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THE PLACE OF PAN-AFRICANISM IN WORLD HISTORY'

Ernest Wamba-dia-Wamba

".the evil system of colonialism and imperialism
arose and throve with the enslavement of Negroes and
the trade in Negroces, and it will surcly come to its end
with the completc cmancipation of the Black people.”
Mao-Ze dong.

We are in the planetarian cra, the epoch of the so-called ’rapid
globalization’. Tt took about 500 years to comc to maturation: from the
world wide primitive accumulation which led 1o the rise of capitalism
in Europe 1o the extension of capitalism to the most remote corncrs of
the planet Earth.’* Resistances fo the accumulation and the cxicnsion
had to be destroyed through wars of conquest, genocides, cnslavement
colonizations, enclosures, looting, deporting, murdering, ‘'low intensity
warfare’, violent destruction of self-sustaining survival systems,
violence against women (mass rapes, slave breeding farms, forced
sterilization, sex {ourism), “impcrial discases’, etcetera. Still resisiances
go on. Black people’, despite their crucial founding contribution as
slaves, as gifts 10 capital, as colonial and n¢ocolonial forced labourers,
have lived this period principally as victims and subordinates, as a
- legitimatc prey. From non-people (speaking machines-cum-
commodities), to sub-pcople (1/3 of a person in the first US
constitution), to dominated people.

Indeed, the attemipts to justify the resulting uncqual system gave
rise to the idea of classifying people of the world by race and then
setting them in a social hierarchy. The while supremacist doctrine of
civilization was built on it. For a long time, Black people were
confronted with a common fate (first racism, then celonialism} which
causcd them to turn about and accept a common identity*- which the
negritude movement, for example, sang.

Resistances against such an imposed fate were heavy. Some
mothers preferred killing their children to having them sold, some
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refused to bear children just for selling (hem. Lemba Kangaism'-
doctrine and practices for protecting the community -, for example,
arose in the slave devasialed arca of Kongo socicty. Escaped slaves,
here and there in the Amcricas, staged maroonian reveits,” These
profiles of courage are ofien left in historical silence. The first
successful slave revolutionary viciory, wunder the leadership of
Toussaint L’Ouverlurte, took inspiration from Lemba Kangaism in ils
first anthem: Kanga Bafioti, Kanga Mindele - protect the weak and tie
up (arresi) ihe while! Abolitionist historical self-cclebrations have
marginalized in written histories daring slave initiatives.”

Ultimately, Pan-Africanism, as a form of global consciousness is
the realization that no Black person will be free until all Black people
are free, emerged preciscly to confront the old race-based global
consciousness which underlined capitalist expansionism. It aimed at
defending human equality, human rights against racial discrimination
and at organiving the process of liberation of Black people from
subordination world-wide. Any thought or docirine i8 always
determined by that against which it arises - thus its lmitation.

The horizon of Pan-Africanism, was to develop into a form of
internationalism and cmancipatory politics. The latter starts from the
conviclion that things are not to remain go because they are so: people
may live differently than they presently live. It is rooled on a break
from submissive consciousncss in favour of a polilical consciousncss
which is an active, prescriplive attitude to reality, politics as a
prescriptive invention.”

Since about 198%, a world-wide consensus scems to  exist,
especially around social movements, on the need o expand democratic
rights, extend all human rights to all people. A ncw giobal
consciousness 1s rising, one which discredits the old one buili on racial,
religious, gender or cullural discriminations. This is a significant
development.” Doubts still prevail though. The ancesiors to this modem
global consciousness have not always been consistent in upholding
human equality and rejecting the subordination of Black pcopte. The
secular traditions of the French and American Revolutions did not
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nceessarily recognize the major contribution by Toussaint L’ Overture to
struggle for human liberty. The Enlightenment philosophes, for
example, could nol have seen him as an associate. Condorcet and
Diderot, s0 much acclaimed, for example, did not favour a rapid
transition to end slavery.” The visions of the global class unity of the
socialist and communist movements often failed 1o *deminoritize’ Black
labourers. Even communist parties held the view that colonialism was a
"shortent” for the development of productive forces. Pan-Africanists
such as Aime Cesaire’' and George Padmore'” had to resign from those
types of parties. The claims to a world community of believers in
Christiamity and Islam did not consistently fight against the race-based
social hierarchy, despite protesting voiccs such as that of Las Casas.
"Humanist’ priests in Kongo demanded only that slaves be baptized
before boarding the sfaving ships - one of these was even named Jesus!
Placed at the bottom of social hierarchy (somc theologians even
speculated that Blacks had no soul), Black people were denied
civilization. culture, and history.” Their experiences were said to have
no educational value, no truth value and no knowledge value. It is
principally 10 provoke the break with submissive consciousness, on the
part of some Africans believing in their being useless 1o "humanity’,
that people like Cheikh Anta Diop worked so hard 1o set the record of
African civilizations straight."

The notion of a ractal hierarchy in intelligence and creativily
becamc most influential when European empircs were at their greatest
extent (1890-1940). Of course, the fact that imporial museums were
filled with African artifacts and that acclaimed European ariists such as
Picasso copied some Congolese art forms for cxample, does nol prove
African artistic inferiority. Anyway. the brutal coionial cxpropriation of
land and labour was justified on the basis of the hierarchy. Westemn
powers porirayed themselves as the purveyors of civilization” and the
territorial occupation of Afiica was done- in the name of 'bringing
civilization to Dark Afkica’.

It was during this period also that concrete organizational forms of
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Pan-Africanism (e.g. the Pan-African congresses) took shape, Despite
colonial conditions in Africa, Africans participated actively. Panda’s
party, Union Congolaise {1919-1930), for example, participated in the
3rd Pan-African Congress which took place in Brussels, in 1921."* Two
other Congolese, from the Belgian Congo, went to Jamaica, in 1928, w0
meet with Marcus Garvey. A small Pan-Africanist movement. led by a
certain Jackson, organized an anti-colonial struggle in the Belgian
Congo. The marcons’ struggles and successful resistances, slave
viclories, anti-slavery movements and struggles. and the abolition of
slavery itself, were not successful in abolishing white supremacist
ideology and practices, highly supported by European imperialism. The
complete freeing of Africa became viewed as the condition for the
abolition of the Black person’s bondage.

Certainly, anti-colonial national determination movements gave
tremendous impetus to the vision of racial equality. Through its 5th
Congress, Pan-Africanism madc important contributions to victory in
Africa. The cstablishment of a global system of nations - including
African ones -, all with equal legal standing (ending the second-class
citizenship in World Affairs); the expansion of litcracy, national
systems of education; formal renunciation, in mauy national and
international declarations, of discrimiination by race, ethnicity, religion,
or gender, and an cxtension of principles of non-discrimination into
many new areas, the changing social conditions of women and the risc
of femuinist critiques of socicty giving rise to a range of debates not
only about gender discrimination but about the nature of human
interdependence in general, leading to new claims of human rights;
technical advances of modern telecommunications'™ and the end of
Cold war; all these things have considerably undermined the race-based
global consciousness. Pan-Africanist struggles and cultural and
scientific productions have had an impact as well,

Having been obtaincd on the basis of "defeat through victory™,
political independence in Africa was a limited victory. It reproduced,
with minor changes, the colonial partition of Africa and the impcerial
restructuring of her economy. Hopefully, apartheid will die soon, with
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the success of the non-racial democracy being struggled for. Ungil
recently apartheid, a system exclusively bascd on the 'minoritization’
of Blacks, echoing thc race based global consciousncss, has continued
to drag on. US imperial democrals have refuscd to endorse the UN
condemnation of apartheid as "a crime against humanity", and settled
only for the weak "gross violation of human rights." Indced, the
general reluctance to view the Allantic slave tradc as a human
holocaust and the continued resistance against the demands for
reparations for both the Atlantic stave trade and colonialism (based on
unjust wars of conquest and thus having no moral or legal
justification), means that the ’minoritization’ of Black people on the
basis of race remains active in the global consciousness, The rccent
retreat in the pursuit of racial equality in the imperial democratic USA
is well known. "Despite pervasive litantes about Lalin America’s color
blind racial democracy’, blatant discrimination continwes to plague
descendants of the ten millions of African slaves who were bronght to
toil on the plantations and mines of the New World, Such
discrimination is compounded by a ncarly universal denial of black
heritage and identity, even in countrics with large black populations,
which has effectively rendercd blacks invisible."'® While  still
being squeezed through structural adjustment programmes and debt
servicing, Africa, especially sub-saharan Africa, is increasingly
marginalized and sinking into absolutc poverty as she continues (o
transfer capital abroad.” The historical role of Pan-Africanism must be
revitalized.

World Context of Democratization

Democratization or redemocratization has to be conceptualized at the
level of the whole planet Earth. It involves world global relations of
power and not just those inside a specific territory. It is good to have
full democracy in a reservation, but the most crucial thing is to
democratically abolish the reservation itself. Democracy has also 1o be
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grasped from the point of view of its entire history. The cxperiences of
a great part of humanily have been bypassed in systematizing the
theory of democracy, When the majority of the people of the world
were reduced to colonized and neocolonized subpeople, initiative and
creativity in relation to democracy were madc an affair of the few.
Imperial democrats have been responsible, in many ways, for
maintaining authoritarianism in many parts of the world-sometimes in
the name of democracy.

A democracy erecled on thc basis of colonial conquest and
entertaining in its midst native peoplé in reservations, aborigines,
etcetera, must be criticised from the point of view of those victims.
People without rights in those dernocracies constifute a radical witness
of the limitations of those democracies. Tn my opinion, the ancicnt
Greek democracy - Agora democracy - is comparable 1o the Mbongi
(fire place) pataver® the first excluded slaves, women and strangers and
the second (sometimes only) oxcluded women, This comparison has
been ruted out by the fact thal you cannot deny civilization to people
m whose modes of life you can discover civilizational clements.
National Conferences, at least in some African Francophone countries,
certainly were inspired by experiences of African palaver.

Social movements {old and new), including democracy
movements around the world, are demanding for consistent democracy,
a democracy-from-below, Imperial democrats act as democrats in some
paris of the world and as impenalists supporting ail kinds of
authoritarianism c¢lsewhere.

As "rule of the people by the people for the people”, historical
expericnces of democracy have often been based on a concept of
people which excluded some other people. The challenge of world
social movements is to see the eniirc humanity be constituted as one
community of people ie., democratization, at global level, aims at
eradicaling silvations of ‘minoritization’ of remaining parts of
humanity. it aims at creating a pelitical space of general equality
around which mulliple and diverse individuals, peoples, groups, races,
classes, and gender may contend in the pursuit of their respective
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destinics. The extension and the centrality of human rights in this
chatlenge has led people in a wide range of countries to feel free to
criticize the slate, which constituies the principal force tampering with
various human rights rather than protecting them.*'

There won't be a meaningful democracy in on¢ corner of the
world when the whole world is fundamentally undemocratic, Imperial
democrats, now regrouped in the gang of the G7, and other Northern
democracies, consume meore than two-third of the world resources. No
meaningful desire is rising in those countrics to democraiize the
situation by changing power rclations in favour of redistribution of
world wealth at all levels. A certain level of material empowerment is
necessary to compete cffectively in a democratic way. Schemes being
put in place: from structural adjustment programmes {welfarist aid
rather than productive or stratcgical onc)” to GATT, decisions still aim
at squeczing the remaining one-third world resources out of the poor.
Africa is now sending more capital to the Center than the aid she is
recciving, thus intensifying her smking into absolute poverly. The UN
system, as organized for the world conjuncture of after 1945 - and
already obsolete - tends towards becoming a machinery for the New
World Order.

Democratization is creativity itself and not just a model 0 be
applied to a territory. The imperialism of dominant paradigms
concerning democracy as well as development, must be challenged.
Western democracies (imperial democracies) should not be allowed to
have a monopoly on democracy. The entire range of historical
experiences of peoples, movemenis, groups who have fought for
democracy and peacc must be taken into accouni. Imperial powers arc
now portraying themselves as the guardians of world peace and
democracy, as the best promoters and defenders of democracy and
human rights. The starting point of emancipatory politics is that all
people think (every person thinks). Dominant paradigms imply that few
people have the right to ask questions for themsclves and that others
disarm themselves of the right 1o ask those questions for themsclves.”
The dominated person is the one on whom and at the expensc of whom
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dominant paradigms exercise cffect. These paradigms block his/her
right to creativity and innovation. For ¢very paradigm it must be asked
by whom, for whom, how and for what purpose questions are being
asked. The operationalization of democracy (scope, forms of
representations, types of clections, form/regime of state, cteetera) must
be subordinated to the fact that all human rights of cvery person be
upheld. The history of democracy is precarious.

Advances and deepening of democratization may be followed by
retreats. There arc signs of rewreat in weslern democracics. While their
countrics have become internationalized or mwultinationalized, through
immigration laws they are practising a form of national cleansing. They
have becomc increasingly unable 1o deal democratically with
"minorities’. Blinded by capitalist triumphalism, lessons from the
collapse of socialist states concerning democracy, namely consisient
recognition, lolerance for, and respect of mulliple differcnces, cammot
be learned. Western valugs are presented as uniquely universal and so-
called particularist valucs arc fought against.” The development of
techno-bureaucracy has brought a rule by experts in all domains,
restricting political discussions and decisions.” A gap 18 growing
between hyper-specialized and csoteric techno-science on the onc hand
and cilizens’ knowledge on the other. Knowledgeable people have
more rights than ignorant citizens, The desire and need to democratize
knowledge scem to be retreating. If the community is unable to control
its knowledge, as it is said in Kongo society. the community is at the
merey of the few ’sorcerers’.

With the protracted character of world economic crisis, a tendeney
has developed to reduce politics to cconomics: democracy is reduced 10
market ccenomy, and cconomy becomes the sole permanent political
problem. This is the other side of developmentalism in couniries of the
South, Society is increasingly divided on wnequal basis: the haves and
have nots, those who have the right 1o live and those wha live by
dying littlc by hitle.

