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ABSTRACT

AFROCENTRICITY& WESTERNITY:A CRITICAL DIALOGUE IN SEARCHOF
THE DEMISEOFTHE INHUMAN
Candidate’s name: Ana Monteiro-Ferreira
Degree: Doctor of Philosophy
Temple University, 2010

Doctoral Advisory Committee Chair: Dr. Molefi Kete Asante

This dissertation is a fundamental critique of the Western discourse usirigpaariric
critical reading of major Western constructions of knowledge. As such theestadynes both

the origins and dehumanizing consequences of the European project of Modernity.

The study departs from the thesis that Afrocentricity, a philosophical garadi
conceptually rooted in African cultures and values, brings renewed ethical aald soci
significance to a sustained project of human agency, liberation, and equalisythe
dissertation explores how each major Western idea is understood within the corftext of t

revolutionary philosophical paradigm and epistemological theory of social&hang

Concepts like individualism, domination, colonialism, race and ethnicity, univensalis

progress and supremacy that Molefi Kete Asante calls the “infrastegadf dominance and



privilege’ are reviewed against the backdrop of agency, community, commonality, cultural
centeredness, amda’at Indeed, employing critical ideas from the works of Afrocentrists this

study highlights the inadequacy of Westernity in overcoming the various forms ekejgpr.

Modernism, Marxism, Existentialism, Feminism, Post-modernism, and Blostiadism,
are addressed in dialogue with Afrocentricity as an exploratorypartwo-way relationship
between theoretical understanding and practice which challengesséstdtzind hegemonic
approaches to knowledge. In fact, the study argues for a rational approach piuw@ince
“rupture” that would allow the scholar to navigate the shattered ideologies téwdsought,
and to contribute to the exposure of the imperialistic ambitions that worked at kistalgacof

the political and economic philosophies of Europe since the early fifteen century.

In effect, the dissertation can be viewed as an intellectual journey movingifrom
epistemological location in Western epistemology towards an Afrocentadigar and theory
of knowledge in the quest to defeat thkuman Ultimately, the aim is the search for a more

humanistic and ideologically less polluted mind and for a more human humanity.
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AFROCENTRICITY & WESTERNITY:
A CRITICAL DIALOGUE IN SEARCH OF
THE DEMISE OF THE INHUMAN

INTRODUCTION

The title of this dissertation reflects its author’'s concerns with the aaimigjleffects of
the contemporary globalization and technologization of science and society and draas-on J
Francois Lyotard’s (2007) double conceptrifumart and Molefi K. Asante’s (2009)
fundamental critique of the Western disco@itsecause this study is a critical reading of the

Western constructions of knowledge both on its origins and dehumanizing consequences.

The failure of an unending faith in the progress of humanity as delineated by sterkv
rationalistic project as well as the collapse of the modern capitalistissdas long been
predicted by many thinkers during the twentieth century. Anchored in the hegemonic and
totalizing views of the Western individual as superior and of the Western thought asainive

new theories have surfaced, one after the other, as Western intellectualsleerd thave tried

! Published in France in 1988 L’inhuman: Causeries sur le temps discusses the need to question the ideological
mechanisms through which humans become individuals, i.e., acquire a ‘second’ nature which makes them fit into
the established social and cultural institutions.

’In "Resisting Westernity and Refusing Development" published in 2009 Asante declares that “(T)here can be no
privileged discourses that protect the status quo where the status quo is anti-human”.



to answer the anxieties of the Western individual mind and to close the breach on g West

paradigm caused by the atomization and itemization of people in society.

The possibility that African cultures and values bring renewed ethical andl socia
significance to a sustained project of human agency, liberation, and ecquekplared in this
project along some avenues of thinking about this process, by discussing some of the mos
representative contemporary Western theories against the revolutioreigpathat is

Afrocentricity.

This study seeks to re-affirm the strengths and vitality of this radicalerehegemonic
theory in the preservation of the collective and diverse human values and knowledgese a
its epistemological theory and praxis to confront imperialistic power asteemlogical
colonialism, and false universalisms. This project that ultimately questfestern civilization’s
hegemonic drive for progress with which human beings are being transformed into fiabteodi
objects by both hard science and social science and technology, draws on the Adrocentr
paradigm for two main reasons: first, because it offers a process ofiqaalgsa methodology
of research centered on the relocation of the cultural and historic subject; and, $&rause
being its philosophical matrix born out of the experiences of enslavement, oppressiotioialjst
disorientation, and annihilation of the culture and history of a whole continent and its, people
Afrocentricity is a theory of liberation against every form of domorgthegemony, and control:
a “more operable paradigm (...) to move in this new direction [multiculturalisrh]auihore

human commitment to communality” (Asante, 1999: 26)

Every day we witness how contemporary societies and nations, heirs to the modern

project, succumb to the wild practices of neoliberal philosophies, while scholatsracets



entrenched in the Western oriented academy, opinion makers, social and politysts aaad
philosophers seem generally unable, often times unwilling, to confront the Wexits of the
neo-capitalist, neo-colonialist globalizing thought. Mindless of the urgent nedukf
elimination of social, cultural and economic marginality and deprivation of agandythe
preservation of a balanced human and environmental ethics, those still confusetebpeidli
supremacy caused by the triumphalism of Western thought, will hopefully find mwahksa
consistent applicability of the Afrocentric paradigm in an anti-hegemostodise and the use

of its epistemological framework to accommodate diversity without hierarchy

Concepts like individualism, domination, colonialism, race and ethnicity, univensalis
progress and supremacy that Asante (2009) identifies as the * infrastructuresrafra@nand
privilege” along withagency, community, commonality, cultural centeredness, as well as
concepts of holismma’at will be dealt with along with other forms of socio-political-economic,
cultural and historical forms of oppression and liberation as the discussion pregmessethe

thematic sections of this dissertation.

The aim of this project is therefore multiple. It seeks to establish epistgicel| bridges
but also ruptures between Afrocentricity and Westetitgt would ultimately consolidate an
epistemological comprehensive structure for a multicultural so@spectful of diversity and
equanimity under a revitalized form of democracy; a society that accommptlatsm and a
sense of individual accountability for an integral and holistic ontological projéctroén beings

and nature.

* These concepts will be defined ahead under “Theoretical Conceptualizations”.



This critical re-appraisal of paradigms that also seems to embrafeldiseof cultural
studies and critical theory, where the vast movement of analysis and dedamrstrtithought
takes place, has another final aim: inherent to the true liberating thinkinggtbe¢ opens up
avenues for different but not unequal modes of thought, it seeks to provide a useful
epistemological discussion and a fresh orientation to knowledge, eventually anixdysal
conceptual framework, as guidelines for African, African-American, Eampend for that

matter every non-Western thinker and scholar who praises critical confsardgaitdeas.

RELEVANCE OF THE STUDY

The concepts of liberty and democracy are absolutely central to modern
political thought and practice, and they are also at the storm-center of
much rethinking that has taken place over recent years. (Browhalg
2000: 11)

The dialogue that will follow between Westernity and Afrocentricity casumemarized
as a confrontation between the primacy of rational individualistic values and the valises

towards life and the world, community and nature.

To my knowledge, this is an enterprise that has rarely been attempted before,
notwithstanding much criticism that every theory discussed here has epduagit is a
rethinking of our contemporary human condition as much as of the discourses through which
societies have moved towards an affluent first world of resources and abundpnskemt back

as the so-called ‘Other’ into physical and intellectual starvation ldlzele¢hird world.



This is not an empirical study although its targeted population is the Ameoiciatys
the American intellectual environment, and the American political and ecorcyecience
because the United States of America is the placgbas of confrontation between European
and African worldviews without parallel. In no other place in the world can we find such a
tremendous human devastation for such a long period of time at whose expenses anetber shar
the human race could prosper and build a wealthy powerful nation. In no other place in the world
can the two paradigms — Afrocentricity and Westernity — find a more acodated milieu to
operate and be understood. Moreover, it is in the United States and in the partjpel@ner of
African intellectuals and activists in America that Afrocentric thid@s its roots, as well as in a
deregulated American democracy that the neo-liberal pattern of stromgluadism and social
inequalities is most blatant. It must not be forgotten that at the turn of the tivestitury
W.E.B. Du Bois had already identified that the problem for American demociEshe
problem of the color line, and unless it was confronted head-on and resolved by whiieaAmer
America could never be considered a democratic country (DuBois, 1903). To thikisla/an
unresolved problem that the election of an African American president does plyt sim

overcome.

Therefore, a dynamics of comparative analysis will be sought in order toghigtiie
most prominent problems that pose grave humanitarian challenges to a balanceticsurotha
human beings and the environment as well as the failures and successe®of West
epistemological theories in order to address them in the light of the proposed resffaned
by the Afrocentric paradigm on every form of inequality and oppression be it rackergelass,

sexual orientation, or religious belief.



The emergence of European Modernism as a rejection of the Victorian authoritygand t
romantic tradition placed a strong emphasis on the autonomous ‘enlightened’ indindioal a
his/her reasoning capabilities by whose exercise a linear progriessuf-called ‘real’ world
and the essence of Truth would be achieved (Pires, 2004). It was the expressistallization
of modernity at the turn of the century and the response of the white suprematptmsea to
rescue the conceptusdtus qudhat legitimized white privilege, intellectual, political, social, and
economic based on hegemonic ideologies of racial superiority, scientifimdasen, and

rationality.

With the uncertainty brought about by the post-modern society which carried atense
fluidity of boundaries and a certain sense of pervasiveness that has impactedtegearea of
theory, it seems as if we could just opt out theory and still be able to make senseeail the ‘r
world’ as we live it. Yet, however shaken on its rationalistic foundational groundsathedthe
Enlightenment have been, everyday experiences are not abstract and so ngmpasairged
as approaches to understanding the world, an understanding which had been “undermined by

empirical developments as well as intellectual critique” (Broweingl.,2000: 4-5).

Modernism, Marxism, Existentialism, Feminism, Post-modernism, and Blostiaism,
will be addressed in dialogue with Afrocentricity as part of the two-wayioelship between
theoretical understanding and practice which challenges established and heggpoaches
to knowledge in the attempt to make sense of the world while navigating the shaletedies
of the Western thought, and to contribute to expose the imperialistic ambition thathabtke

back stage of the political and economic philosophies of Europe since the eatydgtdury.



L IMITATIONS OF THE STUDY

Though the decision about which were the dominant and most representative theoretical
traditions embraced by Westernity during these past one hundred yeat®ronanuch
controversy, this project does not seek to put forward either any answers orneesiratements
to it, neither does it presume to offer a finished task which is impossible in viéw wst scope
of areas and fields of study involved. Therefore, this study will addressctiaelaf theories
whose choice is entirely based on its author criteria and responsibility, @mehigo critique and
discussion of different opinions. This selection, however, is not an arbitrary one. Tlessthe
are consistently present and dominate much of the contemporary literaturepastetiee
paradigms that cross every field of study in Western epistemology ms @asual perusal of the
literature can testify, and they have been also theme of great debataghatAifrican and

African America intellectual community.



1.FIRST CHAPTER

THEORETICAL CONCEPTUALIZATIONS



1. AFROCENTRICITY

1.1DEFINITION

Afrocentricity materialized as a theory of knowledge in 1980 under Molefi Kedmt&'s
philosophical thinking whilst a systematic challenge to Western epistggnadt emerged in the
African-American cultural panorama as a set of premises that wouldradoothe
understanding of an African sense of totality and wholeness in a network gflenaftd
particular manifestations of different fields of knowledge to address thentifexgperience of

people of African descent in America, in the African continent, and in other diasporas.

Departing from the recognition that Eurocentricity as a particular waegld 8 “a normal
expression of culture but could be abnormal if it imposed its cultural particulantyigersal
while denying and degrading other cultural (...) views” (Asante, 2003: 61), Asame's/ of
social change was primarily addressed to a detailed investigation andmjuogstf the
Eurocentric nature of knowledge; to avoid personal and collective destruction of pkople
African descent; to reclaiming an African cultural system as theeohmeeting point of every
African cultural and historical past. By historicizing concepts, perspsctivd common cultural
traits among people of African descent; by identifying the symbols whichvasla will
become a transformative agent for the empowerment of African people, Asantel(a98@e}

the basis of this revolutionary approach to history and culture that he named Afoitgentr

By stepping outside of the historical constraints of the fixed European histotici
generate new interpretations, new criticisms, ultimately the atiquisif new knowledge

Afrocentricity challenges the orientation to history foreign to the histotiyeoAfrican subject;



demands an epistemological location which places the critic/scholar insidéitan
experience and African ideals and values at the center of inquiry frameditgnAdodes,
paradigms, symbols, motifs, myths, which give meaning to the history of thadsidject and

a sense of place in the world arena.

Although some critics, following an Althusserian concept (Althusser, L&te July 18,
1966) may see theories as being really nothing more than organized epistemolagitations
derived from daily praxis “intended to explain universal phenomena across spaireeind t
(Miike, 2006, 20) Afrocentricity transcends mere re-organization of ideas to beaom
transformative project. Theoretically rooted in the pursuit of human knowledge frotultyl
and historically located perspective of the subject it questions moral, gipktnd intellectual
justifications of taken-for-universal values in clear epistemologigeture against what in this
work is addressed as Westernity. By agencying the African subject in thegvof his/her own
history contrary to being the object of study or the mere subject matterfrart@wvork of
Eurocentric disciplines (Asante, 1987) Afrocentric theory informs a cleaeppfogical

rupture with the Eurocentric paradigm.

While it poses a severe criticism over the preponderant Eurocentric mythserfsahism
and challenges the colonizing concepts and racist theories that preside owemibie of the
Western thought, it also offers the possibility of a non-hegemonic alternatspeptve in the
understanding of human expressions in our diverse multicultural society. Mostantfyort
however, unlike Eurocentric theories Afrocentricity does not bear a sotatitspirit because it
does not seek to replace “white knowledge” with “black knowledge” (Asante, 1998 nxiheO

contrary, being a frontal critique to every sort of prejudice and ractyth&frocentricity is a

10



theory of wholeness that seeks ways of unity based on mutual respect for thé agdncy of
all people, as this study intends to demonstrate.
(T)he Afrocentric idea is projected as a model for intercultigahay in which

pluralism exists without hierarchy and respect for cultural origirrseaements, and

prospects is freely granted. (Asante, 1998: xii)

Actually, Afrocentric theory seeks neither a totalizing nor a universgles@and certainly
not an essentialized perspective on knowledge. It is does not set itself up assalustardard
and does not criticize Eurocentrism in its particularity. Of course, whéatftbeentric
perspective on knowledge requires is “location”: African “location” asmhthodological
approach to African traditions and cultures while refusing the subaltern platashativays
been conferred to black expressions, artistic and cultural, by EurocentriaschidaAsante
emphasizes there is nothing wrong in addressing European culture, history, philetiojcksy
and aesthetics from a Eurocentric perspective as the Eurocentric paradigeed the

European epistemological locus.

However, Asante contends:

By regaining our own platforms, standing on our own cultural spaces, and belleating t
our way of viewing the universe is just as valid as any, we will aettle kind of
transformation that we need to participate fully in a multicultwelety. However,
without this kind of centeredness, we bring almost nothing to the multicutiaitelbut a

darker version of whiteness. (1998:8)

As a cultural theory Afrocentricity is committed to the reconstructiomoieat African

classical civilizations as the place for interpreting and understatitkrigistory of African
11



peoples, narratives, myths, spirituality and cosmogonies. Since the arftiean Aivilizations
did not separate religion and philosophy, and their contributions to art, literature, earmesci
were directly connected to the principles of ancient wisdom, African werldes cosmogonies,
institutions, concepts, symbols, and voices can only be fully perceived and apprecoatgd ¢ghr
holistic paradigm like Afrocentricity. Embracing all these aspects yst@sic network of
meanings Afrocentricity conveys African peoples’ sense of the world ateiofexistence, and
provides an epistemological tool to deal with social and cultural manifestatiloasfeom a
cultural/aesthetic perspective, social/behavioral or even a politicalfoatbne, in search for
the foundations of African identity. It must not be forgotten that African aestirefative forces
are never dissociated from real life and from an African axiologictdnpatvhere the highest
ethical value is the human responsibility to prevent chaos. Therefore, an in-depticanal
(deconstructive) approach to every African artistic expression when looatse anteriority of
classical Africa will provide a more consistent understanding of theakfpathos and of the
aesthetic and philosophical dimensions that underlie the interplay of differecamAfhythms

and subject matters.

Being a philosophical, social and cultural theory committed to the construction of a
holistic epistemological paradigm centered on African cosmological, ontalpgthical, and
philosophical anteriority of classical African civilizations, the thecattapproach is supported
by a rigorous methodology that calls for a constant awareness of locationeaieg afjAfrican

people.

However, Afrocentricity is not an essentialist theory as some ctiag®, because it

does not reject other perspectives to account for the experiences of Africamipsma and

12



outside the continent. What is imperative for Afrocentricity is the whole notiom Afrecan
Weltanschauurigdistinct as much from the Europedfeltanschauungs from the Asian
conceptualization of the world; a cosmological edifice common to African eslhefore it has
been impacted even distorted by the European and Asian worldviews; a sensgaif cult
historical, and philosophical heritage rooted in the anteriority of major Afrivdizations like
Kemet, Nubia, and Ethiopia in order to understand the modern African in Africa, incsnoeri

anywhere else (Diop; James, Bernal, Du Bois, Asante, Karenga).

This is where the concept of location in Asante’s terms — epistemologicablogsral,
ontological, ethical, and aesthetical — denotes a conceptual organization oflththaias not
compliant with the European conceptualization and radically rejects thaaddrghould exist on

“borrowed terms”.

Therefore, in Afrocentric terminology the conceptual categoiy/eltanschauunwill
have, of necessity, to be replaced by an African concept like the Kiswamiloféitamawazas
used by Marimba Ani (1994), which denotes “the culturally structured thought (wathim
which cognition is determined by a cultuealili” or the cultural seeds of a people or their

cultural logos (Gaffin, 2006: 299).

4 Weltanschauung (worldview/worldsense/ideology/perspective).
The use of the German word is preferential here because it entails the cognitive philosophical dimension that its
English translations do not contain. In cognitive philosophy, a people’s Weltanshauung is the sum total of their
common experiences, ranging from their geographical/environmental conditions to economic resources available,
socio-cultural systems and linguistic families. It emerges as the representation of the way in which a people
perceives and conceives the world, and is organized around an ontological dimension or model of the world, a
cosmological one or explanation of the world, ethical values and moral behaviors, a methodology for action, an
epistemology or theory of knowledge, and the etiology of its origins and construction.

13



1.2 HisTORICAL GROUNDS

You control the human lives

in Rome and Timbuktu.

Lonely nomads wandering

owe Telstar to you.

Seas shift at your bidding,

your mushrooms fill the sky.

Why are you unhappy?

Why do your children cry? (Maya Angelou, 1990)

The experience of enslavement and racism in American society has maisiycereated
the conditions for the emergence of the Afrocentric theory in the same sergaurtkiat theory
is a response to the economic constraints and oppression imposed on Russian pealsiaugts’ wor
forces still kept under a feudal system by the Czars that went well intartiigveentieth
century; and that Feminist theories resulted from the inevitable questioning cterifeale
dominated society and the need to establish legitimate epistemologicatigrfor women’s

voices and claim for equal social and political status in an oppressive petrisociety.

Like every other theory Afrocentricity has a history. It is the philos@plaicd
methodological corollary of five hundred years of works and struggles of matsyanfthor’s
African and African-American predecessors, scholars, activist sshalaters, poets, and
intellectuals like W.E.B. Du Bois, Marcus Garvey, Cheikh Anta Diop, Langston ISugtagold

Cruse, Malcolm X, Ida B. Wells Barnett, George James, Paul Lawrantdea) Carter G.

> Excerpt from Maya Angelou’s poem “These Yet To Be United States” in / Shall Not Be Moved, p. 21.
14



Woodson, Anna Julia Cooper among many others. It emerged hand in hand with the cultural and
spiritual revitalization of Black people through the works and activism of Maulaneni§a,

Rosa Parks’ and Martin Luther King, Jr.’s civil disobedience, Marcus Garvag<\Ricanism,
Booker T. Washington’s theory of economic independence, W.E.B. DuBois’s reclamation of
African civilization as the cradle of humanity, Malcolm X’ cultural natiesral and Nat

Turner’s revolt (Asante, 1988).The major influence, however comes from Chei&tDiog.

Indeed his work and research has consistently been given credit by Asaneedd®arliest

pioneers to Afrocentricity “because he reconstructed African culiueaky with Africa as

subject (Asante, 1988: x). The reconnection of Egypt and ancient Kemetic tinlia Africa

was in Diop’s, as well as in DuBois, Asante, Karenga, Ama Mazama, Th@biega, Marimba
Ani, Tsehloane Keto, Jochannan and other African men and women thinkers, the one and only
way African writers could write their own history and confront the distortionsalafi¢ations

with which European “tunnel history” (Blaut, 2000) supported and legitimized ragalisrity

and the colonial enterprise.

While Asante recognizes in Diop “one of the first historians to articuldeziaedly
Afrocentric point of view” (Asante, 2007: 81) he is also aware that other movements amtbide
which Afrocentricity is indebted like Négritude and Kawaida (Asante, 2007 1{8)mft
partial responses to the crucial taking of action towards the acquisition ofeativassultural,
historical, and psychological self-identity. The much deeper Diopian influenceroceffricity
goes beyond the different tactics used by Asante’s intellectual predectsslevate the status
of Africans and attain the common goals of cultural reconstruction and liberationaerAf
people. For Asante, Diop “remains the most penetrating figure in (our) Ainballectual

tradition because he went directly to the core of the racist reasoning aatedsf in its lair”
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(2007: 29). Booker T. Washington’s economic independence would only have meant freedom if
it were to be achieved within the framework of an ideology of liberation through thiegdand
cultural deconstruction of a rhetoric of oppression, which never happened. On the other hand Du
Boisian and Karengalgit motivetowards mass education for African Americans and
consciousness raising of an African rich cultural heritage; the neduefantty of all Africans to
assert race power and a cultural nationalist and Pan-Africanist philosoplocksnped by

Garvey and Malcolm X; or the non-violent strategy of M.L.King, Jr. to confronitladated
racism that kept denying African Americans equal treatment in rmatteights and citizenship,
most of them became trapped in a sindiadrde-saaesulting from an appreciation of oppression
through the ideological lens with which the oppressor determines his rule. Atisharsame
paradigm which made it impossible for them to truly liberate the articulatithrewfprojects

from the stigma of a Du Boisian double-consciousness. Although precious in many wasjis
contributions to the liberation of the African people from the colonial disruptive iropac
African cultures, and from racist ideologies and practices by counthese economic growth
and consolidation depended on systems of enslavement and oppression, Afrocentric
predecessors’ work has almost invariably choked in the obfuscating nets off\it\estes

Asante recognizes “Du Bois prepared the world for Afrocentricity” (1988and Karenga’s
philosophical reclamations were foundational influence in liberating cutynabols to be used
as cultural artefacts to regain African centeredness and free enslanath#\from an enslaved
mentality. An overturning philosophical structure and a paradigmatic ruptur&VWesternity

was however to come with Afrocentricity and the publication in 198fraicentricity: The
Theory of Social Changehich wasprimarily concerned with the agency of African people as

subjects instead of objects of history, and with their cultural centerednessisFomiple reason
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is Afrocentricity a confrontational and radical theory designed to confgrigef African
descent a sense of existing on their own terms (Asantg,18@8withstanding the fact that the
American experience of African people has produced a unique understandingerfiekes of
every system of oppression, the Afrocentric philosophical reach goes beymahAfeople’s
assertiveness of their Africanity or mere modes of expressing theat boads; it applies to a

consciousness-raising of the centeredness of everything African thdbcalkgency.

2. WESTERNITY
2.1 DEFINITION

The term Westernity used in this work denotes Asantean European “pasituderia
universal value” (Asante, 2009) and the “Eurocentric Model of the World” (J. M. Blaut, 1993)
that has migrated with European colonization to the Americas to become the@aanshite
American ideology, the extended image of the USA, and the model that Ameribadraand
still is committed to impose on the world. Therefore Westernity is equatbedewocentricity as
the European model of the world that has been imported, embraced, and adopted By WASP
America to become the single and only legitimate, lawful, and valid model and pies e
where to assess humanity, and adopted worldwide. Asante defines Westeiaipaessligmatic
insistence that portrays values of the Euro-American culture as cyltdoatiinant and naturally
conquering” aEuropean form of particularisthat has “the characteristics of the most invasive

aspects of contemporary European and American cultural and social behawvitdre ffurpose

e Acronym for White Anglo-Saxon Protestant, which in American sociological and political arena has become to
denote the general white powerful elite, synonymous with privilege, the “Establishment”, and a conservative
ideology.
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of] the promotion of European, meaning white, dominance in all sectors of societyfit¢As

2009: 67.

Modern Western philosophy and cultural paradigms based on individualism and on the
autonomous individual as center of the univens@e been shaped by the systematic attempt to
control the natural order inquasisupra-natural understanding, and ultimately, replication of an
almostdivine power, as the secular human being became the locus and center of rationality with
the reasonable doubt of René Descartes (1596-1650) and the power of the reasoning mind of

Immanuel Kant (1724-1804), maybe the two most influential philosophers of the Modern epoch.

Since Plato, the quest of the human kind for the limits of human nature, the definition of
what is to be a human being and of his or her possibilities, the desire for a stabiiszedfse
identity and embodiment of a universal subject, all have invested Western revisioning and
speculative discourses, metaphorical explanations, scientific knowledaistideand
materialistic reasoning. With the European Renaissance the ‘man’ offieas subsumed the
overpowering role of the divine in recovering the platonic concept of “hero”, wheieuiman,
separated from God, is the closest to Him according to the Greek Classicat tlamagoy
inaugurating an anthropocentric philosophy has become the ideal model of Westetimeat

Western Canon.

However, over five hundred years of building a project that presumed to revolve around
human rationality and for that matter emancipation and progress, the chegdiaifiodern ideals
of social wellbeing and equanimity is being profoundly questi@ueflir et a mesurthat
individual and collective greed, secular and religious powers alike, have plunggzeEnd the

world into consecutive humanitarian disasters since European modernity higectme
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2.2 HISTORICAL GROUNDS

Historically, the religious and political interplay of Christianity in \fées Europe has set

the tone for its political and economic development since the Middle Ages.

Actually, as information was being collected and organized for this project, tw
premises, two grand narratives, emerged as central to this discussion: thectionof the
Western thought around religious and economic grqunes Christianity under the Roman

Catholic Church; and Capitalism, the economic system born with modernity.

However, it is neither a religious nor an economic discussion that will be pursued here
but the foundational impact of these two mainstay principles in the development of tieeiVes

European history, philosophy, culture, and the prevailing paradigm of Modernity.

| believe that in order to understand the eventual collapse of the capitalistohodel
society, the challenges that neo-liberalism and globalization are briogitigg so-called
peripherical regions of the world which obviously includes Africa, and the obgetitfh of the
human beings which means reducing them to the raterafnodifiable®f the powerful western
international corporations, we have to critically discuss the foundational idtees\destern

European concept of the world.

The Roman Catholic Church, whose dogma concentrates on the Sacred Family on the one
hand, and on the salvation of the individual soul into eternity for those who worship Christ on the
other hand, has been the major spiritual leading force in Western Europet faibradsi17 after

the Great Schism while the dogmas of the New Testament have been/are the ¢lo@dtitad
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and sustains the cathdlimentality prevalent in the Western world. These are, in my opinion, the
two aspects of the Catholic branch of Christianity that helped in the estabiisbintiee
concepts of the centrality of the nuclear family and that of individuality.drn itas ultimately

between God and the individual that responsibility for personal human acts istigatedi

Beyond matters of human belief, the consolidation of religious credos is also aahatte
power relations in society, and Europe has also been the stage where, Histaicabus wars
took place hand in hand with secular struggles for the definition of the political bosnolate
nations throughout the early Middle Ages. Secular and spiritual power often sharad¢he sa
interests and the success of the spiritual influence of the Roman Catholic GhWfebktern
Europe was based on the enormous secular influence that it engendered andhhie weal

accumulated during the first half of the first millennium.

Various religious institutions namely the Roman Catholic CHuselsame both
extremely rich and powerful with its own laws and lands, with the authority tectiold taxes,
and as its power grew with its wealth the Catholic Church became the desidreeEafopean
politics owing to its enormous influence over kings and rulers of Europe until a neetgem
urban, extremely wealthy, and intellectualized bourgeoisie slowly cameiticaily,
economically, and artistically dominate European society. Several faistde taken into
account to understand the sense of unprecedented accomplishment according to the Europea
standards that emerged with the European Renaissance. As a reaction to theitheocent

scholastic logic imposed by the Catholic Church during the Middle Ages the enegdent

7 Catholic actually means universal or whole as derived from the Latin word ‘catholicus’
® Official denomination since 1417 forty years after the establishment of the papal court in Rome by an Italian
pope, Urban IV.
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autonomous human reasoning brought about an anthropocentric optimism and a strong belief in
the almost unlimited power of the human beings (Pires, 2004). This profound transformation i

the European history of ideas has inaugurated a new historical epoch: Modernity.

The concept of Modernity, vast and ambiguous, at least in the definition of its engergenc
and boundaries, has been addressed by historians, philosophers, cultural anabisigisteci

anthropologists, and is far from being consensual.

For the purpose of this study the historical definition seems to be the most apprapriate
the historical context Modernity is seen as a long period characterizeépyideorical
transformations, a new economic, social, and political order marked by the rise oéiahm
activity, a movement towards urbanization, economic affluence, a new powsrgreic social
class, and the inherent intellectual and artistic development concentrated arotedcatheity-
states of Rome, Genoa, and Florence and that may be traced back to the fourtaamnth cent
Historians and thinkers (Karl Marx, Max Weber, J.M. Blaut) report Modernity texpansion
of the commercial routes opened by Portugal during the mid fifteenth century, thed t
consolidation of the capitalist economic mode with the powerful bourgeois Itah@hes like

the Medici and the Condottieri.

As far as the cultural paradigm is concerned, Modernity does not necessarigp with
the historical boundaries of the period, but equates with the Cartesian discourse @ngett
of the Enlightenment where the modern democratic political and social thouglt twsst In a
cultural framework Enlightenment and the historical period during which thisactiedl

movement developed can be characterized by three key concepts of power: poassrobver
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obscurantism; power of a rationally organized world over a chaotic one; powerafesover

superstition (Pires, 2004: 64).

These are also, according to Blaut (1993), the foundational arguments that sustain
Eurocentric historians’ and philosophers’ conceptual structure of Westernityilhae subject

to scrutiny and discussion along this work.
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2.SECOND CHAPTER

REVIEW OF MOST RELEVANT LITERATURE



REVIEW OF MOST RELEVANT LITERATURE

Much of what constitutes the matrix of Westernity has its roots in the conceptual
framework of the philosophical thought of René Descartes, Immanuel Kantri€ngdegel,
and Max Weber exactly in the same sense that the roots of the Afrocentsgophital thought
can be found in the historiographical research of Cheikh Anta Diop, in the historical and
sociological studies of W. E. B. Du Bois, in the cultural re-birth worked by Maldanenga,
and in Molefi K. Asante’s Afrocentric philosophical and theoretical body of works. 3migtito
ignore other influences that will be discussed as the importance of their wiarkesun the
following chapters, rather the need to focus on a clear outline of the concegtogirstrof both

paradigms for the sake of the dialogue between Westernity and Afrocentricity

SinceAfrocentricity: The Theory of Social Changas first published in 1980 three other
key works expanding the theory have been published by the creator of Afrotenthei
Afrocentric Ideain 1987;Kemet, Afrocentricity and Knowledge1990; andAn Afrocentric

Manifestoin 2007.

Afrocentricity: The Theory of Social Chandees not merely provide alternative
theoretical and philosophical grounds from where to approach knowledge. It dslineate
complete epistemological structure. Grounded in cultural and historical edmas) a first draft
of a disciplinary framework (Afrology) is offered along with a method of arsa(pp. 58-65) as

well as its functional applications (p.85).

With the publication ofhe Afrocentric Ide§1987 f' edition) Asante clearly establishes

an Afrocentric method that will systematicadlpalyze the African and African American
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discourse. In part | (The Situation) and part Il (The Resistance) tiiemnsahe parameters of
the African sense of the world, and reclaims this culturally rooted Afncaldview to confront
and resist white racism, to regain African cultural and historical @iess, to critically build a
metatheory based on the study of the rhetorics of African people. In p@dliLiberation) he
identifies the three fundamental themes in the African and African Ameriseoudse that will
have to be systematically addresses by the Afrocentric scholarship (1) helateons; (2)
human’s relations to the supernatural; and (3) humans’ relationship to their ogr{heig8),

as well as the need for an epistemological paradigm which would be defintedlissed in his

next major workKemet, Afrocentricity and Knowledg&990).

This is a seminal work both in its critique of hegemony and domination as well as in its
search for a methodology that will establish the basis for a humanizing andviet¢hesory of
knowledge. Grounded in the cultural and ideological centeredness of every human being, th
Afrocentric theory of knowledge embraces a conception of a shared world ofg@tspectives

without hegemony.

This is also a seminal work in the sense that it goes deep into the African rootsaof hum
civilization while in the footsteps of Cheikh Anta Diop it reclaims the Kemaetiersority both
to African and the world culture. Expanding the Afrocentric thé@gnet, Afrocentricity and
Knowledges also a conceptualization of the theoretical and methodological questions yaised b

taking the Afrocentric theory into praxis.

Therefore, the volume explores the Kemetic legacy and establishestitmspf
knowledge found in Ancient Egypt as the foundational basis of African religious, iesthe

ethics, and moral customs. From Linguistics to Geography, from Cosmology to Gosmiuy
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the ideographic system of conceptual and philosophical representations to riet@esdnd
chapter of this volume, called Anteriors, provides understanding of the Kemaignicd! in

African cultures as well as clear examples and debates. The firgstthdpters, entitled
Interiors and Exteriors respectively, provide detailed philosophical, thedwatita
methodological articulation between Nile Valley civilizations and the&dntric project for
inquiry into the processes and practices of human culture while investigatiogrAiihenomena
from an African standpoint, as opposed to the Eurocentric hegemonic universalism pravalent

the academy.

The worldwide dimension achieved by the Afrocentric paradigm and theory of
knowledge is now condensed in this last volume of Asante’s quanétfrocentric Manifesto
(2007), where the paradigm itself transcends any parochial or esséntialéstmption and
becomes the place of human consciousness, a non-hegemonic and non-hierarcharafriocati
where to assess the world, the possibility of a perspective on data thaetjefiamises

European hegemony (p.3).

Here Afrocentricity and the power of the paradigm is reaffirmed by Asant
“Afrocentricity, if anything, is a shout out for rationality in the midst of cndn, order in the
presence of chaos, and respect for cultures in a world that tramples on both trendghts
definitions of the rights of humans” (p. 7) which is, in a universal appraisal, evgranalbf the
most powerful and beautiful definitions of Afrocentricity that brings a whole neaning to the

concept of rationality

° Without denying that one of the most distinguishing features of human beings is their ability to reason, the
rationality Asante is crying out for is one that confronts the positivist assumption of individualistic progress and
claims for a humanist project of society endowed with the democratic values of equality, liberty, and respect.
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Acknowledged by Asante to have been one of the earliest precursors of Afoitgentr
Diop can be considered the greatest African intellectual of the twentiethycehtbenegalese
educated under the arrogant French colonialism in Senegal, and a brilliant mied imeoral
history and culture according the strong educational tradition of the Sereegalds families,
Diop entered La Sorbonne, the most prestigious French university where he gotdnal doct
degree with a thesis on the Blackness of the ancient Egyptians (Asante, 2003} tHe first
historian to scientifically challenge the white orientation of Egymipland to provide scientific
evidence of the true African origins of classical Egyptian civilizatiowelsas of its
foundational and unifying orientation of African cultural, historical, aesthetic,amtall,
cosmological, and moral values. Being an eclectic scholar he drew on lcgjwsttural and
physical anthropology, history, chemistry, and physics to collect and pmsdence of the
manipulation that Eurocentric scholarship used to claim that Egypt/KemetEvas@ean nation

in order to confer legitimacy to the Western/European imperial project.

In The African Origin of Civilization: Myth or Realityghd inCivilization or Barbarism
Diop offers a redefinition of the place of Egypt in African history in paricahd in world
history in general. The book presents a scrupulous research of ancient wnitelg iHarodotus
and the French Count Volney as well as extensive scientific examinationgromias of
ancient Kemet kings; precise osteological measurements and meticuloas stube various
relevant areas like chemistry and the 14 carbon analysis, anatomy andl@ntbkicgology;
comparisons of modern Upper Egyptian and West African blood-types; detailedtimgui
studies that proved the common cultural, physical, and metaphysical origin cdrAfri
characteristics in ancient Kemet; Biblical testimonies and refesg¢haeaddress the ancient

Egyptian's ethnicity to give evidence of the Southern African origins of the patgi&nown
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as Egyptians. His lifetime intellectual project that goes much beyond thediks veferred here
was committed to (1) correct historical distortions used as cultural, mandativilizational
destructions to pave the way for the European colonial enterprise; (2) assditic@vidence
that Egypt was an African civilization drawing on the heart of Ethiopia; (apksh this
historical evidence as an operational scientific concept to provide epistérabfogndation to

thesine qua normunderstanding of Africa.

In the United States of America only W. E. B. Du Bois has a comparable intallect
stature to Diop and Asante. One of the greatest American thinkers of the thveetitiry, his
American and European education in the highest reputed universities of Harvard and the
University of Berlin gave him a vision of the world that transcended White Amepigaochial
dimension while his lifetime work was devoted to a quite distinct focus — thentifexperience

of the ‘Negro race’.

