing in the contemporary. Here we owe

much to Suren Pillay who in a paper given at the 2015 CODESRIA (The Council for the

Development of Social Science Research in Africa) summit, challenged the audience to move beyond

conventional notions of race, ethnicity, citizenry, and subject in order to conceptualise new ways of

understanding self and citizen in the ‘post-apartheid’.14 This is a paper which I only came across

toward the end of this study, however it reverberates with some of the questions and problems I have

attempted to think with throughout (and beyond) this body of work.

CONTEMPORARY MANIFESTATIONS: 1) THE POLITICS OF DIFFERENCE
AND THE SEEMINGLY NECESSARY OBJECT OF FEAR.

As we have seen, after the 1948 election anti-communist discourses began to intensify. From this

point onwards communists became a main subject of apartheid propaganda, mobilised as a means to

repress a range of anti-apartheid activists. In the 1960s a series of high profile political trials – the

Treason, Rivonia, and Fisher Trials – would be fought (and lost on the first occasion) upon the

assertion that the accused were communists or involved in a Soviet conspiracy that intended to

remove the apartheid government though a violent, Marxist revolution. After the Rivonia Trial and

the imprisonment of a number of important leaders of the anti-apartheid struggle, Bram Fischer

14 Surenden Pillay, ‘Identity, Difference, Citizenship, Or Why I am No Longer a Non-Racialist’.
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became the number one target of the apartheid state, and was depicted and disavowed as a

‘Volksverraaier’ within the public domain.

In the third chapter of this mini-thesis I attempted to reveal how, whilst underground, Fischer became

the embodiment of the ‘white’ communist stereotype, the unseen, often unrecognisable Other who

always already potentially infiltrated the apartheid laager. Through this discussion I hope to have

shown how the communist Other, functioned as an antithesis to the apartheid ‘citizen’ and

simultaneously undermined apartheid’s ontology by potentially moving between segregated spaces –

both physical and metaphysical. In this embodiment the communist functioned as a necessary object

of fear, who in the words of Ahmed, “re-establishe[d] distance between bodies,” and, one might

argue, worked to ensure the ‘white’ minority’s dependence on the apartheid state.15 Just as

importantly however, the ‘Rooi Gevaar’ worked as an alibi, enabling the apartheid state and its

‘citizens’ to justify the enactment of violence and oppression of the ‘black’ majority.

I argue that this particular aspect also has important implications for understanding the period of

transition in the 1990s. For example, during this period the ‘Rooi Gevaar’ was mobilised by the right-

wing as an alibi to justify their denouncement of negotiations between the NP and the ANC.16

Interestingly it also appears to have taken on new forms, becoming an alibi that allowed many,

particularly during the TRC to argue that they were fighting against communism not for apartheid. In

a sense then communism became a critical signifier that enabled previously opposed groups to

supposedly undergo a process of reconciliation during the late 1980s and early 1990s. This particular

aspect of this study is one which I plan to engage with in the future, as it appears to have serious

implications for understanding South Africa’s contemporary political milieu.

In a society where a large proportion of South Africans appear to remain – to different degrees – in

fear of the Other and rising crime levels, and when security fences – both physical and metaphysical –

15 Sara Ahmed, The Cultural Politics of Emotion: 63.
16 For example: The Bloody Miracle (film) (2014) https://www.youtube.com/watch?v=0qp3jtJzf7Q and
https://www.youtube.com/watch?v=6VBQp7668KI (Accessed: 01/11/2016).
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continue to be constructed, reinforced and reaffirmed, it seems that this mini-thesis’ subject continues

to hold some currency. As we have seen, recent xenophobic (or Afrophobic) attacks on African

migrants in 2015 – which were allegedly fomented by comments made by Zulu King Zwelithini about

foreign ‘lice’ and leaving the ‘ants out in the sun’ – have highlighted the ways in which the

manifestation and normalisation of difference continues to have violent effects.17 If one were to

expand debates to a global context – the fear of the ‘hyper-mobile terrorist’ within Europe,18 and the

current demonization of Islam, which Derrida convincingly argues replaced the communist as the

West’s primary object of fear and target of violence19 – then it is possible to trace echoes of this mini-

thesis’ subject into the contemporary global milieu.