Talks of the ’end of history’ are an indicalion of the collapsc of
grcat aspirations for the future. Therc is a profound crisis of
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revolutionarism giving rise 1o a real intellectual abasement and
powerlessness to conceive great ideals. The healthy conflict of ideas is
being reduced to conflict of interesis or racial ethnocentrism.
Democratic institutions ({parties, pressure groups, ectc.) arc already
showing signs ot decay. Great problems of civilization - including the
threat to the lifc process per see, posed by industrial civilization - are
not emerging as problems of public debatcs.

With reference to Cheikh Anta Diop’s typology of states™ in
world history, the cxisting system of states was bom out of conquest.
The political independence movements m colonial states born out of
conguest did not completely transform these. The articulation between
military and civilian power has always favoured the military one, This
factor has profound implications for democratization, How can the
articulation be reversed in favour of the civilian power? The defeated
states, in 1945, which were forbidden to arm themsclves arc now
rearming themselves. While it is truc that liberalization {marketism) is
not the answer to all problems of human rights (as the Ejercito
Zapatista de Liberation National-EZLN shows), armed straggles have
nol necessarily ted 1o consisient democracy,

The Cold War cnded. this is a good thing for democratization.
Nevertheless, it remains to be seen how to deal effectively with its
legacy, i.e., its extensive machinery and militants - the Mobutu’s, It is
like in Souih Aftica, the apartheid legacy will be a major challenge for
democratic struggles.

The world is in real motion. Forces of consisient democracy and
those of the status quo are contending. A new global consciousness,
favouring the first camp, is rising. [t stands against racial
discrimination: the success of post apartheid non- racial democracy in
South Africa; and that of resolving the Chiapas question based on the
discrimination of Maya native population are positive developments. 1t
stands against rcligious discrimination: democracy will be challenged
by the outcome of the struggle against fundamentalism (in Algeria, ex-
Yugoslavia, ctc.) . It stands against ethnic discrimination: whether in
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Rwanda, Burundi or clsewhere, the challenge is to demoeratically build
a multi-cthnic state. [t stands against gender discrimination: the
democratic challenge here may be to come up with a new theory,
conception, and praclice of jove as the basis of the besi
interdependence relationship between man and woman at atl levels,

The deminoritization of peoples, groups and the recognition of
full individual rights is ultimatcly a form of emancipatory politics
against the submissive consciousness of accommodation to  the
violation of human rights world wide. Pan-Africanism must internalize
these gains to be able (0 become a truly emancipatory political
movement.

Africa: Democratization and Second Independence

For the last five hundred years, which it has taken the present
planetarian cpoch to maturation, Africa has been under siege. Centurics
of international slave trade were followed by cconomies of predation
and forma} colonization. For a long time, most {if not all) of the people
of Africa were not people at all. they were commoditics often oblained
by storming villages, African “mercantilists’ who emcrged through the
process did not feel the labour hunger Buropean mercantilisis fett.’
They were selling the then strategical element of the production process
to other countries in exchange for commodities which were essentially
irelevant for the local development of production. Their counterpart
European mercantilists were putting African slaves into the production
process in the so-called New World® In this atmosphere, it was
difficult for the remaining Africans to freely relale to themselves.
Institutions of survival which  developed  under  those
circumstances, from the Mbongi palaver to the Lemba Kangaism, in the
Kongo area for cxample, are not well-known. Histories produced on the
basis of paradigmatic silence (echoing the notion that uncivilized
people know nothing, or that only Europeans 'discover’ things} do nat
give any account of those experiences - taken up by oral traditions.
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Colonial rules, imposed by force, were based on the cultural
justification that Africans were not full human beings. Their institutions
were defamed and studied only to enhance the colonial grip (Cindirect
rule’ being in fact very dircct) on the African people. The colonial
partition of Africa blocked the process of the developing Africanization
(various people increasingly coming to contact and rclating to
themselves) of African peoples. In this regard, by reproducing, with
minor changes, the colonial partition of Africa, the QAU is a
continuation of the Berlin conference.,

With the gradual (sometimes sudden) break of social tics,
provoked by capitalist privatization of property, many people have lost
the secure sources of their means of life, no matter how nsufficient
these were, and have become reduced to lives of unspeakable poverty
and misery. In countries of Africa, community ties were the main form
of security for most pcople until very recently. The privatization of
clanic land through cnclosures without compensation, introduced by
colonial economies of predation, accelerated the breaking of those ties.
The latest social lie now uvnder pressure of being broken is the family
itself (the commmmity family called ’cxtended family’ as well as the
nuclear one). Tts material basis is increasingly destroyed by throwing
children to the street, which has become their only social security’.

Even after political independence, Aftican cconomics continued to
be based on forced labour (labour-power paid below ils vaiue), making
it ncecessary to reproduce or creale new forms of bondage (clienialism
etcetera) as sources of peoples” means of life. The process of
individuation thus tends €0 be limited. Demands for liberal democracy
remained limited 10 urban environments and limited social categories.
Mass struggles tended to be based on common identity and demands
for group interests and rights, raiher than individual rights. Modcls of
democracy proposed by the departing coleonial states failed to fake root.

Dominant myths serving as paradigms of action, which cmerged
through the mass struggles for national independence and scli-
determination, were all based on and emphasizing common identity,
intcvests, rights vis-a-vis the permanent threat of an outside enemy.
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These included the West, as an enemy and as a model to aspire to,
cultural identity to be reasserted under permancnl sicge; independence
not as a project of continuous struggle bul as a time of victorious
celebration; development as a pretext of mass political demobilization
and aspiration to consumerism rather than a vision for mass pelitical
remobilization; liberation as a symbolic call, rather than a construction
of a rational conception and rcasonable vision of the wortld. Democracy
as political pluralism appeared as threatening anarchy. Cold war
- polarizations reinforced this global consciousness. The break with early
post-colonial experiences of multi-partyism was thus seen as an
advance - where this happened more or less voluntarily.

In some cases such as Congo-Zaire, the possibility of a peoples’
sovereignty appeared (hreatening to the Westem Cold War powers.
Lumumba and other militants who stood firm n favour of peoples’
controlled national sovercignty had to be eliminated.” Congolesc
became unable to relate to themselves freely and practice democracy.
Weslern powers (cspecially the USA) inspired assassinations, instigated
sccessions, and coups d’etat. Thercby the people’s sovereignly was
assassinated and state power was cotrusted into the hands of pro-
Western Cold War militants {Mobutu and his Binza group).’® These
"abused the Congolese-Zairian state to mect the demands of foreigners
morbidly obsessed with the threat of communism™' in Congo-Zaire.
Mass struggles gravitated and were localized around the demand for a
Second Indcpendence, i.e. the resurtcction, as it were, of the people’s
sovereignty., Mulelist mass-armed  insurrections, protracted  students
struggles (through marches elcetera), workers™ often illegal strikes, all
this made the slale becomc more repressive. Repression became the
very corc of government’s policy. Freedom and human rights of the
dissenters and critics were very badly tampered with. Bveritually, single
party state regime became the institutional framework for repression as
a policy.

Various types of social movements came o the fore after the end
of the Cold War and the formal acceplance, by the regime in place, of
multi-partyism. These included struggles against statc interference in
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music and other art forms; struggles against misuses of the Bible in
favour of gender oppression - specifically led by the Female protesiant
Theologians® Association; siruggles against arbitrary taxes at the market
- led by market women’s assoctation; struggles against bureaucrats’
land cnclosures - led by la selidarite pavsanne; rcligious struggles for
indcpendent  churches against  state-coopted ones;  struggles  for
independent student associations against the one parly youth section;
struggles against one party women scction; struggles for a second party
movement; struggles for a free press and mass media; struggles for the
autonomy of magistrates - led by the advocate association etcetera. All
these smuggles and movements aim at the reconsiruction of society on
the basis of a profound transformation of the statc in favour of one
which respects the proper articulation between the commeoen inlerest
{(public) and the private interest.”

It became clear that, to achieve this, the various protagounists had
to come together in a national confercnce to first empower themselves
as a people capable of exercising national sovereignty while drawing
the contours of a new state and a new society. The local, still existing,
Cold War machinery and militants have almost blocked the advance of
the democratization process, In a number of countries of Afiica,
democracy has been reduced io mukti-partyism. When clections did
take place, on thal basis, they brought minor reforms in the functioning
of state. A vibrant civil society is needed for a real political pluralism.

Africa is cxperiencing almost all the problems world democracy
movemems are confronted with: violation of individual buman rights,
religious fundamentalist exclusivism, cthnic discrimination {even
genocide), threat of military coups d’etatl, racial discrimination, loss,
erosion, or usurpation of national sovercignty, gender discrimination,
econgmic cxploitation, foreign domination, civil wars, statc tcrrorism,
slate non-accountability, intolerance, negative values, etcetera.

There is no real forum in which African masses of people
involved in the struggles to confroni these problems can exchange their
experiences, Pan-African structures of democratic cmpowcrment,
independent of states, must be worked out. They may be important for
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the deepening of the democratization process, the democratization of
Pan-Africanism itsclf, and the process of unification of Africa. Post-
colonial states have continued to make it very diffieult for African
people to constantly interact and relate to themsclves. Pan-Africanism
must bring those forces together, which are active in making political
pluralism a reality inside cach country of Africa. It will be one way of
contending with the pro-imperialist NGO’s aiming at dominating civil
society in African countries.

Conclusion

The world is in a rising motion: no clarity of a single vision emerges
afler the dissolution of socialism. Democratization and
rcdemocratization aim at the need (o recognize and respect the muttiple
differences which characlerize our humanity, The unity of humanity
must be achicved under the banner of mwultiplicity and avoidance of
one-sidedness. The deepening of democratization in each country in
Africa and the democratic opening of bordcerlines of African countries
(throught various ways, including telecommunications) will allow
African people to interact and democratically rclate to themselves. This
process will aflow African people not only to achicve and control
national sovercignty but to be able to control the continent and ifs
resources. Pan-Africanism must root itself in thal process so tat its
vision can become enrichedly popular.

Notes

i Paper presented al the 7th Pan-African Congress, 3-8 April 1994,
Kampala (Uganda).

2 This issuc is well examined by Hdgar Morin and A. B. Kem, Terre-
Patrie. (Paris:Editions du Seutl 1993).

3 "African People, Black People", expression inspircd by Mongo Beti's
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Summary

It is commonly taught that platonicism requires the exclusion of the
poet from society. That thesis is inaccurate. Indeed, any poet who,
because of the lies contained in his art, endangers society in the fields
of ethics and politics is ostricized. In the ideal city, however, the new
poet who produces works going in the direction defined by ihe
philosopher, has his ploce.




LE POETE DANS LA CITE PLATONICIENNE

Gogoua Gnanaghe

Faut-il exclure le poéte de la Cité? A unc époque comme 1a nolre qui
se réclame de la philosophie des droits de I’homme, cette question est
absurde. Pourtant, dans I’ Antiquité, 4 en croirc lcs textes des écrivains
¢t des philosophes, elle a suscité d’interminables controverses, Le poéte
Thebain Pindare, a instar de la plupart des Grecs, professe que la
pocsie ouvre les portes de I'immortalité aux héros les plus iltustres.!
Aristote la valorise avec des arguments différents en proclamant que la
tragédie, par la craintc et la pitié gu’elic provoque, opére la purgation
des passions,” Cette catharsis a ét¢ perguc par cerlains inlerprétes sans
doute trop soucieux de lire les textes anciens avec des lunctics moder-
nes comme un signe avant-coureur de la cure psychanalytique. Quoi-
qu’il en soit, I'important, 4 nos yeux, est de remarquer que Pindare et
le Stagirite sont favorables a la place du pocéte dans la société. Avec
Platon, par contre, la situation semble bien différente. On croit com-
munément que sa doctrinc préconise systémaiiquement 1’exclusion du
poéte de la cité. Qu’en est-il exactcment?

L’objectif de cette étude est de muancer 1a thése de I’ostracisme en
dégageant d’une part sa signification el d’autre part les conditions de
possibilité de la poésic authentiquc.

Une doctrine philosophique, faut-il le préciser, cst une vision
critique et systématique du monde. Pour étre bien comprises, les idées
majeures qu’elle développe doivent &re situées dans leur contexte
originel, En occurrence, le bannissement de la pocsic s’inscrit dans le
projet phitosophico-politique de Platon. [l se silue & un moment donné
de Vitinéraire inteilectuel du philosophe. Conformément aux exigences
de I'éducation de son époque, celui-ci 8'est abreuvé tres Bl entre autres
a la poésie d’Homeére. Il en a ¢ét¢ marqué peut-étre au point qu'a la
suite des succes d’Euripide ¢t d’Agathon, 1] a fait lui anssi ocuvre de
poéte. Mais sa rcncontre avec Socrate conféra 3 sa vie un sens inatten-
du. Avec un courage remarquable, il sacrifia la poésie sur Uaulel de ia
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philosophie. La suite, on la connail. Socrate, homme vertueuX, s'il ¢n
est, fut condamné 3 mort principalement a 1'instigation de Melétos. Ce
poéte de mauvais aloi lui faisait gricf de croire aux démons et non aux
dieux de la cité. Bicn que ce chef d’accusation ne résiste pas a ’analy-
se, il a é1é déterminant pour le verdict des juges.

On peut faire une double lecture de la mort de Socrate. Sur le
plan de 1’affectivité, cel événemecnt a cerlainement traumatisé Platon.
Au niveau théorique, le mensonge a triomphe de la vénit¢ et ['injustice
de 1a justice. Cc qui prouve bien quc la poésie est commge la sophisti-
que une valorisation dec I’apparence. Elle rcpose en un sens sur e men-
songe ei conduit inéluctablement an désordre et & la violence. Des lors,
pour le fondaicur de I’Académie, lc salut de I'individu passc forcément
par unc refonte de la podsic ¢l de toutes les auntres disciplines qui con-
stituent la matitre dc I’éducation nationale. Son ambition ultime cst de
construire une cité idéale sur les cendres de 1’ancien monde ou tout est
sens dessus dessous.