Malgré his Western scholarship, with a strong German influence, Du Bois was not
complacent with the distortions and falsifications of history and his philosophdgragmatic
approach to the history, the society, the economy of America founded in the plantagom syst
supported by an enslaved labor force, and its cultural and historical impactAdfitia@ people,
made us heirs to an ethnographic study of the social realities of Africansancarwith a
phenomenological orientation to data and to history, and to the transformative passitilihe

social sciences (Monteiro, 2000).

In his major autobiographical and essayistic writings that include, but arenftedlito,
The Souls of Black Falbusk of DawnThe Philadelphia NegrandBlack Reconstruction in

America, 1860-188€he race question is always central whether he approaches it from an
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historic-political and economic perspective likeBlack Reconstructioar under sociological
scrutiny like inThe Philadelphia Negragr in The Souls of Black Folnd especially ibusk of
Dawn,which Du Bois himself considered an “Essay Toward an Autobiography of a Race

Concept”.

In Dusk of Dawnwritten thirty seven years aftéhe Souls of Black FolQu Bois
provides the philosophical and pragmatic foundations of the enterprise to which he devoted his
whole life: “a way of elucidating the inner meaning and significance of#catproblem by
explaining it in terms of the one human life that | know best” in order to confront, “bpsre
intelligent reason” what he saw as “the central problem of the greatestvadioks

democracies and so the Problem of the future world” (Huggins, 1986: 551).

The Problem, as Du Bois conceived it, relied on the assumptions of basic racial
differences: differences in appearance, in thoughts and customs that, though “as oldras hum
life” in Du Bois’s words, fossilized in static constructions of inferiorityaehed to skin color.
Constructions that were brought about by the European need to legitimize enslaaethe
colonization of the African continent and the African people, based upon the rationalization of
European power equated with whiteness and superiority and Africa with blackness and

inferiority.

This new orientation of the philosophical, social, political, and economic thought of the
nineteenth century was seen by Du Bois as the cause for the intellectzd) as@ti
psychological damages in human relations — actually race relations imcAmend the
psychological permanent distress of African people in America: the “doahbkziousness”

syndrome that he describesTihe Souls of Black Falk
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It is a peculiar sensation, this double-consciousness, this sense «f kdolkdgg
at one's self through the eyes of others, of measuring one's soul by the tapeldf a
that looks on in amused contempt and pity. One ever feels his twoness,--acafire
Negro; two warring souls, two thoughts, two unreconciled strivings; two waddads
in one dark body, whose dogged strength alone keeps it from being torn asunder.
(Huggins, 1986: 364-5)

Armed with a firm passion for science and its methodological triumphs he decided to
approach the sociological study of the conditions and problems of the Black peoplencaAm
from a scientific perspective: “l was determined” he statdduisk of Dawn;to make a
scientific conquest of my environment, which would render the emancipation of the fdegr
easier and quicker” (Huggins, 1986: 577) and has undoubtedly established the foundations of
sociology as a discipline, developed and given solidity to methodologies, tools, amntkexiee
scope of the conceptual framework into race, something that had never been dtbefyres
much less theorized and applied around a subject matter that, within the operatayg iteelt

had been so far unaccounted for: the African subject in America.

Some authors consider Du Bois’s work an epistemological shift in the sociological
paradigm (Monteiro, 2000; Winters, 2002) and Clyde Winters goes as far afyiclgd3i
Bois among the Afrocentric scholars (Winters, 2002: 129). Certainly Du Bois's\w&éneering
work for Afrocentricity, however to consider his work Afrocentric fails ¢kreowledge the
epistemological rupture with the entire Western paradigm that Afnracéine¢ory entails. Du
Bois’s epistemological development was a critique to the European Enligimteassemptions
of progress; to white hegemony; to the Darwinian and Hegelian evolutionisipteacel
biological determinism of racial differences.
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However, the concept he was acknowledging was not that of theehuman race
biologically different in the realm of the animal world — but the plural notion of Sexeda
different human races differentiated by biological but also cultural and bedtoanstructs
which is ultimately grounded in the Western philosophical thought of the nineteenthycent
There is a philosophical ideology of hegemony contained in this assumption ofiifierahces
that harbors hierarchies, and this is the deep structure of the Western epgiteahttmework

that Du Bois’s scholarship failed to address.

Race, in this plural conceptualization, was a new epistemological sociolsigiazlre
that represented a shift in European sociology. By collecting every rstatibe of African
modes of cultural and spiritual expressions, traditions and customs of Black peoplegptetinte
the sociological findings, Du Bois did construct a new and “distinctive methoddlagiocebach
to the problems of race [and] built a distinct epistemology, a new way of knowing aowareé ¢

changing race relations” (Monteiro, 2000: 227).

However, in advocating the existence of races that he defined like “large grquegasptd
united on the basis of civilization, culture, language, and recognizable phenotypic
characteristics” (Monteiro, 2000: 227) Du Bois was leaving the ground open to concepts of
hierarchy implied in the more or less “civilized” aspects of the culturadryisf peoples, which

relocated his theory again in the Western philosophical paradigm of his time.

Since the white world, determined and defined by the Western worldview, does not
acknowledge the African experience and sense of the world in equal non-hegemaesiisitere
the intellectual and academic orientation to knowledge as well as the paracligreatunder

which scientific investigation is validated; and the Western/European frakeibre
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American academy is incompatible with non-hegemonic standards and pracknesvofg and
interpreting the world, Du Bois epistemological transformative approach to kehgeweithin

the Western disciplinary framework though a profound shift was never a pasdidigopture.

Trapped in Western race theories, Du Bois pragmatic and phenomenological approach t

the lives and experiences of Black people did not permit transcending color line.

However Du Bois is an undisputed Afrocentric precursor. On reading extensively Du
Bois the two basic Afrocentric assumptions — orientation and location — seem t@fgeevery
aspect of his studies. Actually Du Bois’s work is consistently oriented to aatedbin the
African experience, and truly focused on its meaning for the African in Amarid the
Diaspora. However Afrocentric orientation and location entail an epistemalegid
methodological concept that Du Boisian epistemology, unlike Afrocentric theory, did not
contemplate as an operative conc#&peltanschauungvorldview/worldsense/ideology/

perspective).

While Du Bois’ scholarship, by operationalizing race as a social and cultuegt, de-
centered the subject matter of the Western epistemology, Afrocentiy #red epistemology
overturn the Western paradigm by offering an Afrivdeltanschauunffamework for the study
of the African experience “of the person and of the people, as African” (Modupe, 2003, 59). The
Afrocentric reclamation of an African worldview, an African ontology, cosmy| cosmogony,
aesthetics and moral values, and philosophy provides a theory of knowledge that disstiméinue
racial subject matter from the study of the African subject as subjectofyhiwithout
alienating the impact of race and its effects. This is where Du Boisiansamiean

philosophical perspectives part.
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An equally foundational tribute to Afrocentricity has to be paid to Karenga’'saakiaw
theory, a philosophy of ethical social behavior and human responsibility for a gooddif
sustainable world (Karenga, 2005: 290) based on African values that Kawaidaodemkg to

the fore in human and social relations by recovering and reconstructing Afuitare c

Developed as part and parcel of the activist practices of the 1960s during tHeiglits
and Black Power Movements, and the militant theoretical discussions in orgarsie the
US founded by Maulana Karenga in 1965 in Los Angeles, Kawaida’s central conbepidisa
that a cultural revolution issine qua nortondition for Black liberation. Karenga believes that
cultural domination is at the root of every form of oppression, political, social, and economi
Culture and community, cultural rebirth and an educated and conscious vanguardaof Afric
intellectuals are at the basis of Kawaida project of cultural liberasi@ssential to the struggle
for freedom, specially the central role and relevance of culture in trenlifstruggle of African
people. Kawaida theory is in Karenga’'s words an “ongoing synthesis of the bestahAf
thought and practice in constant exchange in the world” (p. 290) whose project aieaiagca
new social paradigm for “national or communal liberation” of African people andhaff iv
means being African and human in the world. Another central concern in Kawaidaithinar
relationship between culture, community, and the struggle for liberation whiantabe
achieved by African self-understanding and self-assertion that “are torimbifothe best of
African thought and practice” (p.291). As a direct consequence of the physigalasmultural,
and linguistic destruction of African people in the American white nation, Kiaxthieory was
conceived as the path to the reconstruction of a Black identity, a way of recogieet
scattered African cultural and spiritual expressions, a practice darestsand struggle for the

assertiveness of African history and culture as an active contributionwmtltethrough the
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revival of the legacy of ancient Egyptian civilizations as the foundational pphasal, spiritual,

and cultural traditions of Africa.

Kawaida theory is a humanistic manifesto, a set of moral and practicaliptiessrfor
the betterment of human and social relationships, a programmatic project, asaffin@ation
of culture conceptualized as the totality of the symbolic practices anelssimrs of a people, “a
uniquely human way of being in the world where each culture is equal in value” jp. 292
Unfortunately the colonial enterprise and the holocaust of enslavement do ndhstsame
vision and Kawaida does not offer an epistemological rupture with the ideologiegeshbny

and oppression of the colonizer's model of the wdrld

Notwithstanding, Kawaida'’s recovery and reconstruction of African culture found its
roots in the reconnection of the Africans to the ancient Egyptian/Kemet ethitabiritual
legacy ofma’at and the idea aderudj taor the moral obligation to constantly repair, heal, and
restore the world in the Kemetic tradition of governance as an ongoing guesate anaatian
society in a sustainable environment (p. 292). The experience of enslavement, thectieconne
to Nile Valley civilizations, and the yearnings of the Black movements of the 2960s

undissociated in Kawaida’s philosophical quest for the reaffirmation of Afress.

This same basic idea of reconnecting Africa and African culture to ite#emstorical,
spiritual, and cultural legacy; the same sense of agency; the same datreisthe same deep
humanistic project, all these are indeed foundational in Afrocentricityeisamd constitute the

programmatic bases of these revolutionary enterprises.

% Title of J. M. Blaut’s critique on Eurocentric historiography published in 1993.
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The Afrocentric paradigm however de-passes idedfogyyd offers an overturning
epistemological conceptualization, analytical instruments, and methoddlingroawork that
constitutes in itself new disciplinary grounds where Africa is the paramgant af its own

liberation and African people can exist in their own terms.

This epistemological rupture with Westernity is better understood if weseoer
present day status of ideological subjects to find out the epistemological monezatour

Western perception of the world as we conceive it today has gained its shape.

Cogito, ergo sunused by René Descartes in Kisditationspublished in French for the

first time in 1647 has become a foundational element of Western philosophy.

He developed his positive interpretation of the world as a consequence of what Richard
Bernstein and Susan Bordo call his “Cartesian anxiebyer the separation from the
amorphous irrelevance of human beings during the Middle Ages into the affirmatien of t
human possibilities of the individual mind. This movement from a theocentric concegdtaa
of the world into anthropocentrism carried an insecurity that Descartes sowyltrcome

epistemologically by a process of systematic doubt and proof.

His method is that of forming skeptical hypothesis — methodic doubt that he develops and
methodologically answers Meditations I: Concerning Those Things That Can Be Called into
Doubt,as a way of reassuring the existence of a Almighty God as a measurtaiotyéhat

ultimately bridges the gap between his inner reality, things thatayimot understand, explain,

" The term is used here not in the modern political sense of the word but in its original meaning of a philosopher’s
theoretical production or philosophical thought.
2 Richard Bernstein, “Philosophy in the Conversation of Mankind”, Review of Metaphysics 32, n® 4 (1980): 762;
Susan Bordo, “The Cartesian Masculinization of Thought”, Signs, vol. 11, n2 3, Spring 1986: 439-456.
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and conceive, and the outer world. The recognition and assessment of a inward reesital lif
developed irMeditations Il: Concerning the Nature of the Human Mind: That It Is Better Known
Than the Bodyvhere he ‘proves’ that human beings exist because they can @ugjite, ergo

sum- and that their thinking ability is disconnected from the outer world.

In Meditation VI: Concerning the Existence of Material Things, and the Real Distinction
between Mind and Bodipescartes addresses the potential existence of material outsidé the sel
and God. Confronted with the existence of the material world and believing in God as the
ultimate explanation of everything that exists, he syllogisticalbygs that because God can
create a thinking thing independently of a body and a body independent of a mind, he as an
individual can clearly and distinctly understand his existence as a thinkmgvwhich does not
require the existence of a body. His assumptions that the human mind is endowed with innate
ideas; that nothing which cannot be recognized by reason can be classified &slgapthiat
truth can only be attained by reason alone; and that since innate ideas amdorathminds
and the ability to reasoning is a necessity of the philosophical knowledge he set thédoanda
for positivism, rationality, and universality of the Western thought while his caralept

body/mind separation left it with an irreducible dichotomy.

Like Descartes, Immanuel Kant also conceives rationalism as a typdyicgunagment
but refutes the idea that analytical reasoning will be the answer to comssiystem of
knowledge endowed with universality and necessity. This is the philosophical problem that he
critically addresses in the three Critiques that are Kant’'s most iampavork. In theCritique of
Pure Reasol1(1781), he argues that pure reason is unable to know those things that go beyond
the realm of all possible experience like the existence of God, freemwdltha immortality of
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the human soul which Kant refers to as “Ding-an-sich”. This is Kant’s bdgaahistic concept
according to which all that man must know, do, and believe finds its justification in the
theoretical, practical, and aesthetic faculties of the human being; initiqgi€of Practical
Reason he deals with the moral problem according to the principles of transcendensahc

and in the Critique of Judgment he examines the aesthetic question, and the objectivieand e

value of our knowledge.

In the first Critique, which is the most relevant for the development of this priigeat
defines time and space apriori required conditions for human knowledgee., time and space
are not signifiers, rather they are the organizational co-ordinates fortoitive perception of
everything that exists (sense knowledge) through the intellectuaktactithe human mind
whose function is the unification of knowledge. Having placed the activity of the humansnind a
central to all knowledge, Kant sets himself into the task of demonstratingjighbyithe activity
of the human intellect that a permanent unification of sensible data is possible only on the
condition that the unifying intellect is stable in order to confer permanence eesbitg —
universality, objectivity, and laws — to the understanding of nature and our knowledd®aof it t

he organizes into four categories: quantity, quality, relations, and modes.

Kant postulates that true and proper knowledge can only be obtained through the
intellectual activity of organizing sensible data under these catedgnridhuman beings cannot
attain the supersensible because the contents of these forms of knowdeplgenamenological,
i. e, the result of experience. Ideal reality, God, immanence and transcendemus,bjects of
sensible intuition, therefore they are not objects of that knowledge which is proper to the

intellect. However, the existence of God and the supersensible are undeniable ;farhcaig
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impossible is its conceptual determination. For this reason Kant was forceddostiete their
existence as postulates as an exigency of the faculties of moral judgmhémtiz® spheres of
finality and aesthetics: the primacy of the free will over the inteltae belief in the immortality

of the soul; the belief in the existence of God.

By elevating the human mind to an almost divine sphere of possibilities, and by
conceiving the primacy of free will over the intellect, Kantian philosophical titaexpanded
the Cartesian model and they both constitute the ideological edifice of Westamality,

universalism, and individualism.

Georg Friedrich Hegel (1770-1831) heir to Enlightenment and Kantian Critiques is
considered the greatest philosopher of German Idealism and the modern thoughtlleteatua
mastermind behind institutionalized European imperialistic practices, whdesqgical
thought is condensed in his three most representative viRitksiomenology of Spit1807);

The Science of Log{@812-16); andncyclopedia of Philosophical Scien¢&817).

His conceptual framework draws on Kant's concept of transcendentalism and as he
blends it with the Darwinian notion of “survival of the fittest” Hegel definetohysas a rational

process genetically interpreted, while the basis of culture lies inghéve power of the mind.

For Kant, whose philosophical system was founded in the priority of mind over nature,
knowledge was produced by the activity of consciousness and could only be obtained through
the organizational categories of space and time, subjective and therefarerideder to give
shape to our impressions of the transcendent reality. Taking on Kant's tramgéaéddduction,

Hegel sought to overcome the split between the Absolute and the rationalistic mind by
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conceiving of a permanent actualization of the mere possibility to the conkarelig/here the
finite consciousness that separates natural from actual, empirical frotmedichieves a unity

of opposites as the means to human progress. Hegel conceptualized the permanent drive for
progress under a system of ‘coincidence of opposites’ in perpetual actualizatierhafnan
being that he describes as a process of building and perpetual rebuilding inattpese ast
primordial Being (thesis) confronting a Non-being (antithesis) to reatdius f Becoming
(synthesis) a highly rationalistic individual human being. In a never-endinggsof pure
speculation, dialects, and confrontation with its opposite this Become entity retadltisd
infinitum, always revaluating the previous stage in a sustained ever-higher development and
growth of a more conscious and even more stable ego. In the footsteps of thaiCartesi
separation of material and spiritual spheres, Hegel's theory of coincideoppasites as a
process generative of progress (synthesis) also brings legitim#oy ¥YWestern dichotomic
organization of the world. Actually for Hegel the notion of progress and perfectiaantabe
conceived in the presence of opposed concepts where the existence of finite tineptietion of
infinite like thesis and antithesis, the taime qua noraxis for the emergence of a synthesis.
However, for a synthesis to be reached and this divorce of the finite from thesitdibi
overcome a unity in and through the self-expression of the Absolute has to be achiexked in a

through the finite, in its spirituality, perfect beauty, and freedom.

What has become highly problematic in Hegel’s theory is his articulation ofduodivi
freedom and individual right with the will of the State where the State stanttefprotector and
preserver of individual freedom as it becomes a universal concept and antiabst@ad his

concept of history as a product of reason and the necessary development of the pgsasther
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present, and even future must be created. The making of history, seen as “the jitagfoesit
spirit that is abstract universal and the finite that is concrete and pattidacilda, 2001) is
not simply a product induced, directed or determined from the outside; ‘man’ toopaaescin
its making which is inevitably subject to the Hegelian dialectics of thegithesis, and
synthesis. Given the fact that the antithesis of order is chaos, war is not tfigbjesbut a
necessary element in history in order to achieve progress as Felicilda £29@49. Historical
progress therefore justifies war, repression, and destruction as necesaasyto civilization;
war becomes an affirmation of the vitality of the State and legitimieassing politics to move
from a barbarous status into a politically civilized nation by virtue of Canisyi that for Hegel
represents the ultimate unity of the finite and infinite. For Hegel, historghwhinecessary,
rational, and progressive, is the enterprise of conquerors and of raciallipstgi®sen people’
whose warfare disposition, no matter how barbarous and destructive of other humanseings

hence justified and legitimized by his ‘ideal’ creation of a linear progosgards civilization.

This concept of making history has had a deep and lasting influence in European
philosophical thought, especially in Max Weber, that in Blaut’s opinion has helped shapd' “tunne
interpretations of history and contributed to the “diffusionist” enterprise afdeuatric historians
whose originsgo back to the sixteenth and seventeenth centuries in Western Europe, where a
belief system was being constructed to give some coherence to the ligvoteaange within

Europe and colonial expansion outside Europe” (Blaut, 1993: 18).

The central idea in Blaut's workihe Colonizer's Model of the World: Geographical
Diffusionism and Eurocentric Histoi} 993) ancEight Eurocentric Historiang2000) is what

he calls diffusionist theory” or “diffusionism” that he claims to be the backbotteeof
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Eurocentric hegemonic model of the world whose premises are grounded in a Etmope&n

vision of history.

The grounding premises of Blaut's theory radiate from the “systematigal-historical
(...) [self] attribution of historical superiority or priority to Europeans over all other pgbple
(Blaut, 2000:?). This means that unlike the influence, cultural borrowings, and interchange of
cultures that happen historically when different groups come into contact, Bldiutssadhist
theory is invested with a hegemonic and totalizing stance that is direct functi@Edropean
imperialistic enterprise towards the cultural colonization of the world.tBlapports his
conclusions with an extended and deep analysis of the most influential Eurocentricsthinke
theories behind the diffusionist model, to wit: (a) religious reasons by claihahthe Christian
God is the true God; (b) racial reasons which assume the white race as s(gerior
environmental reasons purporting that Europe’s geographical location in a tengoert
produces more favorable conditions to human development; and (d) cultural reasons dwéng to t
fact that Europe has allegedly produced a uniquely progressive and innovative culkeenmli

other region in the world.

However very much unaware of the enormous cultural and historical contributions of the
African continent to the world, J.M. Blaut’'s work has nonetheless an extraordimaoytance in
demythologizing the assumed superiority of Europeans over everyone elsergustifgieng
arguments and theories propagated by European thinkers according to which pangress
innovation are natural European endeavors; hence the disseminated beliefs in European
superiority of mind, culture, and environment and the priority of European civilization ove

every other.
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In the fourth and fifth chapters each tradition will be discussed and confrontesl as t
comparative analysis and dialogue between Afrocentricity and Wegtpragresses. As
outlined Marxist theory, Existentialism, Feminism, and Postcolonialighibe/dealt with in the
framework of two major Western paradigms: Modernism and Postmodernism, mih&esixth

chapter the conclusions will highlight the functional dimension of Afrocentricit
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3.THIRD CHAPTER

METHODOLOGY



METHODOLOGY

Narratives — stories, if you will — are seen as particulattyactive, given
disillusionment with a good deal of contemporary theory which is
excessively abstract. (Brownimg al, 2000: 10-11)

The particular mode of research designed for this study fatisaimethodology that, in
Asante’s words, is a reflection of how human beings make deciasbmnsg the external world,
how their attitudes and behaviors translate their cultural and psgital space, what is their
cultural/ideological location (Asante, 2003: 57; 1989: 12). Location is, inAfinecentric
functional paradigm, a tool of research that will be used as theatpoint from where a
cultural, philosophical, and historical analysis will be conducted overs§mebolic and

identitarian components of human expression generally referred to as culture.

The dialogue between Western and Afrocentric paradigms wilfrémed by the
Afrocentric theory because an Afrocentric methodology offers aggiated, systemic, and
holistic approach to knowledge that Western paradigms in theirizgdnmand separated
epistemological fields have failed to contemplate. The fadt e point of departure for
Afrocentric theory is the cultural and historical centeredneisec$ubject of history is a second
and equally major reason to apply Afrocentric methodology to a prtijattis committed to
critically discuss theories of knowledge and culture in its broasaste, which refers to all of
the symbolic components of human expression such as language, relaigractivities, and
institutions: a combination of elements or motifs that constituteethes or the collective

personality of a people (Asante, 1988: 21).
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In fact, in its epistemological dimensions, Afrocentric theory contemplates basic

categories (Asante, 1990; Mazama, 2003; Modupe, 2003):

- The functional paradigm, which regards the need for action — political or social;

- The categorical paradigm that includes a range of analytical conceptsegaries like

race, ethnicity, gender, and class;

- The etymological paradigm concerning language structures, concaptd b@rds and

families of words as the expression of a common cultural heritage

and provides a metatheoretical orientation for research. Designed fardii@tthe African and
African American life and experience, the Afrocentric philosophical freonle stands as a
disciplinary matrix, offers a grand theory, process of analysis, and methodola&gpeafah
(Mazama, 2003). Not only is Afrocentricity a cultural theory of social changeaitheory of
knowledge and a paradigm that provides a cutting edge methodology of research based on its
philosophical matrix, clearly identifying the disciplinary boundaries foicAlogy. Endowed

with a potential for liberation from every form of oppression, Afrocentrictigllenges the
contemporary social thought as designed by the West and affords as mafariousti

approaches as experiences that shape the lives and cultures of African gateplérthe

African values.

In the pursuit for re-creation and reconstruction of human values based on true
democratic ethics that is one of the aims of this research, it is not only dlgeitemn of the
Afrocentric paradigm and its methodology of research that will draw the linegestigation

but rather the whole of the Asantean philosophical thought. In fact, if “Afrocéypnisache
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centerpiece of human regeneration” (Asante, 1988: 1) it is in the worldwide pogsibili
Asantean philosophical thought (Modupe, 2003: 67) that a true revolutionary universalism
abides; not the particular framework of Westernity imposed as universal,Haarg of
knowledge and paradigm constructed not upehitevalues buthumanvalues, rooted iour

own orientation to environment and place” Asante, 2003: 98).

Afrocentric philosophical and cultural methodology offers center, locatiomrabigithos,
and agency as the methodological variables of analysis that, taken tpgethextensive to any
human society who responds to the same cosmological, cultural, and historical synsals
theory of knowledge that defeatb originehegemonic, hierarchical, and totalizing modes of

defining the world, and where every human expression is equally valuable.

In view of the theoretical dimension of the present study, content andlysisary sources
understood here as the direct work of philosophers, cultural scholars, tmidhss as well as of
secondary sourcesneaning critical reviews of primary sources, will be conducted aftesthodological
structure that follows the Afrocentric operational research conoéptsamawazar cultural
centeredness which includes the Asantean concept of location (place, timanaayidkwelior truth
which has to be grounded in the experiences of the community members who #mnéte authority in
defining what is valid for thermtulivu or justice that demands rightful judgment and the commitment of
the researcher to respectful and harmonious relationships with the comrandivhaki or fairness and

a mindful attitude towards the wellbeing of humanity in the spirfidafat'®.

The Africological methodological exercise proposed in this study by a Europsssanaleer will

also help address some still major criticisms to Afrocentric théomyit: (1) Afrocentricity is a reversed

> The concepts used here were proposed by Marimba Ani (1994) and Ruth Riviére (2006). A more detailed
description of these operational concepts can be found in Gaffin (2006) and Riviere (2006) in Asante and Karenga
(eds.). Handbook of Black Studies.
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Eurocentrism; (2) Afrocentricity is a divisive theory; (3) Afraticity is a reductionist theory that

applies exclusively to people of African descent; (4) Afrocentricityotsa paradigm.

In fact, applying an Afrocentric methodology to the textual analysis afdhients of primary as
well as secondary sources of Afrocentric as well as European sthiplevill prove an advantageous
procedure in its deconstructive ability to provide critical analytmals with which to divest the
European researcher from the bias of the traditionally hegemonic etsgipns of European culture and
history. It will also clarify that there is no methodological incompatybdls far as research of African,
Asian, Native American, Eskimos, Aboriginal Australian peoples, or Europganacerned.
Undoubtedly assessed from its Eurocentric location, according to an Afioecaathodology that does
not deny the African cultural location of African people or the Asian cultocakion of Asians rather
asserts the non-hegemonic and non-hierarchical stance of the Afrodesdry, the textual analysis of
the principal documents of the various European and African traditioisengtitically addressed. Only
one among other world cultures, the European particularism will be put in g@red®y applying the
critical lens of Afrocentricity to a thorough and in-depth reading of thénedtliterature in all the
disciplinary fields required to isolate and engage the central id¢ls lefgacy of each tradition in an

epistemological discussion.
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4.FOURTH CHAPTER

AFROCENTRICITY AND M ODERNISM



1. AFROCENTRIC CRITIQUE ON MODERNITY & M ODERNISM

1.1THE OBSCURE HISTORY OF EUROPEAN M ODERNITY

Oh, Ruling glory! Oh, Vile insanity
in the vain pursuit of Fame!
How deluded they are by petty greeds

Which they call honorary motives!

Source of misfortunes, exhausted kingdoms, and perfidy,
Of quenched fortunes and tyranny!

They call you lllustrious and Sublime

But insult and vituperation alone are your peers;

Fame, Honors, Glory Supreme, these names are thine
With which they trump foolish crowds’ feat$!

(Cambes, 1955: 237-238)

At the dawn of the twentieth century Africa’s struggle for independence dnd sel

determination was the embodiment of a vaster African aspiration for |dxefedim oppressive

' 0s Lusiadas, Canto IV. My free translation of an excerpt of the Portuguese epic poem Os Lusiadas written around
1556 by the most famous Portuguese poet of the sixteenth century, Luis Vaz de Camdes and published in 1572. Os
Lusiadas are often regarded as Portugal’s national epic which is considered to be, in the Roman and Greek
traditions, the epic narrative of the history of the Portuguese people and their Transatlantic enterprise during the
15" and 16" centuries. This excerpt is taken from the chapter entitled “O Velho do Restelo” (The Oldman from
Restelo) which is a humanistic severe criticism of the Portuguese maritime enterprise, its motives, and
consequences.
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colonial domination. Indeed the quest was more than political and included economicl, cultura

and social agency because European modernity was the face of the oppression.

Modern European thought and practice was devastating for Africa and the @sneric
native lands and peoples. Where the European economic expansionist model, means of
knowledge and ideologies, religion, technologies, and artifacts, were agriéndraced or
forcefully imposed, they created a deep and crucial philosophical problem for petpies’

identity and cosmology, and economic sustainability.

As far as the African continent is concerned the colonial enterprise dispedJ&frica
from its own modernity; deprived Africans from the possibility of developing tweir
intellectual and material potential; amputated Africa’s ability éelfy create its own modern
institutions; dislocated societies physically from their balanced @mwients, as well as from
cosmological equilibrium (Rodney, 1974). Furthermore, the experience ravageithdseom
Africans under the prison box of a colonial condition (Memmi, 1967; Douglass, 1845; Du Bois,
1986; Césaire, 2001; Fanon, 1963; Asante, 2003, 2007c; Mazama, 2003; Feagin, 2006; Gordon,
2008) that created in African people a sort of dependence for the illusory appetsém

European validation and recognition that consistently failed them.

The rise of Europe into the Modern age, often done at the expenses of the oppression of
native populations of the American continent and of the exploitation of African humarglnat
and intellectual resources, inaugurated an age of Chaos for the African andetheafy
continents; a plague for peoples uprooted and decimated, and in the case of the Africans
shattered through Europe and the Americas, from which recovery is far frogh bei

accomplished.

50



Under this same reasoning of exploitation, rooted in the displacement of native
economies and native peoples by Europamocracieshuman beings and nature alike suffered
from the same depletion of means and property with which “sugarocraciesa(@all997: 67)
exhausted soils and local productions under overwhelming extensive, intensive, and exclusive
monocultures, leaving peoples and lands bare of means of natural sustenance. Today's mas
consumption in Africa and Southern and Central American countries is a sign of the insidious
incorporation and espousal of an alien Western system of values by the colonidlessneel
colonial dependent ruling classes unable or unwilling to discard an enforced cuoownec-
cultural order that does not meet indigenous unique and particular cultural valuesvasagsur

needs.

It must be made clear, however, that the imposition of this modern capitalist coissume
model has other objectives and consequences: the a-critical and alienatitigrcamelthich
human beings are placed is a fundamental tool for submission and objectification of the
oppressed peoples on whose work force and survival needs the system nourishesitsaif, (M

1967).

None of these acts of rape in the colonial and neo-colonial model have ever been
passively accepted by African or Amerindian populations unlike what the celghbi@te of
European history of modernity tends to make believe. Resistance of Africantaiesrent and
the unspeakable conditions of their transatlantic ordeals is one common note oEteagparts
about human losses during these trips owing to refusal to eat, rebellion, and suicidé/dsnera
jumping overboard. In the African continent, although the treacherous and divisigge td¢he

slave traders managed to take advantage of internal dissensions and greedy kilygactso$
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war and pillage characterized the capture of Africans. Throughout the Aameoatinent
rebellion, resistance, and strategies of survival all accounted for tloadifstruggle of the
oppressed populations, some of which have made history, became source of inspiration and
hope. From the individual to the collective levels we may recall the persisempéd to run-
away from the plantations, the passive resistance to working conditions, or thgeathoke
means of production as witnessed by innumerous slave narratives; the organizatiee of ac
warfare like the Haitian revolution; or the establishment of Quilombos ®@Afirecan republics

in Brazil that survived for almost a century, between 1580 and*1677

European renaissance and its break away from the Medieval incarceration thevhat
Encyclopedists of the f8entury considered a repressive religiosity that enchained the
European human being in a web of gloomy relationships with an all-governing God, of intense
fear, superstition, and ignorance, created a status of exalted optimismiehic blee almost

unlimited power of the human reason.

There was no place for the European thinker, philosopher, scientist or politician of the
17" and 18' centuries to conceive, not even as an academic exercise of posshithiats
eventually a tragedy for humankind would ensue out of a failed march into an ever dayelopi
state of progress and perfection for humanity and civilization propelled by tteeEvhiopean

enlightened man in which they ardently believed.

> The most important one, Quilombo dos Palmares, resisted until 1677. For a more detailed history see Abdias do
Nascimento (1980). O Quilombismo: Documentos de uma Militancia Pan-Africanista. Petrdpolis: Vozes.
16 Only in 1944 a discussion on the negative aspects of Enlightenment was produced by the philosophers of the
Frankfurt School Max Horkheimer and Theodor Adorno in their work Dialektik der Aufkldrung (Dialectic of
Enlightenment).
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On the contrary, Enlightenment (1687-1789) produced an elite group of influential
thinkers, politicians, philosophers, and statesmen. Among many we can refertd3esGant,
and Rousseau of course, but dswyclopédistelke Voltaire, Diderot, D’Alembert, other
intellectuals and state’s men like Condorcet, Hippolyte Taine, Alexis dgué&wuitle, and

Benjamin Franklin.

Several authors (Karl Marx, 1873; Du Bois, 1986; Davidson, 1961; Falola, 2001; Blaut,
1993; Feagin, 2006; Asante, 2007c; Pires, 2004; Gordon, 2008) concur in the opinion that
Modernity came with the ‘modernizing’ dynamics of the expansionist European esuike
Portugal, Spain, Britain, Holland, and France without whose aggressive colonial andlimper
mercantilist strategies industrialization, urbanization, scientifield@ment, modern trade

systems and the capitalist economy that created a new world order would \aveaoeirred.

However the revolutionary project that swept Europe, based on the apparent unlimited
ability of practical reasoning, dominated by scientific and technologicala@went that
heralded an emancipating route for a liberated humanity, was the exagbisgett that raped
entire continents, created havoc, destruction of means of development in Africa and the
Americas, degradation of human beings, and racial theories for the sustenamcsmdéfined
but conceived as universalodern world. The catastrophic results of which are branded on the
European-labeledThird World Countries’ extreme impoverishment and cultural shackles.
While producing a euphoric sense of aggrandizement among the European intaligefua
Modernity has paradoxically created discourses of oppression, systemusfaxanstitutions
and practices of control over the disempowered ‘others’, the army of those on whom their

enlightened civilization was fed. It was a process through which reasanana®rmed in
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unreason and promises of liberation concealed practices of domination and oppresspn (P

2004: 71).

Several factors seem to have contributed to the internally praised and spreatl gene
argument of European superiority or civilizational priority over non-Europeqtnckly
changing environment of scientific and technological development, transformatiades rof
production and subsistence; of social and spiritual reorganization brought about by the
transformation of a feudal system of serfdom into a commercially orieotéetysto flow of
capital and land ownership; the transformation of the deep religiosity inteeeagen
secularization of the European thought; all conferred European thinkers and policg enake
sense of uncountable possibilities of control over nature attributed to the European individual

that would lead to the inevitability of human progress.

This economic, political, social, and intellectual evolution that some Europeandristori
tend to attribute to some sort of “European Miracle”, an extremely influénhéaty condensed
by Eric L. Jones in his 1981 work under this very title, developed into a movement of ideas that
placed a strong emphasis on scientific evidence, or the scientific meshmooh and the true
explanation of the world. Extending roughly between tHethvough the 19 century (although
| would say well into the Zbcentury), it consisted of a rationally organized chain of:
purportedly scientific evidence (proef explanation (theoretical framework} and finality
/applicability (praxis) upon which the Western Grand Narratiwesre constructed (Lyotard,

1979).

Y The concept of Grand Narrative in the Western scholarship will be discussed in a later chapter in the context of
post-modernism.
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However, myths rather than factual evidence worked as the premises upon which the
History of Ideas in Western Europe constructed an ideology of hegemony and sypuad&rc
whose inherent definition a whole cohort of human beings were placed in a subordinata positi
and classified as inferior; where a concept of center and its periphery, of @sinséde with a

civilizational mission over an inferior Outside, found its roots.

Instead of departing from the scientific evidence or proof, European historyasf ide
shows a kind of ‘reversed’ scientific methodology where empirical and expigiratempts
have been coined as ‘factual evidence’. This is what Todorov has seikedificismor the
opposite process to scientific evidence (Todorov, 2001). It departs from some sort of
explanation/interpretation about phenomena to claim that it is the ‘factual e¥idénch has
served as the basis of a theory to legitimize the imposition of certainsafdrathe survival of

this same theory — turned into ideology - based on judgments@drmality(Blaut, 1993: 35).

Ideology as such is the belief in the explanations that follow from thiscfeka of
deductive reasoning, the so-called inherent and superior attribute of thel\Weisigy its

diffusion and imposition.

| believe that it is the awareness of this process of fabrication that inegs@me critics
of Afrocentricity, Mary Lefkowitz and followers, when they chargeo&entric theory with
transforming myth into history and considdrocentrismas a divisive theory and a reversed

Eurocentrism. Indeed they seem to understand very well their own ways.

Finality and purpose materialize in the legitimate praxis that emengeihterpretations

of evidence or explanations that “are not cognitively or culturally dissonalatitB.993: 35)
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from ‘factual evidence’. Therefore, emerging theory based on explgrssumptions becomes
ideology based on the set of theoretical constructions whose aim is the developmeakisf a pr
self-justified by the theory that was produced to that very same end. Tieerehtof
expansionist, colonialist, and imperialist theories supported by racist idexlogligious

justifications, and economic ambitions is one such example.

This is particularly disturbing and needs particular discussion because apdhieree
has shown us “the subordinationifierior racesor even their elimination can be justified by the

knowledgegenerated on the subject of race” (Todorov, 2001).