It is therefore of paramount importance to recognise that the issues this mini-thesis has attended to are

not historically isolated to apartheid, or – in the contemporary – other overtly totalitarian states, such

as in Israel. Indeed, similar discourses are still at work, or are returning, benignly, throughout the so-

called ‘civilised’ world, and in the European Union – a body of nations which was supposedly formed

in order to eradicate this type of violent return. Perhaps the most explicit manifestation has recently

emerged from the United States in the form of Donald Trump and a resurgent far-right. However,

considering my own connection with Britain, it seems pertinent to highlight a recent, post-Brexit

speech made by Prime Minister Theresa May on immigration and her vision to make Britain ‘fair for

all’.20

It is important to recognise that although May’s speech is laced with rhetoric regarding fairness and a

desire to protect the less fortunate in society, the Conservative Party’s recent proposals – which have

since been withdrawn after pressure from various human-rights groups, the political opposition, and

the media – to force companies to publicly disclose the names of foreigners in their employ, suggests

17 ‘Foreigners Must Go Home – King Zwelithini’, The Citizen, http://citizen.co.za/349347/foreigners-must-go-
home-king-zwelithini/ (Accessed: 12/10/2016).
18 Sara Ahmed, The Cultural Politics of Emotion: 73.
19 Jacques Derrida, Specters of Marx: 75.
20 ‘Theresa May's conference speech in full’, The Telegraph
http://www.telegraph.co.uk/news/2016/10/05/theresa-mays-conference-speech-in-full/ (Accessed: 11/10/2016).
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that the government will continue to mobilise such rhetoric as a means to deflect attention away from

policies that have purposefully attempted to corrode society, and produce an object of fear (the

specifically Muslim migrant) which works as alibi within this specific context.21 In her speech May

discusses the consolidation and apparent reaffirmation of what it means to be a British citizen in the

post-Brexit era:

[W]ithin our society today, we see division and unfairness all around. Between a more
prosperous older generation and a struggling younger generation. Between the wealth of
London and the rest of the country. But perhaps most of all, between the rich, the successful
and the powerful - and their fellow citizens. Now don’t get me wrong. We applaud success.
We want people to get on. But we also value something else: the spirit of citizenship. That
spirit that means you respect the bonds and obligations that make our society work… That
spirit that means recognising the social contract that says you train up local young people
before you take on cheap labour from overseas… But today, too many people in positions of
power behave as though they have more in common with international elites than with the
people down the road, the people they employ, the people they pass in the street. But if you
believe you’re a citizen of the world, you’re a citizen of nowhere. You don’t understand what
the very word ‘citizenship’ means.22

In this speech May speaks of a national spirit. By implying that those who wish to be a part of the

‘nation’ must conform in some way to the values set out by the current government, she also defines

who is and who is not a member of the nation, who is inside and who is outside. Through this

statement she suggests that those who do not conform to the new ‘social contract’, will be excluded

and demonised as either foreign, criminal, or ‘not-quite-British’. May also argues that those who

would rather associate as citizens of the European Union or ‘Citizens of the World’, are deluded and

unwanted. She also speaks of the centre ground – the supposedly ideological and political space

between radical ‘leftists’ and right wing liberals – suggesting that a new nationalism which ‘cares’ for

all members of the ‘nation’, is the only way to progress in the post-Brexit era. Above all May speaks

of fairness. However, her comments hauntingly echo those of the past (namely fascism), which it

seems are returning in new, seemingly benign forms that preach togetherness and solidarity, but

merely work to produce difference, demonise, and to justify the continued implementation of

oppressive policies and state funded violence at home and abroad.

21 ‘Government U-turns on plan to force firms to list foreign employees after just a week’, Independent
http://www.independent.co.uk/news/uk/politics/foreign-workers-u-turn-list-shame-companies-theresa-may-
amber-rudd-justine-greening-a7352466.html (Accessed 11/10/2016).
22 ‘Theresa May's conference speech in full’, The Telegraph.
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CONTEMPORARY MANIFESTATIONS: 2) BIOGRAPHICAL PRODUCTION AND
THE MESSIANIC FIGURE OF HISTORY.