Des philosophes dignes de ce nom doivent présider aux destinécs
d’une telle communauté, C’cst la condition sine qua non pour que la
justice se substitue définitivement & Dl'injustice. Si pour Aristote, la
justice ecst commutative, distributive ¢t r¢épressive, pour Platon, cette
vertn sc situe 4 deux niveaux. A Téchelle de VEtat, elle se définit
comme unc division rigoureuse des taches assignées a chaque classe -
chefs, soldats, artisans ¢t hommes de négoce - en fonction de ses apti-
tudes naturelles. Pour Uindividu, elle consisle & ce que chaque partie de
I’Ame - raison, courage, ct appétit sensuel - assume exclusivement som
role. Dans les deux cas. la justice est ’expression dc harmonie, de
Pordre et de la ratonalité. C’est la condition de possibilité de la sages-
se, du courage et de la tempérance ¢’est-a-dirc des autres vertus cardi-
nales. La sagessc cst 'apanage des chefs. Le courage a son siége dans
la classe des soidats, Quani a la tempérance, on la retrouve dans loutes
Ics classcs de la sociélé.

Dans la cit¢ parfaite, la pratique de la vertu demeure 1a voie roy-
ale du bonheur. Clest pourquoi le souci permanent de Platon est de
créer un envirennement mental et politigue de nature 4 rendre 1'indivi-



La Poéte dans la Cité Platonicienne 23

du verueux. Toutefois, il so trouve que la poésie est pour 'cssentiel
incompatible avec la réalisation de cet objectif primordial. Aux livres
f, OI et X de La République, Platon cxplicite cetie thése en faisant une
étude critique de plusieurs passages des oeuvres d’Homeére, ¢’ Hésiode
et d’Eschyle. Son argumentation comprend deux volets.

Le premier met cn relief les limites de la poésie dans 1'acquisition
et la pratique dec la veriu. Il détermine l'influence des dieux et des
héros sur le comportement humain, Dans unc certaine mesure, 'indivi-
du a la possibilité de devenir vertucux si au préalable il satsit parfaite-
ment la nature des divinités, Celles-ci ont des attributs essentiels: elles
sont immuables, étrangéres au mensonge et exemptes de tout mal ot de
toute faiblesse.” Eu égard a leur nature, on cst tenu de les honorer.
Dans la vie quotidienne, elles constituent des modéles qui doivent
inspirer le comportement du ciloyen nouveau. Mais la poésie, sans
doute sous le poids de la tradition, les présente sous un jour faux sous
tous les rapports. Elle leur attribue des défauts spéeifiqguement humains:
le vol, Uadultére, le mensonge, le mal... En donnant ainsi des informa-
tions absolument fausses sur la nature divine ct, comme nous tc remar-
quons un peu plus loin dans La République, sur les héros, elle démuit
co wpso les modeles et, en demiére analyse, {"échelle des valeurs. Ce
faisant, elle légitime par avance n’importe quelle mauvaise action. En
somme, si les dieux et, 4 un degré moindre, les héros font n’importe
quoi, I’individu aura bonne conscience $'il commet un acte contraire 4
la vertu. Vu sous cet angle, la poésic n¢ peut avoir qu’une influence
pernicieusc sur la jeuncsse .

Le méme constat s’impose lorsqu’on analysce le discours des poé-
tes a I’égard des hommes. Dans I'ensemble, ce discours est mensonger.
«.. les poétes et les faiseurs de fables commettent les plus grandes
erreurs & propos des hommes, quand ils prétendent que beaucoup d’in-
justes sont heureux, alors quc lcs justes sont maiheureux: que I'injus-
tice profite si elle demcwc cachée: que la justicc cst un bien pour
autrui, mais pour soi-méme un dommagc".! Chez Platon, on I'a déja
indiqué, la justice est la vertu supréme. Elle conditionne I'existence des
autres vertus cardinales. Si elie fait défaut, le bonheur devient inacces-
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sible 4 Ia communauté ot & Vindividu, Par conséquent, si la poésie fait
le panégyrigue de 1'injustice, elle esl éminemment impropre a I’éduca-
tion. Elle n’cn reste pas moins dangereuse guand elle attribue des la-
mentations el des plaintes excessives aux grands hommes parce qu’elle
dispose par le fait méme les guerriers dont la veriu principale est nor-
malement le courage a la lacheté, voirc a la crainte de la mort. Or, la
mort, en tant qu’elle libére la partie divine de 'homme - 'dme - de la
prisont corporelle, est un bien, Elle ne saurait éire 'objet d’une crainte
quelconque. Sur ce point, attitude de Socrate avant sa mort cst ¢di-
fianie.

Ainsi, il apparail clairemeni gue le conlenu de l1a poeésie ne coin-
cide pas grosso modo avec la vocation morale et pratique de la cité, 1
en est de méme pour la forme, du moins, abstraction faite d'vne scule
dimension. Pour s’en convaincre, il faut faire briévement un distinguo
entre les différents genres poétiques et cerner les conséquences inhé-
rentes & leurs méthodes. La poésie est narrative, dramatiquc ou 3 la fois
narrative et dramatique. La premiére ou le podte rapporte simplement
les gestes et les paroles des héros a unc valewr éducative. Les deux
autres qui désignent respectivemient la tragédie, Ia comédie d’une part,
ci d’autre part 1’épopée, sont sujettes 3 caution, Elles utilisent 'imita-
lton qui comporte un risque ccrtain pour la jeunesse. A long terme,
celle-ci finira par prendre les travers ¢t les vices des individus que les
acteurs imitent.

La formc des poémes débouche nécessairement sur 1"étude du
rythme. De méme que les lamenlations ¢t les plaintes sont exclues des
oeuvres des poétes, les chants plaintifs sont proscrits, Ce qui revient a
dire quc 'harmonie lydienne et I'ioniennc qui sont capables de
conduire les gardiens a I'ivresse, a la mollesse et 4 'indolence ne doi-
venl pas avoir droit de cité,”

En définitive, lc réquisitoirc contre la poésie repose sur des rai-
sons pratiques. Cclles-ci peuvent sembler relativement sommaires, 11
importe maintenant de les consolider sur le plan théorique. Le poéte est
le champion de 'apparence. A proprement parler, il a une mécomnnais-
sance de 1'étre ou de la réalité. En cela, 1l ressemble au peinire, Dans
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La Républigue, il y a une hi¢rarchie rigourcuse entre la Forme, sa
copie imparfaite et la copie de sa copie. La Forme est immuable et
¢temelle. La réalité, telle que nous V’entendons, est réductible au monde
supra sensible. C’est I'univers des Formes qui la constitue. Voila pour-
quoi le platonisme est un réalisme.

Si dans le monde sensible, le menuisier par exemple fabrique un
lit, il ne faut pas perdre de vue qu’un tel lit n’est qu’une copie impar-
faite de la Formc dont Dieu est lc créateur, Or, nous savons quc le
peintre est un imitateur de cette copie qui cst loin d’avoir I'éclat et la
consistance de U'archétype. Le menuisier c’cst-a-dire P'artisan de la péle
copie de la Forme étant ¢n dela de ’8lre & un deuxiéme degré, le pein-
tre qui imile son oeuvre reste forcément ¢loigné du réel a un troisiéme -
degré. Il ne connait pas les qualités ct les défauts des objets qu’il imite,
Cette connaissance est du ressort dc 1'utilisateur. Compte tenu de son
experience, celui-ci peut donner des conseils utiles au fabricant. C’est
done lui qui posséde la science.® En fin de compte, le peintre n’a sur
les objets qu’il imite ni connaissance scieniifique ni opinien droite. Il
cn cst de méme pour le poete.”... e poéte applique 4 chaque art des
couleurs convenables, avec ses mots, el ses phrases, de tefle sorte que,
sans s’cntendre lui-méme 4 rien d’aufre qu’i imiter, auprés de coux g,
comme lui, ne voient que les choses d’aprés les mots, il passe quand il
parle, cn obscrvant la mesure, le rythme et ’harrmonie, soit de cordon-
nerie, seit d’art militaire, soit de tout autre objet -... pour parler fort
bien, tant naturellement et par eux-mémes ces omemenis onl de charme
w.” C’est un parfait imitateur. Méme si en réalité, son expérience ne va
pas au-dela de Papparence, il apparail comme un homme gui maitrise
tous les arts el les sujets qu’il traite, Cest un grand sophiste.

De I’analyse de ces raisons pratiques ct théoriques, il ressert que
le bannissement du poéte est le corollairc de Pillusion qu'il cultive
avec une habileté inégalable, Dans P'univers platonicien, il faul le souli-
gner avec force, I'ignorancc est la mére de tous les vices. Autrement
dit, te mal en général et la violence politique cn particulier sont la
conséquence nécessaire de cette sttuation . Dans la meswre ou la nou-
velle communauté doit promouvoir la justice et le bonheur, on doit
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renvoyer les marchands ¢’illusion. 11 y a, & cet égard, une convergence
iotale de vucs entre les lecteurs de Platon. Ce qui les divise, par contre,
¢’est 1a qucstion de savoir si celui-ci est un cnnemi iméductible du
podte ou, bien au contraire, un penseur gui, par-dela la condamnation
de la poésie de son tcmps, réclame une nouvelle race de poéies a la
mesurc de la cité ideale.

Pour notre part, une réponsc scienlifique a cette question requiert
une analyse minuticuse de 'argument essentiel qui est a V'origing de
Iostracisme, Si le poéte n’a pas sa place dans la sociélg, ¢’est parce
qu'il se complait dans l¢ mensonge. Mais peut-on @ bon droit lirer
argument des limitcs de la poésie telle qu’elle existait dans 1" Antiquité
pour dire que la poésic est mensongére par esscnce? On ne doit pas
¢luder cette interrogation. Malgré le caractére acerbe de certains propos
que Platon a tenus dans La République, sa pensée est bien nuancée, 1
affirme que le poéle a la capacit¢ de dire 1a vérité, 3 condition qu’il
soil sous l'influence du délire, de Venthousiasme ou de 1inspiration
divine. Cette thése est du reste un liew commun, comme Ic montrent la
plupart des textes majeurs de 1’Antiquité. Les premicrs vers de 'lliade
et de 1’Odyssée présenient en cffct le poete comme le porte-parolc de
1a Muse, Hésiode et Pindare partagent cetle conceplion. Democrite est,
semble-t-il, le premier philosophe 4 ’avoir fait sienne. Le seul mérilc
dc Platon est certainement de ’avoir approfondie. Dans l¢ Phédre, il
distingue trois types de délire. Le premier inspire la prophélesse de
Delphes et les prétresses de Dodone. Le second, par le canal dc cer-
tains individus, indique 4 Uhumanité les priéres et les cérémonies a
faire pour mettre un terme & des calamités consécutives a des male-
dictions ancicomes, Le (roisiéme vient des Muses. "Quand il s’empare
d’'une dme tendre et pure, il 1"éveille, la transporte, lui inspire des odes
et des poémes de toute sorte et, célébrant d’innombrables hauts faits
des anciens, fait 'éducation de lewrs descendants, Mais quiconque
approche des portes de la poésie sans que les Muses lui aient soufflé le
délire, persuadé que I'art suffit pour fairc de lui un bon poéte, celui-la
reste loin de la perfection, et fa poésic du bon sens est éclipsée par la

poésie de Uinspiration".* Dans cettc perspective, le bon poele ressemble
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au prophete ou au devin inspiré, S’il utilise wniquement ses facullés
naturelles, la patrie de la vérité tui est inaccessible. En fait, il est, au
sens €tymologique du terme, le minisire dec la Muse. Celle-ci le met en
branle comme clle Pentend. Ce qui suppose une perte momentanée de
la raison. Le potte est, comme eon le voit, un possedé. Il n'a pas
conscience de ce qu’il dit.

Cette theorie de 'inspiration dont Uesquissc était déja dans I’Apo-
lopie de Socrate fera I'objet d’une longue discussion dans 1’lon. Dans
ce dialogue, [on qui cst un rhapsode interpréte Homere & la perfeciion.
Mais dés que Socrate lui pose des questions rclatives aux autres genres
poétiques, il confesse ses limites. C’est dire que son savoir n’est pas
scientifique. Le rhapsode, il est important de le signaler, est un détour
dont se sert Platon pour démontrer que le poéte, livré a lui-méme, cst
incapable d’accéder au saveir scienlifique. La preuve cn est que dans
les genres poctigues ou la Muse ne I'entraine pas, il ne peut rien réali-
ser. Pour ¢tayer davantage cette idée, Socrate, 1'interlocuteur d’lon,
donne un exemple irr¢futable. Tynnichos de Chaleis, fait-il remarquer,
n’a jamais fait de poémc imporiant dans le passé. Cependant, simple-
ment parce que la Muse I’a vouly, il est parvenu 4 chanter le plus bean
poeéme lyrigque de son temps. A travers le poéte, ¢’est fa divinité qui
s’exptime. Or, celle-ci, de par sa nature, est étrangére au mensonge,

St dans certaines conditions, la vérité peut étre accessible au poc-
te, nous devons relativiser la position de Platon vis-a-vis de la podsie.
Une chose est d’ailleurs de dire que le contenu de la tragédie, de la
comédie et de "épopee est illusoire & beaucoup d’égards - la précision
est de taille - , une autre est d’affirmer quc la poésie est mensongere cn
tant que tellc.