On the other hand, as Blaut explains (1993), two sorts of arguments have been used to
explain the superiority of a European ‘Master R¥cinternal and external factors, i.e., some
controllable and other unmanageable elements by individuals, as these felhenciegories

of culture/religion and biology/environment respectively.

The biological factor attributes to Europeans, members of the white race, antnher
greater ability, intelligence, inventiveness than to non-Europeans. Thisseamalicit in the
polygenesis theory supported by both Biblical beliefs and ‘scientific’ evederscientifism and
was largely used during the"1@ell into the 18 centuries to claim the legitimacy of organizing
human beings in a hierarchical scale where Africans and other non-Europeans wrellg not
human. The white European male individual would rank at the top of this human scale in terms

of biologically inherited abilities, philosophical/cultural underpinnings, socidleeconomic

1 Cf. Blaut, 1993: 61-66. Distinctions have also been made as far as the ‘so-called’ white race is concerned.
Europeans themselves are divided into superior and inferior sub-races: the Northern and Northwestern are
brighter, better, and bolder than the Southwestern and Southeastern ones.
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development, all synonymous @vilization with capital letter to confer it uniqueness and

singularity.

In close alliance with these ‘inherently superior’ attributes to the whitepeans,
environmentalist theory also contributed to carry on the idea of a more developed Eurgpe ow
to its better ambiental conditions a visthe ‘nasty’ environment of other continents like Africa

which, of course, explained their assumed underdevelopment (Blaut, 1993: 69).

Therefore, the purported ‘scientific’ evidence of differences bio#ilyi inherited
together with European environmental favorable conditions that accounted for the gyerior
Europeans and a highly developed civilization have conflated in the undisputablefiscient
truth that supported racist ideologies and behaviors while providing the necessgrgaur
rationale for colonial enterprises, slave trade, and enslavement of Afticaughout Europe
and mainly the Americas. In short, a rationale with which the colonizer sudogadsfying
himself for the ‘double illegitimacy’ (Memmi, 1967: 9) of his usurper’s positiothas
beneficiary of the privileges he has created for himself at the expensespoivileges he takes
away from the natural inhabitants. Such is the central philosophy of the coloriglresat
symbolized by the falsification of history, creation of myths, and its suistpideology and
praxis: racism (Asante, 1980, 1999, 2003, 2009; Bernal, 1987; James, 1954; Memmi, 1967;
Blaut, 1993, 28; Rodney, 1974). In order to protect his profit motive it is in the colorbest’s
interest the creation, establishment, and reproduction of a system in the sphestogy ided
social beliefs that will secure their ownership of the means of production angthéuetion of

human relationships of exploitation.
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1.2.THE PROFIT MOTIVE

Following the Crusaders’ help, tieconquestr the ‘holy’ war conducted by the
Catholic Southern European countries like Portugal and Spain against the Moorly;, Bcidil
African peoples, until 1492 preceded the overzealous mission of Christianity behind the

colonial project as well as its expansionist thrust.

However, like Memmi pointed out “the colonialist never seriously promoted the religious
conversion of the colonizgtdecausgthe colonialist could not favor an undertaking which
would have contributed to the disappearance of colonial relationffipsolonized would not

be permitted to rise above his social status to join the colonizer’'s group.” (1976: 72-73).

The purpose of the colonizer's endeavor, assisted by the blessings of both thie Gathol
Protestant church in easing the colonizer’s consciousness, even contributingcteefitarace of
the colonial oppression by the colonized, is evident in the words of a colonizer during the
Mexican conquest: “To serve God and His Majesty, and also get the ricledeaf@, 1997: 13)
or even the ones attributed to Francis Drake, the most famous captain of QuakeetiEszpirate
ships made sir by royal decree on referring to the indigenous populations: gaimeghall be

the knowledge of our faith (a)nd ours such riches as the[ir] country hath” (Chinwé&i75:1).

Economic reasons have always been at the core of every expansionistsentanolr
although dissimilar in their immediate motivations Portuguese and Spanishiermns
beginning in the fifteenth century were driven by the prospects of profitale with and
wealthy resources of ‘unknown’ countries and continents of the East. While thguse

sailed down south exploring the African coasts in search for the establishinastammercial

* The last Moorish kingdom of Granada (Spain) capitulated in January 2, 1492.
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route of spices and silks, and were primarily concerned with establishinggtyaaits along the

African coast for the commerce of ivory and slaves, the Spanish explorers tie pursuit of

the sumptuous and remote Eastern kingdoms and palaces paved with gold and silver, abounding
in gems and pearls learned from Marco Polo’s adventurous narratives sought toveéstvel

convinced that it would be a much shortest journey with which they would be able to advance i

such commerce ahead of the Portuguese attempts.

The independent kingdom of Portugal (1143) whose Reconquest had already been
achieved by 1253 when King Afonso Ill pushed the Moors down south and expelled them from
the Algarve by conquering the last Muslim town of Silves, has ventured with the help of the
Crusaders in persecuting the Moors into the North African continent invading andgveume
important fortified towns like Algiers, Tangier, and Ceuta. This is estidhto have been the true
beginning of the Portuguese maritime enterprise that placed the Portugads® century clear
double advantage over their Spanish neighbors: only after the last Moorish kingdom afaGrana
was conquered in 1492 has Spain become a unified and centralized political entity; but by tha

time the Portuguese maritime enterprise was alreadydunlhpute.

This age of modern exploration, which began in the fifteenth century and ended by the
late eighteenth century with the intention to reach India, that in medievalwiaseegarded by
Mediterranean peoples as the center of the world, created a rapidly cheagfier with the
realization that there were actually continents to the west that were aotasl led to a
literally new ‘orientation’ of those peoples’ perspective: Europe, a new gaoalodind political

alignment and a new ‘center’ was born (Gordon, 2008: 3).
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Sponsored by the Crown and the Church, financed by the nobility, traders and merchants,
and equipped mostly by adventurers and rogues, the heterogeneity of the expamnswsist ¢
could only find the necessary cohesion to perform such an adventurous and perilous task in the
extraordinary compensations promised, envisaged, and amassed either throughipwher

lands, profitable trade, or mineral exploitation (Pinto, 1978).

Portugal and Spain wholly embraced Christianity and even attributed to thegimmar
enterprises a civilizational mission supported by and conducted as miffaryg.aAs Gordon
points out “[tlhe making of this new ‘center’ was not, then, solely a commeffaallaut also a
military one and, subsequently, a racial-religious one, for the darker populagomgushed

more southward with Christianity dominating the Islam throughout the modern v2@d3: 4).

This much is the genealogy of a new racialized social and economic ordevtlthes
development of its most pernicious consequences with European expansionism, tie Atlant
trade routes and slave trade: a blend of factors, simultaneously religious, e¢quitical, and

cultural.

When Christopher Columbus’ navy, sailing west, reached Hispaniola islandoibe®of
1492 (present day Dominican Republic and Haiti) he was sure he had arrived in theuhadie

their native inhabitants became known as Indians.

The routes opened by Christopher Columbus into the Caribbean Central America and the
Portuguese explorer Pedro Alvares Cabral’s arrival in Brazil proved to be aslisigster for the

original inhabitants of the American continent as the routes opened by the P@&tugues
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culminating with Vasco da Gama'’s expeditions along the African coast, haveob&dridan

people and the African continent.

Three major factors have generally been pointed out by historians to haveedcisi
contributed to the tragic destiny reserved to the native populations of Africa achéreas as
the immediate result of Europeans’ ruthless warfare: (1) Europeans’ possg#syuns; (2) a
fanatical belief in the absolute need to pursue with the *holy’ war for the @hristtion of the
world; (3) the spread of germs and contagious illnesses for which native populatiorg,mai

the American continent, had no resistance.

However, one other major factor was of great relevance in dictating the thte of
encounter of the Europeans with native peoples of Africa and America: the Eurgipeamce
and disrespect toward different cosmological and ethic perspectives, dveiedeand cultural
practices that Europeans’ religious arrogance and racist tendemaksilas savage and infra-

human.

It must not be forgotten that the narratives about the new found societies were produced
according to the reports and wonders encountered by the crews of ignoastagal
adventurers for whom acts of pillage were the normal procedure (Pinto, 1994). Bépatgh
the eyes of traders, merchants, eventually missionaries, whose motives gnd guilt
consciousnesses readily embraced popular explanations that reinforced tleésaytdgery’ of
native peoples where “no activity of the soul” could be observed, they helped put in place “a
whole system of rationalization” with which colonial cruelty would be totalltifjed (Galeano,
1997: 41). The circulation of ideas about the lack of soul and inhuman nature of the native

populations that rested on the rude judgment of the adventurers who constituted thetlceew of
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ships during the Portuguese and Spanish maritime exploration of Africa anccAnaesrivell as
on the reports of the pirates on the British ships with which Queen Elizabeth sustaifheelt her
and her crown, all constituted a very welcome saga for Crowns’ and Church’s mostiaifluent

representatives in the legitimacy of their rapacious colonial and impetéxpeses.

The creation of these myths and their dissemination served the purpose of the colonial
empires of the 1Bthrough the 19 centuries in the same way that political propaganda has been
used in the 2B century international arena to abort and abhor every attempt made by the
colonized countries to abandon tyrannical capitalist economic orders and proefote t

independence.

The gun, the Bible, and disease were but instrumentahyvérg gardean the
accomplishment of the central colonial motivation that we call civilizatiee: tirade,
exploitation, and capital accumulation.

The discovery of gold and silver in America, the extirpation, enslavement
and entombment in mines of the aboriginal population, the beginning of the
conquest and looting of the East Indies, the turning of Africa into a wamrdimef
commercial hunting of black-skins, signalized the rosy dawn of the eapitélist

production. These idyllic proceedings are the chief momenta of primitive

accumulation. (Marx, vol.€apitalin Galeano, 1997: 28)

1.3. THE GEOPOLITICAL TRIANGULAR ATLANTIC PLATFORM

Unlike the primary commercial goal of Portuguese expeditions, the Spanish tolonia
enterprise was directed mainly to extracting the mineral wealthtiiemAmerican colonies

with which to support the idle ostentation of the Spanish nobility who aspired but to a luxurious
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and extravagant life in Europe. While these regions were extremely poputatedealthy and
prosperous civilizations like the Maya, the Inca, and the Azteca revealed théuboataral
riches of their soil, Brazil — Portugal’'s American colony - appeareabiyast as vast and virgin
rich mass of land prone to the establishment of huge productive units of sugar eguact®the
limited sugar industry previously tried by the Portuguese in Madeira Islapdsgact in great

demand in Europe but of scarce supply.

Brazil became the first major plantation zone, with roughly 300 sugar plantatid&s0y
organized in the agricultural systemlatifindio®® to produce a tropical crop whose transformed
product would give birth to a colonial mercantile aristocracy centered on festalong the
coast like Salvador e Rio de Janeiro from where the precious sugar was beitgdetgpBurope
at the same pace that slave ships were arriving from Africa with asprissous cargo:
enslaved Africans to meet the increasing demand in labor force required bpéainsier of the

latifndio™ (Gordon, 2008; Galeano, 1997).

As for Britain, greed and piracy were the initial contours of its involvemeheigreatest
lucrative event that was slave trade which was soon shared in partnership \Bitiishecrown
as the following episode attests: when captain John Hawkins confronted and appesesed Q
Elizabeth’s fury against his looting of 300 blacks out of the Portuguese Guineérgyher
“that in exchange for the slaves he had a cargo of sugar, hides, pearls, and girsies (...)

forgave the pirate and became his business partner” (Galeano, 1967: 80).

2n the agriculture- based European economy latifundio represents the most similar structure of a feudal system
of land exploitation in its transition to a form of land ownership. For the worker the feudal conditions of
exploitation have barely changed.

2 By 1600 the Brazilian colony had about 100,000 inhabitants: 30,000 Europeans, 15,000 black slaves, and the rest
Indians and people of mixed origin. (Gordon, 2008)
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The fulcrum of this flourishing economy was the traffic in enslaved Afritanthe
plantations and mining extraction in the Americas, a traffic in which thesBfitnally
championed in direct profit from the many treaties established with Pbrilngse ruinous
agreements opened the Portuguese colonies to the British industrializedsrapitidi its
commercial agents controlling the whole Portuguese trade of gold and sugdy,froan Brazil

(Martins, 1978; Medina, 1993).

On the other hand, the Europeans arriving in North America fleeing the European
continent for reasons that were mostly related to the religious persecutioqsigftion
following the European religious processes of Reformation and Counter Reforrataton
French, the British, and the Dutch - were primarily interested inrggtihid, unlike the Spanish,
wanted to develop their American colonies as their own home. Their interest forrkactty/ di
clashed with those of the native hunter-gatherer population that was either héllaedeel or

pushed into reservations: actually almost entirely annihilated.

Attracted by the success of the establishment of extremely profsatpée plantations in
Brazil, heirs to the British feudal exploitation of peasants, North Ameri¢darsesoon took
hold of the profitable slave trade, and extended to North America an economic systeite-of
on-black oppression (European American oppression on African Americans) foundational to the

American nation and society.

Though colonizers in Africa, South and Central America, and North America havi¢ set
on different roads the touchstone for the success of their voracious endeavdrs slaget trade
and the profits from slave labor, the enormous accumulation of capital that propelled th

development, commercial, industrial, and technological, of Europe at the expenses of the
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underdevelopment of the colonized peoples and regions: it created “a favorable fdimat
investment in Europe, stimulated the ‘spirit of enterprise’, and directly fatatne
establishment of manufactures which in turn gave a strong thrust to the Eldustri

Revolution”(Mandel, 1968: 443-44).

The circle was now complete: from the 16th century into tfecé@tury the Atlantic
occupied a strategic economic and geopolitical position in the world, a triangularmplat
through which raw materials, mineral resources, transformed goods and engavaddr
circulated, creating a global racist and capitalist order, giving fora wealth generating
racialized economic system of capital accumulation based on a process of ecexuloitation

of slave trade, racialized chattel enslavement of the Africans, and slalwe@door extracted

goods.
EUROPE
i Industrial Revolution:
EUROPEAN SLAVE
TRADE
NORTH / CENTRAL & AFRICA
SOUTH ANMERICA Raw materials
Eoaw matenals g Nmeral resowrces
MNineral resources \— Slave-produced goods

Slave-produced goods

While Portugal and Spain deeply indebted to European crowns and the Catholic Church

received but one fifth of the values made in their colonies with which nobility boughtaitd
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privileges, an emerging bourgeois class of merchants, plantation owners andexpigitgrs,
bankers and their system of loans, mortgages, and compensatory interests ifattemeolonies

and in European countries.

Modernity emergeaut of this global system of wealth generation of capital circulation
and capital accumulation that began with early colonialism and slave trade, ngvolajor
commercial firms, shippers, shipbuilders, insurance companies, banks, plantation anshers
industrial corporations. They became more and more aggressive with impebgliate 1800s,
flourished in an ever growing disproportionate ratio to the impoverished and oppressss m
of the populations in the colonized regions and the enslaved and segregated black population of
North America that still determines much of the today’s aggressive prgdatations of the so-

called civilized and developed countries toward the underdeveloped.ones

Brazil's gold, diamonds, sugar, rubber, and coffee for Europe and the United States;
Cuban sugar for France, Germany but especially the United States; Rexiso’s and
Bolivia’s gold and silver for Spain; Venezuela’'s cocoa and oil, Colombia’s ¢@faehern
United States’ cotton, Angolan oil and diamonds, enslaved Africans from Ghana, |Skoega
Coast, Angola, Congo; are some of the slave produced goods whose circulation of sluglus va
demanded the reproduction of the white colonial ideology, a political, and economic atiganiz
in order to secure white control, power, and privilege (Asante, 2007c; Falola,2®0dson,

1961; Boahen, 1990; Galeano, 1971).

In her biography written by Medea Benjamin and Maisa Mendonca in 1997, the Brazilian congress woman of the
Workers Party, Benedita da Silva, declared that gold, timber, and rubber are still today among the interests of
modern predator countries of the Amazonia forest like the United States (Benjamin and Mendonca, 1997).
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In Africa like in the Americas the surviving native peoples, the enslaveagstgd, and
the finally liberated but not freed African Americans have been incorporatedhénsystem of
production and free market consumerism but have remained in their role of the mois¢@xpl
and most impoverished. Victimized by the transgenerational transmission of guiverivilege
emerging from the system of capitalist economy whose organization andmlieidabor
specializes some few in winning and the exploited masses in losing, AfmcAnsgeirica
suffered a global racist order that was also a global capitalist oardé¢h@ extension of the
market networks involving Europe, Africa, and the Americas (Asante, 2003, 2007c, 2009;

Feagin, 2006; Galeano, 1971).

2. THE AFRICAN EXPERIENCE AND THE M ARXIST MODEL

2.1 RooTs OF WESTERN CAPITALISM AND THE MARXIST PARADIGM

(...)capitalism has intensified its own political contradictions imgyto subjugate
nations and continents outside of Europe, so that workers and peasanty jraevef
the globe have become self-conscious and are determined to take theiridestimgir
own hands. (Rodney, 1974: 10)

Nothing is more significant in the accounts of enslaved and enslaversi¢hamgoing
interpersonal and intergroup struggle over oppression. The enslaved group $keeks t
or overthrow the system and attain liberty (...) resistance is doubtksstyydiberating,
not just for bodies but also for minds. The old African American spisittegptured this

deep feeling for liberty. (Feagin, 2006: 83)
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Actually there are two grounding philosophies of political, economic, and social
organization as well as two modes of perceiving human relationships: one is aofethics
sustainability the other an ethics of deprecation (Galeano, 1971). They repteseatréspect
for the good of the community organized in systems of freedom and equality, sifiqutae
of one’s respectful orientation towards human beings and nature, while (2) an indsticlual
profit motive organized under oppression and exploitation have been crystallized/bgdtezn
dichotomic organization of thought in political concepts of right and left, capitahisim a

socialism.

It was not a coincidence that the first colony Britain established in Northiéaneould
follow the pattern designed to prosper on the cycle of slave trade with masgivescaf human
beings, raw materials, slave produced and transformed goods crossing thie pitdfiorm to be
sold back into Africa in exchange for more Africans. It is not surprising tredrilie plantation
system, following the capitalist philosophy of fa&fundio, transmuted the feudal ideology of
peasants’ oppression into a system of racialized chattel slavery b&causkee capitalist
perspective of the American economy only a totally free labor force, améherovided by the
American system of enslavement, would answer the accumulation of wealth neesfeteto r

viable the American nation.

Colonial imperialism divided the world arbitrarily and usurped land and natural
resources; outdid local languages; subjugated colonized peoples’ economic restemtéssi
and cultures; established a racialized social order based on assumptionsiofityupiewhite
Europeans as a race, their civilization, and the religion they embraced ta@hyigBlaut, 1993;

Asante, 2007c, 2009; Feagin, 2006; Galeano, 1971). The ruthless repression aimed solely at
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keeping the colonial ‘rights’ of the occupying powers and prevent colonized pé&aples
building their own nation-states or develop their already flourishing onesartb the
European colonial enterprise like Ghana Empire of tffecehtury, the Mali Empire of the 14
century, the Songhay and the Kanem-Bornu Empires of thedtury (Chinweizu, 1975;

Okafor, 2010; Asante, 2007c).

Colonialism in North America, however, has a distinct face. Unlike the traditiona
colonial model followed by the settlers who established themselves in Afidc&auth America
as extensions of European nations for the purpose of running exploitative enterphises of t
natural resources, in North America the goal of the European colonizersy duagib-Saxon
and French, was to turn American soil into their homeland, eventually, to build their own
independent nation although their establishment has meant the almost completatamndfil

the indigenous population.

Soon the Founding Fathers gave birth to the American nation, a nation rooted in a social
organization supported by a racist ideology and determined by an economic cfysderal
oppression — racialized chattel sla@ryas thesine qua norcondition for the development of a

capitalist economy.

The social construction of a material reality involving hierarchical and foeial
relationships as the ones designed by this American particular systeaesl/sivith an
exploiting and an exploited class, slave owners and enslaved Africansg evbatesociological

analysis has demonstrated to be the foundational white-on-black oppression aathec syst

2 Unlike any other previous form of slavery, American slavery system was unique in the sense that it placed white
Europeans and black Africans into two different racial categories. While a white human being could never be the
subject of American enslavement, the African ‘less than human’ was ‘transformed’ by the slave owner into a piece
of property for his/her entire life.
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racialized material reality — or fixed social hierarchy — integré&American society and visible

up to this day (Feagin, 2006; Asante, 2003; West, 1993).

This fixed social stratification, where whiteness stands for privilagesaperior status
versusblackness which is defined as inferiority, biological, cultural, and historscal, i
transgenerationally transmitted, reproduced and supported by corporate amstigurtd
governmental organizations. This racial factor is what renders the trabldiass struggle of the
European capitalist paradigm obsolete, inoperative, and inappropriate to thépmaaticalate
the dynamics of colonial oppression and provide a functional and operative resporetedaestr

for freedom of colonized societies.

While Marxist theory considers colonialism a strategy of the European lotsiaigss
acting in a double front: dispossession of the weakest nations that creates thensofadithe
economic monopoly to produce maximum profit; and control of the working population inside
the colonial nation itself, the pervasive and disruptive effect of racism, foundasowa have
already demonstrated, to the North American society and colonialism gidesee of the
inadequacy of the Marxist theory to outdo systems of colonial oppression whose motor is the

race factor.

Although the economic empowerment of the colonial nations may mean that the internal
proletariat will find itself somewhat better-off as a result of thecemient of the colonial
country, this has only been made possible through the advantages acquired by seizing colonial
work force; when workers seem to be gaining privilege as a result of tlugjgle for a more
equitable share of the wealth generated by their labor, the small benefiteddgue already

been largely compensated by the revenues from the colonial exploitations Biptitle
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mechanism of exploitation, the oppression of the outside workforce consolidates acddalan
the oppression of the proletariat at home while implicating the European pabligti the same
colonial rationale that makes them also beneficiaries of someone other’s werkkmioitation:
that of the colonized. In their interest, in the interest of their country, in theshtdr
“civilization” colonial workforces also become the oppressors of their colonizekdns
reinforcing the advantages of the bourgeois class while weakening thgtistoé international

unity.

Following the Marxist rationale, the international unity of the proletariat @vbelthe
necessary and sufficient condition for the solution of colonial oppré&stbmwever, Marxist
theory has missed the most important point as far as Africa is concerned. Theurapean
tenets that sustain the European oppressor/oppressed or explorer/exploitedhigdafitrase of
land ownership and capital accumulation for individual promotion and affluence weretnait pa
the African cosmogony and experience, or of the African social and econonmdzatg, or

their way of thinking.

Land as a marketable commodity was an alien concept for the Afnicedas vivendi:

African’s right to land was simply the right to use it.

While Marx developed his economic and social theory out of the particular expsrience
of the European Agrarian Revolution and the subsequent Industrial Revolution, the African
tradition of communal use of land and the fair share or equalitarian distribution of praduct

its members is not capitalistic oriented; it does not establish antagoeliationships between

24 Key to Marxist theory is the central concept that history of humanity is nothing but the history of class struggle;
of the confrontational relationships between exploiters and exploited, between oppressors and oppressed always
within an economic perspective of who holds the means of production.
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those who produce and those who benefit from the production; it does not polarize interests

between landed and landless, and it does not create an idle class of wealth acaimulator

In a similar dynamics, and unlike the Marxist orientation to the role ofdlo@ized
workforce with the European proletariat in the abolition of the colonial exploitationgality is
that the colonized workforce has never partaken the interests of the colonialtbaegiAthe
agent of exploitation may be the s&meand for that reason has Marxism considered the colonial
struggle for independence as the last and definitive step towards the coflépseapitalist
system and the success of the socialist revolution, the consistent ideologgabthal system,
dialectically used during and after decolonization, kept the colonized peoples undealcoloni
tutelage. According to John Stuart Mill (Hobsbawm, 1989), the social and inevitabledablog
phenomenon of colonialism required from colonial domination the preservation of a European
responsibility in the transition of the African societies to a superior @vidinal stage.

Therefore, the racist ideology that encircled colonial and imperial agéadanever been really
broken although worked out and legitimized by the Organization of the United Naiiomls s
cosmetic changes occurred. Disguised as economic help supported by the omigrVaanetary
Fund and the World Bank for the reconstruction of Africa, a new face of colonialismpuvan
place (neo-colonialism) to save the economic interests of the two most powgrduialist
forces that emerged from World War II: the United States in America agat Britain and

France in Europe (Falola, 2001; Davidson, 1961; Boahen, 1990; Asante, 2007c).

% |n both instances there is the same objectification of the individual: the transformation of the productive subject
into an object of the productive forces; like the products of labor, commodification included him in the market
exchange value. In the particular instance of colonialism the alienation produced by the system of production adds
to the dehumanization and consequent objectification of the colonized who, less than human in the racist
framework of colonialism, was merely regarded as an object of production, and only ‘natural’ to use Africans as
slaves.
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On the other hand, even if defiant of the purported benefits with which the oppressor
leads the colonial proletariat to envisage colonialism in its own interest, amddoy af critical
consciousness of the general oppressive role of the bourgeois class, the Eurokean wor
recognizes and vindicates the right of the colonized country to its total indepentence, t
motives of the European proletariat are different from the reasons of the edlemiztruggle for
independence. While the former is moved by the ideological condition that places him in a
dichotomic and irreconciliatory positions a vishis oppressor in a dialectic system of class
struggle that defines his existence and condition; the latter did not define rasselbressed in

and exploited by his own society in the first place.

The condition of the colonized is one of oppression and inequality, of subordination but
also of human degradation because the ingredient that completes this portrathis coéonial
order resorts on racism: in Memmi’s words “racism sums up and symbolizes the é&mtalam

relation which unites colonialist and colonized” (Memmi, 1967: 69-70).

The failure to understand that the genealogy of colonialism surpasses théiahetemy
of classes and their struggle in the dialectics that creates themrad aettie critique of
Marxism as the answer to decolonization. In fact, the intrinsic racial comdticolonial
subjugation serves the determinant immutability of the coloralees The goal of the Marxist
theory is ultimately the erasure of class stratification. Even withirréimeeiwork of capitalist
societies upward social mobility is possible; it has in fact produced one idiargneerm:
middle class. As for the colonized, the racist ingredient makes sure thatlsfilever be moved
to full citizenship: “the colonized enjoys none of the attributes of citizenshigwendiis own,

which is dependent, contested, and smothered, nor that of the colonizer” (Memmi, 1967: 96).
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2.2MARXIST MODEL IN AFRICAN REALITIES

Considerable attention has been and is still being given to Marxism by African and
African American scholars and politicians like BuBois, Garvey, Nkrumah, Lurau/milcar
Cabral, Fanon, Sékou Touré, Nyérére, Rodney and many others, while socialiss tedrie
practices have been adopted as the most revolutionary attempt to bring pustacpiality,
economic and social, to the colonized, once enslaved, and still oppressed peoples in éffrica or

African descent.

However, exactly in the same vein as every other European born theory, the vantage point
from which Marxism and socialism perceive and address systems of oppressioresaapet
the very grounding theories and ideologies of the European philosophical thought: the
assumption of their universal model; the failure to acknowledge the existencdiditg @t
other cultural, social, and economic experiences; the lack of including timeqtarsa of the
colonized experience in the discussion and assessment of causes and consequences of
oppression; want of recognition that economic oppression is tainted and reinforcedrby oth
equality subjugation factors like gender and race. In a word, Marxism and takssagendas
have traced their routes from the same hegemonic conceptualization pervasive st W
paradigm that has removed the colonized from history while usurping the role of terdeci

maker of the destiny of the world (Memmi, 1975: 91).

The apparent retreat of the European powers from Africa in the aftermath of t
disastrous economic consequences of the so-called World War Il was the isaé@salti of the
movements for liberation of oppressed peoples, political and armed struggleB-for

determination. However, the tentacles of imperialism were not elimirfadddwing the anterior
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pattern, European control over prices and its decision as to what kind of goods would be made
available to African countries, a new discourse and practice was debigtiezlWest. As the

British, French, Belgian, and Dutch realized how the power of domination was moving from
Western Europe to the United States they turned their waning hegemony over thtwal
calculated protectionist strategy under o discourse of ‘aid’ for the devehbpite newly
independent countries. Acting in several fronts from the international capibaksol of the

world market and the establishment of the prices of commodities bought and sold todiue Af
countries in such a way that the volume of cash flow from exports to Africa permyameudid

the volume of imports; to the technique of high rates of interests (Nkrumah, 1965).

One other flaw that can be pinpointed today to Marx’s rendition of the inevitable eollaps
of capitalism by the crisis that this same very system would bring abouwtseegithe widening
gap that it created between the ‘haves’ and the ‘have nots’, is the fact tixathteeory as well
as its revised versions fell short in understanding that the true source distapitas nointra-
national exploitation of workforce and resources butititer-nationalone — meaning —
colonialism. Therefore, the crisis foreseen by Marx lost impact and impromptuiwwias
transferred from the national to the international level. The crisis did widen buheot
colonialism it did not run in the direction of the defeat of capitalism; on the coittraigstated

a new form of imperialism under the banner of globalization.

Unlike most of the African American political scientists and scholars of istarx
inspiration and orientation, political leaders of independent African countriespite m
charismatic and influential having been Kwame Nkrumah from Ghana, Patinoenhba from

Congo, Sékou Touré from Guinea, Julius Nyérere from Tanzania, Agostinho Neto frona,Angol
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Amilcar Cabral from Guinea-Bissau, faced the real challenge to tlaekidtlfoundations: the
functionality of the theory as far as the African reality was corezerThey were confronted
with questions such as: how to develop their own socialist political agendas follbwing
Marxist political inspiration? Would the theory answer to the African ¢mmdi in the same way
as it worked for the oppressed societies in Europe? Applied to the colonial strugpgleaawly
independent African countries would it be the last and definitive step towards Hyesealf the

capitalist system and the success of the socialist revolution as Mamissioned?

In his first theoretical worRhesen Uber Feuerbacwritten around 1845 but only
published inl888), Marx sets the grounding lines for an economic and social theory of
capitalism; advances the philosophical concept of historical materialisrptain the socio-
economic foundations of capitalism, and he offers communism as the politicosysteh that
would answer and transform the conditions of alienation and oppression of human beings under
the capitalist rule, the path to human liberation and to a society free from rttuehieal

structure of classes.

Later, in theManifest of the Communist Par(/848) he clearly establishes the three
grounding premises of communism: (1) abolition of private property; (2) hidtpecspective
from the point of view of social relations and class struggle; (3) overthrovpibélism by

means of the revolution of the proletariat.
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2.3AFRICAN CRITIQUES TO MARXISM

In Africa, however, the applicability of Marxist, and for that matter, comntenets
could only follow if the condition of colonialism would prevail. Actually, notions of private
property, class stratification based on means of production, the emergencetafiptoddl were

alien to African political, economic, and social cultures prior to colonization.

On the other hand, the aspiration of the African countries to self-determinason wa
maybe, a concern much more powerful than that of gaining independence. In faggmyao-
called independent African country became really independent. Several exaoydebe
advanced here to illustrate how imperial powers worked new colonial politics thraugio#t
devious strategies including spread corruption among African leaders suck@sDésiré

Mobutu (1930-1997).

Those who conceived of independence on the condition that a politics of self-
determination be put in place like Nkrumah, Lumumba, Sékou Touré, Nyérére, Amilcal, Cabr
and Agostinho Neto, devoid of a theoretical framework built on the African tradition aatddoc
in the African experience and agency, had to develop their own political theory bairof t
Marxist background in order to meet the challenges of creating a true scagg@inda for
African countries. In some aspects it might be claimed that thesedeatifeough not yet fully

Afrocentric, were on the road to complete agency.

As we will see ahead this African oriented political and social re-akgmiproves that
Marxism could not answer African realities. Although the socialist expezien Cuba initiated

in 1959 with Fidel Castro was one of success as far as the socialist revolutnoamed, |
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believe that its survival depended as much on the political vision and strength afetsds@n
its geographical location as well as on the cohesive factor that the expasieenslavement

represented for African people in Cuba.

On the continent of Africa colonial and imperial powers have always worked imtande
and the colonial praxis permeated borders all across Africa. BritislugRege, French,
Germans, Belgians, they all concurred in building webs of domination that rendeapa e
almost impossible. When it eventually succeeded, resistance was sigsilynatined and
promptly undermined. Amilcar Cabral from Guinea-Bissau knew that from hisiexpe under
Portuguese colonialism, which prompted him to claim, eventually inspired by Faaon
(1963), that “the best or worst shout against imperialism, whatever its formalsetag arms
and fight” (Cabral, 1966). Maybe because oppression under Portuguese colonial rutr@vas m
visible and therefore easier to realize owing to the particular phybiga¢and repression
exerted by PIDE, the Portuguese State P3licabral also reclaimed as urgent an African
centered struggle:

One form of struggle we consider fundamental has not been explicitly menitioned
this programme. (...) we refer hereth@ struggle against our own weaknesses.
(...) This battle is the expression of internal contradictions in¢baanic, social,
cultural (and therefore historical) reality of each of our countvitsare convinced

that any national or social revolution which is not based on knowledge of this

fundamental reality runs grave risk of being condemned to f&ilure

%% pIDE-Policia Internacional e de Defesa do Estado/Direcgdo Geral de Seguranga: International and State Defense
Police/General Security Directorate. Designed after the German-Nazi Gestapo, PIDE was its Portuguese equivalent
in structure, methods, and functionality with extended influence in Portugal as well as all over the Portuguese run
African countries, especially targeting the movements for the independence of Angola, Mozambique, and Guinea-
Bissau where repression was particularly brutal.
i Excerpt of Cabral’s speech delivered to the first Tricontinental Conference of the Peoples of Asia, Africa and Latin
America held in Havana (Cuba) in January, 1966.
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In 1959, in his address at the Congress of Black African Writers Franz Fanah calle
attention to the fact that, in African colonized countries, “while the mass of dpéepmaintain
intact traditions (...) the intellectual throws himself in the frenzied fashiontiet frantic
acquisition of the culture of the occupying power and takes every opportunity of untayoura
criticizing his own traditional culture” (Fanon, 1959)A native culture under colonization is
condemned to extinction, and its manifestations, taken as demonstrations of liberagdo, &
immediately crushed. In the African continent as well as in the Americasetfaion that
Africans have a culture and a history, and the contempt for any manifestata cdlture
under enslavement and segregation or under oppression and poverty, produced massive though
varied reactions. Resistance in any form or manner showed a common tractheahea
grounded in the cultural renaissance of Africa in the continent and the Diaspordntivtualy
people of African descent sought to break the shackles of colonial domination. Furéhehayp
sought to confront the humanistic void in which an a-historical and a-cultured peoplefivere |
In a word, cultural and historical memory were the tools with which Africahssing to live
with the Eurocentric arguments about African backwardness and a-histoifigedled upsurges
of liberation struggle in Angola, Algiers, the Congo, Kenya, Mozambique, Nyasand
Rhodesia soon after the first Conference of the Peoples of Africa took place anir\ccr

December 1958 (Lumumba, 1960)

Two years later, a movement towards African unity was being run by He&de of

African States like Sékou Tourée, Nkrumah, and Lumumba among others because thesgryvere

%8 This speech was later included in The Wretched of the Earth whose English translation was published in the U.S.A
in 1963.

2 Speech addressed by Patrice Lumumba at the opening of the All-African Conference in Leopoldville in August 25,
1960.
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much aware of the fact that the juridical independence obtained was onlyséefirsind further
efforts would be required to achieve freedom and self-determination; to condigein/dffairs
according to an African agenda without the insult and humiliation that the systatelage that

former colonial powers sought to impose would mean.

These leaders, committed to overcome the imperialist politics of creatiagonistic
blocks and division in Africa by means of political intrigue and economic corruptienr(btto
being ‘divide and rule’), unanimously attuned with Lumumba’s declaration: “@eédereate a
new system adapted to the requirements of purely African evolution, change tloelrfetced
on us and, in particular, find ourselves and free ourselves from the mental attitudescarsd va

complexes in which colonization kept us for centuries” (Lumumba, 1960).

This seems to be the same direction Cabral was taking as he asserted timatatimehtal
struggle in Africa was “the struggle against our own weaknesses” wanlenrclaimed that only
by killing the colonizer within would African people finally be able to free theionized minds

(Fanon, 1963).

A product of his historical conditions and a Marxist, Amilcar Cabral strongigvael in
the role of a theoretical framework to give consistency to revolutionary actiagmeawork that
would provide the national liberation movements with programmatic lines of thoughttoit
“the foundations and objectives of national liberation in relation to the social stfuafwal,
1966). The experience of living colonial oppression, however, made him soon realize that, in
fact, Marxism could not be applied to the African reality without, at leas¢@a ci&tical revision.

He recognized that following historical materialism would place Africamesies outside history
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so long as the motive force of their development would not be class stfuggh:definitely not
class but the racial framework of colonial oppression was the problem in Africaeddredskey
factor in the Marxist theory that would need attention concerns the ownership ofahg ofie
production in Africa. Where private appropriation of means of production and privatetgroper
were not part of the African socio-economic and political experience prior to alidomi class
oppression and class struggle were also alien concepts therefore nesérapieeyerminant role

in the struggle for liberation.