Like many heroes of the struggle Fischer is now invoked as a quasi-messianic figure. The three quotes

– in the previous chapter – at the beginning of our discussion on Fischer (Eulogy, Lament, and

Prophecy) testify to the ways in which the lives and people of the past are conjured in the present as

saintly figures and as lessons in history. In a sense then Fischer’s life is not only inextricably linked

with other heroic figures and major historical events of the anti-apartheid struggle, but also our

present and our possible futures. He is like others, continually called upon to question and judge the

contemporary, to guide us into the future, and to suggest where we might have gone wrong. This is

‘History-as-Lesson’ in its purest form.23 But how is the messianic invoked and mobilised in the

contemporary?

Remember Yvonne Malan argued that in death Fischer remains an embarrassment for certain

Afrikaners. Here, Fischer and others, serve as a painful reminder for individuals and institutions who

at worst supported and propped up the apartheid project, and at best passively and silently submitted

to its policies, choosing to ignore or attempting to justify signs of oppression and violence enacted on

the ‘black’ majority. Critically, Malan suggests that the demonization Fischer received in the

contemporary had “nothing to do with communism”. However, this rejection is more complicated

than she suggests. Of course the embarrassment of actively or passively supporting the apartheid

project whilst being held up in comparison to Fischer might produce a dismissive and, as we have

seen, a violent reaction from certain sections of the Afrikaans community. Having said this, the deep-

seated fear and revulsion of communism would have made an indelible impression that I argue

remains in one form or another in the contemporary.24

23 Nicky Rousseau, ‘Popular History in the 1980s: The Politics of Production’ (M.A. Thesis, University of the
Western Cape, 1994): 18.
24 In response to protest regarding Fischer’s honorary doctorate the SACP prepared a statement, which read as
follows: “Those who have led the posthumous witch-hunt against Fischer, like the deputy editor of Die Burger,
Leopold Scholtz, and so-called academics (Herman Gilliomee and Jannic Gagiano), will roll their eyes in
disbelief that the majority of South Africans recognise the contribution Fischer made, as a communist and
Afrikaner, to a democratic South Africa. These elements seek to reduce communism to the gulag. Rooi-gevaar is
lovingly preserved in the mausoleum of their newspaper columns denying their Afrikaans readers once the
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If as I and others suggest, anti-communist ideologies became embedded within ‘white’ settler society,

then accepting Fischer as a hero of the Afrikaner ‘nation’ would have been all the more difficult.25

Perhaps my conversation with the Afrikaner interlocutor – referred to in the introduction to this mini-

thesis – points towards this deep-seated fear or mistrust of anything communist. It was after all

Stellenbosch University that created the Institute for the Study of Marxism (ISMUS) – led by Dirk

Kotze, ‘renowned (anti)Marxist historian’ – in 1980, which primarily aimed to study and understand

Marxism from a critical, academic perspective, and to undermine its continued influence in South

Africa.26 Considering the University’s relatively untransformed character in the contemporary, it is

not surprising to see the same reaction (it must be noted however that Fischer was eventually granted

a doctorate) amongst certain sections of the Afrikaner community, to a communist who after years of

demonization and exclusion once again threatened to infiltrate the hallowed halls of Afrikanerdom.

In an article recently published online by The Conversation, Christi van der Westhuizen, asked if it is

possible to re-imagine Afrikaner identity in what is commonly referred to as the ‘post-apartheid’.27 By

drawing upon the notions of ‘Eendersdenkendheid’ (an Afrikaans word, used by Strydom, Prime

Minister between 1954 and 1958, to enforce “a condition of thinking the same” amongst Afrikaners)

and ‘Andersdenkendheid’ (again a collective term, but also “a countervailing action against

conformism in that one adopts a posture of questioning and critical thinking”) van der Westhuizen

attempted to unravel the ways in which Afrikaans homogeneity can be productively undermined in

the contemporary.