La pensée de Platon se sitie plutdt dans la premiére direction.
Elic n’est pas pour lui rejet pur et simple de la poésie. Celle-ci peut
aller de pair avec les impératifs de la cité nouvelle. La Républigue, si
souvent invoquée en faveur du bannissement systématique du poéte, st
on ne peut plus claire sur ¢¢ point. Au livie I de cetle oeuvre, Platon
nole que la plupart des grandes fables qu’on raconte sux enfants sont
fausses. Il imporle par conséquent de retenir celles qui sont les plus
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belles et les plus propres & les rendre verlueux.” La cité doit engager
des méres ot des nourrices pour modeler leur dme. Le philosophe grec
ingiste sur la qualité des fables qui constituent la matiére de I’éducation
premieére. Cette insistance est pleinement justifiée. La mission de 1édu-
cateur devient pratiquement impossible si les premiéres acquisitions de
I’enfant sont errenées. En reconnaissant 1a valeur éducative de quelques
aspects dc la poésie nationale, Platon ne fait nullement uac concession
de pure politesse au poetc. La République, n'en déplaise aux lecleurs
impatients et & ccux qui préiendent philosopher par oui-dire, détermine
clairement la naturc de la poésie nouvelle. Qu’il nous sutfise simple-
ment d’en citer deux passages significatifs au plus haut point pour
détruire peut-Gire définitivement ta fable d'un Platon ennemi irréducti-
ble du poéle, "Pour notre compte, visanl a l'utilité, nous aurons recours
au poéle ¢l au conteur austdre et moins agréable qui imitera pour nous
le ton de I'honnéte homme ct se conformera dans son langage aux
régles gue nous avons ¢tablies dés le début, lorsque nous entreprenions
I’éducation des guerriers".” Quelques livres plus loin, nous lisons: “...
qu’en fait de poésie, il ne faut admettre dans la cité que les hymnes en
I’honncur des dicux et les éloges des gens de biea".!" Ces deux passa-
ges se rejoignent. Ils montrent que louie forme de poésie n'cst pas
bonne pour la catlipolis, La poésie digne d’intérét est sans aucun doute
celle qui peut faire aimer toutes les manifestations de la vertu. Elle doit
exalter les dieux, les démons, les héros ou toute grande figure dont le
comportement est exemplaire au niveau éthique.

Comme on le verra par a suite, la position de Plalon ne variera
pas fondamentalement, Dans Leg Loig écriles au soir de sa vic, il se
départit de certaines théses développées dans La République: la com-
munauté des femmes ct des enfants, Uéducation commune donnée aux
garcons el aux filles... Par contre, cn cc qui conceme la poésie, on
assiste & un approfondissement de ses vues antérieures. Plus précis que
dans La République, il affirme que Ic paradigme & partir duguel deit sc
faire 1’éducation de Ja Jeunesse ne doil pas ére cherché bien loin, Ce
paradigme existe déja. Il s’agit évidemment des Lois, Ce texle a ¢ic
¢laboré non sans inspiration divine, Sa prose, ainsi que le dit Socrale.
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avoisine tellement la poésie qu’il doit constituer pour le légistateur et
pour I"éducateyr Ic modele par exccllence. L'idée de modéle impligue
par définition le rejel de toute forme de poésie qui s’en éloigne. Elic
constitue un critére objectif 3 partir duquel se fait la discrimination
entre les poésies formatrice et immorale. Dans fa cit¢ idéale, la censurc
est donc omniprésente. Le poéte doit &tre surveillé de prés. T ne saurait
en &ire autrement, du moins, si le législalcur et I'éducatewr vcuient
parvenir aux objectifs qu’ils se sont fixés. Malgré tout, dans le domaine
de la po¢sie, il faut bien garder présent a 1'esprit que le platonisme
n’est pas unc profession de foi d’intolérance. Tant s’cn faut. Les Lois
font obligation au iégislateur de considérer avec un regard (rés critique
les ocuvres des po¢tes nationaux, les écrits en prose et d’écouter atten-
livement toute discussion portant sur I’éducation. La finalité d’une telle
entreprise c¢st 1a constitution d’un recueil de textes desting a la forma-
tion de la jeunesse. Bien enmtendu, c¢ recucil comprend d’abord Les
Lois et ensuite lout autre texte qui awra, en considération de sa confor-
mit¢ & cc paradigme, retenu 1'attention du légistatcur. Le ministére
I'imposera aux maitres qui devront I'assimiler et en faire 1’éloge. Au-
tremert, ils n'auront pas qualité pour ¢duquer la jeunesse,

Ce qui esL remarquablc dans Les Lois qui constituent son chant du
cygne, ¢’est la minutie avee laquelle Platon définit les critdres concrets
qui doivent présider 4 la sélcciion des poéles, "Comme podtc on ne
prendra pas le premicr venu, mais quelgu’un d’au moins cinquanie ans
et non pas ceux qui ayant ¢n cux la capacité poéligue el musicale,
n'ont jamais fait personnellement d’acte beau et remarquable. Tous
ceux qui, étant ¢n cux-mémes gens de bien el nolés comme fels dans la
cité, sont autcwrs de belles actions, c’est leurs poémes qu’on chantera,
fussent-ils musicalement défectueux. En scront juges ’éducateur et les
autres gardicns des lois, gui leur accordent ce privildge de faire parler
leur Muse en toute liberté, mais nc domnent aux aulres nulle autre
autorigation; 3 pcrsonne ne sera Ipisible cette audace de chanter aucune
composition qui n’ait été approuvée, fut-cllc plus suave que les hymnes
de Thamyras et d’Orphée: sculs seront admis les poémes qui auront té
consacrés et réservés aux dieux, el ceux ou des gens de bien, décernant
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la critigue ou I’éloge seront recomnus avoir fait comme il faut"."” Ce
lexte s’inscrit dans le sillage de La République, Il déterming ¢ profil
du nouveau poéle par rapport a 1a fonction éthico-politique assignée a
la poésie. Contrairement au poéte des cités corrompues gui enseigne
I"immoralisme, cclui-ci doit étre pieux. Dans son oeuvre, il est tenu de
faire '¢loge des divinités. Sa pratigue de la vertu doit éure notoire.
C’est 4 cette condition que son art peut former des citoyens qui consi-
derent la vertu comme une seconde nature. Lo poéte peut done avoir sa
place dans la société. [1 lui suffit pour cela de ¢’astreindre & une disci-
pline rigourcuse. «Que le poéie ne compose rien qui puisse éire con-
traire 4 ce que la cité regarde comme 1égal, comme juste, comme beau
ou bon; gue son poéme fait, il lui soil interdit d’en donner connais-
sance 4 aucun particulier avant qu'il n'ait ¢té lu ¢t approuvé par les
juges désignés a cet effel par les gardiens des lois".” It doit absolument
tenir compte de fa 1égislation nationale pour 1’élaboration el la publica-
tion de ses oeuvres. Car désormais, c’est la cité, et non Uindividu, qui
est la mesure de towtes choses. Telle la production du poéte est pour
cclle-ci, telle elie est pour tous les citoyens, Toutes tes valeurs - juridi-
ques, moraies, littéraires, esthétiques - qui peuvent avoir une incidence
quelconque sur la santé de la communauté deviennent automatiguement
des valeurs politiques. Elles nw’échappent pas a la censure,

La poésic qui cst autorisée par la cité n’est pas foncierement
différente de la philosophie, du moins duns le domainc éducatif. Elle
est d’cssence philosophique en ce sens qu’elle est siriclement 'expres-
sion des cxigences définies par Les Lois qui sont au dire de Platon
I’étalon & partir duguel en mesure 1'authenticité ou la valeur de toule
oeuvre de l'esprit. Dans la conscience du pofte, la philosophie qui
définit les critéres de la poésie vraic apparait incontestablement comme
le parangon de la nouvelle poésie. Powr peu qu’on y prenne garde, on
peut arriver 4 cette conclusion a travers le discours de 1"Athénien,
Comme celui-ci le dit sans ambages, le texte méme des Lois constitue
la substance de la nouvelle tragcdic ou, ce qui revient au méme, de la
tragédic vraie. Les poetes tragiques dont les oeuvres ont &€ jusqu’a
présent utilisées pour la formation de la jeunesse doivent s’établir ail-
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leurs pour autant que la quasi-totalité de leur production cst dérisoire
au point de vue moral et politique. Si naguére, ils élaient la gloire de la
cit¢, dans le nouveau contexte, ils soni, a4 vrai dirc. devenus des étran-
gers. «Excellents étrangers,... autewrs de tragédie; nous-mémes I som-
mes, ct, autant que nous le pouvons, de la tragédic la plus authentique.
Autcurs donc vous {tes, auteurs aussi nous sommes de la méme trag¢-
die, vos rivaux dans la fabrication et la représentation du drame le plus
beau, que seule est naturellement apic a créer la loi véritable: telle est,
du moins notre cspérance™.’ Quant aux autres genrcs poétiques que
I'Athénicn a passés sous silence dans ce passage, ils seront - ccla va
sans dire - logés 3 la méme enscigne que 1a iragédic du monde ancien,
Leur modéle reste Les Lois.

Au total, dans une cité ou Vinjustice, I'instabilité e1 le mensonge
sont pratiquement devenus des normes, la philosophie morale et politi-
que de Platon est un cri de douleur d’un penscur épris de justice, d’or-
dre el de vérité, C'est celte lecture qui nous permet de comprendre la
refoute de la cité qu’clle réclame. Si fa communauté politique doit étre
repensée, la poésie qui occupait une place privilégide dans le systéme
d’éducation traditionnelle ne doit pas rester intacte. II en est de méme
pour toutes les disciplines qui formaicnt la matiére de ’éducation natio-
nale. Car celui qui veut la fin doit vouloir les moyens ou, en tout cas,
se les donner d’une mani¢re ou d’une auire. On ne peut donc pas réfor-
mcr la soctété en ne transformant pas au préalable le citoyen . Cetle
métamorphose passe absolument par I'éducation. Tl s’agit assurément
d’une éducation nouvelle d la mesure de la cité nouvelle, Ce qui impli-
gque le bannissement des differentes figures historiques de la poésie qui
utilisent en général I'imitation et qui restent par voic de conséquence
en deld de la vérité. Ne nous y méprenons pas cependant: si la poésie
nationale a ¢ét¢ presque videe de sa subsiance, on ¢n garde un petit
noyau, en raison de sa valeur éducative. Ce noyau doit &ite entretenu
pour le bonheur du citoyen. En d’autres termes, Platon n’évacue pas de
la cité la poésie en 1anl gue telle, 11 est pluidt 'apologiste d’une nouw-
velle race de poctes capables d'instaurer sur le plan éthique une palin-
génésie. C'est de cette fagon que la poésic se démarqguera tolalement de
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la- sophistique ou du monde des apparences on lignorance conduil
fatalement & la méchanceté. Sa vocation dans la nouvelle cité devient
essentiellement moralisatrice ¢t politique. Elle se réconcilic pour ainsi
dire avec la philosophie. Lc pocte se soumel a I"autorite spirituclic du
philosophe au point de perdre quasiment son identité. Le philosophe
devient ipso facto un poéte parce qu’il cst lc senl compétent pour défi-
nir les critéres de la vraie poésie. Tout bien considerd, le platonisme est
une philosophie de la renaissance 3 un double niveau: 1a renatssance de
la poésic - et des autres moyens d’éducation - avee son corollaire ¢’est-
-A-dire la renaissance de la cité. La Républiquc ¢t Leg Lois qui sont les
deux textes essentiels ou le probléme de la place du poéte dans la cite
est posé explicitement ne discnt pas le contraire. Dés lors. si nous
admettons avee Ferdinand Alguié qu™"en philosophie comme ¢n his-
loire de la philosophie, 1a référence ultime cst toujours le ™exte" du
philosophe”l5, nous pouvons estimer, sur la foi des textcs de Platon,
avoir contribu¢ modestement a dissiper une apparence lenace qui fen-
dait, aux yeux de certains lecteurs, 4 se substitner 4 la réalit¢. Nous
aurons ainsi réparé unc injustice & 1"égard d’une philosophie qui est
fondamentalemcnt un refus total de apparence c¢’est-a-dire une quéte
permanente de 1’étre et de fa vérité.
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Résumé

La politigue coloniale et postcoloniale  des  pavs  occidentaux
concernant les sociétés non-occidentales - souvent pergue de facon
simpliste comme aide au developpement - est caractérisée par un point
de vue exclusivement économique. Il n'y a pas de place pour d’autres
aspects de l'existence, tels que les aspects sociaux et culturels. Si on
leur préte attention c’est en tant que probiémes résiduels sans solution
pussible du fait méme qu 'ils sont posés en termes économiques qui leur
sont essentiellement étrangers.

Ce point de vue, ainsi que la practiqgue qui découle, meéne d un
dilemme de signification croissante. Vu ses effects il est jugé de moins
en moins tentable, mais on ne le guitte pay d cause d'intéréts bien
etablis et du mangue d'alternative applicable.

Il s'agit d'un probléme mondial de changements culturels en de
rencontre des cultures méconny  principalement  par  les  pays
occidentaux.



CULTURE AND DEVELOPMENT
ON THE PROSPECT OF PARADIGM CHANGE

C.A.O. van Nieuwenhuijze

. tout ne towrne plus awtour de l'économie gui était
pourtant le "mythe fondaiewr” de notre civilisation.!

The point, afier all, was not to understand the world
but to change it, and for that ene did not need to know
whai the Other felt but only who it was.’

Development work i subject to fads and foibles. It has an innate rest-
lessness suggesting faiture (o put its basic premisses into cffect by a
satisfactory combination of theory and practice.

At the time of its introduction, some 45 years ago, the concept of
"development” was a rallying cry of a primarily moral nature. Attempts
to defing it, in having to opt for a particular access, failed to account
for its comprehensiveness. In tacit acceptance of this fundamental inad-
equacy, a conception in terms of cconomics has gained the upper hand,
It reflects the predisposition of modern Westemers engaging upon
development theory and practice rather than the need of development
as experienced and perceived by those concerned.” In retrospect it turns
out 10 be basically a reissue, in linc with post-war restoration, of the
colonial frame of mind, in which ethical commitment has dispensed
with the assessment of the implications of decolonization.

Once things had comc to this pass, comeclive atlempts have in-
cessantly been made to render justice to the totality of the problem, As
a result the eslablished development paradigm consists of an cconomic
core overgrown by a relentless upsurge of disparate concerns, many of
which count as ’non-economic’. The majority of these are iopical
issues, picked by their proponents for reasons of alleged urgency rather
than fundamentaf significance, They include the informal scctor,
woman’s gmancipation, wban problems, youth problems, basic human
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rights, asylum scekers, calamity aid, and so forth. Many are Weslem
concemns writ large, Their advocates tend to maintain themselves in
vested interest syndicates. Altogether they make for a Western
seif-image as the recourse for the world’s ilis.