2.4TOWARDS THE RECLAMATION OF AFRICAN SOCIALISM

The creation of socialist African States that in Marxist terms woulchraégqualitative
jump” in the socio-economic structure of African societies provided that tbaldweep the
colonial structure intact (in a neo-colonialist fashion), meant for the Afrezadels a total
refusal of the neo-colonialist agendas if they would care for the selfxdetgion of the African
people, spiritual and material decolonization. According to Cabral (1966) the path tcetiencre
of African socialist states has to contemplate several steps: (1)rextmaiinfluences and effects
of imperialist action on the social structures and historical processesatbpi@ent of African
peoples in order to assess how imperialist domination has produced a paralysisgtaoatagd
in some cases even the repression of the natural process of development in Afntaas; (2)
redefine the role of the classes in a class structure created bydhrmlcahd imperial forces like

an African pseudo-bourgeoisie, an urban working class, and an agriculturalr@pl@aregain

%0 According to this paradigm all the various human groups in Africa, Asia, and Latin America subjected to
colonialism and imperialism would be placed outside history. This is ironic and a paradoxical definition of history as
far as the most important aspiration of a communism is concerned: a classless society.
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the historical agency of African peoples by rejecting both colonial andaienial tutelage by
destructing the mechanisms of imperialist and racist domination to whictaAas been
subjected. In Cabral’'s words “national liberation exists only when the natodalgiive forces

have been completely freed from every kind of foreign domination” (1966).

The state of affairs in which imperialist policies left African coustaad neo-
colonialism perpetuates, especially the emergence of a bourgeois @ass, forbe one of the
major problems to be solved by African leaders in the struggle for liberatibim@ the path to
socialism. Cabral (1966) advocated its conversion into a revolutionary rolethiat “
revolutionary petty bourgeoisie must be capable of committing suicide as anabadsrito be
(...) completely identified with the deepest aspirations of the people to which tloeygbsb

that revolution would really occur.

Kwame Nkrumabh, the charismatic and popular hero of the independent movements and
of African socialism, strongly advocated that the solution to African problems coylt@nl
found in a strong political union of the African countries against the divisive gaditineo-
colonialism. A political unity, based on their common past history and their commontimeres
the independence of Africa that, despite the various differences in culturanguoade, would
be the greatest contribution to the effective development of African natuatees for the

benefit of African people under the framework of scientific socialism (N&hyrh961).

By scientific socialism Nkrumah seems to understand the establishmerdada s
economic framework supported by and “anchored to a steadying ideology” lixessMaThe
particular form of African socialism or Nkrumaism recognized a connectioveba

communalism and socialism but considered the former unsuitable to technically dreswe
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mechanisms of appropriation of the means of production and distribution needed to ensure
capital accumulation and its egalitarian partition. The programmiaéis tieveloped by Nkrumah
as well as his political agenda reflected a much more a-critical applicdtMarxism to the
African reality than Lumumba’s or Amilcar Cabral’s. In fact, he stodthé Marxist tenets and
premises that, dependent on the European historic conditions that created thenmheneant t
acceptance of the fact that “socialism depends on dialectical and histaatealaiism, upon the
view that there is only one nature, subject in all manifestations to naturalidwisss human
society is, in this sense, part of nature and subject to its own laws of developnieathéN,
1967). Nkrumah recognized that it was necessary to root the socialist projectfiican fkame
but only as far as the African ethical and moral values, that he called maétaphwse
concerned in order to keep the humanism of traditional African life, while retiagshe

principles of scientific socialism: the socialization of productive andiloligive processes.

On the other hand, when Julius Nyéréere, the socialist president of the independafit sta
Tanzania claimed that”(S)ocialism, like democracy, is an attitude of minahét.the rigid
adherence to a standard political patt&rhe was preserving and re-gaining African traditions to
build an economic system out of the African moral and ethical values and Afosamlogical
sense. Indeed, communal social and cultural practices are African building thlatckenfer the
individual a sense of identity, of belonging, and of purpose. They are part o theagisai@nd
ontological dimensions where life makes sense and institutions function. &lgérer
programmatic document presented to the Tanganyika African National Union (JTIANY67,

known as The Arusha Declaration, established the principles of socialism assiierire

*! This is the opening declaration of Ujamaa: Essays on Socialism published in England in 1968.
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conceived of them in the African reality, anchored in the African expegieagency, history,

and culture.

Nkrumah’s and Nyérere’s political writings may be two excellent ésesaf

Afrocentric critique. In fact, while Nkrumah’s deep structure of his Afreacialism -
scientific socialism - relies on the Marxist premises of the diakeafi historical materialism and
the struggle between the ‘have’ and ‘have not’ classes, reconnectingdanAiaditions pretty
much only at the surface level, Nyérere developed and implemented a sGoiatistution that
we can call today Afrocentric. Fully aware of the tragic consequencefoofalem and of the
dangers of neo-colonialism, Nyérere located and centered the progranmeatf lhis socialist
agenda on the deep structure of the African sense of the world, while critaddgsaing the
problems brought about by capitalism and its particular forms of colonialism pedatism.
Like every leader of an independent African country, Nyérére had to be concéméuew
methods and ways of producing wealth especially when he wanted to avoid depending on
external funds that he clearly saw as a means of endangering Africanndeepe and self-

determination, an open road to neo-colonial practices.

This, of course, needs practical solutions that are far from the scope of thidsiiLithe
important issue to bear in mind seems to be the fact that, for Nyérere, theocotuddevelop a
socialist economy must concentrate on the way wealth is distributed rather than ibmshow
produced. And this is indeed the central socialist principle or “attitude”. Whai-soarlist,
that he calls anti-social, is accumulation of wealth and acquisitive psafticthe purpose of
gaining power and prestige, engage in personal competition, live for indivtadugliisfit. This,

he emphasizes, has never been a traditional African practice. Society, the ciynuvhere
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everybody was a worker and no concept of living on anyone else’s expenses waseeatu ol
would always look after its members and “(B)oth the “rich” and the “poor” individea¢ w
completely secure in African society” (Nyérére, 1968). Following andinaiclg the need to re-
educate a colonized Africa and to regain African former attitude of mind thedseoncept
discussed by Nyéreére is the fact that traditionally African’s righ&nd was simply the right to
use it; individual ownership of land, and the concept of land as a marketable commodaly centr
to capitalism, was a foreign concept brought into Africa by colonial powerstardsts. A third
aspect on which African socialism should be grounded was the relationship between the
community and the individual as far as concept of self-reliance leadershis artdnsic value

is concerned in African societies. The respect for age (wisdom) and gerti@ecommunity
leader should be preserved in the same way that the duty of someone in a leadersimggositi
to perform in a reliable manner the responsibilities entrusted to him/her foerleét of the

people.

Brought up in a traditional African society, Nyérére claimed that “the fdiordand the
objective, of African socialism is the extended family” and the notion of faumalg that in
Swalhili translates ddjamaa Finally, he concludes “[w]e, in Africa, have no more need of being
“converted” to socialism than we have of being “taught” democracy. Both aedrimobur own
past — in the traditional society which produced us (Nyeérere, 1968). The legacyefais/é
thought is, in fact, still very much alive in the works and scholarship of Afrocentritass.
During the late 1960s, the African American scholar/activist Maulanangardor instance,
appropriated Nyérere’s language and used the Whaaas one of the seven principles of

Kwanzaa -Nguzo Saba
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The arrogance with which colonial cultures approached African societiesdiisdrthe
deep-rooted wisdom and dignity of traditional societies, and the innate réspaatan life

that is part of the rich humanistic heritage of African people.

The difficulties faced by African and African American political aistis and thinkers
and by African political leaders in their common struggle for freedom and independiee
varied and unsuccessful attempts to liberate the colonized and enslaved Afrieassblating
to or adapting foreign and alien paradigms that inherently placed them in &subtltus and
never granted them agency; the reclamation of a liberating theorediceviiork that would
establish the philosophical foundations and functional patterns where Africans would see
themselves fully represented; all contributed and summed up in Afrocentheitthdoretical
framework developed by Molefi Asante and published for the first time in 1980 as
Afrocentricity: A Theory of Social Changetheory that in Asante’s words was contextual and

grew out of African people's cultural heritage (Asante, 1983).

To understand the myth of European superiority is not an irrelevant discussion as we have
seen. It played an important role on one of the most influential political-ecorsociad-theories
of modern Europe that is Marxism. For the same token, also Marxism is considereddo have
universal applicability with no regard for the distinct cosmological vision and iexges of a
particular society, as has been the case with African countries like Gtamiadependence,
and the subsequent neo-colonial policies.
In order to halt foreign interference in the affairs of developing cosritrie

necessary to study, understand, expose and actively combat neo-colonialism vemwhate

guise it may appear. For the methods of neo-colonialism are subtle and vaegd. T
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operate not only in the economic field, but also in the political, religidaslogical

and cultural spheres. (Nkrumah, 1966: cap. 18)y

The discussion around Nkrumai¥rand Nyérére’s socialism also reinforces my opinion
that it is important to master the full implications of the Western paradignparalyzing effects
of European Modernity over African natural development, of colonialism and imgeridhe
system of racialized chattel slavery and segregation suffered by pedytecah descent in the
Diaspora but also in the African continent, in order to apprehend the profound revolutionary
dimension of Afrocentricity in correcting Eurocentric history; in theemal and psychological

decolonization of the African world; in the rehabilitation of African agency.

Simultaneously it is fundamental the full understanding of Afrocentricitytsdll

concept: culture.

Similar to the notion that can be found in Cultural Studies that “everything isecultur
(Pires, 2004: 35) in an Afrocentric sense culture is also holistic, systemic, syrabdl
relativist. It is the lifelong process of individual and collective appreherdithe meaning of
the world, of human relationships, of the relationship of humanity with the world and its
manifestations. In the Afrocentric paradigm culture entails the hiat@xperience of a people,

their systems of knowledge, spiritual dimensions, ethical and social \afysmsized in some

*2 In his speech at the Conference of Ghana Envoys held in Accra in January 1962 Kofi Baako, Minister of Foreign
Affairs of Ghana, defined the concept as “socialism adapted to conditions in African and African tradition. [that] as
a socialist philosophy, (it) seeks to adapt socialist ideas to the evolution of an African society which has emerged
from colonialist domination (..) to realize its socialist aims amid the legacies of colonialism”. As a result of this view
private capital invested in private firms and businesses by colonial British Government was kept running in
independent Ghana and nationalization of these firms was not even an option (Omari, 1979: 194-195)
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aesthetic support that reflects their particular cosmological standpoitireCigl therefore

history in its broadest sense.

As a theory of knowledge Afrocentricity defies hierarchical classifons. Cultures like
human beings differ; but they are not superior or inferior, central or periphmenad or less
civilized. With Afrocentric theory there is no one hegemonic culture with univeataé. There
is onlyonevalid standpoint from where to understand the cultural manifestations and values of a

people: their cosmological and ontological realities.

One of the most important dimensions of the Afrocentric paradigm is its ability to
respond to and correct a fundamental human crisis: the one that was created égtEtiroc
hegemonic approach to culture and identity that, in many cases, produced deep psgathologi
damage as well as consequent behaviors of material warfare between pedjffesent
cultures, religions, or colors. In a time of resistance, in the struggle foryaged human
liberation, Afrocentricity also provides the theoretical framework to decomnstistructure of
the imposed upon racist and oppressive discourses; and tools of analysis to sustaindhe cultur
and therefore identitarian basis of African people in their African centelp@ation that would
have helped, for instance, Nkrumah in building theoretical basis for an Africafissocia
grounded in the African communal values and traditions instead of mal-adaptingntieeviyrk
of a European based paradigm like Marxism. What we witness in Nyérerelssocia
programmatic lines is, on the other hand, the most perfect example of the funcpeEthlc
Afrocentricity as a metatheory (Asante, 1998:49). In fact, Nyéréretddpam an Afrocentric
frame of mindhat gives form to atructureof thought grounded in the African historical and

culturalcontextwhose discourse alelivery of messagesonates to the common African man
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and woman, to their sense of the world and ancestral experience. African cestestthe
location are two basic Afrocentric premises to deal with the “politigiilical crisis with all of

its attendant parts, economic and social” (Asante, 1998: 173) in a truly decolonized human
environment, | mean, materially and mentally liberated people of Africaredegom the state

of oppression and denial perpetrated by the colonial and imperial subjugation.

In fact, Asante’s Afrocentricity questions “[h]Jow can the oppressed usertteetbaories
as the oppressors” (Asante, 1998: 181). The defiance of an oppressive situationgitra toiti
the ruling ideology has to be “based on people’s needs and experiences, [thstafeism is
likewise not helpful in developing Afrocentric concepts methods because it, too, is a foaluct
Eurocentric consciousness that excludes the historical and cultural perspetieca”

(Asante, 1998: 5).

Therefore, colonial and imperialist powers, European and American, and tle@isiors
on the African continent, dependent on the cooperation of systemic racism, wileonly
overridden through structural changes whose source has to be identified with tha Afric
material but also spiritual and cosmological realities, those who reifrgiatagency of African
people in their own businesses and pertain to the African traditional values of hiajustoe,
equality, patience, and diligence; through a deep humanistic stance and asuoniain practice
where “each person is his brother’s keeper” (Omari, 1970: 193); through the appjicdbilit

Afrocentricity as the theoretical structural framework.
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3. BLACKNESS AND EXISTENTIALISM

The special conditions that prevailed in the United States during the building of the
nation, the racialized system that is foundational to its capitalist socgies#iged an economic as
well as an existential problem for the African American population. This iseahéyrof all
people impacted by the colonial and impenmaldus operandboth in the African continent or
the Diaspora. However, the existential torture does not apply to any other ethniagroup i
America in terms of depth and duration of oppression. Although the deprivation of land,
confinement to reservations, and decimation of Native Americans showed the vicsoofsnes
exploitation and oppression, each type was singular. While the physical and pgigaiol
confinement of the native population did not determine or require the destruction of thual cult
identity, the conditions of capture as well as those determined by the dispersioicarfigAfr
throughout America in the process of being randomly sold into slavery dictatedeadifferient

experience of cultural annihilation and an existential crisis.

Therefore, this racialized order where American colonization isoparprocess of
European imperialism over North America, Africa, and South America took theofiorm
oppression, genocide, and slavery, which was characterized by brutalization auhtiegof
numerous peoples. Supported by a religious belief among the Puritan Europeahsishiahi@y
was the sole true religion and Europeans the “chosen people” of that only true God and by the
‘fabricated’ idea of a superior European culture, religion, society, and pbbtiganization,
European colonialism and imperialism created a predatory ethics thatredrda them the
alleged right to Kill, displace, persecute, enslave, and/or exterminatentheilized’, ‘savage’,
non-Christian, ‘wild beasts’ like the native populations of America and Africa.
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Notwithstanding the fact that race is not an ontological concept, being dysocial
constructed category that impacts on identity building and determineszecti@entities, it
bears the psychological disruptive effect of debasing, acculturating, afdlamyg community
bonds, language, and family structures of the colonized. Actually, the conss®o$ne
difference, the ontological problem of self-definition, the dramatic relefsaecaning and
purpose of life entered African cosmogony with colonization. Therefore, cenadéth meaning
of existence and identity are now at the core of every African person impgicetbbial theft

of self-definition and sense of humanity.

Blackness and attempts to define what is to be Black are two wandering spncept
traveling over borders and continents, growing out of the encounter of Europeans g Afr
peoples who would not have had otherwise to define themselves by the color of their skin. These
‘identitarian’ nomenclatures have also changed according to the exp®itagie of the
colonizers, but have always been backed up by religious and/or ‘scientifichakptes about
the inferiority of an ‘impure race’, at the ‘primitive and savage’ levelcbeed as uncivilized,
morally corrupt, pagan, emotionally and intellectually inferior when compartigtEuropean
colonizer, deemed as a defective production of the divine order, African dHgsitaes
became the factual evidence of evil with which early religious text$igastheir divine curse.
As early as the fifteenth century Roman Catholic Popes were quick inngr&aituguese and
Spanish kings “free hand in among other things, invading, conquering, subjecting @agdans

Moors, and other enemies of Christ, mainly negroes. [This entailed] confgstair land and
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wealth, reducing them to slavery all in the name of the conqueror’s own profidlasswhat of

his descendant®*in order to ‘accomplish the salvation of their pagan souls’.

Africans have examined the connection between colonialist slaverykiadfiche
practice of colonialism, and the abstractions created to objectify and dehumhanizeince the
discriminatory skin color descriptor was introduced. In fact, it is only bgdhmnial encounter
that Africans are infused with a consciousness of difference as fararchical classification of
human beings is concerned. In the white European ideology ‘being negro’ or ‘kesiy bl
became a metaphor for inferiority. The idea was that there was a nefiaethe emotional,
intellectual, and social maturity of Africans for civilization. The sitaneously material and
immaterial foundations to these devaluated prejudgments, the religious bati¢fediological
‘natural’ explanations to the perceived physical differences are the tbaaks upon which the

entire Eurocentric racial architecture has been erected.

The question of being black in an anti-black society has been, in the USA the central
guestion of African Americans living in a nation with a split personality (As2@@9; Du Bois,
1986; Douglass, [1845] 1994: Wright, [1940] 2005); it has been the central question for Africans
in former colonized African countries (Memmi, 1967; Fanon, 1967; Césaire, 2001; Senghor,
1936); it has been the central question for Africans in Brazil, South and CentratAntiee
history of human condition in a dehumanized existence (Nascimento, 1989). It ikeretec
pattern of struggle for liberation, agency, and self-determination in theafion of a vital

humanity.

> This is my free translation of the Papal rights granted to the Portuguese King Afonso V according to an excerpt
from Pope Nicholaus V's Romanus Pontifex Bull dated August 1454 in Ribeiro, D. (1995). O Povo Brasileiro — A
Formagdo e o Sentido do Brasil. Sdo Paulo: Editora Loyola.
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The distress to which Africans have been subjected through slavery and colonial
exploitation as well as subsequent oppression and dehumanization throughout the western
hemisphere has created an intellectual if not a spiritual unity in overturnisgltredienation,
torture, and humiliation of the colonized subject. Concepts like Blackness and Négréude
therefore central in the discussion about African ontology, about the Africanisiization of
exterior definitions, their questioning and confrontation, the search for selfriledéion and
affirmation of an African identity. It leads, according to Gordon (199@)ftom of suffering
that is a function ofinfreedomwhere a free being is either repressed through violence or denies
his or her freedom; it has led to the double-consciousness complex highlighted by Du Bois
(1986) the expression of the single body split into two souls with two correlated wortts;
colonized mind overdetermined from the outside (Fanon, 1967). All these expressions of
dysfunctional identities are found in the dilemma of being materially bl&dke wtriving to
achieve the abstract status of whiteness, that is, to transform the irtyisibihe black body
into a visible blackness. Such a task required physical and emotional survivgiedrate
resistance and resilience amidst the institutionalized systemswkttdrat was slavery,
psychological strength and philosophical talent to resist complete anamilabrder to recreate
the sense of African humanity and agency in the world. Enslavement and cobonzatted
survival strategies to resist oppression, deep reflectivity and anastticisi of the dehumanizing
forms that robbed Africans of their sense of humanhood. The aim was to reverdealiata
an enduring pursuit of human liberty and freedom in order to liberate the Africsondeom a

vision of him/herself as held by whites, or blacks who saw themselves througheybs.

The conditions of material as well as psychological survival in a racialzeety have

determined Black people’s concerns with freedom as a condition to humanity. Therguesti
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becomes what does it mean to be a human being? At this point the affirmation of theyhumani

could only be achieved by the accomplishment of freedom.

Existentialism, however, is not a matter of personal reflection oradatyife, but a
philosophical approach to human existence that presents a certain number of concéms, like
intentional nature of consciousness (Husserl and Sartre); the function and natgioh
(Sartre); what anxiety reveals about human existence in generaé (&altHeidegger); bad faith
(Sartre); the structure of intersubjective relations (Sartre and ale/Big); the nature of human
freedom, responsibility and choice (Sartre and de Beauvoir); the sociatutomsiof the self
and of the sense of one’s own body (de Beauvoir and Fanon); the critique of humanism and
metaphysics (Heidegger);and the significance of this absurdity for theaquessuicide

(Camus).

During the early/middle decades of the twentieth century (between &ddWVWII
period), a ‘Lost Generatiotf’ of intellectuals dominated the philosophical and literary scene.
Their disillusionment with the project of European modernity prompted an eias@mtiety to
which European Existentialism tried to answer. European theorists such -aBa@dpartre,
Albert Camus, and Maurice Merleau-Ponty put the experience of history, arereaid the
materiality of the body at the center of philosophical and literary tighduld be no surprise,

then, that Existentialism appealed to so many African intellectualsistuihyFrance and

% The ‘Lost Generation’ is a term attributed to Gertrude Stein (Paris) and defines a sense of moral loss,
disillusionment, and aimlessness that intellectuals and writers of the 1920s, living in the United States and Europe,
faced after World War I. The war radically changed their perception of the world. Feeling like ‘une génération
perdue’ they rejected the purported virtuousness of the project of European modernity that was not, after all,
such a successful story.
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African-American thinkers of the same period and after, like Aimé Ggdaiantz Fanon,
Léopold Senghor, whose essays paired with those of the European philosophers of the time.
North America, the works by African-American writers such as W.E.BBBig, James
Baldwin, Ralph Ellison, Richard Wright and the poets and writers of the HarlenisBamee up
to the contemporary writings of Toni Morrison, appropriated by Black exiatistsi and read in
an existentialist framework have a central function in contemporaryafsiphilosophy as
extensively discussed in Gordon’s works.

Examplars of the existential credo of existence preceding essends emhiection to the

guestion of freedom.( ...) point to an anthropology of black adulthood as a staggghst

despair. (...) Existential insights can be found in tHRd&htury poetry of Phillis Wheatley

and the various early narratives and novels by former slaves and freleslibléte 18

century, the first explicitly existential set of literary trgs are those of Richard Wright

from the 1930s to the late 1950s.(...) Wright provides reflections on thi@nskaip

between choice and options for the marginalized of the modern world, who finsketliem

constantly thrown into situations they would prefer to have avoided, and he ©utkmg

of the classic existential problems of freedom and responsibilityahatv. (Gordon,
2005: 124).

Gordon is reducing African philosophy to a time line period that relates to thgeamer
of the concept of being black brought about by European modernity, conquest, and colonization
from the sixteenth century onwards (Gordon, 2005: 1). This is problematic becasse he i
identifying two concepts, separated by time and historical foundations, asolentapping —
African and black. He is assuming that thera ggoup identity racially constructed whose origin

is colonialism, the Middle Passage, and enslavement in theetury where in fact it is a
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matter of identification rather than one of iderftitfVere it so, this would mean that this group
of people, Africans/blacks, only exists as a product of European construction,torgutahe
fringes of European’s hegemonic definition of the world. Even if he discusses itiaaical
origins of the word philosophy and criticizes the Western philosophical assumptioaa$an,
as a philosophical concept, emerged in Greece; even when he highlights that philosophical
thought and reasoning dates back to ancient Kemet, he still insists that what reatefine
Africana philosophy is the intellectual production of a people emerging out ekgegiences of
colonialism and enslavement. He textually says that “[t]he Atlantic slagle signaled the
beginning of the ‘modern’ black diaspora and philosophical writings born from thatdastor
development. It is in this sense, then, that Africana philosophy originates frorevaleahd
modern contexts (Gordon, 2005: 18). Black existentialist philosophy is thernedodestussion

of blackness as identity instead of a trace of group indentification.

Although the place and role of human beings in the world, the meaning of life and the
moral and ethical problems that the inevitability of death contains are, \f@hedt emphasis
and in different ways the subject area of every philosophical theory, a sudden call to
Existentialism both at a social as well as philosophical level becaragdhegardemode of
claiminga universalist type of humanism. The fundamental philosophical question for Africans
was in fact an existential one: What does it mean to be black, materiallyiatehgally? Or, in
Du Bois’s words “how does it feel to be a problem?”(Huggins, 1986: 363) — the Negro problem

in America.

*> The same line of reasoning can be found in Stuart Hall’s belief in a special ‘caste’ of people (Hall, 1995).
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Some African scholars (Gordon, 1997, 2005; Jones, 1973; Naomi Zack, 1993) have
placed the numerous artistic and philosophical expressions of blackness withimesdrk of
a black existential philosophy defined as the intellectual and existsintighle of African
people for significance and affirmation of their humanity. They have theraflogted the
European philosophies of existence, from the German and French schools of thought,yespeciall
following Jean-Paul Sartre’s and Simone de Beauvoir’s interest in the conafifolacks with
which they exemplified their philosophical argumentation. Although Gordon argues that
existential philosophy is not only existential philosophy produced by black philosdmiieithe
thought that addresses the intersection of problems of existence in blacksqi@exdon,
1997: 3) much of the intellectual work dealing with Blackness and Négritude has keten rea
within the context of the European philosophy of Existentialism in relation to jgtsncke
situation, anguish, choice, and responsibility of the individual in social context belsayse t
consider the requirements of existentialism to be relevant to racializedesxgge Actually
Gordon (1997) advocates not only that black existentialism is similar to whstembalism in
its moral requirement that agents take responsibility so as to be in goodhéaatiso considers
that the marginal status of existentialism in philosophy is a good mattiteforarginal status of
racial studies, and the marginal presence of black philosophers while tlemasgsof human
difficulty by existentialists, in general, is relevant to the spedifficulties of the American

black experience.

To what extent, however, does Existentialism solve the problem of self-efiartd
self-determination of the African subject subjected to conditions of exésteatare not self-
inflicted; conditions of existence that turn into interiorized truths? Is Eiatesm - in its

exploration of typical existential modes like the authenticity of the humaug baienation,
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absurdity, and anxiety - ‘violent’ enough to achieve the decolonization of the mind andtpreve

the psychological impairment of living in someone else’s borrowed terms lilanFaclaimed?

The absurdity of existing in a society that denies one’s human existence tbeders
experience of existing in black into a Kafkian incongruous syllogism of non-bedsy thre
white definition of what it is to be black. The experience of racism therefargrdis a
complete existential awareness that requires a from-within consciougnesster one's
position in the oppressive situation; demands the responsibility to overturn thetabstrac
embodiment of Blackness conferred upon the African person by the white gaze, of being

‘overdetermined from outside’ (Fanon, 1967: 116).

Blackness therefore, carries the symbolic baggage of the colonial definitioaddpion
of an exterior identitarian definition that without the racialized gazeeofdhonist (Memmi,
1967) would not have even existed means the acceptance of the ideological framatvork th
denies the colonized the right to even the Existential doubt. Actually, Naomi Zackeny it
clearly when she realized that blackness, or any racial identity, is élbansexistential
structure because it is not univerS8aHowever, by embracing Existentialism in the attempt to
reclaim a black identity she failed to realize that the problem with apgly;Bxistentialist
paradigm as the theoretical framework for black liberation does not stem batradri-universal
structure of blackness but precisely from the tautological particulariguaropean ‘rule’
according to which only the universal is valid. In appropriating the European thdoretica
framework the African is trapped in a centripetal circular and inconsecquemnthrat does not

resolve the racial myth.

*n http://www.wcp.org/Existentialism/The Good Faith of the Invisible Man.htm on 03/02/2010.
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It may be argued that every human being shares the same experiencérafdsne
anguish, and doubt, and the same profound concern for the fate of the individual person caused
by the so-called absence of one’s own determination of the conditions of existents born
with, that Sartre talks about. However, the cosmic dread inflicted by tladizadi
dehumanization suffered by those whose very existence is denied cannot treratlete
negation of a theological determinism. The truth is that after colonialisifiisan-turned-
black person has to prove to him/herself that s/he is African in order to be able to prove to the
world the existence of what does not exist. Blackness has become a complex system o
identification and, even more dangerous, of identity building equated with deprivatioraos,
opportunities, but far and foremost with absence, true inexistence, or the symbolidama ma

negation of humanity.

3.1 THE NEGRITUDE MOVEMENT

Négritude, on the other hand, marks the attempt of the black alienated person in the
French intellectual setting to revalorize Africa and a fundamentalajewent in notions of
African diasporic identity and culture in the early decades of the twieceatury. Following
the evolution of the term Negro to Black in the United States to refer to peoplecainA
descent, Négritude took the stigmatized French texgnethat in the French colonized countries
shared a similar racist functionality with the North American ‘niggehai\followed was a bold
transformation of the color concept into an affirming and overwhelming pride inficaw
heritage and culture of black people, as a reaction against and rejection of Frenai col

racism. Founded by two university students who had moved to Paris in the early 1930s on
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scholarships, Aimé Césaire (1913-2008) from Martinique and Léopold Senghor (1906 — 2001)
from Senegal Négritude gave rise to a revolutionary new generatidinicdirAand Caribbean
writers. Together with Léon Gontran Damas (1912-1978) from Guyana, these #joee m
exponents of the movement believed that the shared black heritage of members ot#me Afri
Diaspora was the best tool in fighting against French political and intelldetgemony and

domination.

Though Paris was the intellectual heart of Négritude and French Africa, the emtieem
inspiration came from America and the Harlem Renaissance and in the thouglpretiécessor
scholars who explored and revindicated the richness of Black cultur&légngudewriters
admired black civil rights leaders, novelists, and poets like Langston Hughaede®/cKay,
Alain Locke, Martin Delany, William Blyden, W. E. B. Du Bois, and James Weldbnsbn
and their energy in the uplifting of “the souls of Black folk” and were stronglyenfted by
poems likeA Strong Tredoy McKay, or The Negro Speaks of Rivdrg L. Hughes or Paul
Laurence Dunbar’slot Playing GodConsidered primarily a poetic and literary movement it is
possible to clearly trace its roots in the political conditions of colonial oppressioesistance
among which the Haitian revolution is an example, the struggles for liberationsane & an
African sense of identity and culture from its subordination to the ideologiaajtdtjacket of

colonialism, against the derisive and annihilating effects of the French Gadef N685.

On the other hand, Négritude would never have been the cultural but also political
movement that is was without the influence of the Pan-African and Africasnahst
movements that vindicated the contribution of African history and culture in worldyhistor

1919, Blaise Diagne of Senegal and Gratien Candace, for instance, wely actolved in the
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Organization of the first Pan-African Congress with W. E. B. Du Bois, immeyliatfielr the
armistice following World War 1, which marked the beginnings of a trulyrmatiéonal solidarity
among members of the African Diaspora and shows how ideals, concepts, and sftiouggles

freedom “commuted” between Africa, Europe, and America.

In the United States, the quest for a distinct black identity erupted in theniHarl
Renaissance of the 1920s and 1930s and together with Négritude poets they claimackthat bl
people all over the world share certain cultural and emotional charactetitt constitute the

essence of blackness and called on artists to capture this essence redbieins:

By the late 1940s, Négritude had begun to influence French artists and intedladtoal
embraced avant-garde movements fundamentally because Négritude eldafeingpean
aesthetic orthodoxy. With the backing of this Parisian and colonial intelligemtsiuding
André Gide, Jean-Paul Sartre, Albert Camus, Aimé Césaire, and manyegihlar intellectuals
around the journdPrésence Africainfounded in Paris in 1947 by the Senegalese Alioune Diop,
Négritude articulated the parameters of African diasporic culture. Iniaratetrelationship with
the European contemporary movements of Marxism, and Existentialism thatqudjez
political and intellectual activism of the group, the journal addressed and influegkszhh

audience of English, French, and Portuguese speakers in more than a half cenibligation.

The goal was to raise the African consciousness, to reverse the psychclegseaof
inferiority, the discredit in the full humanity of the African, to question the@aoee of a

reified condition and an abstract identification with shame and invisibility.
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The major difficulty faced by the movement was the definition of what Négritude or
Blackness would be, how could it embrace the geographically and politicallgelieeperiences

of Africans; how would the African personality and identity be defined?

The function of Négritude, like that of Blackness, was indeed that of bringing to
consciousness level the effects of domination and discrimination carried byrtpe&n
ideologies over the African’s perception of himself and of the meaning of hismoasin the
world. However, it could not simply be the ‘rememory’ (Morrison, 1987) of a foedilpast or
an essentialist and immutable racial distinctiveness, case in which it woddd hot a reversed
form of the same fundamental premises inherent to the essentializing conceptal of
determinism. This much is the underlying Sartrean understanding of the corfoepglalhe
praises it as reclamation of an African humanity: “Négritude is arrarist racism (...) which
leads to an ultimate synthesis of a common humanity” (Sartre, 1958: 41). In lisndehag

function Négritude pursued the meaning of existence for black people in the world.

The concept oNégritudedeveloped along two lines of interpretation, which is in itself

the exponent of its failure as a liberating paradigm and an identitarian trope.

For Césaire, Négritude was functional. It was a cultural and historicalogévglprocess
that brought to the consciousness level the self-alienation of colonized black sibgaab an
act of creation; it was a process through which an alienated black ideastiprced to confront

itself as a reified objecp(erre, taie or evertour) that demanded an active, creative, and
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liberatory action, a weapon whighongeandtrouethrough the world that had enchained him in

subjectiori’.

While for Césaire his “Négritude ha[d] a ground. It is a fact that there i<k dldture: it
is historical, there is nothing biological about it."(Césaire in Arnold, 1981: 37), fghSeit
was the expression of an African essence, genetic or "blood" inlveritaat accounted for
African characteristics of emotion, intuition, and artistic creativstppposed to a Western
rationality:"Négritudeis a certain way of being a man, especially of living as a man'g(een

1936: 248-9).

However, there is no “essential blackness in black people (Asante (2007: 5). LakeCés
also realized Négritude was grounded in the fact that there is a blaalechistorically
constructed that has nothing biological about it. Blackness is therefore not thegrefdbeing
black, or a black identity but a perspective, a conceptual framework defined nggatidel

imposed on African people by European racism and cultural imperialism.

3.2THE | DEA OF | NDIVIDUALISM

Departing from a critical position towards the inhumanity of the Western thatght
most important fact to highlight is the absolute need for the refutation of the aplica any
Western philosophical concept and ideology to the experience of the colonized peoples, in the
sense that their oppression and human degradation come as the result of the verypetsenc

Western philosophical perspective. With Existentialism, like with Marxis@@ady discussed,

*In Césaire (1939).Cahier d’un retour au pays natal.
103



or other Western paradigms as will be discussed ahead, the acceptance ohékerayi the

colonized individual means not merely the recognition of the value and truthfulness of the
Western concepts as universal but the acceptance of his/her oppression inlbrent t

recognition. Furthermore, this acceptance is precisely what valitleteppression that subjects
him/her. As such, mastering Western philosophies is necessary for the coloogkes pe

understand why and how they find themselves oppressed and subjected but they do not serve the

purpose of their liberation.

The second point that must be emphasized is the religious foundation of the Western
thought. Western individualistic philosophies represent the constant struggle for the
differentiation between the human and the divine. Its highest exponent is the European
Enlightenment and the conception of the hero. By the individual exercise of reasoning human
beings have the ability to overcome natural difficulties and to control nature |sninaghines,
and the world, therefore of elevating the condition of the European white man to thabhefahe
next of kin to the divine. The hero is the personification of the modern man. He is made out of
the same ideological material and the same logic structure that gesfigodernity; in his
varied manifestations he is the embodiment of the different aspects ofritiarkghilosophy
and aesthetics, the one with the power to name, to define, to establish the norm. Fhepruxt
the European philosophies was the natural correlate towards individuality: theidiseussnd
essence and immanence, reason and free will, determination, choice, and the autonomous
biological existence preceding essence as theorized by the Europeantiakstand

Phenomenologist philosophers like Kierkegaard, Heidegger, Husserl, Sartragtasgiie.
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Of course none of these ontological questions pertain to the African cosmogony.
Although the Western European religious framework, Christianity, has been forced fujgan A
as one of the most powerful weapons of colonization, there is undeniable proof thatr@ityristia
only overlapped, without truly debasing the spiritual African traditional an¢hatig
cosmological sense as several studies on the African religion and spiriticabivBrazilian,
Haitian, Yoruba, Zulu, Asanti, Igbo, and other African peoples have demonstrated (Opoku, 1978;

Ben-Jochannan,1991; Asante, 2000, Asante and Mazama, 2002, 2008; Zauditu-Selassie, 2005).

Unlike the Western dichotomous classifications of spegisusmatter and the separation
of the human from the divine, the African holistic sense of the world, of spirit and matter
material and immaterial, translates in the aesthetic unity of the @ahlyvsensorial, and
performative elements as the expression of both inner and outer aspects of tre Afric
philosophical conceptualization of existence. It is therefore necessarymmexae African
philosophy to show how it generates the cosmological and ontological center of tam Afri

peoples, and how it differs from the Western paradigms.

3.3CLASSICAL AFRICAN IDEALS

The Kemetic spiritual and philosophical background of African aestheticseave
discussed in many authors’ works since Cheikh Anta Diop arguBdeiiifrican Origin of
Civilization: Myth or Realitythat we can never understand the African people until we dare to

link Africans to their classical past as emphasized and expanded by Ma&ateA$998: xii).
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Authors like Maulana Karenga, Jaheinz Jahn, Marimba Ani, Yoseph Ben-Jochannan,
Molefi Kete Asante, Willie Cannon-Brown among others have “well recodrlmt Kemet was
a society that sought the sacred in life” (Cannon-Brown, 2006: 21) and that thedgdodé#re
African philosophical ideal are intimately connected to the search folexceland goodness
and a devotion for truth, harmony, and balance. These are the central values ahdogthgcaf
a society inspired in the divine order that, unlike the Greek/European philosophy, follow from

the Kemetic notion of the world being organized in a godlike manner.

The way people of Kemet perceived the divine world was intricately interwoven in
personal lives, rituals, festivals, celebrations, and daily tasks, all doneonil@ace with the

demands ofma’at and the rhythms of nature, as Cannon-Brown explains (2006: 41).