In the article she highlights the lives of ‘non-conformist’ Afrikaners, such as the socialist

‘Volksmoeders’ (mothers of the nation), who, during the early twentieth century in the then diverse

knowledge and information of what communism has meant for this country”. See: ‘SACP Statement on
Honorary Doctorate Award to Bram Fischer’.
25 In his genealogical study of anti-communist discourse in South Africa, Wessel Visser argues that the “average
white South African, especially during the period 1974-1984, was imbued with the psychosis of a fear of a
world-wide communist threat”, see: Wessel Visser, ‘Afrikaner anti-communist history production in South
African historiography’.
26 Ibid. 319.
27 Christi van der Westhuizen, ‘How Afrikaner Identity can be re-imagined in a post-apartheid world’, The
Conversation http://theconversation.com/how-afrikaner-identity-can-be-re-imagined-in-a-post-apartheid-world-
56222 (Accessed 31/08/2016).
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communities of Johannesburg, broke free from Afrikaner patriarchy, and organised themselves in

militant organisations such as the Garment Workers Union. For van der Westhuizen women such as

Hester and Johanna Cornelius, Anna Scheepers, Katie Viljoen, Dulcie Hartwell and Anna Jacobs

“serve as a democratic pointer today”, attesting to the ways in which Afrikaners were and are

heterogeneous and not necessarily contained by common preconceptions produced by those who

claim to be cultural ‘gatekeepers’ of the ‘Volk’. Jacobs for example “drew on the courage and

militancy of the Boer women in the face of British imperialism. But she did so in an expansive mode

of advancing equalisation. It was a proposition that was anathema to Afrikaner nationalism.”28

Bram Fischer is also held up as a “democratic pointer”, a figure who undermined totalitarian and

homogenous Afrikaner identity, but nevertheless remained an Afrikaner, and made many of his

political choices and actions with a strong sense of duty as an Afrikaner in Africa. As the SACP stated

after his honorary doctorate at Stellenbosch: “Bram Fischer was always deeply proud of his Afrikaner

roots and heritage. He saw no contradiction between the republican and anti-imperialist traditions of

his Free State family, and his own espousal of communism.”29

Critically van der Westhuizen suggests that “[i]n the post-apartheid… socialist volksmoeders, [and]

Fischer… can be used as guides. What sets these so-called traitors or volksverraaiers apart from the

volk is their ability to identify with the racialised other through a sense of common humanity.” She

concludes by arguing: “There are again attempts to re-enforce eendersdenkendheid, to narrow down

and simplify Afrikaner identities, and to corral Afrikaners into a laager with a view of the world filled

with suspicion, fear and arrogance. The volksverraaiers point the way out of this inhumanity. They

have done so by claiming the tradition of andersdenkendheid. With that they have provided

Afrikaners with a place to build the vibrant democracy that is South Africa.”30

28 Ibid.
29 ‘SACP statement on Honorary Doctorate Award to Bram Fischer’.
30 Christi van der Westhuizen, ‘How Afrikaner Identity can be re-imagined in a post-apartheid world’.
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Unlike van der Westhuizen it is not my intention to point towards more productive ways of

conceptualizing what it means to be an Afrikaner in contemporary South African society. This is of

course an important project, particularly when considering the recent explosion of racist, Afrikaner

nationalism emerging after ‘black’ students at Stellenbosch University and the University of Pretoria,

questioned and challenged the role of Afrikaans as a medium of instruction at these institutions.31

Although one might argue that such violence is the expression of a small minority within the

Afrikaans community, the silence from others in this matter, heightens the sense that the Afrikaner of

old has returned to haunt post-1994 South Africa. Coupled with this, new nationalist projects that are

attempting to re-establish segregation and Afrikaner independence, add weight to the argument that

such manifestations – along with others highlighted within this conclusion – should no longer be

tolerated by the South African government or those Afrikaners who disassociate with this type of

violent nationalism.32

It is also important to consider – as I have done previously – the reasons why anti-apartheid activists

such as Bram Fischer and the socialist Volksmoeders have been rejected by some sections of the

Afrikaans community. In my own experience, it is not so much the rejection of the individuals

themselves, but is rather due to a lack of knowledge and comprehension of these figures. Perhaps this

demonstrates how effective anti-communist discourses were in disassociating such figures from the

Afrikaans community at large. Regardless of the specific reasoning, it appears as if Fischer and others

are still seen as being on the outside, primarily figures of liberation – tied to closely to the

ignominious shame experienced during the transition to democracy33 – and not ‘real’ Afrikaners.