Objecting that there is more to development than its economics,
some have persistently advocaled countervailing afteniion to matters
sncial or cultural. They have been marginalized by the deminant econ-
omic paradigm and by ever ncw preoccupations arising.

These days culturc is no longer unmentionable in connection with
development.* There is nagging concern about the net effects of devel-
opment assisiance, and culture is ofien made to carry the blame for
disappointments. The conception of international relations in terms of
aid inspires a dichotomic conception of the global scene which proves
untenable. Culture, as the mainstay of collective sclf-rcassertion, is one
of the causes, On the other hand few questions are heard about culiure
as the determinant frame of the development paradigm. Still, phenom-
ena of what is said to be culiure crisis occur on either side of the de-
velopmental divide, affecting prospects.

This, then, seems o be the occasion for a reconsideration of the
significance of culiure to the understanding and practice of develop-
ment, In venturing into it one will have to account for the reasons why
attempls thus far have failed.

The Western perception of collective existence:
economy or culture?

The conceptualization and practice of development are of Westem
pedigree. Their global application (imposition rather than relevance) is
a matter of historical accident, namely Western expansiveness.

A discussion of “culture and devclopment’ (or vice versa) will
have 10 begin by the West, with a statement of fact thai may surprise
some. To the Westerner the notion of “culture” has two meanings. -One
is segmemtal: culture is the icing on the cake of life. The other is com-
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prehensive: culture is the framework of thought and conduct. In prac-
tice the former prevails, in a discourse inailentive to the need to pro-
perly distinguish them,

Culture in the limitcd sense is a distinct complex, a conceptual
scgment of reality. It is the total of material and spiritual achievements
and activities deemed to bestow lustre upon life. Rephrased somewhat
superciliously, il is that which is subsidized by a Ministry of Culture or
by patronage: museums, orchestras, performing and creative artists,
artisans, folklore, and so forth.

Behind culture as a distinct feature of existence hides compre-
henstve culture. It is the presuppesed frame of reference of thought and
practice, the conceptual and operational sctiing in which life is
embedded. Wc are hardly aware of it: it is as the air we breathe. [t is
tacitly subsumed when we speak of community or society. statc or
economy. Unusual conditions are required to trigger awarcncss, This
will arisc cither when something goes awry, or in an encounter with
things or people foreign.

Two observations are due. Firstly, the contrast between the two
notions seems more rigorous than it is to common Western cxperience.
Conflict is unlikely, confusion all the more frequent.

The second observation refers to the cause of this conceptual
duplication, peculiar to the modern West. The world view of modemity
is economistic. Collective existence is primarily perceived in lerms of
economics; public affairs concern the management of the political
cconomy. This pervasive, not 10 say compulsive,” thought pattern pre-
cludes the use of the notion ’culture’ as a signifier of the fullness of
life. 1t limits its scope to that segment of existence which resists reduc-
tion to terms economic. The implication is that inasmuch as it will not
conform, culture in the segmental sense is marginal, problematic,
potentially subversive by the prevailing standard. This awkward fact is
revealed - rather than covered up as it is meant 10 be - by the system
of subventions awarded by the state as the prolagonist of the
cconomistic order. It keeps culture alive so far as it is deemed indis-
pensable whilst curbing its subversive potential. All the while, the fact
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that economism is a specific variant of culture in the comprchensive
sense eludes notice.

Culture: the catch in development?

Given this backdrop, it should come as no surprise thal 10 the Westem
perception of a development situation, elements failing to respond to
cconomic development policies will, in facile analogy 1o Western prac-
tice, be labelled ’cultural’ - of course in the segmental Western sense
of the word. Whether only part of the society concemed resists or
indeed all of it is not usually asked. Culturc in the comprehensive
-sense is laken for granted on the presumption that the totalily of exist-
ence anywhere 18 amenable 1o the perception of reality which finds its
practical cxpression in economic development policies. The split con-
struct of the West is projected in unconcern as to relevance,

Tt is this cthnocentric reasoning which eventually causes the new
concern abowut cultwre, 1t says that °development” and ‘economic
developmenl’ should be synonymous but for the residual area where
economics lack effect: the domain of the ‘non-economic factors’.
Among these, ‘culture’, in a categorical, absiract sense, is currently
salient: failurc of development policies 1o meel expectations will be
attributed to "culture’,

At thig point a divergence of readings sets in. One proceeds to
blame “culturc’, then to dismiss the matier as a minor irregulariiy, The
other, substituting the comprehensive notion of culture for the partial,
turns around and proposes to redesign development policies in tune
with “culture’. In so doing it fails 1o specify which culture. It takes the
ierm in the abstract senseg, ignoring any questions as to the proper way
to account for, indeed the true significance of, the specific cuiture at
play. Il is in avoiding the realities of culture that the two variants agree
again.

This is a replay of the sitnation that has prevailed all these years.
In spite of is claim to comprehensiveness the economic vision ums
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out to be inadequate in an important regard. In escapist responsc, an
mterest in culturc emerges. This however lcads into the blind alley just
described. Two options remain to choosc from. One is to muddie
through; the other is to ask how to break out of the cognitive strait
jacket,

The current mood favours muddling through, regardless of mount-
g dissatisfaction among both donors and recipients of development
aid. There is reason to prognosiicaie that this preference will shift as
the established development paradigm will prove 1o be increasingly
counterproductive.

This expectation is based on an analysis of the changing interplay
between the forces at work: some maintaining the status quo, others
threatening it. The forces making for the momentum of the prevailing
pattern consist, basicatty, of econcmism and ethnocentrism welded
together. Their institutionalization in multiple sociopolitical entitics
endures in relentless expansivity on a global scale. The interiorization
of this cultural syndromc in the sociopolitical actors dispenses with
critical reflection on premises. In the sysiemic latilude available for the
purpose disseni is free. Inasmuch as anything outside of this cultural
universe is unthinkable, it will concern non-essentials.

Unless, that is, strange things happen: such as, as already ob-
served, an inner breakdown or an upsetting cncounter with people and
things alicn. Then, the unthinkable takes shape as disruptive forces.
The self-contained and sclf-perpetuating cultural universe stands
exposed as neither unshakable nor truly global. Western modernity
hurts itself againgl the adverse fall-owt from its relentless progress:
environmental hazards, multidimensional disruption of sociocultural
patterns, tampering with biological processes in man. Man’s domination
over reality culminates in the alienating confrontation with himself.
Non-Western civilizations such as the Muslim and the Japanese chal-
lenge that of the West. This is what postmodemity is about. It is an
interim marked by suspense. The insustainability of one paradigm,
Western modernity, is coupled 1o the unforesecability of its successor.
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In this perspective the future prospect of the slanding development
paradigm is grim. lts cognitive base, Western modernily, is no longer
firm, its effectuation no longer self-evident. The basic claim 1o univer-
sal validity fails to be vindicated both as regards application and as
regards reception. The application hurts itself against sociocnltural
specificity, the reception against the constraints of cross-cultural under-
standing. Such interaction as occuss is marked by reciprocal ambiguity
in the way each side perceives the other. In failing to consurnmate
irreversible  decolonization as  separation, development becomes a
source of unending frustration. Thisg is why a prognosis of ineluctable
paradigm change makes scnse.’ [¢ cannot be limited to development; it
is bound to concern the West and its role in the world.

Towards innovative problem identification

All this leads back to the cultura! problem hesitantly and as yet inef-
fectively identificd by those probing into the causes of frustration in
development work. Why is this problem ideniification a dead alley?

it tacitly ideniifies the cultural catch with the non-Western side: it
18 their’ culture which is judged to be, as yet, incompatible with devel-
opment. This verdict has two curious featurces. Firstly, it is negligent in
two regards: it assumes ’development’ 10 be a self-evident and apposite
proposition; it fails to come to terms with the ’recipient” culture in a
way that might warrant a judgment as to what is wrong about it. The
other feature, prefigured in the assumption as 1o ’development’, is the
facit postulate that Western modemity is the {only, truc) frame for
thought and action. In setting out from the West in the exercise of
problem identification one exempts it from inspection, and tacitly vin-
dicates the modem-Western self-view along with its ethnocentric impli-
cations, The ultcrior question, whether for the purposc of a problem
identification involving culture the economistic approach along with ils
modern-Western cultural prenuses may necd reconsideration, remains
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below the horizon. This is how the development agent’s claim to nor-
mative and operalional dominance has eluded challenge for so long.

The prospect changes decisively once the Western condition is
taken into consideration, as it is bound o be under present circumstan-
ces. The advent of postmodemity cntails the ineluctability of paradigm
change in the matter of deveiopment.

Westerners are being forced into taking meniat distance from the
modern world view. Self-vindicating normativity, self-reinforcing domi-
nation, self-propelling expansivity are liable to cave in as the effect of
their hidden ambiguities (betraying the ethnocentric refusal fo account
for the interactive aspect of unchecked self-assertion) becomes crosive
rather than creative. The provisional result is an awareness of
spatiotemporal as well as operational constraints, necessitating a
reasscssment of significances. For one thing, the economistic vision,
rather than being a valid reason for residualizing cullure, tums out (0
be the expression of one phase of one civilization, and an outgoing one
at that. The cconomy and economics need rethinking free from the
ideological connotations superimposcd by modernity.

A void seems to open up. It offers latitude to the countervailing
aspect of the ncar-giobal impact of Western modernity: the irreversible
cmergence of multiculturality in close interaction and intcrdependence.
It awaits due conceptualization and operationalization. This is the other
face of the coin named postmodemity. It is being perceived with irepi-
dation if at all.

A4 prospect

The continuation of this argument is inevitably a matier of probability,
mviting speculation; but this is not the poini to break il off. It will
address two issues. One refers io the development paradigm and its
enactment, the other to culture as the key of a new approach.

The wear and tcar of thc development paradigm reflects, as
shown, the fate of modernity in the West, Its proper momentum under
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post- or neo-colonialism, though evincing, to a limited extent, the vicis-
situdes of practice (notably in the growing concern about relevance), is
inadequate to allow autonomous direction.

The Achilles heel of Western modernity is Promethean man.
Modemity is the world view built upon the image of man in pursuit of
total cognitive and practical domination (and exploitation) of the world,
including fellow man, and rcgardless of the fact that he is part of it.
Retreat from this demiurgical postlure is increasingly seen lo be incluc-
table. The idca of the malleable, "make-able” wotld has had its day.
The patiology of breaking out of the mould is aggravated for lack of a
ready altemative. Postmodernity is a half-way housc of indefinite dur-
ation.’

To the developmeni paradigm this bodes the loss of its corner-
stone: the developmeni agent whose control over reality, by means of
universally valid planning and plan implementation, has no limitations,
whether in space or time, that he deigns to be awarc of, Feed-back
from his acts amounts to the requirement, as yet grudgingly heeded if
at ali, that he account for the specificity of the sifuation in which he is
at work, and reciprocally for his own alienngss and limitation, In tum,
the developmeni relationship siands devoid of the element of funda-
mental incquality anchored in Western aid and the Western example to
follow. The westernized non-Western development expert is thrown
back, in what tums out to be virtually total alicnation, upon the socio-
cultural context of his origin. He is (o confront the question as 1o the
links, if any, between development and westernization, i.c., assimilation
to Westerm modemity, now moribund,

Here again the call is for a fundamental revision of the develop-
meni paradigm, starting with its key notion, development, with all ils
incvitably reirograde associations. Herc again, it ts onc thing to stray,
however far, from a paradigm in applying it and quite somcthing clse
to abandon it, More so as, in the absence of a successor paradigm, this
wonld be a wanton act of destruction. Here too, the condition of the
half-way house.
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Once more the icmptation of prospective speculation about basics
beckons, only to be resisted. It is preferable to stay the cowurse in an
attempt to sort oul the quandary of development work which by now
few are short-sighted enough to ignore. Cne has, however, 10 be clear
about this decision. As a matier of pringiple the proper way of dealing
with the development aid relationship as a  provisional
institutionalization of global interdependence should be the long over-
due act of drastically cutting the umbilical cord. This is advocated time
and again by non-Western intellectuals in moments of despair, To do
80 however would be at loggerheads with the post-World War I tend
towards global interdependence.® On the other hand, muddling through
threatens to be counierproductive. The one option lefi is purposive
gradualism.

This begins by drawing the consequences from what hag hitherto
remained a matter of diplomatic verbiage, namcly the alteration in
development work from aid to co-operation, A matter of bringing the
’recipient’ party into the equation in its own right, on a par with the
hitherto dominant ’domor’ side. The idea is not new. In praclice it
receives a modicum of 1acit effectuation, but its recognition as a maiter
of principle lags behind.

Better than in more or less moralizing terms such as reciprocily or
partnership,” this relationship can bc cxpressed in the more recent

- notion of interaction, The intent with which these concepts are adopted
is rc-equilibration of the modern world view as manifest in the devel-
opment paradigm. This is achicved by implicitly restoring man’s awar-
eness of being part of reality: perception virtually obliterated under the
ipsocentrism of man the demiurge. The effect is to curb the excessive,
not to say obsessive, elhnocentrism of modemity. It offers an opening
towards a less absorbing identification with onc’s own civilization, and
concomitantly to a less ambiguous perception of that of others.

Seen against this revised concepiual backdrop the notion of devel-
opment, monument to man the demiurge, loses its fascination. Harking
back to ’progress’, it was inevitably obsolete in being resorted to, in
the late *forties, by those having to deal with the novel, ill understood,
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condition in cotonial lerritorics immediately after World War II. Some
forty-five ycars have been spenl in bringing its meaning up to date,
with perverse result. A summing-up in one word of all the claims of
Western modernity, it can but prove clusive in postmodern times. The
record of its use, remaining behind expectations, is neither glorious nor
disastrous.