From its Kemetic foundations African worldview is embedded by an intenstuapiri
dimension. This spiritual dimension has become synonymous to a deep African rehgiogist
permeating every aspect of African everyday life even when it wastetgphy Islamic and
especially Christian religious practices that have, in more than one way bheamsibke for
many Western interpretations of African spirituality. Like the Muslaimosar Ali Mazrui, who
defended the idea of tripartite foundation of African tradition, John Mbiti is one ofidng
authors who have been unable to completely divest his interpretation of Africa frestia@hr
influences. Their conception of the African sense of the world is thereforechieedy based on
the Western thought pattern and on a Christian all-governing Almighty God whichtss
essence, inconsistent with African ontology and cosmology, therefore incbimpath the
spiritual values and ethical responsibilities of human beings in the Africatihekase of

oneness of humankind, nature and the cosmos (Monteiro-Ferreira, 2005).
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The path to understand Africa cannot be divorced from its ancient Kemetic égatag
civilization where a common spiritual foundation and orientation can be found to explain the
universe, the origins of the world and human beings, and the mysteries of life likendirth a
death, based on three common functional principles that can be identified in ahAg&lgious
expressions (Asante, 1998; Karenga, 1993; 2006): Harmony, a concept that keeps a close
spiritual relationship between humans, and between humans and the environment; Ethics or
ma’atthat in African societies is the generative principle of right and rightesss balance,
justice, respect, and dignity understood as the balanced and harmonious orderoof wieze
spirit and matter are inseparable; and Ancestors’ veneration that emibhedoesntept of
memory and wisdom, and which is the source of ethical teachings and socialynaemon
ancestors watch over daily activities, promote social harmony, and cresigeao

accountability among the members of the community.

It is the relationship of humankind with nature and the natural phenomena that are the
central issues in the African cosmological understanding of life, death, atidrgregcles and
rhythms of everything that exists. Like the ancient Africans in Egypt, mo&leicans also
believe that the fundamental principle of creation was the equilibrium of opp@sjiegectly
established energy whose force regulates the universe. The harmony tkiatpteehaos is
translated intana’at “as the organizing principle of human society, the creative spirit of
phenomena, and the eternal order of the universe” (Asante, 1998: 89) which is, after all, the
moral bedrock to every human being’s responsibility to prevent chaos and actikelgrsee

balance and harmony in the community.
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Nothing can be more different from the philosophical European worldview. African
philosophy is therefore etiologically different, even opposed to the European indsfiduali

philosophy.

The interconnected structure and origins of all things in the universe, the diveneess
of all that exists, both born and unborn, the spiritual unity of natural rhythms with harmonious
human principles, the sense of collectiveness and communal responsibilityl] H#uepant for
the African cosmogony. Traditionally, African peoples for whom universe hasjeeenated by
an invisible first cause that begot human beings and nature alike out of a pédianticed and
harmonious moment, or Tep Sepi in the Kemetic narratives of creation (Asante, 2000),
conceptualize the universe as a whole and its creation as an ongoing procegsdeycitie
ever changing and circular rhythms of life (birth and death), nature (sptimgner, autumn, and
winter), and the cosmos (the movement of the sun, the moon, and stars); they revere the
harmonious order they perceive in the universe and the spirit and essence bhab theen
created. Creation is seen as a moment of balance between spiritual anal porgsis and this
conceptualization of humankind and of the universe is the basis of the African ontology and
cosmology, spiritual and religious life, belief in the power of the divine ordespiinié of the

ancestors and the search for harmony, balance, and truth in the communitye(Qg<6).

This permanent search for harmonyr@’atis in fact the generative force of theuntu
which, under the general common African concepitofor inseparateness that according to

Bantu’s philosophy ithe essence of everything in whatever form it is conceived (Jahn, 1961), is
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that which consubstantiates itself in the power of the spoken worahamg adjedianoutcome

inseparable from oral performance which is a distinctive trait of Africéture’®.

Therefore it seems self-evident now that the appropriation of Western pasatigrbe
but cause of confusion, misorientation, and a deep sense of dislocation to those whose

ontological and cosmological perceptions radicate in a holistic dimension of thesenive

As it has been discussed European Existentialist thought concentrates ongsottata
derive from previous philosophical frameworks like the paramount importance of the intividua
and the finality of human life in an individualistic ethics. It builds on the ideatikas is no
predetermined immanent project for humankind and no divine preordained destiny. Rather,
Existentialists assume that meaning is conferred to human existencenéy haings
themselves; that being inherently free every human being’'s exercigsedbim is his/her very

decision and the meaning of his/her own existence.

This concept of the exercise of freedom to choose one’s own way seems problematic a
far as the reclamation of black existence is concerned. As conceived bygémnttand Sartre,
the responsibility attached to the exercise of freedom that human beings aez doitm
implied the anguish of choice, the duty to overcome the paralysis of this predestioati
condition of humanity. Since the condition of freedom is the fundamental premise of
Existentialist philosophy how can the concept and its implications be pplied to the

conditions of Africans who, in first place could not even make use of the assumed freatiom t

%% Jahn uses the Bantu language to illustrate the general common African concept of inseparateness that he
defines as Ntu, the essence of everything in whatever form it is conceived and that is subsumed under one of the
following categories, all endowed with its/his/or her own essence: Muntu/human being; Kintu/thing; Hantu/place
and time; and Kuntu/modality.
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they were born with when their human condition was degiteishito under the Western
paradigms? For the colonized African the cosmological anguish is not that agegehis/her
freedom but precisely the lack of it. For the same token, the choice of doing nothing, &ventual
the nihilism Cornel West identifies in the African American community¢\VE993) instead of
being the resulting force of fearing risk is most likely the consequefitbe condition of
psychological dislocation in the living conditions of alienation and denial to which the zmdoni

is subjected. The inability to make choices is, for the African Americdnhencolonized

subjects, the condition of subjection, not the result of personal freedom of choice. Wisat limi
the exercise of their essential human condition is an external phenomenon: ié oktne
oppressor. On the other hand, the Existentialist questioning of a divine entity aadbtiwation

of life, of human life in itself, in spite of or maybe because of the concept of latetura that
rendered meaningless and pointless any agency in an ethics of human relatidietzbehe
reclaimedn "On the Vision and the Riddle” (1995: 155-60) is not even consistent with Africans’

ethical, spiritual, and cosmological perception.

As discussed above the African holistic cosmology, the sense of interconnesiafthies
that exists, and the sense of purpose and responsibility of human beings’ exastemds t
keeping balance and harmony of the community and the world render the European
philosophical problem of immanence obsolete for the African sense of existaheg,dan

center themselves in their African philosophical and spiritual traditions.

Identity crisis for colonized people like Africans in Africa and the Diaspogadways the

result of living on the edge of the sword between what is and what is not, betweertitved dis
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perspectives and two cultural universes, their African sense of humanityeawdiid and the

individualistic and dehumanizing worldview of the colonizers.

Camus’ existential dilemma was that he never could bring himself to ovetbeme
situation where his love for Africa as an African has never stopped him frdingfelkee a

foreigner in Algeria.

Sartre’s existential thought departs from the idea that individuals find themselkave
been placed in the world in situations that they could not have determined. There-is a pr
established social, cultural, even historic order that surrounds the individual anidlessalvho
s/he becomes. One’s agency however is required because one has to make ththaehomefer
a person an identity and a path. In the dehumanized Western world one may or may not choose
to assert humanity, or find the meaning of one’s existence or role in sodietpefson strives
for existential significance. These philosophical crossroads, the need to males cval assert
your value as a human being result from the fact that at some point, as oppresdezsjdenti
need to bring possibilities to the conscious level in order to be able to take a staatbréhbe
idealization of Africa and the myth of a black essence that is naturallyo@dan every African
is unfortunately an open door to criticism when it is not clear that this is a ptbhaesan only
be done out of conscious knowledge. There is nothing immanent, no inborn awareness, no
essential consciousness in a human being except the symbolic knowledge than@pristi
attributes to the divine breath that they call the human soul. In order to make aychonze

to be informed: the eagle has to be told she is an eagle and for that matter shenaandlyto
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be able to decide to open her wings and set free in the ope hire is nothing less
essentialist than acquired knowledge, or the result of experience which isxigtertee is

about.

However, the problem of making choices that revitalize one’s sense of humanity, that
reinstate the human condition’s responsibility for debasing the inhuman, is nasten&alist
philosophical exercise for African people, or people of African descenthk isxiercise of their
own African centeredness; the recognition of an African cosmology of whe|esfes balanced
and harmonious interplay of human beings and nature, where humans’ humanity bears witness to
respectful relations between human beings, between human beings with naturer) ibetwan

beings with the superior order of the universe (Asante, 1990).

The tragedy of contemporary humanity, heir to the growing dehumanization brought
about by Modernity, is that instead of striving for harmonious and respec#tibnsl with
community and the environment human beings are led into an individualistic struggiesiara s
of mutual aggression between the individual and the community. The question of what it means
to be black is an ongoing debate among African American scholars and African thinkers
confronted with racist definitions of who they should be. The problem has been partialy sol
in America by intellectuals like Asante who clearly articulateraceptual frontier between
identity and citizenship (Asante, 2003, 2007a; 2009). Therefore, the meaning of blackness has
moved from identifying skin color, to determining biological differencespéshkang a racial
hierarchy, granting or denying access to political and/or econoneigrees, and so on and so

forth, even to fabricating an identity. It is all a matter of perspectivar(tés 2007a: 159).

¥ ¢f. An Afrocentric Manifesto (Asante, 2007: 1-2) for the eagle metaphor about possibilities, knowledge, and
choice.
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Indeed, it may be a way of denoting a common and shared experience that one ifanvitient

it can be positive or a type of consciousness that one may have arrived athrfaeamore

human ethics. Or it can be negative and stand for the degraded and stereotypesbima

Africa, of enslavement and subordination, even invisibility; but it certaimptsgan ontological
definition, no one’s identity. In fact the acceptance of the concept remains etyimatnected

to the Du Boisian notion of a problematic being and Gordon’s discussion of a philosophy of the
oppressed existence of black people. It is as if there was nothing, no beingoes#rafans

were called black.

Afrocentricity, as a new perspective on existence, an alternativéigrarautonomous
from ethnocentric Eurocentrism, is a truly liberating framework for tbegmtion of the
African philosophical and scientific contribution to civilization, a re-centean an African

ethics of human existence that is self-determined and self-defined.

Actually there is no liberation for a materially and mentally colonizedlpaopess they
will be able to exist outside the prison box on the European paradigm. Simultaneously a
philosophical and a functional paradigm intended to a liberating ethics of action awcg,age
Afrocentricity recuperates the classical African historical pagttae Kemetic philosophical
thought as the fundamental sites of African liberasisiit offers the methodological and
epistemological potential to embrace the ontological, cosmological, and fuhetspeats of
African life and experience. In fact, the epistemological dimension diftieeentric theory
provides not only a holistic theory of knowledge; it is a metatheoretical or@ntat the study
of the African and African American life and experience (Mazama, 2003).dtiberfrom the

mental shackles of the modern European thought can only be achieved by a complete overturn of
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the foundational parameters of European epistemology, which postmodern paradigitedydefi
could not accomplish. Van Dyck was right in considering that “(T)he postmodern agées i
throes of shifting from a European universalist paradigm of human knowledge taralcul
pluralist one, with the Afrocentric perspective representing one of many methearadigm,
each with equal value” (Van Dyck, 1995, Bhe paradigm itself transcends any parochial or
essentialist assumption and becomes the place of human consciousness, a hon-hagémonic
non-hierarchical location from where to assess the world, the possibility -f@eptve on data
that definitely demises European hegemony (Asante, 2007); a world where an Afiaca
African, an Asian someone whose cultural roots are in Asia, a European rherehetwho
originates from Europe; where a native from any place in the world can léhjaiss/he is: a

human being, and be equally appreciated in the richness of cultural and historistydive

Grounded in African cosmology, African epistemology, African axiology, ana#iri
aesthetics; entailing the metaphysical or organizing principles tteatrdee the perception of
reality and a specific conceptual apparatus, the Afrocentric paraslidna epistemological
foundation and the non-hegemonic and non-hierarchical location from where an ethics of
humanity of the human existence can be achieved regardless of colonial, innpeahbr other

dehumanizing ideologies and the philosophical support that sustain them.

“Afrocentricity, Asante says “if anything, is a shout out for ratiogafitthe midst of
confusion, order in the presence of chaos, and respect for cultures in a worldpkestien

both the rights and the definitions of the rights of humans” (2007a: 7).
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5.FIFTH CHAPTER

AFROCENTRICITY AND POST-M ODERNISM



1. AFROCENTRIC CRITIQUE ON POST-MODERNIST DECONSTRUCTION OF POWER
RELATIONS

1.1 THE COLLAPSE OF THE SUPER STRUCTURE

In this section | will explain the nature of the Post-modernist project and then

demonstrate how Afrocentricity critiques this project by seeking a masftrmative ideal.

The de-sacralization of the hero by the Existentialist philosophy, heir to Jirgen
Habermas’ criticism on modernity and rationalization represented ellgrihestrongest and
most powerful reaction to the fixed and absolute meanings of modernity. Indeed, tlsetindea i
instead of the fulfillment of the promise of progress and liberation one seesratgeat

systems of oppression and domination of humanity.

The Western ideology that sought to establish modernism as a universal norm to which
all should aspire and under whose principles and processes the human condition would always
improve and progress while local cultures, customs, economies, and waysefréfeswept
aside has become increasingly difficult to sustain. What has reason, progresgrase s
brought into the humanization of the world? After all, what the assumed chosen and manifest
civilizational mission of Europe brought into thé"entury was a Kafkaian nightmare of
rationalized projects of war, destruction, concentration camps, Hiroshima ansbkiagéhnic
cleansings, lynchings, ecological disasters, and the arbitrary atmmisétraditional societies.

All of this was in the name of the Western sense of science, reason, liberagdanfrend
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progress. The project of the hero of the Enlightenment was then one of destruction melef na

creation.

What follows is an inevitable moment of disenchantment; a sense of void and despair, the
consciousness of this nonsensical reasoning; the failure of the totalizing nmy¢hoo§anized
Eurocentric superstructure, and the recognition of the contingency oftevéaaof truth and

beauty that opens the doors to postmodernity.

The project of post-modernism that was giving its first and still hesiteps stetween
1960 and 1970 emerged out of the confrontations and hopes of the 1960s, a period that marks a
moment of transition in the Western philosophical and social thought. The product of a new
generation of European critical thinkers like Michel Foucault, Jean-Fsahgotard, Gilles
Deleuze, Jacques Derrida, Louis Althusser, Roland Barthes, Jean Baljcarlredric
Jameson among many, resulted from the interrogation of the modernist canoandégtual
rigidity of a hegemonic European sense of truth and history whose super-ordainegesnot
even the Marxist revolution could disrupt was in fact shaken by the radically ipaiamg
activism of the feminist agendas, civil rights movement, pro-independent renslusind
liberating artistic movements like Black Arts Movement and the HarlenaiBgance. As doubts
emerged about the efficacy of the means and goals of modernism, there agspernse various
philosophical approaches that offered useful and timely tools of critical entidgs came to be
recognized as postmodernism. Although the term has been used in a confusing vesagty of

and subjected to several interpretatf@nthe bulk of the theories that have been organized under

" Confusion is still very prevalent as to what is movement and theory and what is a historical chapter: what is
modernism and modernity; what is postmodernism and postmodernity. Anthony Giddens (1990) in The
Consequences of Modernity clarifies that modernism and postmodernism are intellectual and aesthetic
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the umbrella of postmodernism involve an anti-modern stance: the rejection of Vigeatetn
narratives (Lyotard, 1984) built around the belief in the supremacy of reason, the notion of
universal truth, and the idea that both would bring progress and happiness to humanity. Some
authors however consider the postmodernist project a follow-up of the totalizing modercéty
the epistemological questions remain the same, while for others, metaphspeaking,
postmodernism represents the rupture of the gaze that discredits the idefdagyitcale of

Western hegemony and the superstructure that sustains the bourgeois modern kebject. T
disillusionment that ensues may be the very moment of the transition from a posintd a
modernism that includes a whole set of epistemological political, social, ancatud-

orientations framed in a poststructuralist methodology of interrogatingela@ings and the

discourses of the grand narratives and the very production of knowledge thaittikey e

In fact, uncovered and subjected to analysis, fundamental modernist ideas such as
‘liberty’ and ‘equality’ are shown to be not ‘true’ or ‘natural’ to human nature butrafact,

intellectual ideals that have no basis in the reality of the human condition.

Questions are then raised about who constructed these intellectual ideals anwdnehat
their motives. When considered in a global context, it should be clear from history that
modernism serves Western social and political aspirations. Therefor&gutttare of rationality
erected by the Enlightenment was a particular type of reasoning, a productayithkst
society and culture of the &entury Western European parochial Eurocentrism (Pires, 2004).
As an anti-modernist movement, therefore, postmodernism is seen as rejectijetinesets

that comprise the modernist worldview, including the ideas of truth, self, meanthgugpose

movements while modernity and postmodernity are historical periodizations that account for socio-economic,
cultural, ethical, and aesthetical transformations in the society.
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by deconstructing its very ‘architecton’: the ideological superstruchdete role of the

Dionysius destructive Superman. (Nietzsche, 1969)

On the one hand there are thinkers like Foucault (1984) and Lyotard (1984) who argue
against the hegemonic power of universalistic stance of the European reasolaiimgimg the
possibility of different reasoning structures that must be recuperatedamghbto light in order

to unveil the fragmentary, multifarious, and heterogeneous character tyf. reali

Drawing on Lacan’s theory that the unconscious mind is like a language anam mirr
(Lacan, 1977) Lyotard questioned the two-dimensional, flat representatiamgoflge and
advanced the idea that unconscious is dynamic, alive, three-dimensional, visualicidiKiga
dream. Like dreams that disrupt the kind of linear awareness that langgages;eunconscious
also has the possibility to disrupt language and the rational order of language argasesuc
beyond and resists mere monolithic representation produced by the sciestibigrde and
idealized as unquestionable truth. Lyotard’s theory establishes a fundadiiéatahtiation
between the scientific discourse and the narrative discourse. This notion is éotoeiams
Lyotard’s thought that has to be clearly understood in order to avoid misconceptionkiabout
famous claim of overturning the Western grand-narratives. For Lydtandarrative ethos, the
myths, popular stories, legends, and tales that constitute the cultural, hisébhicall, and
aesthetical gluons of the community do not need exterior legitimization.aradggitimized by
themselves in the very performative act that is their genesis, i. e., the myth aochthenity,
the narrative, the narrator, and the audience, they all form a kind of social bond, anchdefine t

social group that legitimizes itself through the mythical discourse.
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Scientific discourse, on the other hand, cannot legitimize itself but depends on two sets of

discursive constructions: the political and the philosophical that validates thegbaliéology.

Hegel’s philosophy of the unity of all knowledge worked out by the Enlightenment
intellectual’s rational faculties constitute the two metanarrativgsaomd narratives, Christianity

and Enlightenment, whose failed project postmodernists disclose and reject.

However, there are two schools of postmodernism, so to speak. The nihilists, in a sense
detractors of the postmodernist project like Fukuyama (2000), anxious about the purported end
of history; Baudrillard (1983) for whom the death of the real will throw humamitya world of
simulacra; and Jameson’s (1992) sense of the alienated and centerless humamiszng, a
spectator wrapped up in the dizziness of masses. For the nihilist thinkers the deathrand
narratives means the end of history and the fragmentation of the individual into gtaoaddit
fluidity, into a nothingness that by destructing the project of Modernity, wilktbee bring the

collapse of a stable and fixed human project.

Entrenched privilege dies hard, and for this reason the revolutionary character of
postmodernism has soon found radical practitioners, quick in appropriating the absurd and the
popular fear of the loss of a secure heaven, to transform the postmodernist pjeastiche, a
void, a parody where the possibility of hearing to the so far silenced voicescomasession to
the kitsch of the masses without any aesthetic value. Postmodernism hasdiuaidberately
become elusive as a concept, due in part to its willingness to accept, in contragetnism,
uncertainty and ambiguity, but also because it precipitated the collapse oatiarian and

elitist project of modernism.
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A different perspective have postmodenist thinkers that | call ‘gerstsatike Lyotard,
Foucault, and Derrida for whom the deconstructionist method applied to the Westeria*tist
the generative driving force of transformation, the place of the diverse argiguiificant, of
heterogeneity without hierarchy, denial or oppression: the locus of every fiysSibe fear of
the nihilists seems to be the loss of the subject in the Western and Eurocerttrad thgi

individual ability to make sense of the world and determine the limits of the rayrnfralucault,

on the contrary, questioned this centralized and hegemonic notion of subject and demonstrated

that the subject was after all the human being subjected to social, economi@rdgal
ideological rules of the discourse of power. In “Madness the Absence of Work” Foucault
declares that humanity does not start from freedom but from limitation. Likegsér (2001)
and Lyotard (1993) he recognizes the limitation of the self, the individual scoagructed by
ideology, the same mechanism of oppression that Asante (1989) sees in the function of the
Western rhetoric:
Rhetorical condition is the structure and power pattern a socgiynas or
imposes during a rhetorical situation. There is a rhetoric of structurim that sense of

a rhetoric about structure, but rather a rhetoric of form about tharichet words.
(Asante, 1989: 28-9)

While Foucault further explains:

[S]howing how social mechanisms (...) have been able to work, how forms of
repression and constraint have acted, and then starting from there ... ves][leto
the people themselves, knowing all the above, the frontier possibilityf-of se
determination. (Foucault, 1989: 452)

* For the implications of discourse in the construction of power see Asante (1998) the chapter entitled “Rhetorical
Condition as a Conceptual Field”.
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And Althusser puts it this way:

It is not their real conditions of existence, their real world, thah'rmepresent to
themselves’ in ideology, but above all it is their relation to thoselitions of existence
which is represented to them there. It is this relation, which is aktiter of every
ideology, i.e., imaginary, representation of the real world. It is this@el#tiat contains
the ‘cause’, which has to explain the imaginary distortion of the ideallogic
representation of the real world. (...) What is represented in ideddbgrefore not
the system of the real relations which govern the existence of individuatbgeb
imaginary relation of those individuals to the real relations in wihief live.
(Althusser, 2001: 111)

Deconstruction is the method advanced by Derrida to interpelate ideology. lattrpe
however, in the Althusserian sense, implies that mere recognition that weauogical subjects
is not enough: we have to know, i.e., we have to disclose the mechanisms of individual
recognition, where the individual acquires consciousness as a distinguishabte@adaable

subject in the practice of ideological conformity and recognition.

Three points now need to be emphasized: (1) As a critique to modernism Lyotard’s’
refusal of the grand narratives has to be read as the demise of the Ewrgceject that
artificially constructed a structure of power and domination sustainegbbsparted truth based
on scientific reasoning and expanded by the Western diffusionist strategyeasdmec and
universal. Therefore, the Western grand-narratives, both mythologicalstaddail, lost their
omniscient truth in favour of the multiplicity of the different perspectivasoothegemonic
voices; (2) the fact that for the generatrist postmodernists discourse, fglayioststrucuralist
method, can be read in the disruptions of the rational order of language, and through its

contradictory effects identify the ambiguities and deconstruct therpsitdf the ideological
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structure;. (3) only for the European moderttistend of a linear concept of history and time
symbolized by the illusory progress of the European hero represeigfistarfing end of history, the

collapse of the human project. Actually,Kaismar says, “a more generative approach is marked by
those who conceive the end of a pre-ordained order as a new beginning, as an acknowledgement
as perhaps never before, of the interconnection and interdependence of tlessbeietnake up

the global system (Kumar, 2000: 57-59).

Consequently, Post-modernism is a deep paradigmatic shift in the Western
conceptualization of the place and role of the individual within the Western cosnaplegise
of the world. One may argue that by refusing the idea of dominance, by questiatitiget
Western narrative can dominate other narratives in an intricate pattern afgowMenowledge,
postmodernism can be a new beginning; a new hope for a more inclusive humanityheithin t
framework of the Western paradigm against its individualistic, hegemonmtdmic, and
exclusionary practices whose interpelation anchors in the postmodernist methatysispar

excellenceDerrida’s deconstruction.

From Jakobson’s structuralism to Derrida’s deconstruction through theories efftime s

a social context all knowledge is regarded as textual.

Following Saussure (1916) and the foundations of linguistics as a science, Jakobson and
his followers developed and applied to literature, anthropology, politics, and culture the
linguistic notion of structure. This was also applied to the Social Scienaegustlism
conferred social phenomena, regarded like a language system, the same rekdtierss
linguistic. Actually, the set of rules that account for both the achievementsaastbtmations,

and the power relationships in the interior of the structure itself, as well asytthey are
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organized, can be explained by the disruptions and connections established by the set of
oppositions and identifications between their elem@srida, 1982). According to Derrida all
Western thought is based on the idea of a center. A center that has been cergsaéto W
philosophical debates either in the form of an origin, the truth, an essence, god, reason, or othe
transcendent or pragmatic symbol that confers and guarantees human benegsiag of
themselves and the world. The problem with the Western conceptualization of itheunbke

the Afrocentric one as will be discussed in succeeding pages, is accordingda,Deer fact

that by its inherent definition the existence of a center implies the mcgsté margins, implies a
sense of inclusion but also of exclusion, of the | and the other. Losing the center arodmd whic
everything makes sense, is to lose the structure of binary oppositions in whiolirthe e
framework of the Western thought is fixed. This type of perspective on the wbsichis means
the only perspective. However, the hegemony of the Western perspective in thectionsof
knowledge has marginalized, ignored, even attempted to destroy what in its comcagpinas

the outside, the other. The power relations established by the ideological sksaodr

crystallized in the interplay of these binary oppositions institute a violerairbirg/ in which the

centralized member of the pair becomes the real, the truth, god, or the white man.

Language however, while it embodies social relationships, cultural, ecqreodic
political interests, it is also the realm of the symbolic order and forgagon it will never be a

neutral instrument for the mere purpose of communication.

The notion that the discourse — the house of the symbolic — is a pattern, or order, or
structure which regulates the production of meaning only makes sense when theeliscours

conceived as an intermediary between the reader and the structure ofitationiar whose
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framework the reader recognizes or estranges himself/herself. Risctherefore, is regulated

by rules of inclusion and exclusion. For the postmodernists, especially theymbstatists, the
individuals are culturally and discursively structured, created in interacgmigiated and

symbolic beings. As Attridge (1995) explains, all texts are mediated bydge, by cultural
systems, including ideologies and symbols; they are mediated by conventionssyaytiodic

home of intertextuality; and they are mediated by the structure of idegsaatides.
Texts/discourses are therefore mediated in their construction, but also rotheiunicative
function as well as in their reception. In this poststructuralist conceptiontdghés®r is no ‘pure
reading’, no one and only tradition for some purposeful intent. Our knowledge is mediated and
worked as a system of signs and it is constructed not by identification buferemniies’
(différancein Derrida, 1982: 14) within and through codes. All knowledge is historically situated
(which denies the nihilist fears of a postmodern end of his&mg)structured by the interplay of
individual experience and institutional force, through the language, symbols aswtizhysical
environment, exclusions and oppositions of the moment. Contingency, not universality is the
character of history. It is dynamic and inclusive of diversity, made out o§gaificants, rather

than out of a fixed monolithic center. Instead of the discovery of the foundational ligtiona

* patterns of "Difference," he explains, [are ] 'produced' - deferred -- by 'différance" (Derrida, 1982: 14). Shawver,
(1996: 371) explained the concept in this extremely clarifying way: “Imagine observing a quilt on the wall with
patches of yellow, blue and white. If you notice the yellow and the non-yellow, you see a pattern of concentric
boxes. If you notice the blue and the non-blue you see a checkered design. Each pattern is a play of differences,
but it is a different set of differences when yellow is differentiated from non-yellow than when blue is differentiated
from non-blue, a different set of differences that shows us different patterns. What is interesting about this shift
from one pattern to the other is that it not only calls our attention to a new pattern, but that it suppresses our
awareness of the other pattern. DifferAnce, defers a pattern of differences (say the pattern of differences between
the blue and the not-blue). That is, one pattern of differences pushes into the background another possible play of
patterns. You cannot study the pattern of yellows and the pattern of blues at the same time because differAnce
causes one or the other patterns to be "deferred". DifferAnce is the hidden way of seeing things that is deferred
out of awareness by our distraction with the imagery that captures our attention. Because it contains this other
way to see things "DifferAnce is the...formation of form."(Derrida, 1976: 63). It is the "historical and epochal
'unfolding' of Being..."(Derrida, 1982: 22).
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the secret coherence of a text where the systems of significantaldecasnd fixed,
unproblematic representations of a world isomorphic with the thought of the Westgrduali
attention has to be placed in the fact that reality is not a fixed and totabziotyee but

fragmented, diverse, plural, and culture-specific.

Derrida’s deconstructiois*®, if anything, a process that involves a way of reading that
seeks to unmask the problematic nature of center; a permanent exerorealttheechain of
metaphoric and metonymic links under which repression, displacement, assimilati
condensation, and exclusion occur. Deconstruction is a permanent praxis of questioning hidden
meanings in the centrality of the rhetorical discourse in order to subvesritral/privileged

term so that the marginalized term, repressed and marginalized, can loecdrak

There are, of course, several problems in this permanent decentering: thedaost
individual becomes volatile, without anything in which to believe, with no certaimies

security, in the permanent possibility of change, the fluidity that postmodgelistsicriticize.

However, deconstruction is affirmative of the multiplicity, the paradoxegjdheess
and vibrancy of our signifying beings and profoundly historical. When it seeks tdydéeti
instability upon which the Western philosophical center (god, truth or the white maasohi
has been placed deconstruction operates by erasing the historicity of whiaglays claim to

the absolute (Attridge, 1995).

In contrast to the anti-modern position, the generatrists offer an alternativetandiry

that seeks to revise modernism’s premises and traditional concepts, which have becom

* Derrida refuses the rigidity of definition; he does not want the deconstructive passageway to be caught into the
fixed boundaries of method or technique. He rather conceives it as a process of searching for the impossible. Cf.
Derrida (1984). “Psyche: Invention of the Other”.
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institutionalized, corrupt, and entrenched; the aim is to challenge the logicayghessive
modernist state and undermine the legitimacy of prevailing conservatoes f@ometimes
termed constructive postmodernism, it seeks to provide a new scientific, etrstdatiagcand
religious standpoint. Unable to produce a revision of the philosophical foundations of the
Western thought, postmodernism offers a paradigmatic shift in order to corrdzadhe
practices’ of the Eurocentric project. It does not attempt to threatenrtheurgival of the
human being; rather postmodernism is a project in search for the demiséizhtpwer

relations brought about with modernity.

In this sense, it is the deconstructive effort that has been the greatedotogival
achievement of post-modernism; the signifying force that can be genemateckhlizing the
meaning of the gaps, the margins, echoes, tropes, digressions, discontemuotiesntradictions.
However, the uncomfortable reception that post-modern methods and theories of atillysi
holds among many critics seems to reside in the post-modern demise of then\estdr
narratives and therefore on the demise of the universality of the WestadigparThe greatest
achievement of post-modern thought is, from my point of view the ability ‘to read’ agaens
grain of the rhetorical intention and understand how the European men of reason couldanscribe
rationale for oppression and exploitation within their very discourse of Enligietet and

Modernity.

Actually, the Western grand-narratives representing the ‘triumph of hurasorie
crucial to the process of ‘legitimation’ of the western philosophical thought of the
Enlightenment, lost their ability to ensyper sethe respect for the human rights and the

expansion of human liberty. The “incredulity towards and a deep suspicion of thergtalizi
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sense of such narratives” (Lyotard, 1984iii) encouraged the search for the collective

distinctive values of the different experiences of different culturedifferent agents of history.
Women'’s like other repressed subjects’ voices, all the complex historidamstaps of social
protest and liberal academic discourses contributed to bring about the rigidityhafomous

and hierarchical distinctions. To account for the merging of the subject antetpecences

and of the voices unheard so far, scholars and critics had to look for new paradigms that would
give evidence of the multiple and particular manifestations in different foélkisowledge: from
literature to architecture, to history, social science and politics, vetftoag emphasis on a new

field of cultural studies.

That only by the deconstructive analysis of the Western discourse will these powe
relations be clearly evinced makes, in my opinion, of this post-modern methodology one of the

founding most relevant steps, and an “irrefusable” tool in literary, social atdaturitique.

1.2 TOWARD AN AFROCENTRIC CRITIQUE

We must not forget that postmodernism is Eurocentric in both its logic and foundations.
Although deconstruction is a permanent, ceaseless activity it does not annul the binar
oppositions that sustain the very process of deconstruction. In fact, postmodegiisnizes
the other as the one without whom the | does not exist in the same way théniizegi
différance.The distinctive trace that engenders meaning requires difference, anendiéfer
requires two contiguous opposite elements to compare: affirmation that exyshby emttue of

negation, the physical as opposed to the metaphysical, like body and mind, material and
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immaterial, as well as all that functions within a web of differentiatiohs.center, therefore is
not lost: its inhabitants have just moved, temporarily though, historically exolggplgces with
the periphery, which only means that the inhabitants of the center may change butdiom ma

will not move.

In the sense that they problematize the totalizing and hegemonic perspettire of
Eurocentric knowledge, post-modern theories and methodologies must be regarded as

companions to Afrocentricity but not privileged in pursuing the liberation of the colonizet mi

Indeed Afrocentric and Postmodern paradigms depart from some common premises.
They both are (1) a critique of any hegemonic perspective and dogmatictooenini(2) a
critique of any methodology that objects to searching for knowledge fromedhiffperspectives;
(3) a critique of any normative truth as universal paradigm; (4) the sensayhatanifestation
of art must be seen as a product of social, historical, linguistic, as wdlhas-ahdividual
determinants that we call expressions of culture; (5) the non-hieranduoghition of every

cultural subject; (6) a critique of any oppressive paradigm: be it racegigthgender, or class.

However, while Afrocentricity subverts the entire Western structure, postmsiae
merely challenges the place and the hierarchical order of the relationshipsrietvenients in
the European project of modernity. Afrocentricity is in fact a holistic thebkypowledge, an
epistemological relocation in African cosmological and ontological diroassin a cosmogony
situated in the pre-European philosophical thought of the most ancient civilization kndws to t
day: the classical African thought heir to the teachings of Kemetic philosogsante’s
Afrocentricity is a paradigmatic demise of the Eurocentric monolithispaetive of the world

grounded and structured around a system of philosophical and functional parameters tha
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recuperate the humanistic and pluralistic values of humanity; it represeimdlenge and a

rejection of the Western modern thought structure in search for a contemipamaagism.

1.3THE QUEST FOR THE CENTER

Unlike postmodernists, however, Afrocentricity does not deny a center. Unlike
postmodernism, instead of playing with removing, dislocating, and relocating ithentesof the
center, Afrocentricity asserts, in the contingency of the world, an equal vahesrtuittiplicity

of cultural and historical centers.

Like the term suggests the paradigm establishes itself in the cosmbleglitees whose
epicenter is Africa and the African experience of the African people “lmyngjafrican ideals at
the center of any analysis that involves African culture and behaviour” @<k988: 2).
However, unlike the Eurocentric theories, it does not bear a totalitari#irbggause it does not
seek to replace “white knowledge” with “black knowledge” (Asante, 1998: xi). Orotiteacy,
being a frontal critique of every sort of prejudice and racist theory, Aftociyn— a theory of
wholeness - seeks ways of unity based on mutual respect for the cultural agalhbjack and

white people, actually all people in the world. In Asante’s words:

(T)he Afrocentric idea is projected as a model for intercultgahay in which pluralism
exists without hierarchy and respect for cultural origins, achiem&snand prospects is

freely granted. (Asante, 1998: xii)
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The fact that embracing Afrocentricity requires the self-conscioumnaat relocating the
African person in his/her historical and cultural context, African ageacgat be mistaken for
the mere group identification with Africa nor can it be regarded as soneialsetrace
pertaining to people of African descent. Materially gsgichologically colonized for over five
hundred years the person that identifies himself/herself with Africa is onet iberated just by
assuming his/her Africanity if s/he does not ‘think’ African or if s/he ev@nks’ anti-African.
For the same token to be of African ancestry is not a requirement if one choses to be
Afrocentric. There is no essentialist mark of race, nation, gender, orClastse, history,
myths and spiritual traditions are the identitarian traces through whichethieing of existence
rises. This also means that Afrocentricity must not be taken for Afrocantifsocentricity is a
theory not a religion or even an ideology as many of its detractors clainfedt,lAfrocentric
theory seeks neither a totalizing nor a universal scope. It is does not Sepi@ela universal
standard and does not criticize Eurocentrism in its particularity. Whatekftoc theory
requires is “location”, African “location” as the philosophical and methodologpgabach to
African traditions and cultures while refusing the subaltern place thatwagsebeen conferred
to African knowledge, artistic and cultural expressions by Eurocentric sshola

Afrocentricity is a philosophical paradigm that offers an alternative pargpef reality,

liberates the construction of knowledge from the Eurocentric individualistienh&gc,
dichotomic confinements that build the Western perception of the world. It ofterscaptual

framework for social change in the respect for difference and for cultueakdies.

In sympathy with the ongoing critique of institutional practice and the polemiesaga
‘purist’ and imperialist tendencies of the Western thought, which grounds and centers the

discourse in an original author, post-modernist rejection of the authority of thergaaatives,
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as an unchallenged and universally accepted truth, seems to be one of the waxys dkiested
scholars/thinkers have to move forward and achieve progress in the knowledge and

understanding of difference.

Another way we have to achieve such a generative force is through the tiecdtyait
both Afrocentric theory and post-modernism promote a creative self-critafismtrenched and
fixed positions as a process that could enable people in different researatngaditear the

voices of subjects of different cultures as agents of human history.

However, while Afrocentricity is not incompatible with a postmodern deconstruction of
the Western/Eurocentric thought, postmodernism on the contrary cannot replaaniicay
in its role as a paradigmatic liberator. The two paradigms can run parajle| they can enrich
each other’s methodologies and insights; postmodernism will even be an extisefaly
practice to highlight the mechanisms through which power relations areuzdedtmn the
oppressive Western rhetoric. Postmodernism however does not invalidate theaWester
architecture of thought crystallized around one center and binary/dichotomoegtsooiceither.
.. or. This is the prerogative of Afrocentricity as a theory of knowledge, a tbéargontingent

world, based on cultural and historical centeredness.