When considering the case of Afrikaners like Breyten Breytenbach, a figure also discussed by van der

Westhuizen, this particular issue becomes even more complex and nuanced. Amongst what might be

described as more cosmopolitan Afrikaners, Breytenbach is held up as a powerful cultural icon.

31 ‘Students protests use of Afrikaans as a teaching language in South Africa’, Youtube
(film)https://www.youtube.com/watch?v=dolLuO9hM5s (Accessed 05/09/2016).
32 See: ‘Only Whites Will be Welcome in this Eden’, Weekend Argus, 01/10/2016.  And: ‘Bou Jou Afrikaanse
Universiteit’. https://solidariteit.co.za/bou-jou-afrikaanse-universiteit/ (Accessed 13/10/2016).
33 This shame is most vividly highlighted in Antjie Krog’s Country of My Skull, in which she narrates her
experiences as an Afrikaner and journalist working on the TRC. Antjie Krog, Country of my Skull (London:
Vintage, 1999).
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However, this has more to do with his role as Afrikaner artist and poet, than as an anti-apartheid

activist. At the very least, the former appears to be a comfortable space for Afrikaner ‘born-frees’ to

inhabit.

CONTEMPORARY MANIFESTATIONS: 3) HISTORY-AS-SPECTRE.

In a groundbreaking M.A. Thesis, which many claim to have opened up historiography in South

Africa to a more critical and nuanced field of enquiry, Nicky Rousseau deconstructs and critiques

dominant modes of producing public history, and suggests that it can be divided into three distinct but

interlinked sub-categories: History-as-Lesson, History-as-Mobilisation, and History-as-Politics.34 In

this thesis Rousseau problematizes the ways in which the first two (lesson and mobilisation) tend to

simplify and distort our historical past, working as tools of identity formation and nation-building,

whilst silencing complications and contradictions which may enable us to rethink the history of

Southern Africa in new more productive ways. History-as-Politics is for Rousseau a mode of thinking

which attends to the above problematique. It enables an engagement that problematizes the role of the

historian, whilst unraveling the processes of production (what Rousseau at this time calls ‘processes

of creation’) involved in any historiographical exercise.35

Perhaps here is where we can locate the contemporary spectre of history – or what I am tentatively

calling History-as-Spectre – the figure who insists on challenging homogeneity in the present, and

over-simplified and unproblematised renderings of our historical past. Perhaps the spectre also refers

to what van der Westhuizen names ‘Andersdenkendheid’, the collective spirit of the past, embodied in

heroic figures, who are invoked, whether welcome or not, and conjured through the eulogy, the

lament, and the prophecy, to challenge us in the present. This is not to suggest that they should be

conjured, it merely highlights the fact that they are. I myself have done so throughout this mini-thesis,

purposefully invoking Fischer on several occasions to speak – as interlocutor – to and within different

moments of our discussion.

34 Nicky Rousseau, ‘Popular History in the 1980s: The Politics of Production’.
35 Ibid. 50.
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Interestingly, during a recent tutorial in which third year undergraduate students were asked to discuss

Rousseau’s thesis, members of the ‘Fees Must Fall Movement’ invoked the memory of Oscar

Peterson (as student martyr), and Steve Biko and Frantz Fanon (as radical black philosophers) to

demonstrate the productive capacity of History-as-Mobilisation. Such figures were conjured, and

through the medium of history and the voice of the student activist, were mobilised in judgement of

what these students saw as a continued system of ‘white’ oppression – in the form of ‘white’ capital –

on the ‘black’ majority. Indeed Marx himself is conjured in the ‘post-apartheid’, most recently by

Vashna Jagarnath in an article published by The Daily Maverick. Here Jagarnath mobilises Marx’s

Eighteenth Brumaire as allegorical lesson, and compares his critique of Louis-Napoleon Bonaparte’s

1851 coup d’état, with Jacob Zuma’s political ascension in South Africa. Although she warns against

reducing The Eighteenth Brumaire to the contemporary political milieu, she dwells upon certain

aspects of Marx’s thought and brings it forth as prophecy and lesson so that we may ‘learn from the

past’. In this way Marx is conjured yet again to speak to and judge South African politics, most

pertinently within this particular article, in relation to ideology and state driven propaganda:

Marx offers invaluable illumination into the basic logic of the spin and outright propaganda
coming from the Zuma camp. He notes that in times of crisis there is a temptation to
“anxiously conjure up the spirits of the past to their service, borrowing from them names,
battle slogans, and costumes in order to present this new scene in world history in time-
honoured disguise and borrowed language.”36

Clearly this project goes far beyond the ‘Rooi Gevaar’ and ‘white’ settler identity. More importantly it

speaks to South Africa as a whole. It speaks to the reaffirmation of difference and the reconfiguration

of apartheid categories – pervasively circulating under the guise of new socially acceptable discourses

centred on ‘culture’ as the (official) defining characteristic of South Africa and its people.37 It speaks

to the ‘Rainbow Nation’, and processes of reconciliation and social change that for many have merely

served as symbolic tokens that silence newer, more benign forms of oppression and violence.

36 Vashna Jagarnath, ‘Op-Ed: Lessons for the Zuma era in Marx’s account of Louis-Napoléon Bonaparte’s coup
d’etat’, Daily Maverick http://www.dailymaverick.co.za/article/2016-09-28-op-ed-lessons-for-the-zuma-era-in-
marxs-account-of-louis-napolon-bonapartes-coup-detat/#.V-zO-4VOLmI (Accessed 29/09/2016).
37 Gary Minkley (2008) ‘“A fragile inheritor”’. See also; Terence Ranger, ‘The invention of tradition in colonial
Africa’.
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If History-as-Lesson and History-as-Mobilisation serve as key tools through which new notions of

identity, nationality, citizenry, and difference are canonised, then History-as-Spectre – along with

History-as-Politics – might work to undo History-as-Lesson/Mobilisation in their most dangerous and

unproductive forms. Importantly, unlike History-as-Lesson/Mobilisation, History-as-Spectre does not

canonise the past in the present. It does not normalise our understanding of chronology and teleology

(because the spectre is without teleology and chronology, it is at once dead, in the past, but at the

same time, alive and speaking to us in the present) and does not allow us to presume that

improvement and development are natural teleological steps.

Most importantly it does not prop up new regimes of truth and systems of control. It does not do these

things because it cannot do these things. Instead, it speaks to us from the past and simultaneously in

the present. It is in a sense timeless, it does not “belong to time”, it “speaks across time, in time”.38 It

is conjured for a fleeting moment, as with Hamlet’s father’s ghost, to question and challenge

dominant notions of history and identity in the contemporary. But, being in a peripheral, liminal

space, on the edge of the ‘real’, it does not remain to reconfigure and freeze new knowledge and new

systems of power. What I am suggesting is that perhaps there is something else, something that can’t

be located in History-as-Lesson, History-as-Mobilisation, and History-as-Politics. This may well be

the spectral haunting of history and its ghosts.

Importantly, the spectre cannot be contained by the historian – including myself – because memory

and the imaginary works in multiplicitous, pervasive, and unpredictable ways. If one were to canonise

the spectres of the past in a biographical text for example, there would and should be many other

versions of this particular life which necessarily undermine and unravel the established canon. This in

itself may be one of the most critical aspects of the discipline of history – The practice of conjuring

spectres. For what else is history than the act of speaking with the dead? That is what historians do.

We speak for and with the dead, and allow the dead to speak through us.

38 Jacques Derrida, Specters of Marx: xix.
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But is this sounding too much like History-as-Lesson? That the spectre returns to us so that we can

learn from the past and become better people?  No, the commitment to History-as-Spectre, is a

commitment to allowing the past and the figures who are invoked to question and challenge the ways

in which we too easily learn and take note in order to state that everything is ok, that this, apartheid,

genocide, and world war, ‘won’t happen again’. To allow spectres to speak freely is to recognise that

we do not fully know the past, we do not know the present, and we can only make predictions on the

future. In the words of Jacques Derrida, we should be with the spectres of history, and attend to the

politics which they invoke, simultaneously challenging: “a politics of memory, of inheritance, and of

generations”.39

39 Jacques Derrida, Specters of Marx: xviii.
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