Once perceived in the perspective of the dynamics of a particular
culture, development - or its approximative equivalent if available - 1s a
variable epiphenomenon, with or withoul voluntaristic overtones, of
"accelerated over-all change’. Such recognizability, from one case to
the next, as it will show follows from the circumstance that cach case
is a meeting of global and local trends. %t is significant, but it does not
make "devclopment’ a universal category.

On the strength of experience gained it 1s now possible to let go,
gradually, of the term and particularly of those of its connetations
which are becoming counterproductive. This should free the way for
needed new conceptualization,

Rethinking culture

The second item for consideration is culture as a conceivable key to a
new approach. This sets out from the anticipation of dialogue (from a
Western standpoint: beiween Western scholars and colleagucs from
particular cullure areas, casc by case) on the ways in which overall
sociocultural change is to be understood with the - enduring - intent to
influence it, in concerted inteliectual-managerial effort, to the benefit of
as large a public as possible, To this purpose the Westem “development
expert’ (in search of a more appropriate name) will have to make up
his mind as to his own input, it will be more modest both in terms of
division of roles and responsibilities and in terms of intelleciual preten-
sions. This however should make il more rather than less valuable.

The major guestion is clsewhere. Setting out from the recognition
that, due to the loss of the devclopment paradigm as his magic key, he
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does not have the answers in advance, indeed is not certain as to the
questions, he has to chart a new course,

By critical reconsideration of some of the existing approaches a
number of access roads is likely 0 open up, though at the peril of
relapsing into the old rut. S

Culture as an access is underemployed. Misdirccted, it has pre-
maturely disappointed. It deserves to be tried anew in the light of the
reversal of accents in the nexus ‘culture and development’. This
implies that culture, scen as accelerated over-all sociogultural change,
features, case by case, as the vector of a category of phenomena ten-
“dentiously named ’development’ in the West. This new perccption
demands to be tested oul for its implications. Besides, cultures are
determinants of the pglobal interaction between sociocultural
collectivities by any name: states, economics, cthnic groups. The bal-
ance of this paper is given up 10 a reconnoitring of prospects in what
appears to be a relatively new opening for academic ¢ffort: culture as a
dynamic proposition and cultures as interactive propositions demanding
a conceptualization in terms dynamic and intcractive.

There is ne ground for apprehension that this should substitute a
*soft” for a ’hard’ approach. Provided it is taken in the comprehensive
sense, as the parameter concomitant to social process, dynamic and
specific, culture is not the elusive notion its polysemy may seem 10
suggest.'” This is readily substantiated by consideration of four selected
aspects of culture, namely: postulated universality, stability, historicity,
speciticity.

Universality: postulate of ethnocentyism
In considering culture as the frame of intra- and intercultural social
process one faces the problem that the plurality of cultures is at odds
with the fact that each culturc is a universe to itself, This problem is
compounded where the ulterior unity of mankind is experienced as its
setting.

It has a cognitive and an operational aspect. Cognitively at issue
is man’s coming to terms with comprehensive reality, of which he fids
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himself a distinct part." Operationally, unity as the defining feature of
mankind eludes man’s grasp. He (person and cdileclivity interacting)
responds 1o this challenge in an unwittingly idiosyncratic way, poien-
tially different from that of others. To the extent these responses are
cases of incipient civilization, this will imply the biblical "confusion”
(in the sense of dispersicn) of "tongues".

This leads o a paradox. Given culfure’s teleological reason {causa
Jfinalis) for existence, its significance to its bearers is that of cosmos
and hence universe, A universe is singular; a plurality of universes is
absurd; universes beside one’s own are unimaginable. But mankind has
many cultures. The essentially monadic sclf-view inhcrent in any cul-
ture is not borne out by the way the plurality of cultures will manifest
itself. Reciprocal isolation is, now more than ever, unworkable. How
will mutnally exclusive idenfities coexist? The answer is ambiguous.

One option is to narrow down umiversality to unicity, vindicated
in twmm as superiority. Ethnocenmrism is a natmral phenomenon,
reproachable only in case of excess, thal is, of noxious disregard of the
relevant other’s incvitably ipso/ethnocentric integrity. Any  residual
problems are managed cmpirically, dispensing with further conceptual
artifacts. Inequivalence is experienced as inequality and then dealt with
as a matter of powcer. One’s own culture is then the Procrustes bed to
someone else’s.

The alternative option shows in public preparedness (o respect, at
least outwardly and always presuming reciprocity, the ideas and con-
duct of the relevant other, as a way of bringing under control any prob-
lematic implications of non-equivalence, It shows, for example, in the
Western formula of democracy; comparable guidelines, formal or mfor-
mal, exist elsewherc.'? This opens up vistas of interaction remaining for
the most part to be reconnoitred. More on ihis later.

The two options are mutually exclusive yet simulianeously oper-
ational. Currently the problem is manifest on a scale and with an
urgency unheard-of in history. Those reluctant to adopt a clcar position
cannot avoid becoming involved.
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Stability

Culture in the comprehensive senase is, as observed, the frame of refer-
ence of man’s thought and conduct, At a time of acute culure change
such as the present, there is less cxperience of stability than when not
much is nottceably happening.

Belongingness 1o a culture determines the - experienced and per-
ceived - identily of a person or a community. It stylizes and limits the
options for conduct and by implication those for inputs, including
counsel, from outside. On the other hand, a frame of reference is no
insulating straitjacket. The claims of fundamentalists of many fcathers,
to the effect that monadic rigidity is an indispensable feature of culture,
arc open 10 challenge.

Specificity

The disaffection with the established development paradigm is in the
last resort cultrally motivated. As argued, it is found to lag behind
actual culture change in the West, and out of touch with the concerns
emerging in cultural encounters, such as development work, in other
culture arcas. The gazc of economics, privileged instrument of the
intellect according to the development paradigm, can but perceive an
image of reality cast in the reductionist terms of economism.

The shifi of focus from cconomy toward culturc is meant 10 break
the vicious circle of this reductionism. Il seeks to regain intellectual
and practical adequacy through more eftective accounting for compre-
hensiveness seen as multidimensionality, To this purpose the liberation
from economism by means of a shift of focus will have to be followed
through by the critical reconsideration of its conceptual and methodo-
logical equipment: the abstracting generalization, the quaniifying
categortzation,

Any fresh start is in peril of being marred by carry-overs remain-
ing umoticed. So long as culturc is taken in a categorical sensc nothing
can prevent such a relapse. One is on safer ground - though in an ap-
parently less attractive position - in accepting that living culture is
inherently specific and accounting for its specificity case by case.
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This realization is enhanced if the defiant non-Western resort o
culture - in East-Asia, in the world of [slam, in parts of black Africa:
to cach its own - is taken into account. [t is advocated by two kinds of
¢lites. One is a resurgent, partly metamorphosed, traditional élite which
has rejected or missed westernization. The other is a new, westernized
and consequenily alicnated clitc which cventually chooscs to prefor
tradition; partly to avoid falling between two stools and partly for rea-
sons of populism, Both set out from the nnwarranted presumption that,
the occasion arising, one may freely resuscitate tradition and tie in with
it; they are trapped by the time they realize this is an vaworkable over-
simplification. They rteject the West wholesale, taking advantage of
their own culture - the way they see it and try o impose it both inter-
nally and outwardly - as a defense mechanism,”

This obdurate position is contingent to lasting Western ascend-
ancy. If this were to subside, the antagonistic reflex would dissipatc.
Unless Wesiern predominance would be inopportuncly replaced by
other culture conflicts, this could provide latitude for reconsideration of
the value, significance and potential of onc’s own - changing - cultural
identity, by itself and in its global contexi. This is the predicament of
the Westem-trained non-Western inlellectual, another instance of the
half-way-house condition previousty mentioned.

Hisloricity
The established development paradigm is, as argucd. time and place
conditioned: it is neither universal nor eternal. An exponent of Western
modernity, it remains cullure-specific even in addressing the non-West
and pretending to operate over time. The belief in its universal vahdity
and relevance is a case of Weslermn ethnocenirism, and ils practice one
of cultural imperialism. That in their heyday these were the - ambigu-
ous - expressions of cavalier naivety is nowadays hard to believe for
many. [n one way or another, all this is 2 matter of historicity.

A resimffling of accemts by which culture becomes the lead con-
cept does not alter this; indced it begs the question as to accounting for
higtoricity, Culture is a historical phenomenon, To the cxtent it spells
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out the implications of a vision of realily and of man therein, it is at
the crossroads between a perspective of absoluteness and onc of con-
tingency. Its normativity is al once absolute and refative, calegorical
and casuistic. These and further complementarities amount 10 a histori-
cal field of tension, manifest primarily as the inhcrent dynamism of
culturc and again in intercultural interaction,

From recognizing historicity (0 accounting for it is not a small
step. If and when culture is considered in a developmental perspective,
these are not the prime concerns. The usual exercise is a matter of
privative comparison. It scts out from eclectically distinguishing fea-
lures allegedly causing Western civilization to be inherently
development-inclined. In contrast, non-Western culture, regardiess
whether considered categorically or with regard to a specific casc at
hand, is judged to lack thosc same (abstract, static) featurcs. At best
(and with implicit rehistoricization of these same features), this ushers
in a requirement of ‘cultural development’, meaning total westcrniz-
ation.

A genuine cffort to achieve this amounts to brainwashing culmi-
nating into conversion of those to be westernized, Commouly labelled
‘education’, it is the overl or covert mainstay of all dovelopment assist-
ance. It has hardly ever succecded completely, that is to the extent of
wiping ouf, in some person or group, one culture in favour of another.
Indecd few would recognize this as a valid aim, More ofien than not
westernizing education causes morc problems than it solves, both
locally in non-Western settings and internationally, The reasons are not
far to seck,

For one thing, it begs the question as to what exactly is the West-
em civilizalion into which the pon-Westerner is to be absorbed by
interiorizing it. There is no answer to this question, and it is arguable
that no Westerner is in a position to attempt one. For another matter,
the brainwashing e¢ffort, cven if met by readiness to accept, is ham-
pered on both sides by the imherently ambiguous perception of ihe
other culture as the benchmark of the operation. Othemcess is the
experience of fundamental alienness, It i3 the reciprocal problem, in
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any cducative sctting, to account for the other side’s specificity and
historicity as the spatiotemporal manifestations of its inner dynamics,
which also delerminc any responses to impulses from outside. {The
recourse 1o alleged universals merely compounds the difficulty.)

Culture, taken in thc scnsc admitting privative comparison
between West and non-West, is, then, not a feasible target for develop-
ment palicy. Development co-operation is to be understood as an inci-
dental case of or epiphenomenon to intercultural interaction. It i§ in this
perspective that the historicity of culture will prove intelligible,

All this underscores the need to account for culture in its full
spatiotemporal specificity, This requirement concerns the one whosc
culture it is equally much as, though in a different manner than, the
outside observer. To the reorientation of development work, it consti-
tutes a novel challenge.

Issues arising

A paradigm change as envisaged here is a phenomenon of great com-
plexity and of limited accessibility to the observer. More so as the
relationship belween macro process and its micro understanding and
influencing (not to speak of steering) is, contrary 1o the presumptions
of modernity, not unilateral, let alone causal. The link is interactive,
and this i a variously unbalanced way. Impulses from either side take
tumns; effects if any are unpredictable.

In postmodemity cnough hubris remains imtacl to warrant a ven-
turc into an cxercise of anticipation of selected features of the incipient
transition. They include: the tools of the social sciences; relevance; the
unit of development; unbalanced interaction.

The tools of the social sciences

The social sciences, miellectual wartamors of ithe development para-
digm, are, intriguingly, not the prime movers in the tising demand for
reconsideration. Particularly, the nexus ‘culture and development’, in
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appearing as something déja vu, 18 hardly ¢xciting. This is not to say
that the social sciences go unicuched. Their certainties and their privi-
leged role are being questioned. This is not so much a matter of dircct
attacks as, rather, of the crosion of the vision of reality they presup-
pose.

The link beiween Western scholarship and Wesiern  exploits
abroad is old-standing and varicgated: a matter of mutual support
towards self-realization. The emergence of the social sciences has con-
curred with late and post- {(or neo-} colonialism. Once development had
become accepled as an overseas exiension of socio-economic engincer-
ing they found some additional opportunity and legitimation in branch-
ing off into its conceptual-theoretical construction and practical
cffectuation. Their effort has provisionally culminated in the develop-
ment paradigm; they stand identified with it.

This blissful picture is, alas, incomplete. It ignores the fact that in
dealing with development the social sciences are at a handicap.

This is a matter of comprehensiveness unmatched. The force of
colonial societies gaining their proper momentum it national liberation
movements has proven 1o be averwhelming. The tragedy of colenialism
has been the inbcrent inability of the colonial powers 1o come up with
an adequate assessment of, let alone response to, the novel situation
from which they found themselves virtually clinvinated. Liberation
having resulted in indcpendent statehood, its impetus has been conveni-
ently reconceived as a problem of development. The totalizing charac-
ter of the drive towards liberation persists in the comprchensiveness of
the development being expected.

The fate of the social sciences is that in their turn they are at a
loss, namely with regard to comprehensiveness as the key feature of the
development problem. This is hardy noteworthy {o the cxtent compre-
hensive reality is the neccssary context ot any social scicnces work. To
a comprehensive challenge, no comprehensive response is possible by
modern-Western standards. Given analysis - that is, preliminary con-
ceptual segmentation of realily - as the prime tool of Western scholar-
ship, the closest approximation 1o a proper way of addressing perceived
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comprehensivencss is by hamessing an optimal number of segmenlary
perceptions (or causing or allowing them to accumulaie) into one con-
certed approach. Current interest in holism is of as yel unproven rel-
gvance to the matter at hand. This raises the well-known issue of inter-
disciplinarity being precluded by the impossibility to harmonize or
overrule the distinct autonomies besetting multidisciplinarity. So far so
good, What makes development a special case is that comprehensive-
ness is stipulated to be not just a contextual matier but an intrinsic part
of the problem to be dealt with. One cannot suffice with the customary
ways of drawing the attention away from the non-comprehensiveness of
what the social sciences can do. When it arose, technocratic talk about
comprehensive planning has turmed out to be a matter of selt-defeating
naivety. Nor has mutual attunement of disciplines ever been enforced,
in the case study, by the hoped-for compelling effect of limited scope.