Afrocentricity is a philosophical formulation committed to the reconstructi@moient
African classical civilizations as the place for interpreting and wtaleding the history and
culture of African peoples, narratives, myths, spirituality and cosmogorfesai\classical
thought contains foundational premises that create a cosmological concegteatrk totally
different from the Western philosophical worldview. Since the ancient Africglizations did

not separate religion and philosophy, and their contributions to art, philosophy, arue seexe
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directly connected to the principles of ancient wisdom, African world-seaseagonies,
institutions, concepts, symbols, and voices can only be fully perceived and apprecoatgd ¢ghr
holistic paradigm like Afrocentricity. Embracing cosmological, epistegiohl, axiological, and
aesthetic dimensions Afrocentricity recovers classical African titougile offering an
epistemological paradigm for African peoples to reaffirm their mearfitigeovorld and of their
existence consistent with their myths of origin where they can mirroribsnanity. It provides
a method to deal with social and cultural manifestations either from a culidrakathetic
perspective; a social or behavioural, and a political/functional one, in searhk fouhdations
of African agency and identity. And because African aesthetic createsfare the expression
of African spirituality they are not dissociated either from realdiférom the African
axiological patter that confers on human beings the responsibility of penfpthe highest
ethical human value: that of preventing chaos. A deconstructive approach to eneag Af
cultural expression will provide a deeper understanding of the African pathos ancesthetic
and philosophical dimensions that underlie the interplay of different Africahmsyand subject
matters. Why now recover a postmodernist praxis in helping an Afrocentric methgtiolog
Postmodernism, as it has already been pointed out, is a useful exercise companion to
Afrocentricity because it provides a technique of disentangling theredaif power in the
mainstream discourse that will give evidence of the interferences of thienWVeerspective and
worldview in interpreting, therefore distorting, the African thought. It is a redwxercise to
understand the Western ‘falsifications’ of history that does not replace tHg liberating
philosophical frame of reference given by the Afrocentric theory. Asgeopriated, analysed,

expanded and systematized the African classical thought while simultangmirsy) evidence
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of its presence in the African contemporary life experience, culture, aniagmactices that

five hundred years of European colonialism preceded by the Islamic colonidatinot destroy.

The reason lies undoubtedly in the profound humanism of the African ethos. The idea of
inclusiveness and the unity of the world are foundational to the humanistic richness of the
African thought and culture where great value is placed on personal relatioj#sgapse, 2000).
However, in the African cosmology personal relationships do not beanéi-one
individualistic tone characteristic of the Western frame of mind. Or rahlikgugh aone-to-one
encounter may take place at the material level, a whole communal relationss$tgbiéshed as
each person is not just himself/herself. In the African judgment each peeseants all those
who are part of his/her lineage: the ancestors are as part of exist¢hedising members of the
community. In Africa it is not unusual to find social practices of greeting thiad@easking
individually for the wellbeing of the several members of the group. In thesteuat many
African languages the idea of “how are you doing” (clearly singular wheadudresses one
single person) is a plural expression that needs to be literally translateoMpgre you all

doing”.

These are fundamental points, expressions of everyday life, that definfidas A
holistic perception of the world, the idea of inclusiveness in whose conceptoaligatt,
present, and future are inseparable. There is in the African cosmogony aationeoivards the
entire universe, an intimate connection between human beings, the living, thedlapdrteose
yet to be born, in harmony with the cosmos under the cyclical and circular rhyttifesand
time. All reflect the Kemetic philosophical and spiritual conception of the woganized

around a symbolic Big Bang, a First Occasiofep Sepas the moment of creation: the
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moment of a vital and absolute harmony (Asante, 2000: 4). This original notion of haemony
the generative force in the Kemetic philosophy; one that implies a permaasaht & balance
and cosmic order. The meaning of existence is therefore the quikt’&y for harmony among
human beings, human beings and nature through an ethical and aesthetical pretisdd,re

justice, and a balanced conduct (Asante, 1998; Karenga, 2006).

Indeed, the leading aspects of both philosophies, the Western and Kemetic, seem to be
exactly the same: to answer the crucial quest for the meaning aidifef &xistence inherent to
the human condition. The perspective from where answers were conceptuallyetrisctunat
shaped two separate, distinct, and antagonist worldviews. Through historians like teveelot
know that the Greek basis of the Western philosophy was the Kemetic thought (Diop, 1974;
James, 1954; Bernal, 1987; Asante, 2000; Karenga, 2006; Obenga, 1989; Ben-Jochanan, 1989).
Greek philosophers travelled to Kemet, their contemporary center of knowledge iaraticn,
to study with the ancient Egyptian priests for extended periods of time and usenrtltable
resources of the Library of Alexandria. Pythagoras, for example, is saidedived there for 23

years.

Although the writings of those Greek philosophers reflect many of the Kemetstgri
teachings, they nonetheless departed from these generating concepts of lzntnestablished
a totally different and opposite path by creating the theoretical basisaofopaand conflict: the
idea that only by war and conflict can human beings achieve peace and jAsdict( 2000).
This turning point in the conceptualization of the meaning of human existencelizggtal the
dichotomous structure of the Western thought; in the separateness of the mat&tiahad/dine

spiritual world, in the totalizing concept of an omnipotent and omnipresent superiordreng,
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the notion of the split nature of human beings from the divine. Western worldview, that
privileges the sense of vision, is therefore materialist in its essened, drasationality, linear in
its sense of historical development, fragmentary, dichotomous since it coneaiigsas the

interplay of binary opposites, and individualistic.

Nothing seems more distant from the holistic, integral, and harmonious sense of the
world based on ethical and spiritual dimensions that appeal to human beings’ responsibili
towards keeping and permanently searching for the balance and harmony of thendtgnand
of the community in a balanced world. The Western concepts of individualism, lineadtpf
homogenous historical time as progress do not find echo in the African conceparabzshe
world as a holistic system of relationships and values, where everythingigiate
interconnected. Commonalities instead of differences, harmony and consemsutheat
conflict are valued in the permanent search for re-gaining and keeping batahicarmony
when chaos has been produced. Indeed, although great differences in languadferahd c
practices can be found in the great variety of peoples in the African contimenpdrceive the
world through common myths, ethical values, cosmological organization, and spiamihgs

and practices.

Afrocentric theory is framed by the holistic values of the Kemetic cosmogbaye the
human agency is required not on an individualistic basis but as the individual responsibility

towards the harmony of the collective world.

Postmodernism needs to dislodge the center piece in an artificial wayhenueed to
occupy the center is a constant reference in the Western thought. Afr@terdn the other

hand, is a theory of cultural, historical, philosophical centeredness in a holisteption®f the
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world. Unlike the permanent need to grab a position in a volatile center, Afraagnitri
recovering the classic African thought identifies the center with theoid@@osmological unity:
the center is the world where every human being, like everything elsexibiat has its place.
Afrocentricity and the Western paradigms differ precisely in the mesimarthrough which
identifications and identities are constructed. While the Kemetic philosoptadéalon is
inclusive in the Western thought, especially as demonstrated by its postmaodiecoisstruction,
identities result from and are “constructed within the play of power and exclkiall, 1996:

5).

Following Derrida, Laclau explains:

Derrida has shown how an identity’s constitution is always based on excluding
something and establishing a violent hierarchy between the twoargguiies —
man/woman, etc. What is peculiar to the second term is thus reduced to ttenfahan
accident as opposed to the essentiality of the first. It is the samgentith the black-
white relationship, in which white, of course, is equivalent ‘human beMipman’ and
‘black’ are thus ‘marks’ (i.e. marked terms) in contrast to the unrddgtens of ‘man’
and ‘white’. (Laclau, 1990: 33).

Unity not conflict is the foundational and generative concefebtlyetthe ancient
Kemetic philosophical definition of knowledge and wisdom, around which Asante built the

whole structure of the Afrocentric thefy

“ltis important to refer that sebayet is the linguistic root to the Greek word sofia with the same meaning of
‘instruction” and ‘knowledge’. (Asante, 1998)
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It must now be clear that there is a fundamental impropriety in postmodernisgeto m

the goal of liberation from the oppressive paradigms of the Western modernity.

At best, postmodernism may be the last stage of a worldwide spread systermudriege

that has exhausted humanity for over five hundred years.

This is not an unexpected conclusion. In fact, Afrocentric scholars like Asante and
Mazama have extensively criticized the appropriation of the postmodern paradigen b
African American Studies as inapplicable and nonresponsive to the ultimatethio goal: the

decolonization of the African mind.

The most common points of criticism refer to the *fluidity’ resulting from tss lof a
fixed center, of absolute truth followed by the consequent uncertainty, endless ptagtofas
of power, illusion, and the permanent motion (Mazama, 20@8¥yvhich critics of

postmodernism fear the subject to be ‘dissolved’ into nihilism.

These, however, are concerns for thinkers invested in the Western philosophical
framework. A paradigm that destabilises the center, even if it is with theiarteof making it
accessible to those whom it has been denied respects only those who conceive ofabemsel
within this conceptual framework. The demise of the Western absolute and hegeathnic tr
serves the purpose of acceptance of other equally valid truths but only for those who have
embraced the ‘omniscience’ of the Western paradigm. Liberation from opressl self-
determination are not served by the search of some uncertain and contingahptzrgrn an

alien structure of the world.

> Following Madan Sarup (1989) An Introductory Guide to Post-Structuralism and Post-Modernism these are the
critical points highlighted as reasons for the ‘Dismissal of Post-Modernism’ in a working paper by Ama Mazama for
her graduate students in 2007.
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The postmodern process of deconstruction, in as far as it poses a severe criticisi® ove
preponderant Eurocentric myths of universalism and dismisses the colonizing canckeasist
theories that preside over the triumph of the Western thought, can open to the poss#ility of
non-hegemonic alternative perspective in the understanding of human expressions inrseir dive
multicultural society. However, Afrocentricity offers a conception eftibman being that is
liberating both in its theoretical framework, that is transformative, butaaltdee functional level
by demanding the agency of the self-conscious Afrocentrist towards asist@onsciousness

or the affirmation of humanity through the demise of the inhuman.

2. AFROCENTRICITY AND FEMINIST EPISTEMOLOGY

Feminism is a complex paradigm that cannot be subsumed under a stereotyype like

famous image of Rosie the Rivefer

Debates and disagreements on what constitutes feminism and what are ,i\wyethlsr
it is the pursuit of equality (whether it is sexual freedom, career adventemsomething else)
or liberation from oppression and what does oppression entail; and where must the women'’s
struggle be focused often occur among different feminist sectors. Blaakisentiowever, have

no doubt that race is by far theost pervasive barrier to freedom.

The living and contemporary proof of this was the compelling and disturbing question

that divided the Democratic Party and troubled everybody during the 2008 presidential

A popular image among American mainstream media during WWII depicting a muscular white housewife
symbolizing the reverse of the notion of the supposed physical inferiority that had kept women out of the
American industrial labor force that the war effort was requiring at that time.
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campaign: was America more prepared to elect a white woman or a blacK hisapparently
innocent question set the tone to the foundational issues in the building of Americéy Hoaie

of race and sex, and continued in an even more disturbing way with the nomination of a Latina
black woman, Judge Sonia Sotomayor, for the Supreme Court and the subsequent fiagse hear

addressed to her before the nomination was approved.

In fact, social stratification, central building block of the Americanomativas
historically constructed by European colonizers to protect their econothfmoditical power

upon two major categories: race and sex.

The foundational ideology of the new American nation as we have inherited it i.e., , the
racialized character, structure, and development of society and institutibessapenses of the
oppression of the Native peoples and African Americans, also implied a pettiarder
entrenched at a much deeper level in religious beliefs than the mere rejcidige or individual

bigotry.

Physical and psychological violence and oppression were essential to niragnehite
privilege and male autocratic superiority. Indeed, although white women weressggbia the
system of the patriarchal family they could inherit and own their own slave#thmsianding.
However, with “no rights whites needed to respect” as per the Supreme Coudrdecik857
on Dred Scott’s case, (Feagin, 2006: 120) there has always been a predatoondtiegsart of
the European male centered society that conferred white meratiemable right,so they
assumed, to put in place a systemic racist and sexist oppression that incipoisckevomen in

far worse conditions than the ones endured by black men or even white women.
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Unlike the majority of the white Founding Fathers, however, who regardlessrof thei
oppressive praxis never developed an in-depth analysis of the consequences of thef system
benefits that they had helped put in place to serve their own interests, Africaicams, both
men and women, developed very early a much deeper insight of the material aneriahmat
conditions of oppression. They studied, dissected and analyzed the causes and consequences of

American systemic racism and sexism and offered vast documentation ardirese

Therefore the question is: how does White feminist scholarship and black women'’s
scholarship approach the political discourses around these issues? Can Witeufggninist and
black feminist theoretical frameworks to deconstruct and understand the oftiue power
relations behind the racist and sexist innuendos during the electoral debates iagdhé&sathe
term feminism outdated? Or is it too politically charged to generatggeRaknd if change may
occur does it mean erasing gender oppression, or racial oppression? And does itssolve cla

inequalities?

2.1 OVERVIEW OF THE M OVEMENT

A brief history of the movement(s) can perhaps illuminate some of these aapcts
reveal how the vitality of women’s struggles gave way to a sound and cons@@ieus of
literature that challenges generalist assumptions of male oriatiteldiship One major
assumption is that there are “fields where women do not really belong” (hooks, 1988d4);
where white and black men alike are the center and reference of public aechi@odidcourses,

and therefore, the voice of political, social, economic, and philosophical theory.
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Unlike white feminists, black women fought a twofold battle against racisreeaasim.
Black feminism grew out of the suffragist movement’s failure to addnesslouble struggle.
llluminating are the words of black feminist writer bell hooks dismissingde that a common
oppression united black and white women across races and classes in Aménga.neaks
contended, leading white feminists in the 1970s reinstated classist white aapteymot

acknowledging the experiences of black women (hooks, 1984).

However whether one likes it or not the history of Feminism as a social movehtleat
mid-twentieth century in America has its roots in the struggles of lacken. This is not to say
that there had never been other women concerned with what they perceivedresytie and
unfair position of women in society. In almost every culture we can traeidigherstorie¥ of
outstanding women whose voices and lives have become sources of inspiration in the
reclamation for human rights, freedom, equality and social justice, balancednanct aliec
societies. In the emergence of women’s movements when women'’s politicalcaaddastivism
gained momentum by mid-nineteenth century as socially organized struggledJimtdte
States of America as well as in Europe, several female voices echoedstieeasured values
of freedom and citizenship in the liberating context both of the French Revolution and the

American Civil War.

In Europe, there are two reference names: Olympe de Gouges, French agawst
every form of oppression, particularly that of women, journalist and writer whongegdeading

political figure during the French Revolution and whose activism granted her puidiatiex

Y The neologism refers to the writing of History from a feminist perspective, emphasizing the role of women, or
told from a woman's point of view. The term can first be traced in Robin Morgan’s work Sisterhood is Powerful
published in 1970 and became largely used in during the 1970s and 1980s by second-wave feminist scholars.
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by guillotine in Paris in 1793. In 1774 she wrhtBsclavage des Negreshich would be
published only in 1789, followed by her major wdkclaration des droits de la femme et de la
citoyenneoublished in 1791 and the English woman Mary Wollstonecraft, who published
Vindication of the Rights of Woman1790 stepped up and spoke out on behalf of women’s

right to freedom, education, and suffrage.

In the United States of America the suffragist movement of the mid-nintbteentury
originated in close relationship with African American women’s involvement intedmost
activism.By the 1840s, a free woman, Sojourner Truth spoke out for emancipation as well as

universal suffrage while fugitive slaves moved to the forefront of the antiglaxesade.

In 1831 in New England, the Anti-Slavery Society was formed, followed by the
American Anti-Slavery Society in 1833 both organized and led by William Lloydséa.
Journalist and one of the most radical anti-slavery activists he advocatagbijhgation of
human beings under the system of enslavement was not only dehumanizing and destructive of
the oppressed but equally debasing and dehumanizing for the oppressor; that slavery was
contrary to the democratic values proclaimed in the constitution as well @aatthpeace and
national security. Anti-Slavery Societies were of course white malerrjdbwever it is worth
noting that in the nineteenth century, a setting in which illiteracy among woaeethe rule and
the few literate ones were confined to the private sphere of the domestanemasmt, the voices
of many women, black and white, publicly joined the abolitionist cause and, during the 1830s,

women became deeply involved in these antislavery societies.

Nineteenth-century black women and white women abolitionists, inspired byitheusl

reform movements concerning temperance, women's rights, and labor, wrote jmitaals,
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speeches, poetry, and prose and joined the Anti-Slavery Society. Howevere thiewomen
activists in the abolition movement and in the male dominated Anti-Slavergt®ésavas
problematic under the social and ideological standards of the time. When Albpwisl|

elected to the all-male committee in 1840, it was shaken by great upheaw@bvBtomwhen

Lydia Maria Child, Lucretia Mott, a Philadelphia Quaker minister who madbdme a station

on the Underground Railroad, and Maria Weston Chapman were also elected to the epmmitte

even with great opposition, there was a final split with these male runiesciet

In 1843, Lucretia Mott helped to found the Philadelphia Female Anti-Slavery Society
and in 1848, Elizabeth Cady Stanton organized the first women's rights conventioncat Sene
Falls, New York, in response to the exclusion of women delegates at the WorlalZd\ery
Convention in London. After the formation of this parallel group, Garrison, who supported the
right of women to be on the white male committee, admitted women into his sothietyghl

many conservative groups continued to spurn them.

Many white women abolitionists combined this struggle with that for womerkissrig
Among them are Lucy Stone, who taught fugitive slaves how to read and writejrtiieG
sisters, who spoke against slavery even though their father was a slaveAbgeliKelly, who
joined Frederick Douglas, former slave and a major black abolitionist, on hispgEaking tours;
Susan B. Anthony, who was a general agent for the American Anti-Slaveistys and
Elizabeth Cady Stanton a committed abolitionist, who finally became ingttahie the rising
tensions between black and white women devoted to this cause. By separating iskswvesyof
from other women's rights, namely voting rights, including the opposition tdaegrsallowing

black men the vote, undercurrents of racism in early feminist movementadebaious and
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instead of taking advantage of their commonalities the schism between thardachite
women’s movement became complete because abolition of slavery was black svbraen’

priority (Bennett, 1986).

Notable African American women including Sojourner Truth and Harriet Tubman are
among the most active and outspoken black women abolitionist. Belinda, an enslavaal iAfric
her late seventies petitioned the Massachusetts State Legislattepdiations in 1782.

“Petition of an African Slave, to the Legislature of Massachusettstéeitta 1787, narrates the
story of a young girl who was abducted from her home in present-day Semdgahvprayer

and enslaved for some seventy years (Newson, 1995: 4)

Unlike Phillis Wheatley whose masters consented in her taking lessonsatrnigeir
daughter, Sojourner Truth was born a slave in Hurley, New York as Isabella Bauarfd was
illiterate. Under enslavement she was forced to marry an older slave math she bore five
children. She gave birth to thirteen children to see many of them sold into dtavestye

escaped around 1828, just before New York’s emancipation law.

In 1843, Baumfree who had a remarkable talent to speak in public places dedicated her
life to preaching, and took the name Sojourner Truth as she explains:
And the Lord gave me Sojourner because | was to travel up an' down the land showin'

the people their sins, an' being a sign unto them.” After a time, she asked fon@ sec

name, “and the Lord gave me Truth, because | was to declare the truth to tied%eopl

*® http://www.jrank.org/quotations/pages/1652/Sojourner-Truth-adopted-name-Isabella-Van-Wagener-born-
Isabella-Baumfree-Truth.html#ixzzOfMkCoc7m
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She was not only an abolitionist, but a feminist as well. The following excerpts,
the first from her most famous speech “And ain’t | a woman?” addressed in 1&%1 at

Ohio women'’s rights convention:

That man over there says that women need to be helped into carriages, cuosdifte

ditches, and to have the best place everywhere. Nobody ever helps meriatesaor

over mud-puddles, or gives me any best place! And ain't | a woman? Look at me! Look
at my arm! | have ploughed and planted, and gathered into barns, and no man could
head me! And ain't | a woman? | could work as much and eat as much as a man - when |
could get it - and bear the lash as well! And ain't | a woman? | have bateerthi

children, and seen most all sold off to slavery, and when | cried out with nmgrisot

grief, none but Jesus heard me! And ain't | a woman? (Truth,851)

and the second from her address to the first annual meeting of the American Equal
Rights Association in 1867 — are well representative of her feminist and@istit

activism:

| am above eighty years old; it is about time for me to be going. | have dréggdars

a slave and forty years free, and would be here forty years more to havaggsidor

all. I suppose | am kept here because something remains for me to do; | suppose | am
yet to help to break the chain. | have done a great deal of work; as much as a man, but
did not get so much pay. | used to work in the field and bind grain, keeping up with the
cradler; but men doing no more, got twice as much pay; so with the German women.
They work in the field and do as much work, but do not get the pay. We do as much, we
eat as much, we want as much. | suppose | am about the only colored woman that goes
about to speak for the rights of the colored women. | want to keep the ihiimg st

now that the ice is cracked. (Truth, 1887)

* http://www.fordham.edu/halsall/mod/sojtruth-woman.html

>0 Keeping the Thing Going While Things Are Stirring Address to the first annual meeting of the American Equal
Rights Association delivered by Sojourner Truth on May 9, 1867 published on
http://www.pacifict.com/ron/Sojourner.html.
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Like Sojourner Truth, Harriet Tubman was a religious, black woman abolitionish Fr
the very young age of thirteen Tubman opposed slavery and ran away when she was about
twenty-five by way of the Underground Railroad. Tubman, the Conductor and Tubman, the
General are her two nicknames that attest her bravery, her stratiegind her love for
freedom, her courage, and her fearlessness. Carrying a rifle fortjnotgte returned to the
South nineteen times and helped about three hundred slaves escape to freedom through the
Underground Railroad. Although rewards for her capture placed by Southern prantatiers
reached $40,000 she was never caught neither did she ever lose a fugitive. Rudiv iVar,
she acted not only as a nurse and a spy for the Union but as a soldier as well. @ fegé
of The Commonwealtla, Boston newspaper, on Friday, July 10, 1863 parts of a Dispatch
regarding Harriet Tubman were published. There Americans could read:

Col. Montgomery and his gallant band of 300 black soldierder the

guidance of a black womadashed into the enemy’s country, struck a bold and

effective blow, destroying millions of dollars worth of commissary staretton and

lordly dwellings, and striking terror into the heart of rebeldom, broudezr 800

slaves and thousands of dollars worth of property, without losing a man ormgaeivi

scratch. It was a glorious consummation.

(...)

Since the rebellion she had devoted herself to her great work of delitleging
bondman, with an energy and sagacity that cannot be excééaeg and many times
she has penetrated the enemy’s lines and discovered their situation anibooadid

escaped without injunfut not without extreme hazatd.

31 http://www.harriettubman.com/tubman2.html
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Although some women’s organizations have grappled over time to integrate both white
and black women, the point of rupture came with debates around the ratification df the 15
Amendment to the Constitution in 1870. Unable to understand the deep meaning of racism in the
lives of African Americans, some even unaware of the fact that racist ast ggxiession were
but two vectors of the same ideology, white suffragists would not accept whabtisgered
black women'’s betrayal to the cause of women'’s rights. Although subject to thesippre
experience of the rigid patriarchal American society, as white wonegnseemed unaware of
the privileged status that their whiteness conferred on them. Unable to acknowledigeitha
location forced much denial about the impact of race and racism on black people (hooks, 1995)
they ‘racially’ resented that black women would rather embrace black margglstfor voting
rights than weakening their political position if they persisted in whatgkegeived as a

divisive strategy in banding for women'’s rights.

In fact, like Hazel (1989) explains that “[t|he struggle of black women to achieve
adequate representation within the women's suffrage and temperance meveddrgen
continually undermined by a pernicious and persistent racism, and the World'e<$30ngs no
exception”(p. 4). Only four African American women representatives wareedl to speak
during the World's Congress of Representative Women in 1893 in Chicago - Anna Julia Cooper,
Fannie Jackson Coppin, Fannie Barriel Williams, and Hallie Quinn Brown — whik&. Méells
protested outside, in the Haitian pavilion, the virtual exclusion of the African Aamentomen

from the Congress.

As orators or published writers, black women intellectuals represérgeddterial

conditions of their racial and sexual oppression and challenged the sexual ideoldlye
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nineteenth century to produce an alternative discourse of black womanhoodhveheffects of

racism were rife.

2.2 FEMINIST SCHOLARSHIP

Feminist scholarship, produced by both white and black women followed each other’s
tendencies and concerns. The encounter of African American women abolitiothsiehite
women activists for their right to full citizenship produced a movement that ordaamzded by
white women, if not by white men, clearly confirms the racial limitatiaffesed by black
women even within their own women’s environment. Literature produced by theseawome
testified their different experiences and the organized study of this and subseqgpesiod
documentation entered the academy under an area commonly known as Women'’s Stuglies in t
1960s. Following traditional Western scholarship it is common knowledge that, over time, the
introduction of women's experience into historical study has developed in thres phasaves.
The first effort, more concerned with women'’s right to vote than with eradicatong
oppression, concentrated on reporting the lives of the neglected, recoveriras souaplace
stories of great powerful men by those of outstanding women and the writinggodihies. The
writing of history from women’s perspective, - "herstory" — dates back $ptiase and
produced a great impact on the development of social history in general. Blaxgvproduced
autobiographies and resistance narratives “a fused form of the Westdnoguaphy and the
African story-telling tradition” (Newson, 1995: 4). They became very popular in 180 a
offered pain stricken reports of the perils and ordeals an enslaved persbtofaseape from

slavery, and disasters associated with the flight for freedom.
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Different experiences, however, can not only be ascribed to race within women'’s
movements. Several cleavages created several organizations, different agyethdéerent
approaches. Homosexuality remained a cultural taboo until the third wave of evhitesin
focused on women'’s sexuality, and even some liberal-leaning feminists soaggtance
themselves from it in terms of organizations and the development of femhoatarstip.
Feminists increasingly questioned the use of Feminism as a totalizingcaradionist
terminology. By using Feminisms, instead of its singular formulation, tlzeyed to give

witness of the pluralistic stance of the movement.

As far as Western feminist scholarship is concerned the first wavelsetarperiod
between the late 1o the early 20 centuries and the writings by and about women, case
studies and personal narratives— herstory; early black women’s writingsetbon the role of
the black matriarch, but the abolitionist movements produced narratives desmdreir roles
within the black community, fighting racism and segregation, escaping bondagg| as their

efforts to keep family bonds.

In 1920, the American Congress ratified the 19th Amendment, granting women the right
to vote, but the split between black and white feminists had already occurredfihitelgte
consolidated during the second wave of feminism (1960s-1980s) with the foundation of the

National Black Feminist Organization in 1973.

During this period of roughly thirty years black and white feminist scholakgedhfrom
case studies into the quest for a theoretical framework which would ehahladerstanding of
the complexity and diversity of women’s experiences. Black femicdisilarship advanced

autonomously seeking to develop a frame of reference that would include Afneanmcan
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women'’s experience in the intersections of race, sex, and class in thamdqgstriarchal
American society while Western grounded feminist scholarship concehtratgeconstructing
the genesis of the power relations that kept women in a subordinated position. They were
concerned with clarification of concepts and distinctions between femalaiserand feminine

as well as difference between sex and gender.

It was a period when Civil Rights Movements greatly influenced feministearns with
legal and cultural inequality, with consciousness raising, mass demonstrationgcknd bl
feminist scholarship seized the floor with bell hooks’ works, maybe the gresfisince of

black feminism during the 1970s.

2.3 THE CONCEPT OF GENDER

In 1984 Joan Wallace Scott published a seminal article that would revolutionize the
recently created field of Women’s Studies and sort of inaugurated the thircdbivathée
feminism from 1990s up to the turn of the century, more concerned with women’s sexuidlity
the reclamation of their femininity and characterized by emphasizingttractions of gender
with race and class. However, while the second-wave feminism operatecdhticoaligion
building and mass activism, third-wave feminism emphasized individualism, advdlcate
deconstruction of power relations and consolidated the concept of gender as iy cditegial

analysis, varying both with time and space, class and ethnicity.

“Gender: A Useful Category of Historical Analysis” created the conokegénder as a

social category. Gender, as theorized by Joan Scott refersrabassigned to human beings
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in the Western societies that shape socially pre-determined behavioups@wiage for and the
proper attributes of men and women. From a biological point of view human bodies aratiffere
of course but in the Western culture conveying meaning to a body (male or)festalplace it

in a hierarchical scale of values that draws on cultural/social attribwtioich overlap the
biological perspective of the genetic sexual differentiation (Montesroelfa, 2002a). Defining

a human being depends not only on the independent variable sex/biological differéhtiation

on variable factors such as ideology or cultural perspective under which sagestialized.

Both men and women in their intimate and public relations are shaped by the socially
constructed concept of gender that attributes a ‘universal’ sense of power émde subjected
position to women, that can be deconstructed and identified in the relational context

independently of biological givens.

By bringing these roles into a relational concept — i.e., only in social etitaralo male
and female identities generate their social roles - gender becomest thieaumalysis that enables
us to understand the mechanisms through which biological activities are traetsfatmsocial
activities. That is to say that a subject as a psycho-social identiths lugibn and through the
different behaviours, attitudes, beliefs and values that society concemggrapriate for
women or for men according to their biological differences — let us read sextadteniatics
here — and through which social differences are conceptualized in termbaibdious

oppositions (Monteiro-Ferreira, 2002b).

>% This notion that sex is an invariable factor in defining human beings has been recently challenged by scholars
who embrace Queer Theory. Discussing sex and sexual images and orientations from a biological but also from a
cultural/social perspective they defend the idea that sex is also a social construction. See Judith Butler, 1993 and
1999.
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Using gender as an analytical tool opens up all of traditional histceidslto re-
examination; and by applying the deconstructionist technique used by litetiargrarto every
text, historical, social, or cultural gender as a category of analysis pessble the
understanding of the hidden mechanisms of power relations that sustain white nmeateasypr
It aims at analysing and interpreting the cultural models of differemtiaetween men and
women in order to establish the grounds of the social hierarchical structured\édstesn

social paradigm as far as women/men relationships are concerned.

Since gender roles, i.e., the assumption that society expects male andhiemeate
beings to be anatomically different from each other and therefore belff@verdiy and
according to these differenc&sgender differences keep an intimate relationship between
gendered behaviors and stereotyped gender roles. Identification asa@ médenale human
being, together with one’s name and age, are basic and essential individual iofotiretti
become the ground not only of one’s identity eif-consciousness when men and women
interact in the society at large. Therefore the classification inte amal female human beings
becomes our gender identity, that is to say the social equivalent meaning peycti@ogical
and cultural identification of one’s biological sex, which is not necesseritgpresentation.
This is the symbolic nature of the gendered identity. The fact that womerokgidally
prepared to bear children does not necessarily mean that they have to be the child coaa
can be equally nurturing and able to care for the children although this notion igligener

overturned by the social construction of masculinity and femininity: the Widsased

> These assumptions were criticized by lesbian/gay scholars in search for their place within this framework which
would never occur. Hence their move into critical studies that led to the emergence of Queer Theory.
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assumption that gender roles should be based on biological differences (Montetnafe

2002D).

This interchangeable dynamics between the psychological and the sdcihka
consequent male/female gendered identities and relationships are noethfoyra clear theory
of causality like the ones depending on the means of production. On the contrary thayeade f
by symbolic systems, linguistic signifying/symbolic systems. Ddification of these symbolic
systems uncovers the mechanisms through which gender builds and confenadggidi social
relations and reveals the reciprocal nature of gender and society. On thieaoithesince
hierarchical structures stand on general perceptions of the so-calle@dl'rdifterentiations
between men and women, deconstructing the contexts also exposes the partysuianviach

politics builds gender but also how gender constructs politics.

2.4 POST-FEMINISM

Co-existent with the third wave of feminism in Western scholarship is the oreset of
post-feminism which has become more popular since 2000. By deconstructing and dexgender
social, political, and historic discourses it reinforces and develops the thabwyamen’s
access to power positions does not imply lack or loss of their femininity. It reavgy on
poststructuralist and postmodernist theoretical frameworks. Questioning prasgusptions of
a socially determined and static self and contending that the theory ofdstelahination of the

self is anchored in the acceptance of the self-centered rational Cartesi@ni/eale
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individual, post-feminist scholarship explains that neither women'’s selves nerahosn-

western individuals were contemplated under this Cartesian framework.

This enlarged discussion around the importance of the concept of gender has two goals:
demonstrate its importance in the Western feminist scholarship and demystifyofrthe
stereotypical assumptions that white feminism is an issue of militamhiataed women.

Actually the label, very much due to traditional conservative backlashess seéawve solidified
both in the American mainstream mindset and in African American scholarshigllaBailure

to understand that the genesis of these backlashes anchors in the fearsarfdamastiarchal
societies of losing power and privilege, many women, black and white, have bought into the
stereotype and lost an otherwise extremely useful theoretical fratnewoelp eradicate, or at
least understand and repudiate the operative mechanisms of white male sypeseraas they

impact on the lives of African American women in American society

Actually like Caroline Ramazanoglu recognized, the extensive fendigisites on
methodology, rationality, binary thinking, the social construction of gender, theaoatities
and differences between women and how gendered power affects people’s liveseasibbt
be ignored (Ramazanoglu 1993). Notwithstanding, feminism and feminist scholanghip ha
suffered backlashes and a tide of relentless anti-feminism noticeable iedieeand the male
oriented academy where the intellectual and political challenges posedihistescholarship
have often been arrogantly ignored by Western scholarship and by black subaéike. While
the Western scholarship has rather embraced poststructuralist and postrpdeadigms to
challenge and re-examine previously subjugated discourses and identitees/@rking new

ways of thinking through multiplicity and diversity, black scholarship has eldior black
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nationalism and self-determination. A complete dismissal of the foundations of &ithe®and
normative knowledge, Western-based male discourses, much of the black malelafehidde

scholarship has also overlooked feminist theory and feminist scholarship.

For women, both black and white, engaged in the field of Women’s Studies the reason is
probably that a female academic voice - a woman writing from a womasisgoéive — is still
taken as much less authoritative than a masculine voice (Aldridge, 2006; DavisCRORO
Hine, 2000). For black nationalists, both men and women, the identification of femirtisrimevi
stereotypical idea of man-hatred theory and practice means a bmitatacknowledge the
valuable contributions of black feminist scholars who work on the difficult task of Lesmigibt
theory to interrogate data and taking accounts of black women’s expesiesoarces of

knowledge.

2.5 BLACK WOMEN ON FEMINISM

It is significant that several black women have written on these issuedd Ititee have
produced a serious analysis of black manhood as well as black womanhood and pinpoint much
of what remains critical in black men/women relationships. bell hooks is such arsshale
Gloria Hull, Patricia Bell Scott, and Barbara Smith, Patricia €dllins and Angela Davis. The
following quote, for example, demonstrates clarity.

Women's studies courses ... focused almost exclusively upon the lives of white
women. Black studies, which was much too often male-dominated, also ignorkd Blac

women.... Because of white women's racism and Black men's sexism, there was no

room in either area for a serious consideration of the lives of Black mvolnel even
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when they have considered Black women, white women usually have not had the
capacity to analyze racial politics and Black culture, and Black menrbmained
blind or resistant to the implications of sexual politics in Black woskves. (Hull,
Scott, and Smith, 1982: xx-xxi)

Although a shift can be identified between bell hooks’ first analysis on black manhood
(1992; 1995) and that of her latest writings (2004), she has maintained from the veryngeginni
the acute perceptions that the problem of sexism in the African Americanwoiyimas its
roots on the patriarchal role model followed by African American men in thectrs&arthe

assumption of their male roles and identities.

In fact, where do the brothers stand as to sisters’ rape? African Amereres
emasculation under racist dehumanization has been such a tremendous and outrageous episode
that has impaired their lives. However, the same consideration has not been giveape tife
women at the hands of white males. This is not to minimize the destructivts effevhite racist
patriarchy over African American men’s manhood; this is merely to lgighlhe fact that only
within a mindset informed by patriarchy is it explicable that men’s emhetgan is more
important and deserves more attention and concern than women'’s rape. Although ricamy Afr
American men acknowledge the horrors of sexual violence over black women, its pgiaiol
consequences have not deserved much attention. On the other hand, whether black men like it or
not, the responsibility to raise a family, to protect their children, often tire &dousehold, has
denied black women the luxury of victimization. Instead of becoming victims Africa@ridan
women'’s nurturing bonds have empowered them, something that many African Anmeena

also resent.
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Maybe the first and most valuable theoretical work in Black Women's Studges w
published in Boston in 198Ain't | A Woman: Black Women and Feminigybell hooks is an
examination of the complexity of black womanhood from the perspectives of blacknvom
themselves. She advances the thesis that slavery, a reflection of a @Etaadctacist social
order, not only oppressed black men, but it defeminized enslaved women as well. Though
scholars have emphasized the impact of slavery on black men, which focusge pataion the
theory of the emasculation of the enslaved male, hooks and other black feminetssatmle
that it is imperative that historians and other researchers begin to payttantiemto the

impact of sexual exploitation on enslaved women and its impact on their lives.