In conscquence of this quandary, the characteristic social sciences
approach to development consisis of two elements: set problems being
addressed by disciplines.

Each set problem reflects a topical concern meant to ascertain a
measure of intelligibility and accessibility in a select instance of the
comprechensive problem of development. As a first move this 1s accept-
able; questions are bound to arise as 10 ulterior cumulative effect of
plurality of issues randomly chosen. This opens the prospect of an
endless and inconclusive 'more of the same’. Deceptively announced as
professionalization, it builds up into the dead weight of vested interests.

The disciplings feanme in the configurations referred to in the
beginning of this paper. Of thoroughly economistic inspiration, they are
marked by a fixed base and a variable superstructure. The basis con-
sists of cconomics in the axiomatic position of dominance and control,
surrounded by subservient discipiines. The superstructure consists of a
variable configuration, never iarge, of disciplines admitted on account
of usefulness. The major criterion is compatibility, whether spontaneous
or contrived, with cconomism as a vision of reality. To the extent any
discipline perceives 'its own’' reality, some are less uncongenial than
others, Sociology is for a number of reasons more serviceablic than



Culture and Development: On the Prospect of Paradigm Change 53

anthropology. Political science, with its characteristic bias in merely
observing power, plays an ultimately inconsequential role, The history
of cultures does not fit and is readily dismissed as not heing a social
science. This clusive conglomerate deserves closer analysis than can
here be given to it. The conclusion is beyond doubt: it is a clumsy and
essentially inadequate tool for understanding, ket alone for policy. This
verdict reinforces the earlier one, to the effect that the economistic
vision is by itseif untenable. The reasons given bear repeating: the
cconomy is part of culture rather than culture being an appendix to the
economy, the validity of thc modem vision of reality, attribuling pri-
macy and an overarching role to an economic fragment, belongs
exclusively to Western modemity, now moribund,

It should be simplistic now 1o condemn development studies and
leave it at that. What remains to be noted is thal the quandary of
development work exposes, thanks to the added interculiural dimen-
sion, the ailments of the Western social sciences as the insoruments of
Western modernity. It requires critical reconsideration of the premisses.
of the social sciences in gencral.

The liberating effect of a cultural approach stands to be hampered
by the economists staying aloof. Many do so, but no longer all. As the
dispute about the sociocultural cost of economic-technocratic wisdom
becomes more polarizing becausc the rescue of economism demands
ever greafer sacrifices, those prepared to challenge the infailibility
claims of economistic cconomics will gain in power of conviction,

Relevance

The word ’developmient’ circulates in two circuits of Weslern society.
Among intellectuals (not just academics) it is a macro-¢conomic con-
cept theoretically amenable to measurement and therefore usable in
policy making and implementation. In popular use it is a part leleologi-
cal part moral notion mostly used in propagandistic appeals for gener-
osity. Neither variant succeeds in effectively conveying real phenom-
ena. Belween improvement in terms of macro-economic statistics and
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the well-being of everyman the link is tenuous at best. The compas-
sionate Western oufcry for Third-World development is part of a
vicious circle of Western image-making and finance. The media image
of dire misery to be remedied at short notice 1s a mere instrument
towards its maintcnance. To inquire into the effects of development aid
is deemed inopportunc. At all levels of ideas and practices, efficacy, as
the practice of relevance, is questionable. '

These questions arc exponents of the underlying intercultural
problem. The perceptions of would-be benefactors and intended benefi-
ciaries are worlds apart. In the West, "development’ reflects the mod-
ernistic pretence of human control over reality through scientific man-
agement, Injected into a different culnral context its significance is, as
stated, anybody’s guess. In this connection Westem-irained
autochthonous intellectuals along with their Westem mentors stand on
one side of a cultural divide, lcaving the bulk of the autochthonous
public on the other.

Provided it is recognized, this deadlock should be an eye-opener,
raising the basic question as to betlerment of living conditions in the
prevailing situation. How is it perceived by those concerned, both in
terms of conceivable goals and in terms of availabic instrumentalities?
How to render justice intcllcctually, and to be relevani operationally, to
the actual state of affairs? Development workers have oficn been
tempied to overlook these guestions in haste, assuming the answer to
be clear, indeed confident to know it, in advance. This could but aggra-
vate prevailing turbulence: a golden opportunity for those secking
power for power’s sake.

It is never too late to raise the question again. At the present stage
decolonization amounts - with a variant of the Canadian slogan con-
cerning the constitution - 1o repatriation of development. Pointing to
culture is a begitning. The effort has to address the real conditions one
happens to be working in: specificity and historicity as determinant
references. In an ammex to this paper an attempt will be made 1o spell
this oul a little further in terms of research.
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A question within the question is to whom exactly it addrcsses
itself, To the development expert, whether autochthonous or parachuted
from outside, the answer seems obviouns, Alike his colonial predecessor,
he cannot imagine himself out of the picturc. The idea that he might be
part of the problem rather than of the solution, is beyond his reach. To
anybody else, it is a matter of determining the requirements for the role
of development agent, not so much in terms of formal competence as
in those of basic posture, retlecting world view, required: perhaps that
of the gardencr rather than that of the cngineer.

Unit of development

Collectivities, Western and non-Western, are conglomerates of, once
again, collectivities (a case of Chincse boxes or fractals), their mani-
festation is a matter of a "will to be” (or to kcep) "logether”. They
need, outwardly, a contrasting recognizability as the corollary to a
self-view, To the extent decolonization means starting from a clean
slate, the achievement of constitutional independence begs the question
as to the shape, heneeforth, of renewed collective existence.

The proper occasion to raisc it came at the momenl of disconti-
nuity, the split sccond of constitutional vacunm, marked by the transfer
of sovereignty, This has invariably been squandered in the understand-
able but pemicious dazzle of victory. The ultimate significance of
revolutions is determined not so much by what they demolish as by
what they leave intact. The 'mational’ liberation movements, once vic-
torious, have adopted the ’modern’ state as the indispensable comple-
meni to the presumed nation. With sovereignly bestowed upon i, the
colonial territory melamorphosed into a state presumed 1o embody a
nation, deemed in tum to embody a national culture. For this construct
the colonizers” states, yosterday's instruments of oppression, stood
model, rather than any revitalized pre-colonial structures. It these latter
play a tole it is, even in revivalisms, as a disiracling memory. To the
exleni the adoption was adaptive (rather than explicitly under benefit of
inventory), the adaptation was notl seldom effectuaied at the ievel of
informal power structure and procedurc,
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The neo-modern sovereign state, poorly adjusted legacy of colo-
nial days, rates as the natural framework of development. It is shored
up by the exercises in nation-building and statc-building of the fiftics
and sixties. Ever since it has depended on monoparties and movements
imposed to galvanize public opinion in support of development and ils
self-proclaimedly indispensable agents, the powers that be. It is a mani-
festly provisional construct preoccupied with sclf-maintenance as the
precondition 1o anything elsc.

One of its signal characteristics is the continuation of the relation-
ship between colony and metropolitan country on a global scale, in the
link between donor and recipient of aid, First versus Third World,
North versus South. The imerstatal development bond is a matter of
fimdamental inequality."® It is an ambiguous combination of adhesion
and repulsion: the tragedy of an umbilical cord not scvered in time.
The experienced and observed identity of what is being bom is in
suspense; the relationship to the progenitor tumns pathologicat. The
global sctting of this predicament - a world of states - is not conducive
to its solution,

Unbalanced interaction

Intcraction is the practice of identity as a plural phenomenon, That
which distinguishes itself from some “other” implicitly interacts with it.
This applies within and between societies as embodiments of cuttures,

This is a time of intensifying interaction and interdependence,
affecting the very perception of 'the world’ and mankind’, "Mankind’
was until recently an imaginary notion meant to transcend the specifics
of one’s own sitvation. Currently it is being imbued with a sense of
rcality. This is disconcerting in that it raises the gquestion as to
mankind’s actual unity, independent of enlarging and idealizing projec-
tions of one’s own collective existence,

It is also a sobering experience in that there is no denying that
unity as the defining, constitutive feature of mankind is manifest only
as a ubiguitous existential problem. It is a tacil presupposition, a per-
manent impetus, evidence of a constituent dynamism, The root issue is
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the way in which man comes to terms with comprehensive reality, in
the experience of which he finds himself a distinct parl. Facing this
challenge man (person and collectivily interacting) can but respond in a
distinci, idiosyncratic way, inherentty different from that of others,
Incipient civilizalion implies, indced appears as, “confusien" (in the
sense of divergence) of "ongues".” Any culturc will be its own frame
of reference, ils own universe. Still a culture is not a monad preciscly
as it is the specific manifestation of an underlying virtual universality,

Cuttural encounter - indeed encounter betwcen any socioculiural
entities - is fundamentally an oxymoron. The natural cxpression of
self-awarcness in terms of universality iy impeded by the manifest
presence of sociocultural entities other than “self’. In grudging accept-
ance of the plurality of entities, the experience of universality becomes
a wishful claim to uniqueness, eventually upheld in a sclf-defensive
postulate of exclusivencss, Its conceptual instrumentation is reciprocally
detcrminant distinctness. This implies ithe recognition that a socio-
cultural entity is an open system: in intcraction with other systems,
They are relevant (0 one another in a contradistinctive manner, Entity
and interaction are concomitant phenomena; there is no primacy of the
ong over the other. So much then for the parameter of interaction.

A1 issue is the instrumentation of contradistinctiveness as mutual
relevance.'® This is bound to be partial and incidental, i.e., eclectically
representative according to circumstances. Comprehensive culture fea-
tures in segmentary references. Certain aspects or elements of the entity
concemed are singled out as being instrumental in the encounter, ie.,
the event of interaction, '

The eclectic facade, or represenlative derivative, by which one
culture faces up to another is supplemented by a countervailing antici-
palory image on the other side, conjured up there in view of the
encounter, Projection of a self-image and invention of the other’s
image are mutually reinforcing procedures, making ihe cncoumfer a
two-pronged cvent on either side.

The symmetry marking the resulting construct is formal, not sub-
stantive. The constiluenl images, though comresponding or countervail-
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ing to an cxtent, are independent variables at root. It seems hard to
forecast whether the nature of the encounter, harmonious or conflictual,
will depend on the match between the two scts of images, each consist-
ing of a projected and an anlicipated one. Incidences of mismatch arc
by no means rare. For cxample, a Western projective self-image focus-
ing on the economic-technological facet may be responded to by a
non-Western anticipatory image of the Wesl singling out the facel of
philosophy of liberation.

Tentative as it is, this theorelical approximation to goings-on
between sociocultural entities exposes the inadequacy of the develop-
ment paradigm due to its postulating an cssentially umilateral retation-
ship. The fixation upon progress/development connoting development
aid as the backhone of a global system is an ethnocentric error. Under-
scoring previous observations, il is worth recalling that in interactlion,
someone’s advantage is matched, seldom ecxactly, by the other’s loss.
Where joint survival is achieved it hinges on eqguilibrium, Imbalances
are curbed partly by factors beyond human control and partly by cul-
ture: Jan Romein’s Common Human Patiern.” The effect of culturc
however is ambiguous, particularly if magnified by technology, It can
either check or aggravate imbalances. The aggravating effect, in devi-
ation from the Common Human Pattern, is exemplified in the global
upswing of the modern West, In world-historical retrospect modernity
i now tuming out to bc a major case of deviation, greater in many
regards than previous ones yet ultimately equally unsustainable, The
search is on for a course enabling Western man to reintegratc with
mankind at large, in a novel Common Human Pattern.” The type of
interaction marked by development aid, even if labelled co-operation or
restitution, is part of this quandary rather than a mcans to overcome ii.

Rich-country ministrics, agencies and movements for development
propagation arc so many cases of cultural lag. If the ’development
industry™® is ta scourc a new lease of life it will have to move into the
void they are about to leave. It will have to consummate the transilion
that failed to be achieved in the move from enlighiened colonialism to
developmentalism. To this purpose it miay have to address, in novel



Culture and Development: On the Prospect of Paradigm Change 59

problem identification joining a trend in other fields, interaction, pri-
marily cultural, as a strategic access to the realities of today and tomor-
row. The concomitant vision of reality will have to be developed by a
trial and error procedure in which policy and theory are joined. This
procedure is part comprehensive process part human action, intellectual
and operational, .

The litmus test for the viability of this vision will be in the con-
ceniration of the leading discourse upon the question about the modus
vivendi with ipso/cthnocentrism In this regard, West and non-Wesl are
in the same boat. Preciscly in that il begs the question as to its
sustainability, global interaclive multiculturality can serve as the new
problem identification replacing the noxious distinclion between "first’
and "third" worlds. '

EET T
ANNEX

The reorientation here advocaled is a matter of research as much as of
policy-making. Customarily the link between the iwo is seen as casting
rescarch in a role of subservience to policy. This assumes problem identifica-
tion to have been taken care of in advance. This tacit assumption is now
exposed as being unwarranted. A renewcd challenge, problem identification is
bound te be undertaken by research and policy-making jointly.

In this configuration research is at greater liberty, This enables it to adopt
a cultural focus in systematic refocussing, wherever necessary, of work done
hitherto.

This Annex offers a lentative gross listing of entries: topics to be studied
in situ, as a rule by interdisciplinary teams primarily consisting of, or in close
contact with, persons on the spot. (Their inerdisciplinarity, by thc way,
requircs fTundamental reconsideration) The aim is to sensitize development
work (by whatever name) to the realities it is dealing with and to provide it
with an ineluctable, growing and available body of valid interlocutors.

As it stands, this listing risks being exposed as yet another inslance of
Western ethnocentrism. It is up to those on the spot to verify its relevance and
to amend it accordingly, prior to any effcctuation. The listing does not repre-
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senl a systematic order; for programming purposes some iems may be selected
or grouped together.