Feminist scholarship frequently used by women scholars in Black Studies, fgjltve
second wave of white feminism, also embraced a theoretical orientatioonicaptualized
women as a minority group whose issues concerned their oppression and thesstouggle
overcome it. Soon however, black feminists stressed the fact that AfricamcAmeomen’s
experience and understanding of oppression provided a much broader and encompassing
framework than the parochial need to access privilege that motivated whitéstenThe
borrowed terms in which some white feminists might have perceived the impactadf r
oppression in American society did not change the fact that white women thesngeleeas
much part of the racial oppressive system as their male counterparts. conttlagy, because
they also bought into the stereotype of the black powerful and dominating niatiiery also
assumed outspoken black women to be much more liberated than white women. bell hooks,
again, was right in unveiling the process:

By projecting onto black women a mythical power and strength White women

both promote a false image of themselves as powerless, pastives @od deflect
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attention away from their aggressiveness, their power, (howevégdiini a white
supremacist, male-dominated state) their willingness to dominate atrdlaihers.
(hooks, 1984: 14)

From its inception, black feminist thought has developed as a site to bring together
experiences and ideas not only for understanding liberation from sex oppressionomstriact
a holistic approach to every form of domination that they conceived as interlockiacsfen the
same oppressive social system. Their goal was to generate agpfactesistance and
transformation that in a collective effort of both black men and women would lillkeesiefrom

racialized interiorizations and sexism.

This means that, while black feminism aims at resisting sexist oppreiss@mrsiders
race, class, and sex interlocked categories in the very same system s$iopp(€ollins, 1998;
Crosbhy, 2003). For this reason, they contend, attempts to eradicate one without questidning
overturning the white hegemonic racialized system of patriarchyexir truly bring freedom

and liberation to anyone: certainly to non-white women and men, neither to white women.

Although in a practical sense black feminism is resistance againdtg@xisssion black
feminist praxis has always targeted Western ideology as the site oftn@geand hierarchical
systems of oppression and claimed for the transformation of oppressive sodiglanstwhile
struggling for self-determination and self-definition, conditisme qua norof African people’s
empowerment and liberation (hooks, 1992, 1995; Collins, 1990, 1998et-aill 1982).
Criticisms fired from almost every male-based group like freedomefigittf the Civil Rights

Movement, Black Panthers, and Black Nationalists represented an interioriziegdysion of
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the white patriarchy after whose model African American males sougfiirto eneir

masculinity and manhood without realizing how it was working towards a sociaht@fidatual
suicide and against the liberation of black people. Considered by black feminisesakial

effect of slavery (Wallace, 1978; Davis, 1999, 2000; Collins, 1990, 1998; hooks, 1981, 1983,
1995) this created a distorted and dislocated African American sense of*4g@fitie black

men largely bought into the racial myths created by mainstream plagati&imerican society in
order to produce the type of psychological impairment that would keep control over, di\gsivene
and chaos in the African American community, and embraced a white male typeiohtiom
black women feminists insisted on a deeper questioning of all the interlockingnsysdte
oppression which was a clear invitation for black males to join ranks with themenotoal

work and solidarity in the struggle for liberation. Stereotypes of powerfulanzis, depicted as
disrespectful of the sense of a ‘proper manhood’ produced a great deal of support forabdack m
who a-critically believed that black feminism was all about a black fmale conflict without
realizing that this notion had been insidiously spread by and resorted in the poklegery

and white supremacy and patriarchy. Like bell hooks put it: “One of the majagrbamipeding

our capacity as black people to collectively challenge sexism and sppirstssion is the

continued equation of black liberation with the development of black patriarchy” (hooks, 1995:

63).

Very much vilified because they used the same Western based paradigm&as whit
feminists to confront women'’s roots of oppression, black feminist scholars have produced

serious and in-depth analysis of their oppressive experiences which did noankcesan

> C.f. Blues Legacies and Black Feminism: Gertrude "Ma" Rainey, Bessie Smith, and Billie Holiday is an insightful
work by Angela Davis (1999) where she explains how blues women helped create a Black working class women
feminist discourse during the 1920s.
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embracing white feminists’ ideologies, radical or conservative. Bloknists have used
different paradigms to address issues of inequality, injustice, and opprésgianjike white
feminists they have extensively highlighted the interwoven effectcef gender, and class
factors in the oppression of women. However, neither white nor black feminist epsggm
seems to have been able to produce a coherently inclusive framework to deal wigeall the

factors at the same time.

In fact, while they produce the same effect - oppression — the dynanaippresion
varies as a function of the different positions that the agents of oppression and theedppres
subjects take in each of these oppressive systems as well as the rplayheyt. Class
oppressiorworks differently for white and black men; for black women and white women; and it
works differently for women and for men. However, without the race factss ckn cease to be

a cause of oppression since, at least theoretically, it allows for sociditynétacial oppression

on the other hand, does not apply to white male or female individuals and it establitdras sys
of privilege and depreciation that deny non-white oppressed subjects accessitoehe s

resources as whites because they cannot escape/change their ‘race’. Sesianpthe

particular oppression of women by men in a patriarchal social system.

As we can see, the agents and subjects vary; the social structure only &pysattest
same; the mechanisms of oppression are different. Notwithstanding all catlegraghe

oppression of African American women's lives.

Depending on how feminists, black and white conceived of the focus of oppression, they
have used theories of patriarchy, Marxist theories, psychoanalyticakthquwstmodernist and

poststructuralist theories, the theory of gendered identities, post-fetheusies and queer
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theories, standpoint theories, and womanism in their attempts to understand the pi@bfema

an oppressive society and the potential of their analysis for politicahatd transformation.

For the economy of this discussion we will address a brief critique of the ones we
consider to have or have had the greatest impact on feminist scholarship in a gicahoider,

when possible.

Theories of patriarchy sought to understand the religious foundations of male daminat
over women rooted in natural/biological explanations. Challenging a social hielssed on
religious myths of origin and nature hardly seemed to leave any room falaredibtmation as
the challenge was placed on deep interiorized religious beliefs. On the other ls@nadhethe
same myths that gave legitimacy to social hierarchy based on racestandesd much of the

Western ideology of a superior, hegemonic, and totalizing civilization.

Marxist theories concentrated on systems of production and reproduction, and on class
oppression. They explained oppression of women in terms of labor market economy and
attributed to the historical access of women to the labor market the samenisiashaf
oppression that resulted from the class dynamics within the capitalstsydowever, neither
are women a class in itself nor does historical materialism offeoayttteat explains the
particular conditions of sub valorization of women’s work; the difficulty that thegd in
‘intruding’ the male labor force; neither does it offer an explanation for threrhtgs of
segregation prevalent well into the 1980s as far as the so-called male anddbmale
concerned; or the fact that the free market economies never recognized thertabmentity of

women (Monteiro-Ferreira, 2002a). Neither did Marist theory contemplatadia dimension.
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Therefore it has always fallen short in addressing the multiple factbtaak women’s

oppression.

Psychoanalytical theories emphasized the psychological development ohchédenale
identities and attributed to sex the uneven relationships between men and womeretheref
reinforcing the role of biology / sexual determinism of the female body amd, mi shaping a

subordinated position for women in relation to men while completely ignoring ragadijoes

Postmodernist/poststructuralist theories discussed the social canstafaievaluated
female identities under the hegemonic nature of male power that built a unipetdia /
normative self versus a particular, private, subjected one; considerations asraell as class

were acknowledged but subsumed under gendered identities.

With the introduction of the theory of the gender role identities and gender instead of sex
as a category of social analysis, the dichotomous orientation of the whitestesnholarship
was finally overturned. The concept revolutionized the field of Feminist or WorBtundses in
the sense that it was a serious critique to the previous conceptualizations afgo@asion
based on sex. It ‘denaturalized’ the image of women and the reproductive sterdwygbaped
everything pertaining to women and, by clarifying the socially constrsgtsteém of symbolic
relations between men and women, made these studies relational insteaariainsddoreover,
highlighting the symbolic structure of power relations, the theory of the actistr of gendered
identities provided analytical tools for the deconstruction of the mechanisms undeithéhic
social roles expected from and performed by both women and men in society were the

expression of this same hierarchical ideology (Monteiro-Ferreira, 2002a).
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Another and by no means minor consequence was the ‘depoliticization’ of feminist
scholarship. Consequently, instead of Feminist Studies and Black Feminiss $tudiemen’s
Studies and Black Women'’s Studies, Gender Studies turned to be the politicalty telaehat

would put no threat either to white or black male dominated scholarship.

Meanwhile, black feminists struggled for the recognition of their theolgtioduction as
valid and unavoidable contributions to the liberation of the African American community.
Plagued by ongoing debates on the sources of sexism, black feminists’ digstophsesized that
black males’ inability to resolve unequal and unbalanced relationships with blackowome
continually subverted the collective efforts of the black liberation movements akd bla
solidarity (Crosby, 2003). Conversely, African American males who felt theemhood was
impaired for lack of conditions to provide for a family (Akbar, 1991; Davis, 1994; Madhubuti,
1990, Wallace, 1978) showed their concerns with powerlessness and victimization taneédcus
that “it is not an overstatement to say that perhaps the most reviled, ragstreggunderstood,
and neglected human being ever to live in America is the Black male” (Franklin, 1994: 13)
African American men seemed to be unaware of the fact that the myth of the auperw
resulted from black women’s lacking their men’s support during the period ofyskawve:
segregation “to develop complementary, interdependent gender roles” (Crosby, 2G0B1He)
task of rebuilding and reorganizing family structures destroyed by radishke African
American women, on whom the double burden of racial and sexual oppression during
enslavement had always been part of their everyday experiencesdrivasess of power to
reclaim African American men’s male identity rested on white versionsaohood as heads of

the household and providers for the family.
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Therefore, primary contentions that black men could not oppress women becarse raci
had rendered them politically and economically powerless seems to havedssema attempt
on the part of some African American scholars to “move away from any famthat holds

males accountable for women’s oppression” (ldtukl.,1982 : 5).

Playing with racial divisiveness,e., blaming women who dare expose their oppressive
experiences at the hands of some black men and charging them with bringing disoirintg
community, these scholars have been trying to conceal the levels of violence agdtsurj
exerted by some black men on black women while requesting that black women woubttkee bl
men as victimized in similar ways to them, or at least by some of thersaa@anisms and that
a stronger critique of American social inequality should be incorporated into $eminhis is
an amazing appeal since black feminist scholarship, although some women |haoksl||
Patricia Hill-Collins, Angela Davis, Michelle Wallace and others brokestlence behind
“racial” solidarity and extensively exposed black women’s oppression at the dfsswne
African American men, had repeatedly acknowledged that black men had also dyggn de
impacted by racism; that only a common struggle of men and women would be of some
efficiency; that it was crucial to understand and disentangle the overlagysitegns of
oppression and their impact on African Americans’ lives; that only by overtutmeng all

would African American people achieve freedom.

The problem seems to have been (it still is, in many instances) a lack of coentrtid
self-criticism and consciousness raising on the part of the black men; intbthiy address
their a-critical embrace of Western ideology and their role in reprodtivengame sexist values

and behaviors of the white male patriarchy: a kind of “extreme misorientgfAsahte, 2009:

165



150) with severe psychological effects on the African American males andrib@nAAmerican

community.

Black women feminists could not accept without severe criticism the “rsgberaerless-
victim argument since it fails to recognize or accept responsibilithérdal power black males
have” (Crosby, 203: 19) and asked how could some black men hit their women and still expect
that they would see them as their heroes, their leaders, their lovers, thelis?riehis reality
generated strong critiques of black patriarchy although black femirsste@hceded that “many
Black males held egalitarian values, were anti-sexist, and coped with théi@ati¢hay
experienced by doing anti-sexist work” (Crosby, 2003: 11) and that it was egréotind
hope for the collective engagement, solidarity, and strong sense of agency to bring about

ideological transformation and a liberatory praxis.

However, myths and stereotypes are hard to die, and detractors of feminism awd of bl
feminism for the same token, persisted in defining the movement as a man-hatedsssue
and this has served as teémotiveto refuse the recognition of its epistemological and

functional value.

With the emergence of Gender Studies in the academy, a politicallgtcana:
depoliticized area, the question about its place in the African American Stadhesonice again
to the fore. Unlike the ‘divisive’ black feminism would Gender Studies, in the intenseuith
African American Studies, have the potential to confront social problems ofriha American
community where “wgstill] have a generation of African American youths marked by mass
Black incarceration, hyper-masculinity, ultra-materialism, rugged indilistuapoor self-

image, and absentee fathers” (Hetllal, 1982: 3)?
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2.6 BLACK WOMANISM

The problem, some scholars contended, was one of self-definition: (1) how sexual
oppression is defined within the African American community and by African Aareri
scholarship; (2) whether sexual oppression is the central issue to be edldsefa as African

American male / female relationships are concerned.

Although it represented a major step forward in the white feminist theory owvitsy t
relational character and the ability to deconstruct the symbolic system of datens, Gender
was not a solution for feminist scholarship, black or white because it was not providing and
integrated system of analysis of the multi-variants of oppression that wqudtlyecontemplate

all the agents and subjects involved.

At the same time, black feminist scholarship was questioning the ‘sepéaratis
dychotomic basis of male/female relationship in white feminism andakfrcentered black
women scholars challenged this ‘segregationist’ orientation as alien tdrit@nAraditions and
values. They also echoed the need for self-definition and self-determia&imyside black
nationalist scholars. Their work was committed to building an Afrocentricséling
theoretical framework and methodology for agency and transformation of tkentdde/female
relationships. Some like Clenora Hudson-Weems (2003) and Nah Dove (2003) re-appropriate
Alice Walker’s terminology and called this ‘new’ orientation Africananvemism or plainly
womanism. The departure from the so-called ‘antagonistic’ genesis @f f@hmtnist scholarship
(women opposing men; confronting and challenging their position of privilege) to fdathe
need to overturn black feminists’ orientation as far as African American oorynis concerned

is a problematic start to any academic critique. Some scholars igneieugrtheoretical
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findings. On the other hand, the relational aspect of feminist scholarshiptefaigsasd over
twenty years ago; on the other hand, black women feminists like bell hooks aoiz Philr
Collins produced a consistent critique of white feminist agendas while empigasiegineed for
an integrated paradigm, relational, and African centered. Neither can sanalegtabula rasa

of previous findings while developing a new theory nor is it enough to use a different
terminology if it is not grounded in a sound theoretical framework. In effect,afsievomanism
(Hudson-Weems, 2003) is an attempt to provide an alternative approach to Westeea cente
feminist scholarship. However, it overlooks not only scholarship based on Gender but black
women feminist scholarship as well. The creation of an alternative contaphgsand
answering black nationalist aspirations, advocates an African locationrfgoglementarity
(Hudson-Weems, 2003; Nah Dove, 2003). Unlike the Eurocentric concept of complementarity,
broadly addressed by white feminist theories of patriarchy, which is buiapinoetfor the
subordination of women in the white patriarchal discourse, this is a liberatingngagvering

one to make it truly liberating and operational. However it has to be grounded in thgegrem

a totally different paradigm or philosophy like Patricia Hill-Collins lh@en doing for at least

twenty years.

With Black Feminist Thought: Knowledge, Consciousness, and the Politics of
Empowermentpublished in 1990, Patricia Hill-Collins reconceptualizes the social relations of
domination and resistance by using an Afrocentric methodology that placek ‘igiaen’s
experiences at the center of analysis [and] offers fresh insights on thadipgesoncepts,
paradigms, and epistemologies of this worldview and on its feminist and Afracentiques”
(Hill-Collins, 1990: 221). This Afrocentric approach seems to be the natural dewlbpfithe

feminist standpoint theory as attempted by white feminist scholars thiaadhgreviously
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adopted, adapted, and applied to theorize about the experiences of black women. In fact, the
conceptualization of feminist standpoint as the definition of how the social location of the
knower affects what and how s/he knows has most likely travelled from the idederedaess

in one’s own cultural location and the agency it generates which are fulcral candiyets

Afrocentric theory of social change built by Molefi Asante in the 1%70s

In her work “Learning from the Outsider Within: The Sociological Signifezaof Black
Feminist Thought,” originally published Bocial Problems 33:61986) and reprinted in Sandra
Harding (2004) she seems to be very distant from the central scope of whitstfstandpoint
scholarship — that of ‘objectivit}f. In her 1986 article Hill-Collins concentrates in the social and
cultural location and perspective from where to generate theory (womesfepive or rather

African American women’s perspective, which is quite an Afrocentric approa

Black feminist thought, as defined by Patricia Hill-Collins echoing bell haokisother
black feminist scholars, entails a reconceptualization about the way staigins of dominance
and oppression are the result of interlocking axes of exclusion like race, gendéasarit
also religion, sexual orientation, age, and ethnicity. They were also very muehthatahese
axes of oppression working within a more generalized matrix of domination raquire
paradigmatic shift from the Western epistemological framework of siegeshat is ‘true’ about

the definition of reality of subordinated groups (Hill-Collins, 1990).

> C.f. Asante, M.K. (1980). Afrocentricity: The Theory of Social Change. Trenton, NJ: Africa World Press.

** Ha rding, Sandra (ed.) (2004).The Feminist Standpoint Reader: Intellectual and Political Controversies. New York:
Routledge. In white feminist scholarship Standpoint means “strong objectivity” as generated by the multiple layers
of women’s experiences in contrast to “weak objectivity” (male single point perspective) which is the usual
meaning of the term “objectivity” (“value free”). However, the concept does not apply to nonwestern
epistemologies. They often do not aspire to objectivity (weak or strong), so there is no point using this as a
rhetorical device, analytical tool or theoretical framework.
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In fact, it is not the use of such or such nomenclature that defines a philosophical and
epistemological critique of the Eurocentric and androcentric scholarshifheoptocess of
constructive revision of the Western paradigm when applied to African experiehuss, \and

sense of the world (Steady, 2005).

In the Western thought it has been imperative for those in position of power to establish
their purportedly superior biology as a way of affirming their privilege and mmoee that
would give legitimacy to a social hierarchy of dominance over differenee tbe “other”
(Oyewumi, 2005). This matrix of domination that Hill-Collins identified demandee ithan a
paradigmatic shift. She urged an African location of black feminist episbemtd
reconceptualize power relations, to redefine the concept of family and cotynaiplace black
women'’s experiences in the center of analysis instead of objects or meré¢ matjecin the
framework of mainstream scholarship. Indeed she states:

Afrocentric feminist notions of family reflect this reconceptudi@aprocess.

Black women’s experiences as bloodmothers, othermothers, and community mothers

reveal that the mythical norm of a heterosexual, married couple, numbaiy Wwith a

nonworking spouse and a husband earning a “family wage” is far from being natural

universal and preferred but instead is deeply embedded in specifiathckass

formations. Placing African-American women in the center of anahyggisnly reveals

much-needed information about Black women’s experiences but also questions

Eurocentric masculinist perspectives on family. (Hill-Collins, 1990: 222)

Under the ideological and philosophical construction of the Western thought human
beings fall into the Western dichotomy of the binary oppositions of body and mind, male and

female, individual and community, actually a conceptual framework of powerrdgfini
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hierarchies since the way difference is approached and inequabiyssucted depends mainly

from the mindset of the one who has the power to impose his/her definitions.

Thus, while we can say that gender is the “most historically constant” gameoipetzin
the USA the historically constant gaze is focused on race. Emphasizing the émtalanwle of
the feminist scholarship in deconstructing the male-oriented Western insstand discourses,
and the mechanisms through which, under a Western worldview, “differences amdhyidr..)
are enshrined on bodies; and bodies enshrine differences and hierarchy” (Oyewund) B005:
an important clarification for women scholars of African descent. It is otfeegjreatest
challenges as well, because only by a clear understanding of the meahtiéanargh which the
Western legitimates social inequality, will they definitively be able to imohe and disclose the
inadequacy of these paradigms to address issues of women located in difféuees emd
worldsenses. However, a constructive critique of the hegemony of the femuhitestern
paradigms is not enough. There are different cultural and historical waysaif soci

constructedness that claim for the dismissal of the Western thought as hegemoni

In a study of a pre-nineteenth-century African culture, the Yuruba Oyo0, Oyief2065)
discusses the thematic of worldsengasusthe Western cultural worldviews by providing
evidence that “the nature of one’s anatomy did not define one’s social position” (p. 13), amon
the Oy0. She contends that it is not the visual perception of bodies as male orliamale t
determines the social hierarchy in the Oyo culture and that African sscieti based on a
cosmogony of wholeness that call for an integration of all things and sensesoid)ehef
Western Eurocentric body of reasoning and cultural approach to African women enwebm

African descent has to be dismissed as inadequate and an African culturah lsceequired
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instead. And she concludes by calling attention to the fact that applyingetste MW Eurocentric
reasoning and cultural approach to African women or women of African desteatiinthe

perception of the cultural location of these women must be refused as inadequate.

In fact, even if it is important for women of African descent to be aware theddbe
biased discourse in the USA is permeated by the insidious gender-biased Westeirsédithe
escape from the Eurocentric epistemological framework that is prevaldmat academy has to

be grounded in Afrocentric scholarship and in a new disciple.

In Africology, under the Afrocentric theory of knowledge, black women scholars
researchers, and activists find the philosophical and cosmological perspéetiparadigmatic
framework, research tools, and a methodology of analysis that will ultincatefer women of
African descent their own liberating discourses and transformative agéndeed, this would
be an acknowledgement of the path for self-determination and empowerment oémelie/f
relationships within the African American community as well as a conditidretadvancement

of black women’s scholarship and the discipline.

3. AFRICAN AND EUROPEAN PERSPECTIVES. POST-COLONIALISM OR NEO -
COLONIALISM ?

Does ‘post-colonial’ mark the ruptural point between two epistemes in
intellectual history or does it refer to ‘the strict chronologies of higtary
court? (Shohat, 1992: 101)
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For contemporary European history the collapse of communism around 1989 and its
consequences may have been the dramatic turning point and the last episode, a kind of final
blow, catapulting the implosion of the Western referent as a stable founda&oteal for all
human activity. The socialist project that had remained Europeans’ last hope torotret
social and dehumanizing effects of capitalism was also failing. The upshottafthe
catastrophic war episodes, the consequences of the Jewish holocaust and afithiienttsa
which ‘superior’ Europeans’ behavior has escalated led by Hitler’'s concepimfalsm and
Arian purity proved catastrophic for the survival of the Enlightenment project. Comsigghe
fact that entittement to hegemony lost momentum, that African nations sought indeggende
that increasing free market practices after Soviet Union collapse turbedan aggression to
democracy, and that independence of former colonized countries destabilized the ¥érse
of security, all produced the widespread apprehension that the world as it has been kiaown so

might be coming to the ‘end of history’.

This same perception of chaos had struck the African continent over five hundred years
ago under the colonial project of Europe. Around 1989, when Europe was entering a thesis of
most cherished values of modernity, Africa was at the throes of self-aefiaitd self-
determination after the last imperial European country — Portugal - nedly fiorced out of
Angola, Mozambique, Guinea-Bissau, Cape Verde, S. Tome e Principe. The firstetanar
Africa and the last to leave, the Portuguese opened the routes/roots to the emssresxt

intense, and lasting dehumanization on the face of the earth.

The independent movements that precipitated processes of decolonization in Africa

during the 1960s, which began with the independence of Egypt from the British impenmalis
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1952, produced profound and paradoxical changes both in Africa but also in Europe whose
expressions are generally captured under another ‘post-and-ism’ itedramework.
Postcolonialism is concerned with apprehending the consequences of the explosion of the
relatively fixed notions of culture and unsettling questions about how best to think abow cultur
and identity. Served by postcolonial theory, and influenced by all the ‘post’ gaxsdf mid-
twentieth century postcolonialism is considered to move around the ambiguous tefritory
‘racial identities’ that fluctuate according to historical contingencya Very general sense it is
considered as the study of the interactions between European nations and tles soeieti
colonized in the modern period. This definition leaves other moments and experiences of
colonialism outside the range of postcolonial studies which makes this definition paitiblem
the one hand, while on the other it places the focus on everything pertaining to ‘the time
following the establishment of independence in a cofnyemporal but also geographical
spaces and cultural ones are at stake here. Therefore, fluid as it mayp e asope,
postcolonialism seems to refer to the life experiences of colonial and @zqenples in the
heydays of European colonialism in the second half of the twentieth century. Witical@a
emphasis on questions of the cultural productions of the colonized societies, maialyrit as
the expression of the quest for self-determination and identity, one of the mapwnaten
postcolonial theory is precisely postcolonial literature. But what is it? ¥Hwatld be included

in the postcolonial canon? What language should be used by postcolonial writers?

To discuss postcolonialism we have to engage in theoretical but also political amal cult
conversations, while they are not separate spheres. On the contrary, they fafteloae

because of the other.

>7 Cf. The American Heritage Dictionary.
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Postcolonial theory gained thrust in European-based academic settingsate tt@8I0s
and early 1990s. It became visible especially among the Left wing Europeiteciogls
roughly around the period when poststructuralism and postmodernism sought to articulate the
meaning of the political, economic, social, and cultural changes with theedehtige ‘eternal
truths’ of the Western modern project. It was also the time when under the concept of
globalization another important face of colonialism was gaining ground. In short,
Postcolonialism may be roughly defined as a mode of analysis or thinking about thbased
on issues of identity formation in a postmodern growingly globalized world as a rethdt of

struggle for self-determination and political independence of colonized countries

Homi Bhabha (1994) explains that in postcolonialism, like with the other ‘posts’, the
descriptor ‘post’ does not signify a temporal order but a spatial and contemporaxatoisship
with modernity. Other scholars claim a certain ambiguity around the theory at@irtheAmong
the innumerous debates that have shaped the field, the prevalent idea seems t hedisist
placed on the modifications brought into the certainties around which the Western thought
orderly structured the center of the universe, and on how they would affect the Western
equilibrium and the world re-alignment, immediately after African coutrieer colonial and

imperial European powers regained their political independence.

In the Western historical frame of reference this period became knownadsmitzation,
and the ‘postcolonial’ area of studies, greatly influenced by scholars fromctbetly
independent countries studying in Great Britain and the USA like Edward SaidEgwon,
Gayatri Spivak and Homi Bhabha from India, Stuart Hall from the Caribbean (tostemeeof

the most influential scholars in this area), sought to apprehend and provide theyuildatnap
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the peculiar situations faced by the countries in the so-called ‘developifdj. warthe footsteps
of the poststructuralist and postmodernist theories, postcolonialism contemipéated t
consequences of the new organization of the world at a global scale; how iteidhpact
redefining identities, how relationships changed between former colomdezbkonizing
countries; how the West incorporated and arranged ‘other dissonant, even disserd histiorie
voices’ (Bhabha, 1994: 6); how the systemic need of guarding privilege worked on re-
establishing global inequalities in economic, political, social, and culieldsfwhere

postcolonial theory serves in fact the new face of colonialism: neocolonialgrarpr

3.1 TALKING GLOBAL AND POSTCOLONIAL : THE POLITICAL -ECONOMIC THRUST

As the concept of globalization gained renewed currency around the 1980s to include
great international movement of commodities, money, information, and people, teghnolog
international organizations, and legal systems, various social scitiatgtslemonstrated that
globalization is not a new phenomenon; that there is continuity between contempaowds\ofre
globalization and earlier periotfsWhen it is considered today as being a long process, tracking
the expansion of human population and the growth of the so-called ‘civilization’ that has
accelerated dramatically in the past 50 years, earlier forms ofligkticn have actually existed.
From the Silk Road during the Mongol Empire, through the expansion of European trade, in the

16th and 17th centuries, when the Portuguese and Spanish Empires reached to sabicirmer

>8 Cf. P. Raskin, T. Banuri, G. Gallopin, P. Gutman, A. Hammond, R. Kates et al. (2002). In
[http://www.gtinitiative.org/documents/Great_Transitions.pdf The Great Transition: The Promise and the Lure of
the Times Ahead]. Boston, MA: [http://www.tellus.org Tellus Institute]. October, 2006.
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world, linking East and West, North and South, a notion of global domination emerged that

moved Europe to the center of the world.

Globalization also became a business phenomenon in the 17th century when the first
multinational company was founded in The Netherlands, the Dutch East India Gompan
established as a private owned and the first company in the world to issue amhargsortant
driver for the flow and accumulation of capitals; it was the natural resiiedf@’ century
institution of Slave Trade, the crystallization of one of the biggest globapests and basis for

the economic resurgence of Western Empires at a worldwide scale.

Liberalization in the 19th century markets is often called "The FirsbE@Globalization”,
a period characterized by rapid growth in international trade and investment, trong
European imperial powers, their colonies and, later, the United States of Ambac&irBt Era
of Globalization" began to break down at the beginning of the first modern European war
(WWI1), and later collapsed during the gold standard crisis and the Great Depresbmiaie

1920s and early 1930s.

Globalization, as we have it in our era, is a direct consequence of WWII. debas
driven by the need to mediate trade disputes in the war aftermath; to set ugrra ptatform of
trading under the auspices of world organizations in order to remove restrictiors trade
and ultimately reduce trade tariffs and barriers. In other words, it waghhand designed to
save the capitalist economic order of the West. Since the end of WWII, followiag\kat of

the United Nation and financial institutions like the Bretton Wobdsere has been an

>° Bretton Woods system of international monetary management was the first example of a fully negotiated
monetary structure among independent nation-states. Established in the immediate aftermath of the Second
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explosion in the expansion, reach, and power of multinational corporations followed g a

growth of global capital in civil society

Although there are four main economic flows that characterize globahzaitiecting:
(1) goods and services (exports/imports flows); (2) labor/people (migrédies)f (3) capital
(inward/outward direct investments); and (4) technology/information, e.gnatienal research
and development flows, the term globalization does not only refer to these eeltd@inges as
a process. It includes the process of understanding the causes of the turbulped ehiging
from this worldwide reorientation and the power to define what is knowledge, whodegdstit,

and how it travels.

Labelled primarily as a positive strategy designed to increasdaids of living, literacy
and health to developing countries (most particularly women and children, through
improvements in child mortality, access to clean water and education) andhéw fuealth to
the ‘developing’ ones, globalization has turned out to be a true engine of corpgat@iism
re-organized to serve another type of colonial dependency in total disregardlémathe
standards of human rights. Its negative effects include cultural assamnai cultural
imperialism, the export of artificial wants, and the destruction of natioeatitgl or inhibition of

authentic local and global community traditions, ecology and cultures.

Great European War (WWII) out of 44 Allied nations negotiations to repair and govern the economic relationships
of the Western economy, it laid the foundations of the World Bank (one of five institutions created in 1946 under
the International Bank for Reconstruction and Development-IBRD) and the International Monetary Fund-IMF. The
goal was to secure and control a monetary policy to support the economic privileges of the leading states that had
created it, especially under the hegemonic position of the United States. (From Wikipedia, the free encyclopedia)

% see Florini, A.( 2000). The Third Force. Tokyo: JCIE

178



Like the colonial enterprise headed by the Portuguese in the sixteenth eamtury
followed by the European empires over Asia, Africa and the Americas, glatioatizs but an
updated terminology to identify phenomena of imperialism and exploitation witbritequent
oppressive policies. Similarly globalization is less a unifying proitessa new face of that

which causes deep fractures, uneven access to resources, exploitation, contnbijugadien.

Of course, there are always two analytical perspectives: the hegemnenit those who
largely profit from the new established order; and the one of those who mostyseuéfezl from
its damaging consequences. And there is no possible reconciling grounds since one can only

exist at the expenses of the other.

As we have seen, globalization reinforces hegemonic policies of cdpitgderialism,
patriarchal subordination of women to global capitalism and world markets; asdoutite
pauperization and exploitation of the most vulnerable sectors of the populations; reinfasse
and race oppressions; violence and sexual abuse; unequal distribution of resourtessas we

uneven access to health, education, and political and social agency.

In fact this neo-liberal globalization is a new economic order which mkans t
concentration and centralization of economy at a worldwide level that inclueagiar@zation
of economy in international joint ventures; free tariffs and barriers forat@mt goods
of/among the loaning countries; exhaustion of regional economies; power ohatensal
corporations as decision makers; money markets’ overriding influence ates; sttate’s
economic deregulation; privatizations; reduced social security benegsiployment;

degradation of working conditions; growth of unregulated economic sectors; econisisiard
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recession; corporations’ mobility in search for cheapest labor; precglmusarkets; increasing

pauperization and eventually famine.

Can postcolonialism reverse the tide of governments sanctioning predatorgspotlier
people and natural resources that promote savage profit oriented economis brenefplete
disregard for the human rights, for the environment and the well-being of the populdimns

are, ultimately, the agents and producers of the global wealth?

3.2 THE THEORETICAL /CONCEPTUAL DISCUSSION

Stuart Hall considers that postcolonialism is “a sign of desire for some, antyéqual
others, a signifier of danger” (Hall, 1998:242). The relevant question now has to be placed i
defining who are the ‘others’ and ‘some’? Is Stuart Hall reverting thee hthe subjects of
postcolonialism to challenge the Western predatory politics of neo-cotmnialiis he sticking to
the Western notion of the 'other’ as the subjected subject whose agency is still eedidygan
interested desire to conserve the subject of the West, or the West as Supjeak, (E288:

271)?

Said (1979) and Spivak (1988) have shown that within the contemporary relations of
power the dominant ideology plays with fluid forms of representation that defy fitedaries
of identity formation on the one hand, and with politics of power and state, or rather,staten-
on the other. Western discourse always makes sure that when it problematizesnizedol
subject the discussion is always framed by Western parameters, i.e., howoistieed subject

represented within the Western discourse by the theory of *’subject-éftaet$ gives an
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illusion of undermining subjective sovereignty while often providing a cover for thestdth]
subject of knowledge” (Spivak, 1988: 271). This critique is in line with Said’s discussion on
Orientalismwhere he acknowledges the fact that, as a production of Western scholarship, the
‘Oriental’ subject is built as an ‘object’ of study and charged with ‘otherrgsa’stereotypical
discourse constructed from the Western perspective , which is basicadty iraperialist, and
almost totally Eurocentric (Said, 1979:). The oriental other is never a fresesabihought or
action. It exists as part of the Western dichotomous structure where thagmltsitveen the
Occident and the Orient are inscribed. A structure that also conceive® @irtdrof the world as
linear where two different points are inscribed as opposite extremes aightsline instead of in
the contiguity of a circle. Similarly, Shohat (1992) claims that “postcdiemads politically
ambivalent because it blurs the clear-cut distinctions between colonizers amdexhitherto
associated with the paradigms of ‘colonialism, ‘neo-colonialism’ and ‘Thirddigon’ (Hall,

1998: 242).

In some ways the Afrocentrists have claimed that Africa has also beeructetimuch
like the Orient, although Said’s Egypt is part of Orient as opposed to being parop&Eur the

Western framework, postcolonial theory included, Egypt is never part of the iAéacainent.

The several attempts to define the concept also bring confusion among scholary who pa
particular attention to the temporal dimensions involved. Shohat (1992), for instance, @dncern
with the ‘after’ time of colonialism, questions what sort of ‘difference’sdpestcolonial time
bring to the life of the colonized; what are the implications of postcolonial politias this
‘after-colonialism’, this means real self-definition for the colonized stilbybose very existence

as such depends on the terms of the binary opposition between colonizers and colonized? And if
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not, does the colonized subject pure and simply disappear? Does s/he collapse into the
universalizing categories now that it seems that his/her existencevddsgab the ‘after’ and
therefore void of what was previously and no longer is? In Spivak’s (1988) Marxistsistos
the place of the ‘subaltern’ the issue is very clear: the colonized subaltezntsslijretrievably
defined by the ideology of the colonizer within whose and only framework s/he &xistgh in
the circuit of colonial production of symbols and identities. The poststructuralist and
postmodernist ‘dislocations or ‘slippages’ of the discourse, apparently disleafiinterests,
motives, and power are invoked to merely secure ‘a new balance of hegemonic relations’

(Spivak, 1998: 280).

Actually, in Spivak’s as well as in Said’s criticism of the Western disecamsl Western
scholarship, where all the ‘posts’ including postcolonial theory(ies) and postcaonaébrs are
inscribed, the point is clearly made that the colonized subaltern (Indian, Africariental)
cannot speak because, in keeping for itself the power to define knowledge, theaksagect
never grants the subaltern ‘the permission to narrate’ (Spivak, 1988: 283). Othsy ldtdi Elle
Shohat and Arif Dirlik also find postcolonial discourse tainted with the exact sagaebaic
ideologies however disguised under a fashionable language of the linguistictaral Gelds
muchen vogueamong displaced intellectuals seeking for the validation of the West. Giberw
as Dirlik rhetorically asks, why should the postcolonial, “a concept which is irdeodee

critical, (...) appear to be complicitous in the consecration of hegemony?2k(BB4: 331)

In the chapter entitled “When was ‘The Post-Colonial’?” publishdthanPost-Colonial
Questionin 1998, Stuart Hall, on the other hand, contends that postcolonialism only seems ‘to be

complicitous’ with the hegemonic Western thought. In fact, Hall advocates, titeofer
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postcolonialism is the fact that it has overcome the framework of binary opposition
acknowledging and accepting the ‘multiplicity’. By this ‘foundational’ gRift the colonized

subject will no longer be excluded from, but indeed included, Hall sustains, in the production and
access to knowledge. What knowledge is Hall referring to he does not expgleitfy although
through his writings we will finally conclude that he is talking about the ¥vednowledgdien

entendu

He is more transparent when he discusses the process of identity buildingfhizexbl
people (Hall, 1995) in his article “Negotiating Caribbean Identities”. Hedrdentity as a
reflection of culture where culture itself is considered the resultingefaf the interplay of
multiple ‘vectors’: political mobilization, cultural development (whatevenaty be), and
economic development. Unlike the sense of ‘fixed’ and stable notions of identity tNdegtern
thought implies, Hall describes identity formation as a construction, a prafcesgotiating a
sense of oneself within the contemporary political global agenda. The fact tlediesaciday are
more unstable and mobile than ever before, culturally and ethnically hybrids, essplac
essentialist assumptions of identity formation. He advocates that the ddieestaground
around which identities can be organized is a cultural sense of belonging. Howexdsltassing
specifically the identity of colonized peoples he suggests that to know who thet siilbie
independence movements are likely to be, and in whose name cultural decolonization is being
conducted is crucial to define the colonized identity. This seems to be probléhthaiscis the
case who has the power to determine who you are? Self-determination is na@ramatt
‘decolonization’ but one of freedom to self-definition that is not contemplated whegeheyais
again placed on the colonizer and not on the colonized side (decolonizasos

independence).
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While S. Hall defines the search of identity as a search for origins, haishisaultural
origin as the central request for the process of identity building of the oetbbecause there are
situations, he explains, when historical hybridity makes it difficult if not irsjdes to locate
survivors of the indigenous peoples. To overcome this difficulty Hall moves into the second
parameter of identity building that he links to questions of representation. By pdaugimal
culture(s) into the vanishing point he moves the center of the process to that atatentife-
inscribing the colonized subject — even after ‘decolonization’ — in the subjectéidpasi an
assimilationist mosaic of the cross cultural experiences histgrimatistructed by colonialism
itself. Hall declares that his own conclusions are based on his own experiengcefli@aribbean
origin. Caribbean identities do not any longer have anything to do with original cuitwces s
they are lost in far off places and times. Identifying himself as d@zan has to be the result of
the cultural hybridity of the place. Actually he says:

Silencing as well as remembering, identity is always a question ofgnodn

the future an account of the past that is to say it is always aboutveartize stories

which cultures tell themselves about who they are and where they came. from.

However everybody there comes from somewhere else. (...) their true cuheres

places they really come from, the traditions that really formed,thegrsomewhere
else. (Hall, 1995: 5-6)

Stuart Hall's theoretical positioning is, from my point of view, one of the mosessjwe
examples of the ways in which embracing postcolonial theory representsrauatiati of the

colonized status of the colonized mind.

When in 1951 he roamed Great Britain for education, he also concluded a process of

acculturation that he euphemistically called one of being “twice diagadrizhe break with
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those original cultural sources as passed through the traumas of violent’r(p&llfel 995: 6-

7). He finds identity in this complex process of negotiating across culturdsdb e seeks
identification. In other words, the anxiety of the colonial subject is produced bgrike sf

his/her precarious status in mainstream ideology, if and when assimilatios sz be the only
answer to recognize oneself. The problem for Stuart Hall is the same aslileerpior people

of African origin that consists in rejecting ‘the existence of a distiaotemporary African

culture in the Americas, as opposed to the oft-cited hybrid cultural legaeg baghe
enslavement experience of Blacks” (Bankole-Medina, 2008: 17). Although he recognizes tha
through the process of enslavement “the oral life (...) maintained an umbilicalctionngith

the African homeland and culture” (p. 7) his personal strive for identity cldagigts how his
sense of who he was changed as he adapted to his historical conditions. Colonized peoples’
identities, he concludes in a postmodernist approach, are unstable as a consequence of: (1)

colonization and enslavement; (2) lack of a cultural revolwiopair of political independence.

Stuart Hall's postcolonial discourse resonates with the Western paraasgmesis
searching for validation, acceptance, and, in his own words, identification. For hipatthte
ascertain colonized peoples’ identities is one of adjustment to the Westees fshreference.
He regrets that “the African diasporas of the new world have been in one way or another
incapable of finding a place in modern history without the symbolic return to Afkitzdl,

1995: 9). To corroborate his point Stuart Hall holds on poets and writers of the Black Art

Movement, and Négritude, especially Aimé Césaire, in their quest for identity aVibtty year
décalagerom the time where these first existential cries were trying to rtneraselves heard,
Stuart Hall maintains that the symbolic return to Africa would mean riskimg bghettoized as

ethnic” among his European peers. He insists, using arguments similar to thdss etbolars
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and thinkers of African descent who identify themselves as Blacks rather theamaf that the
experience of colonialism and enslavement has produced a special ‘castang\ivho identify
themselves by their blackness whose voices have never been placed outsidkided é&am
the production of modernity in the twentieth century. The symbolic return to Afrieaarch for
cultural centeredness is, in Hall's perspective, “the enterprise of someegialgic and

sentimental nationalists” (Hall, 1995: 11).

And he goes on, explaining his point, in a rhetoric that can only be the product of deep
misorientation:
Africa is not waiting there in the fifteenth or seventeenth centuaiting for
you to roll back across the Atlantic and rediscover it in itgkmloirity, waiting there in

its prelogical mentality, waiting to be awoken from inside by its retursams and
daughters. (Hall, 1995: 11)

Stuart Hall, for whom the use of the creole or the pHtoipresented a degradation,
learned well the language, and in the language, of the colonizer. He seemsl shtisfie
postcolonial theory, within the Western framework of the ‘posts’ era, harbors nelwerse
whose recognition requires the negotiation of hybridity. In fact, by producing@udsecof
complacency Stuart Hall secures his validation within the Western agaddras much as a

voice of modernity but as an accepted legitimate representative of postmodernity.

He concedes that identity is a product of history, cultural traditions, lost and atargin

languages (apud), those marginalized experiences, those peoples and Historeesain

® For the ethiology, definition, and functional vitality of these linguistic entities see, among others, Ama Mazama’s
entries “Creole” and “Creolization” (2005) in the Encyclopedia of Black Studies and The Angolar Creole Portuguese
of Sdo Tomé: its grammar and sociolinguistic history authored by Gerardo Auguso Lorenzino (1998).
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unwritten. Paradoxically, however, he adds that identity is not in the past to be founchleut in t

future to be constructed.

The most interesting and simultaneously most bewildering fact about thasexieal
statements is their apparent claim for an African cultural location. Honedeep analysis of
his discourse reveals that for Stuart Hall these facts can only make stnsehei
condescendence of the Western conceptual structure that he deems the anly walel set of

paradigmatic frameworks.

Only in this line of reasoning can the statement with which he concludes his theoey on th
building of the colonized identities, be appreciated:
But | remain profoundly convinced that their [Caribbean people] identiiies f
the twenty-first century do not lie in taking old identities litlgrebut in using the
enormously rich and complex cultural heritages to which history has made theashei

the different musics out of which a Caribbean sound might one day be produdkd. (Ha
199: 14)

Postcolonial theory may well be the expression of the efforts of the Westelenag to
incorporate lines of understanding the new positionality of colonizing natis@svisthe newly
independent nations. But the perspective underlying the postcolonial discoursdys clea
Eurocentric. In Spivak, Said, and definitely in Stuart Hall it is constructednvtiei conceptual
framework of Western hegemonic and dichotomous ideology of center versus pefipster
world versus third world, logical versus prelogical mentality, translaggtidotype of language
and rhetoric used by postcolonial scholars. The attempts to map the relevance aawktbéthe

postcolonial subject are always inscribed in these polarities, part of tiee galitical game in
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which the West views the processes of independence as its willingness tograntdolonies a

‘decolonized’ status.

There are, of course, a number of different times and trajectories aségaiing their
independence for different colonized countries which dictate different and varieds®ps of
power relations and local dispositions. However, postcolonial theory is not a ‘post-inelepend
need but the consequence of ‘post-decolonization’ worries. In fact, the implicit insevedrd
‘decolonization’ places the agency on the colonizer while ‘independence’ is ¢heeahingful

referent to the colonized.

Postcolonialist theory is, again, a Western scholarship’s label to definetheomaitside,
what should have been entirely the product of the self-definition and agency of theezbl@fiz
course that decolonization transfers the centrality of the process of indepefrdenties
activism and self-determination of the colonized peoples to that of the ‘magnanimlonszer.
Regardless of the positive signs of inclusiveness that the postcolonial theapshaw, it is
primarily concerned with the consequences of decolonization to the colonizeldsandronly
secondarily with what comes with independence to the ‘decolonized’ countries.t&dliart
discourse in this regard is unequivocal when he declares that postcolonialigstoefegeneral
process of decolonisation which, like colonisation itself, has marked the colonisieigesoas

powerfully as it has the colonised (of course, in different ways)” (Hall, 1998: 247).

It is not enough to recognize that in this ‘post’ period there was a subversion of the place
of the terms in the Western paradigms. The recognition, eventually the acceptaheeother’
does not erase the ideological structure that creates him/her. On the ¢anteprgsents a

reinforcement that keeps the ‘other’ subjected to the I/we who have the poweepb @creject
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his/her existence. Postcolonialism like every other modern or postmodern Europeagyideol
never conceded or realized their limits. They never retreated into theirooweptual sphere
leaving the floor integrally to those they have for centuries dominated. Swalstwords are
again paradigmatic:
The long-term historical and cultural effect of the ‘transculturatradmch
characterized the colonising experience proved, in my view, to bersiglee.. [while]
postcolonial discourse now re-inscribes 'colonisation’ as part o antesdky

transnational and transcultural ‘global’ process [that] producesemtted, diasporic or

‘global’ rewriting of earlier nation-centred imperial grand narratigelsill, 1998: 247)

The danger of the postcolonial discourse for the ‘decolonization’ of colonized peoples
minds is precisely the fact that it relocates the power of political defisibn colonial hands.
Visibility and acceptance of cultural diversity, the possibility to voice theratise silent
languages constitute part of the Europaaant-gardequest for the exotic. It does not mean the
colonized exercise of agency. For Hall, the crucial point in postcolonial tretirg shift from
one cultural center to that of cultural hybridity at a global scale; theyatilthe postcolonial
framework to deal with the after-effects of ‘decolonization’ in the ‘post-calbsiates.

However, in line with poststructuralism, and postmodernism, postcolonial theory rcaisly
for a detour to re-think the implications of the political transformationraasféghe role of the
Western subject is concerned, without ever critically abandon the normativerkidtoric.
The problem with Stuart Hall’s intellectual positioning is that he has a secs#whl hybridity
that very much resonates with the Eurocentric assimalationist and diffush@asges (Blaut,
1993). Although he finally recognizes that “all the key concepts (....) have bbgrtted to a

deep and thoroughgoing critique, exposing their assumptions as a set of foundt&otsa(.e)
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this deconstruction does not abolish them, in the classic movement of supersession, an
Aufghebung” (Hall, 1998: 255) he is apparently unable or unwilling to move in the direction of

his own decolonization.

3.3 ROSTCOLONIAL THEORY AND LITERARY CRITICISM

How did colonial education and language influence the culture and identity of the
colonized? What were the forms of resistance against the colonial contrel@iéiit change
existing knowledge systems? These and other pertinent questions are thensaigecif some
of the best works of major figures of the so-called postcolonial literaheerists like Spivak,
Said, Bhabha, Hall, Fanon, Memmi but also poets, writers, and playwrighters froontadlents

and all diasporas affected by colonialism.

Their theoretical and fictional works are critical to understand the distortdeast
foggy interpretations produced by Western literary criticism about thisydar field. The
descriptor ‘postcolonial literature’, intended to harbor the literary work opthstcolonial’
world, is charged with cultural and ideological terminology that locates its prodzetd

analysis under the perspective of colonial epistemology.

Nzingha Gaffin (2006: 283) points out that postcolonial literary theory “is laden with
culturally offensive terminology such as 'minority literature’, felard literary criticism’,
‘colonial theorists’, and ‘phases of imperialism’ — terminology that points todgheolling
consciousness of the West”. And Christel Temple (2007) rejects the very apiicdlifis
reductionist and flawed descriptor since the global nature of Africartliterealls for its

inclusion in a field like Comparative Literature instead of postcolonial fitezaTherefore, for
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the sake of this Afrocentric discussion, African literature will reptaaécourtany other

terminology.

The first major concern of African literature in the second half of the tetbrtentury
was the rehabilitation of the cultural damage caused by colonialism and that nf¢orterms
with the agonies of nation building which became a central preoccupation of Aftezanyl

work after independence (Adeeko, 2005).

Some authors like to emphasize the fact that the development of Africatufiéeseuld
not have happened without the imposition of the colonizers’ teachings in their own lasmiguage
Others contend that the assimilated African elite who were trainedtishBor French or
Portuguese-run schools to learn the language and culture of the colonizer, adopteddéksi
and followed their teachings even to the point of losing much of their cultural links,ynmel

their native languages and cultures.

In the post-independence years writers wondered whether the origin of dlecssis
lied in the malformed capitalist structures handed down to them with independerioetioe it
was the result of large-scale mismanagement, misoriented by the pemwage assumption
about the inability of the African people to rule themselves. In any casetémse literary
production of this period reflects the writers’ conflicting views on the mottlde ways of
understanding the African predicament. It was a remarkable period afflifgoduction and
consciousness raising, labelled by the colonizing forces as political unasstagitation and

insurgence, followed in many cases by a brutal answer in the attempt to suppres

6 Portuguese secret police PIDE, for instance, charged heavily African writers with its Gestapo-like techniques.
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The rampant repression of writers and other cultural leaders in the post-indeygenden
nations belied the atmosphere of freedom and the most needed exchange of ideafaiVorks t
favoured mass mobilization and radical ideologies, besides putting their authsksohifatal
political harassment, were likely to be removed from circulation and théiorsuat best exiled

(Ngugi wa Thiong'o is a fairly good example of both situations).

Nowadays, African literature faces the crisis of production that confrontsastpects of
national life. Democratic political institutions together with economic prbho have collapsed

and literary and cultural development has declined in proportion to the economiciigstabil

Everywhere, in Africa, few indigenous publishers have been able to meet thegbsille
of the book shortages caused by the economic crisis. The situation variesinmny ¢o country
and multinationals, which dominated the publishing scene in the 1960s and 1970s, have been
more often than not engaged in producing books that were mostly irrelevant to enharare Afri

literature, African creative writing, or writing in African languesy

After the boom development in the 1970s, the crisis that since the 1980s has been
affecting, and will continue to heavily affect the book industries in Africactaigid both by
infrastructural problems and the economic recession that impact on the coottiAénta in the

neo-colonial era. Other problems, however, social and cultural ones add to this cesysex i

Two major strategies of colonial domination, far more devastating than the onpose
foreign political and economic measures into the African continent under calegiiaens,
were the creation of a local ‘trained’ elite of African administratorpuppet’ rulers upon

whom the colonial administration or government system would keep control (Boahen. 1990:
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241) and the compulsory schooling/education in the European language elevated to thé status
national languages. As a consequence, distortion of values, repressivertitertd European
visions paraded as African cultural values while ideologies and moraligestalAfrican senses
were imposed on the expenses of the demise of the African culture regardedjasdiasalute,
and immoral.
(...)one of the most humiliating experiences was to be caught speaking Gikuyu
in the vicinity of the school. The culprit was given corporal punishmenee torfive
strokes of the cane on bare buttocks — or was made to carry a metatqleie the

neck with inscriptions such as | AM STUPID or | AM A DONKEY. Sometinfes t
culprits were fined money they could hardly afford. (Thiong'o, 1986: 11)

As distinguished scholars found themselves in a situation where they had to
struggle for their place in the fabric of the French, British, or Portuggoeseties as
second rate citizens, the true veil of colonial oppression was being lifted aauliige
was precisely the first piece of intellectual resistance. Théocalationalist
movements was an essential element of consciousness raising that prieeddiedél
struggle for independence. Works by African writers such as Léopold Senghor, Aimé
Césaire, Léon Damas, Francisco José Tenreiro (an internationallni@sn Angolan
poet of thaNégritudemovement), as well as Amilcar Cabral (from Cape Verde, founder
of PAIGC®®) and Agostinho Neto (founder of MPPAand first president of Angola
after independence) are among the best examples of ‘combat’ litareitiextended

from the African continent in the European and American diasporas.

% PAIGC stands for African Party for the Independence of Guinea-Bissau and Cape Verde.
% MPLA stands for Movement for the Liberation of Angola.
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Therefore, though British, as well as French, Belgium, and Portuguese
colonialism came down heavily on indigenous cultures, especially on everything
connected to the African performing arts, resilience and resistance teabtver tools of

the oppressor into arms for the oppressed.

The creative vigor that was witnessed in the African literature (writte
whatever language) during the 1970s and 1980s was very much the result of an African
acute awareness of the role that art plays in issues of everyday lifecegfdth in the
fight for freedom and the building and consolidation of a distinctive African identity.
This cultural struggle, which became even more compelling in the desolation and
despair that permeated most African societies after a negotiated or cahpiéreal
independence that never granted Africans the much needed freedom in other fields of
national venture and much less their self-determination, took to the traditioredmAfri
themes and techniques, performative devices, storytelling, satire, drum atiance
symbols of traditional performance, and produced a dynamic protest literaturg, poe
and drama addressing political and social oppression while, at the same time,
acknowledged and rebuilt the reality and richness of the indigenous culturegetiaNi
like in South Africa, in Kenya like in the Cameroon, African writers, poets,
playwrighters excelled like Wole Soyinka, Chinua Achebe, Ezekiel MphahlelgyiNg

wa Thiong’o and so many others...

Like Fanon, Nglgi wa Thiong’o stresses in his bDekolonizing the Mind: The

Politics of Language In African LiteraturéWVhat is the difference between a politician
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who says Africa cannot do without imperialism and the writer who says Afiinaot

do without European languages?” (Thiong'o, 1986:.26)

Therefore, to address critically Orature as the particular Afridaforan that
regains oral African traditions of storytelling, proverbs, singing and dgncall and
response, myths and cosmogonies to the written production, means to question the
location of the work of contemporary African writers; discuss their rallearglobal
literature and whether telling the African history and rebuilding sociairigst

connection to African cultural aesthetical values requires an Africanadaeg

In fact, the history of a language, of the way its words are formed and the syntax
arranged, is the living history and culture of a people, one may wonder how much more
comfortable would it be for an African writer to deal with his/her own native laguag
rather than the one of a forced upon culture? To what extent will it be possible for an
African writer to explore the poetic and sensorial dimensions and mythoformsghafrhis
native language in order to meet a much more fulfilling expression of Afréedimds

and worldviews, rather than that of a colonial language?

Though “translations” of emotions, feelings, views, and senses may be excellent
ones, much of the poetic and mythical dimensions of the indigenous language have been
lost in its translation into a European language. Only because lexis, syntartisem
rules and the cultural heritage of word formation can never overlap. Neither can

cosmogonies and worldviews.
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Since “literature is the manipulation of language, and the established @iactic
to base the determination of its cultural underpinning on the language of its expgress
(Owomoyela, 1993: 360) this will become a fundamental issue that will have to be part
of a school of literary criticism where writers and critics share an jpuigid
Afrocentric location. Otherwise, the risk of misinterpretation and disotientwill

remain insurmountable for the colonized African mind. As Spivak says:

‘The subject’ implied by the texts of insurgency can only serve asraezpossibility
for the narrative sanctions granted to the colonial subject in the dungi@aps. The
postcolonial intellectuals learn that their privilege is thess. In this they are a
paradigm of the intellectuals. (Spivak, 1988: 287)
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6.SIXTH CHAPTER

CONCLUSION



CONCLUSION

The present dissertation is, in more than one sense, the representation of nojuiaitelle
journey moving from an epistemological location in Western postmodernism to besome a
Afrocentric scholar in the process of my quest to defeahthenan my search for a more

humanistic and ideologically less polluted mind and for a more human humanity.

As a Western postmodern thinking subject, an epistemological question has always
underlain my approach to understanding the world in my pursuit for agency in advanasg ide
of freedom from any sort of oppression and dehumanization in society, constanthgphghi

limits of my thought: is it possible for the subject of knowledge to escape id€ology

The dyadic relationship between the object of knowledge and the Western rationality
requires identification, i.e., the achievement of harmony between what isvpdraad the
ideology that informs that perception. The ideologies that assailed the world @s ivtogay,
disseminated from a Eurocentric grand narrative, have germinated into rougtualism,
fratricide wars, spoliation of cultures and resources, of peoples and enuitpder@and from

humanity to vehemently overturn identification with such ideologies.

With the postmodern paradigm, dissonami#érance and interpellation are the
deconstructive tools of the postmodern thinker in order to break the chain of ideatiand

the foundational standards upon which the Western construction of knowledge is produced.

However, as we have seen in previous discussions, not even postmodernism could bring a

consistent transformation of the paradigms that sustain the thought of thend/ést a
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ideologies. Therefore, it is important to know what are we talking about whenaveaef

ideology.

In cognitive philosophyVeltanshauungworldview / worldsense / ideology /
perspective) is the sum total of the individual common experiences within a padiotit
order, ranging from geographical/environmental conditions to economic resouritaislayva
socio-cultural systems and linguistic families. It emerges as ayratéel representation of the
way in which individuals perceive and conceive the world, and is organized around ontological
and cosmological dimensions, ethical and aesthetical values and moral behaviors.
Weltanschauungs therefore the frame of reference for the construction of the subjeagthrou
the various dimensions of human perception and experience; a framework thatlizaegsh

the political, economic, religious, cultural, and social institutions of power.

Louis Althuser (2001), however, transcends this concept of ideology based on our
individual perceptions of the world when he introduces the notion of super structure, using a
Marxist metaphor, of the mode of production of concepts as the ultimate and determining
instance in thabstractrelations created between individuals and the objects, places, and times.
What becomes essential then, is to be aware of the fact that categories apts¢brmegh
which we think the real are not themselves the same as immediate reaftar&meediated by
operations of association, worked out in and framed by the social institutions aratehe st
apparatuses, whose levels of operation and the way in which they induce respanses i® c

understand.

In fact, this is also Fredric Jameson’s reading of Althusser’s theory obgletilat he

considers to be a deep epistemological shift from his predecessors:
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[W]hat we normally think of as ideological positions — thoughts, opinions, wewdyi
with all their political implications and consequences — never exigtiothe mind or in
the individual experience and consciousness; they are always supporteitifancec
indeed reproduced, by social institutions and apparatuses, whether those dr@sstzt
like the army or the judicial instance, or seemingly as privateeafamily and the school,
the art museum and the institutions of media, the church and the small-@bairns
Ideology is institutional first and foremost and only later on to be considengatter of

consciousness. (Jameson, 2001: xii)

For Althusser, however, this symbolic order — or ideology — is a corpus of ideaiz@deal
and fabricated) relationships organized in a structure whose function andsrtergproduce the
conditionssine qua norof the productive system from whose social and economic dynamics they
evolve, the process through which the individual is carried, within this relationshie, level of
subject,. e., to the point where an individual is endowed with a consciousness of the ideological

conceptual dispositive that determines his/her condition of existing in the world.

This same amounts to say that subjects who work as reflections of the symibalic or

become objects under the subjugation of this same ideology.

A similar position adopts Jean-Francois Lyotard by considering the emeergéthe
subject in the transposition from inhuman into the human stage (Lyotard, 2007). In faad, he als
contends that the faith in the future and progress of humanity that was thedfmiight stance is
not the answer to a more human human being. Actually Lyotard does not seem to hafitdve t
which is called development has the potential to draw on the most pure form of inhuman, that
stage of the human being prior to the upgrade into becoming a human by force of sociateconom

and social structure where the subject recognizes him/herself. On the ¢dhtsasg-called
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development, and the institutions to that end, is for Lyotard the inhuman that threatens to
annihilate any sense of tpemordial inhuman which is “proper’ to humankind” (Lyotard, 2007:
2) that may still be left within the individual after s/he has been made fit intetygcsocial
consciousness, and reason as we can perceive from the following statement:
The inhumanity of the system which is currently being consolidated undeartie n
of development (among others) must not be confused with the infinitebt @& of which
the soul is hostage. To believe, as happened to me, that the first can tafkenovie

second, give it expression, is a mistake. The system rather has tegumoree of causing

the forgetting of what escapes it. (Lyotard, 2007: 2)

This is also what Althusser observes when he acknowledges a dialectimahsbia
between subject and ideology. So the question remains the same for both authors if we ar
ideology (Althusser, 2001) how much is left of inhuman that may transcend the inhumahéay of

ideology as Lyotard (2007) calls it?

Is there a way out of ideology? Resistance. Struggle: action(s) that reatatehb drawing
on the “miserable and admirable indetermination from wftioh soujwas born and does not
cease to be born — which is to say, with the other inhuman” (Lyotard, 2007: 7). For Althusser the
possibility for agency dwells in the recognition and understanding of theyfaifaler which the
superstructure works and organizes the symbolic order. The ideological subjte haility to
unmask the oppressive ways of ideology; we can revolt and change the institutione¢gra
Notwithstanding, we are the subjects of our own oppression: the ones who opetattierea
illusion of ‘real’ representation and identification. Such is the fragilithhefdubject. Revolution,

when it happens, relates to the practices of oppression, not to the organization of the
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superstructure. This paradoxically means that every new revolution is, hftee @mergence of a

new order of a structure of power that reproduces oppression.

Both Althusser’s theory of ideology and Lyotard’s appeal to the presamnvaitihe
inhuman against the terrorizing forces that make us subjects definitelittenstitempts to
escape ideology by a process of interrogation of the whole inventory of idef&antmaour
perception of the worlgis a visour experiences. Since what is represented in ideology is not a
system of real relationships but the imaginary relations of the individudle tearld, i.e., our
individual perceptions mediated by our own conditions, subjects will have to be able to
deconstruct (Derrida, 1982a) the symbolic interactions and networks of powenselgith
which ideology ‘terrorizes’ the inhuman (Lyotard, 2007: 4), inscribes itselferi-teudian

unconscious or leads the subject through the Lacanian mirror stage.

For the subject that only exists in his/her own recognition of the symbolic beldanhger
is the disillusionment and a sense of apathy and aimlessness that freémzability to act.
However, these authors sustain that the menace of the impossibility of rexogatomes a
driving force. It creates a sense of agitation that reclaims the sslggency into questioning
his/her role as object defined by and identifying with the superstructureadraftendifference it
develops the subject’s ability to deconstruct the symbolic order and the imesauftioppression
to ultimately refuse the inhumanity of being determined by development and gradpieh is the

ideology of the present time.

Although animated by these simulacra (Baudrillard, 1983) of agency that kept m

activism alive | was still feeling trapped in the ideological strctirthe Western thought that
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could only grant me the ‘privilege’ of making me aware that | am the subjety ofvn

oppression.

In fact | had no other frame of reference until | was introduced to Afrocéyptacheory
of social change that critically addresses the ostensible hegemonigjrigtaind universal

scope of Eurocentric theories.

A REVOLUTIONARY PARADIGM

Departing from the recognition that Eurocentricity as a particular wonld igi€éa normal
expression of culture but could be abnormal if it imposed its cultural particulsntyigersal
while denying and degrading other cultural (...) views” (Asante, 2003: 61) Afradgnantails
a detailed investigation and questioning of the Eurocentric nature of knowledge. However
primarily oriented to avoid personal and collective destruction of people of Afresaedt by
reclaiming an African cultural and historical past as the cohereningeguint of every African,
Afrocentricity provides a critique to Western distortions of history and to ftsstbhist
proclivities.With the responsibility of historicizing concepts, perspectives and commonatultur
traits among people of African descent and identifying the cosmologidargological symbols
that frame an African conceptualization of the world, Asante (1980) has swetdiseof this
revolutionary approach to knowledge. Intended primarily to set the foundations for the
empowerment and agency of people of African descent, the epistemolagficalaftthe theory
was elevated by Mazama (2003) to that of a paradigmatic matrix to an acalissipline:

Africology, Actually, as Mazama demonstratedth the Afrocentric paradigm the discipline
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meets all the requirements, defines tools, and provides methodological resouiees
consistent, coherent, and cohesive theory of knowledge. Africology, defined by Asahe
study of phenomena, events, ideas and personalities related to Africa, meetzaaaM
consistently proved, all the required criteria of an autonomous academic dis¢iliobject of
study or subject matter; (2) method; (3) theory; (4) conceptual frameamatk’5)

institutionalization.

Afrocentricity is, therefore, a theory of knowledge constructed upon a culturabeiatl s
African centered holistic philosophical paradigm framed by three con¢éphaiamental

stances inherent to the African human condition — feeling, knowing, and acting.

The Afrocentric paradigm (Mazama, 2003) involves the systematic exploration of
relationships, social codes, oral traditions, spoken and written discourses, comreinicat
behaviours, customs and practices, urban street/vernacular codes, musicalagqrasd
spiritual symbols and systems of people of African descent. Operating iretteecdrhuman
interactions, Afrocentricity claims an African holistic cosmology teabgnizes the
interrelatedness of the affective, cognitive, and conative or behaviouraisioms in the
construction of the African identity and the self-consciousness of African padble continent
and the diaspora. Centered in African cosmological and ontological perspectivhe aAfidcin
subject in the African philosophical perspective, the theory is built upon a parA€tilea hisia
ya dunia® that becomes its central operative concept. Constantly disrupted by Western
ideologies, Afrocentric methodology requires a constant awareness and gngsi®to the

location of the ideas expressed and the perspective both of the producer of knowledyasas wel

% The Kiswabhili expression for the African sense of the world.
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that of the critic. It generates social change precisely bedadecates the African descent
subject in his/her own cultural and historical centeredness where s/he bexgmamein the world
and is revolutionary because grounded in the cultural and ideological centerednesyg of ev
human being, the Afrocentric theory of knowledge embraces a conception of a shadeaf wor

plural perspectives without hegemony.

AFROCENTRIC LIBERATING METHODOLOGY

With Afrocentricity we are in the presence of an alternative approach tddagsthat
has the methodological and epistemological potential to embrace the domains of gntology
cosmology, ethics, and aesthetics, and a paradigm that entails in its funcioredbrk the

functional aspects of African life and experience.

Afrocentricity is a transformative paradigm that demands an Afroceranisciousness. It
materializes as the only liberating location, the only place to concepgttiadizvorld consistent
with African history and culture which confers both freedom from oppression and freedom t
achieving psychological and cultural decolonization of the mind (Fanon, 1963; Thiong'o, 1986),
or as Asante (1990) puts it, the only one way for African people to make sense wbithabir

which is existing on their African own terms.

In an academic dimension and as the matrix of a discipline, Africologuzh/ &
grounded in African cosmology, African epistemology, African axiology, and &fraesthetics

and can be approached under three conceptual levels:
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— Cognitive — which entails a metaphysical or organizing principle thatrdetes the
perception of reality and a sociological dimension or the establishment ci@idéy

matrix generated by a particular set of metaphysical principles adagp®n values;

— Structural — entailing a specific conceptual apparatus, methodology,s&adate tools

and the recognition of an Afrocentric intellectual community;

— Functional —aiming at the activation of African people’s consciousness tolismdgion

and epistemological and social corrective

and assisted by its own specific methodology that will have to be grounded in the fespe

the following aspects:

— Agency of people of African descent, i.e., the recognition of their role as agents of the
own history instead of objects or mere subject matter in the framework of Buiroce

disciplines;

— Theoretical and functional African location which means to place African iexges,
cultures, social web practices and behaviors at the center refusing theraytzsitions
that have always been conferred to African/African American histadacaltural

expressions by European scholarship;

— Critique of every reductionist, hegemonic, and totalizing theory.

The revolutionary dimension of the theory lies in the fact that, on placing Afdeas i
and values at the center of any analysis that involves African culture anddrshivi

demonstrates the existence of an African way of perceiving the worldisTgnscisely the point
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where Afrocentricity steps outside of the historical constraints ofxbd &nd limited European
historicism to generate new interpretations, new criticisms, ultiynite acquisition of new
knowledge. Moreover, by challenging the orientation to world history as divorcedteom
history of the African subject Afrocentricity places the critic/sahaiside the African
experience and African ideals and values at the center of inquiry. In an epogeal
framework structured around African codes, paradigms, symbols, motifs, alnsl timgtAfrican
becomes subject of history not only as subject (Asante. 1987: 6) but as its agent indhe wo

arena.

THE PARADIGMATIC RUPTURE

While the Western thought, condensed in the Eurocentric paradigm, has failed in solving
the crucial stances of humanity in a modern world where the male white individu@al ha
confront the collapse of his civilizational project and was left adrift in the vemted by his
impossible transcendence, the Afrocentric paradigm seized the floor of gterlleermeneutics
and transcending any parochial or essentialist assumption becomes a new lplacarof
consciousness, a non-hegemonic and non-hierarchical location from where sdlsssex|d,
and the possibility of a perspective on data that definitely demises Europearohgdésante:

2007a).

However, this epistemological and paradigmatic rupture that Afrocentréptesents

goes beyond cultural feuds. It transcends traps of color line divide, and parodeiassygs
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inequality and oppression, and offers the potential to move on to a non-hegemonic platform for

human knowledge and recognition of diversity in equal terms.

Afrocentricity is therefore a revolutionary theory of knowledge, a philosopbéczadigm
that answers many of the subject’s anxieties that contemporary Westenrsks have been
unable to overcome when we want to understand, and overturn, the deep structure of power
relations that have almost erased colonized peoples’ agency out of the worldpenddren we
look for a paradigm that provides the epistemological tools to scientifically addsees of
oppression, marginalization, and dislocation; when we are scholarly committedataccbange,
and liberation, and the advancement of knowledge to that effect; when we look for-gegsent
most coherent humanistic philosophy and hermeneutics; when we seek to corregcahistor
overcome the Western based void of agency where the individual is still left soljeestill

modern, still rational individuality of the Western mindset.

And indeed, the worldwide dimension achieved by the Afrocentric paradigm and theory
of knowledge is now condensed in this last volume of Asante’s quantétfrocentric
Manifesto(2007a), where the paradigm itself transcends any criticism of parochial or
essentialistic assumptions and becomes the place of human consciousness, anoniagd
non-hierarchical location from where to assess the world, the possibility -f@eptve on data

that definitely demises European hegemony.

Here Afrocentricity and the paradigmatic rupture with the dominant Wessgadigms
is definitely reaffirmed by Asante: “Afrocentricity, if anything,a shout out for rationality in
the midst of confusion, order in the presence of chaos, and respect for cultures in hatorld t

tramples on both the rights and the definitions of the rights of humans” (Asante: 2007: 7).
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Unlike Thomas Kuhn's theory (1962) of what a paradigm is as extensively ciddugs
Mazama (2003), and the notion that knowledge progresses through paradigmaticcimtesd
that the philosophical realm of Afrocentricity goes beyond Kuhn’s conceptiiatizén fact,
Kuhn defines paradigm as a set of assumptions, concepts, values, and practioestihges a
way of viewing reality for the community that shares them, especially intallectual
discipline, and that tend to evolve in time. This evolution is conceived as a paradigimnfaby
Kuhn’s own standards. The paradigmatic shift, in Kuhn’s definition, can therefomnblered
a framework of concepts, results, and procedures within velbilseequentconceptual work is
structured, and refers to a common set of philosophies and methods shared by ia scientif
community. While such shifts can affect the rationally and logicallgstred set of
propositions of concrete historical situations, and real conditions of existanqageedence
over previous purported truths, the fact is that they are mere ‘actualizatitims’ @ne and the

same referential framework or ideological structure.

Afrocentric philosophical paradigm jumps out of the Western philosophical and scientifi
discourses, of the political and ideological Western frames of referermtalty tlisrupt the
hegemonic and totalizing foundations of European and Eurocentric epistemologies ahstruct
under the particular European cosmovision. The philosophical, cosmological, and ontological
sense of the world inherited from ancient Kemet that are the conceptual bbltatkg of
Afrocentricity represent, therefore, not a mere paradigmatic shift karadigmatic and

epistemological rupture in the worldwide history of ideas.

Unlike the universal character reclaimed by Eurocentric ideologfescentricity

unapologetically honors historical and cultural contingency. This sense of cooyragah
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respect is precisely that which generates the whole encompassing sttapthebry that can be
appropriated by anyone anywhere. In fact, the parameters of the theaméln equally valid
if applied to locate any people as agents in the center of their own culture ang fiktoln
testifies to the fact that Afrocentricity is not a reversed Eurocenbngra liberating theory from
every form of oppression, distortion and dislocation; (2) the theory stands as antugkllec
enterprise available as an intellectual orientation to knowledge thasregsentialism. One
does not need to be African to embrace the Afrocentric paradigm as his/hectunélle
orientation, in exactly the same way that one cannot assume to be Afrogestiny being of
African descent; (3) it is not a separatist/segregationist/redeexist theory. In fact the
Afrocentric orientation to knowledge — directed primarily to the function of libreyahe

African mind from colonial distortions and enslavement, requires historicattiorrend the
acknowledgment both by Africans of their cultural heritage and by Europedrs avs,
Christians or Muslims (those historically most involved in attempts to subjédatan peoples)
as well as by every other cultural agent. Where it is a corrective totedsknowledge,
Afrocentricity promotes human equality overcoming any socially cortstiudgerarchies: racial

or ethnic, national, economic, and gendered.

For Todorov (2001) the practice of racism supported by an ideology of raciakgmatis

produces the most dangerous results in peoples’ oppressions.

Conversely, | would say that when the Afrocentric paradigm and theory of knowledge
grounds and supports Africanity, it produces the only true place of liberation foa\fyeople.

Moreover, within this same functional dimension the Afrocentric philosophicalligangproves
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to have the potential to liberate the human mind from the shackles of every form of toxic

ideologies.

This means, in conclusion, that Afrocentricity prevents African dislocatiops Adtican re-
location and offers a non-African thinker the epistemological and paradigioediion from
where to deliberately commit ‘discipline suicide’ (Asante, 1998) and embradetellectual
enterprise of adopting an Afrocentric theory of knowledge as his/her philosophétpkrsonal
orientation to life. To commit disciplinary suicide does not equate with cultuhastarical
dislocation. These are two non—incompatible aspects of one’s intellectual abifagt, as a
white European | have no intention of denying my cultural heritage. On the cobiaayse |
am very much aware of its deepest characteristics can | be confidentraxeraleritical
philosophical orientation that answers the catastrophic outcomes that the Higddeologies
brought to humanitinter alia because Afrocentricity is not sanctioned by any political or

economic state apparatus.
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