* Man as a distinct calegory of being; the relationship between man and
the world, including fellow man: the range from primarily individualistic to
primarily collectivistic perceptions; the conceptual patiern of its expression; the
behavioral pattem of its maintenance.

* The perceplion of continuity versus discontinuity in cxistence, both in
and around man. Ways of dealing with this phenomenal and existential ambi-
gitity.

* The percepiion and effect of norms for thought and action; their
institutionalization and maintenance. Individual and collective righis and duties;
the identification of those having them versus those with regard (o whom they
apply. Patterns of expectations and of neglect or breach versus maintcnance.

* The perceplion of wealth and power: phenomenal criteria of what
constitules them; the ways of loss or gain, moral criteria and limils applying
“thereto; inclusion in and exclusion from wealth and Dower nctworks.

* Patterns of social cohcsion: terms in which it is conceived; notions of
loyalty and survival; the conception of the nature of what ties humans logether
and of what this implies in terms of alitudes and conduct; variations of com-
plexily and intensity; proccsses and means of intensification and relaxation.

* The rcalm of public opinion: channels of information and nature of
information carricd by each; modes of communication; the qualitative and
quantitative crystallization of leading opinion and of dissent; relationships
between leading opinion and instances of dissent.

* Processes and aims of collective decision-rmiaking for internal and cxter-
nal purposes.

* Collective self-perception and sel{-recognition; the crystallization of the
self-image; occasions, mecans, criteria. The perceplion the relevant other
collectivity: occasions, means, criteria. Interaction between scif-image and
classificatory image of Othcr: occasions, determinants, criteria. Upholding or
accounting for universality or unicily claims in the encounter or inicraction
with Other. The tenability of inequality; the limils lo relative advantage.

* Human efforl towards the sustenance of individual and collective exist-
ence: the significance of work, whether as a distinet category or not; the rein-
forcement of effort by shifling il from the initiating human subjectl to fellow
humans or to implements conceived and developed for the purpose; the signifi-
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cance of work as compared to its pivotal stature In modem-western civilization;
the significance of and limits to technology.

* Education: aims, ways, agents and institulionalization; plurality of and
contrasts between perceptions and systems of education, and their effect upon
the learners.

* Health: condition or aim; criteria; maintenance or recuperation; inci-
dence and significance of disease; cosmic implications; medicine; the link
between health and productive vigour.

* Science: reflection on, attribution of sense to experienced human cxist-
ence. Substantive diversificalion, articulation, routinization, instilutionalization.
Differentiation of realms of perception and speculation: religion, philosophy,
science.

* Art: man’s re-creation of reality as one of his means to atiribuic sig-
nificance and to gain mastery. The position, significance, impact and
institutionalization of artisanal and artistic effort in the full round of collective
existence,

Notes

The editorial assistance of Pim G.N.Peppelenbosch is gratefully recorded.

1 P. Drouin (Le Monde, 29.10.°93, p.32) quoting M. Maffesoli, La con-
tcmplation du monde, Paris: Grassct, 1993,

2 Tony Judt, Past Imperfect, French Intellectuals 1944-1956, Berkeley:
Univ. of California Press, 1992, p.54,

3 The intellectual predisposition will be discussed in this paper. It was -
greatly reinforced by the impetus of post-war restoration in Westem
Europe.

4 With a United Decade for Cultural Development half-way, Unesco has
created a World Commission on Culture and Development. The European
Union has been alerted to culture first by the Furo-Arab Dialogue and
then by the Lomé accords with the Alrican, Caribbean and Pacific (ACP)
couniries. In official agencies both international and national, and pro-
fessionial organizations such as SID (Socicty for International Develop-
ment) and EADI (European Association of Development Institutes) hesi-
tant recognition of the nced for new openings in accounting for culture is
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obstructed by standing routines and vested interests. Everywhere it is a
malter of uncerlain first moves.

Ignacio Ramenet {(Le Monde diplomatique, jan. 1995, p.1) speaks of "la
pensée unique”: "La répétition constante, dans tous les médias, de ce
catéchisme par presque tous les hommes politiques, de droite comme de
gauche, lui confére une telle force d’intimidation qu'elle élouffe toute
lentative de réflection libre". In describing the compulsive pattern he puts
the cart before the horse: "La traduction en termes idéologiques & pre-
tention universelle des intérets d'un emsemble de [orces cconomiques”.
The nexus meant is basically the one meant here.

The concept of paradigm change has drawn wide atlenlion as presented
in the propositions’ of Kuhln and the ensuing debate between Kuhn and
Popper. Apart from the name and the treatment given, the topic was in
the air. Koestler, for onc, has dealt with innovation (in a manner that
would now perhaps rate the label 'recombinant’) and the resistance it
incurs. Inspiring presentations of the struggle for new problem identifi-
cation, its innovate effcct and the resistance it evokes have been given
recently in connection with the emergence of chaos theory, by Gleick and
Kellert. Comp. Arthur Koestler, The Sleepwalkers, London: Huichinson,
1959; id., The Act of Creation, London: Huichinson, 1964; Thomas .
Kuhn, The Struclure of Scientific Revolutions, Chicago: University of
Chicago Press, 1962; Imre Lakalos, Alan Musgrave., eds. Criticism and
the Growth of Knowledge, London: Cambridge University Press, 1970;

Gunnar Ansersson, Criticism and ihe ITistory of Science, Leiden: Brill,
1994; James Gleick, Chaos, Making a New Science, New York: Viking
Penguin, 1987; Stephen 11. Kellert, In the Wake of Chaos, Unpredictable
QOrder in Dynamical Sysiems, Chicago: The University of Chicago Press,

1993,

There exists a notable parallelism to Wostern secularization insofar as
this resulis from the crosion of institutionalized Christianity. (Regardless,
in other words, of its pagan antecedents.) The emergence and consolida-
tion of Weslern modernity have never awailed the page to be turned so
as to make room for a fresh start. Nonetheless what retrospectively char-
acterizes the resulting half-way-house condition is only sccularism, as a
clear and exclusive premiss for modernity to build upon. In order to be
interpreted in line with Toynbee’s challenge-and-response model the
challenge would then have to be seen randomly or at least eclectically
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10

11

12

upsurging {rom a muddled condition. The lesson for today is that the
decay rather than the demise (by no means consummated yet) of modern-
ity will prove to be the breeding ground for whalever will, in future
retrospect, lurn out lo mark the upcoming next phase of Western civili-
zation.

Unless it were the first move in a pre-agreed sequence ol collaboralive
policy measures. In the Indonesian-Dutch case the development aid rcla-
tionship was abruptly terminated but partics have not mean! this to be an
opening for new construction of a tenable relationship.

Egbert de Vries, ed., Essays on Reciprocily, The 1lague: Moulon, 1968;
Lester B.Pearson, pres., Pariners in Developmeni, Report of the Com-
mission on International Development, New York: Pracger, 1969,

AL Kroeber, C. Kluckhohn, Culture, A critical review of concepls and
definitions, Papers of the Peabody Museurn XLVIN, Cambridge MA.
Harvard University, 1952. The proliferation of definitions has not ended
with the publication of this work.

Some brief remarks on the cognitive aspect. The unily ol mankind is
postulated, not observed. It is a conceptual device which allows a vir-
wally comprehensive perception of experienced complexity by interprel-
ing it as dilftaction reconstituted. The diffraction, primary and
pluridimensional {e.g., biological, sociocultural) remains predominant; the
prospect of unity makes it inteiligible.

In this perspective unity in the sense of virtual universality and unity in

the sense of phenomenal specificity connoting pluralily are complemen-
tary perccptions of one object. [t is a matter of circumstances how this
complementarity wili be represented and which side accentuated for the
purpose. If the biological unity of mankind becomes problematic it is
mostly on account of the sociocultural interprelations given to its inherent
diversilication.

Note, howcver, the difference between cxisling provisions and ideas
proposed. Seme of these sound universal but have troublc hiding their
Western pedigrec. One example is civil socicly, notion reinvented to fill
the power gap left by the collapse of East Bloc communism. Proposed
for other areas without verification of compalibility with the prevailing
political culture, it is a merc Western political scientist’s dream. Comp.
thematic issuc "The Future of Civil Society in the Middle East", The
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13
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Middle East Journal 47/2, spring 1993; Auguswus R.Norton, cd., Civil

Society m the Middle East, Leiden: Brill, 1994,

In calling this fundamentalism one risks overextending the meaning of
the term. Comp. Martin E.Marly, R.Scoit Applehy, eds., Fudamentalisms
Observed (= The Fundamentalism Project, Vol.I), Chicago: The Univer-
sity of Chicago Press, 1991,

The classical cxample {5 the debate following upon Columbus’s
discovery, on the natwral condition of the autochthonons population,
whether slaves to the Spaniards or not. Comp. A. Pagden, EuroDean
FEncounters with the New World, From Renaissance to Romanticism,

New Haven: Yale U.P., 1993,

This attitude is not limited to intcrcultural settings such as colonialism
and posicolonialism. In conducive conditions il will also oceur within
cultures. The motto above this paper has been taken from a book on
post-war Francc. Tony Judt writes: "The imaginative exercise of empa-
thy, the wish to understand the rcasoning of thosc with whom onc dis-
agreed, was not widespread among French intellectuals in the afiermath
of liberation. The point, after all, was not to understand the world bul to
change i, and for that one did not need to know what the Other (cll or
thought bul only who it was."

A revival of this interest is signalled by some recent publications:
Umbecrto Eco, La recherche de la langue parfaite dans la culture
curopéenne, Paris: Scuil, 1994; Steven Pinker, The Language Instinct,
The new science of language and mind, London: Allen Lane, Penguin,
1994,

The argument in this section is informed by the theory of symbolic
interactionisim developed by Mead and Blumer. (George Herbert Mead,
Mind, Self and Society, Chicago: Chicago University Press, 1934; Hans
loas, Praktische Intersubjekiivilal, Die DInlwicklung des Werkes von
G.1I.Mead, Frank[urt/Main: Suhrkamp, 1980, 5. Kapitel: "Dic Entstchung
des Konzepts symbolvermittelter Interaktion"; Herbert Blumer, Symbolic
Interactionism, Perspective and Method, Englewood Cliffs NJ: Prealice
Hall, 1969.)

Further theoretical development has tended, in regard of the nexus
identity-interaction, to concenlralc on ideniily, mostly of individuals
making up society, with rolc identity approximating the symbolic
element. {Comp. George J.McCall and L.J.Simmons, ldentities and Inter-
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17

18

19

20

actions, An Examination of Human Associations in Everyday Life, New
York: The Free Press, 1966.)

The atternpt here accentuates the other aspect, considering symbolism as
the vector of interaction between collectivitive identities.

The projective self-image is a tidied-up (streamlined, idcalized) version,
for outward-bound use, of ’seif-narralive’, the recurrent act of
conscientization of self. The term “self-parrative’ stems from David
Williams, Japan, Beyond the End of lisiory, London: Routledge, 1994,
as reviewed by Carol Gluck, The Times Literary Supplement 28.10.94,
p.10.

JRomein, "The Commeon Human Pattern, Origin and Scope of Historical
Theories", Journal of World History 4/2, 1958, p.449 ff.

In his opening address at the Carrefour des lilléraiures européennes de
Strasbourg, Edouard Glissant offered a vision built upon une identité
relation. "I'appelle chaos-mende I choe acluel de tant de cultures qui
s'cmbrasent (sic), se repoussent, disparaissent, subsistent, s’endorment ou
sc lransforment, lentement ou & viicssc foudrovante, ces éclats, ces
éclatements donl nous n’avons pas commiencé de saisir le principe ni
I’économie.”" {"Le cri du monde”, Le Monde, 5.11.93, p. 27.)

Term of G.Hancock, Lords of Poverty, London: Macmillan, 1989, This
work contains a well documented inventory of symploms of the basic
attitude analyzed here, and presents it as an indiciment. [l belongs lo the
counter-literature that began with The Uely American, and which, for
lack of a valid riposte, is anathema to, and actively ignored by, the devel-
opment profession.
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Résumée

Bien que tout le monde soutienne ['idée de ia liberté de la presse celle-
i fait cependant rarement !'objet d 'un défi intellectuel, Ce n’est le plus
souvent gu'avec d'insidipes clichés que l'on répond d la question de
savoir pourguoi la presse doit ére libre.

Cet article est une comribution au deéveloppement d'une justification
rationelle de !'idée de la liberté d'expression des média. Il traite des
meédia de ['information et débat 4 ce sujet des positions marxiste,
libérales ainsi que d’aulres positions normatives. La situation en
Afrigue du Sud sert d’example.

Au cours de ['argumentation il est suriowl question de la fonction
publique des média. C'est-a-dire, en premier lieu de lewr fonction de
lfeu privilégié du débat public, auquel est lié le droit des citoyens de
communiquer avec le publique tout entier. Deuxiémement de la
Jonction des meédia au coeur des recherches sur les affaires publigues,
auquel est lié le droit des citoyvens de "savoir", ¢'est-d-dire d'étre tenu
au courant des affaives publigues.




FREEDOM OF THE MEDIA
A Philosophical Analysis

Seumas Miller

In many countries the freedom of the press is taken to be fundamecntal
to the investigative and disseminating activitics of the print and clec-
tronic media ((Mill, 1859) (Schauer, 1985) (Lichtenberg, 1990) (Rivers,
1988) (Olen, 1988)). Bul this is not so in all countrics. Far from it.
Freedom of the press does not exist in most of the third world. Free-
dom of the press is only beginning to emerge in what was the Soviet
Union. And in South Africa frecdom of the press has been under attack
for long periods (Tyson, 1993). Indeed even in those countries such as
the UK, the USA and so on, in which frcedom of the press is held to
be important, it is only imperfectly realised.

In South Africa under apartheid, by contrast with many other
authoritarian states, violations of frecdom of the press not only
included illegal actions by scourity forces, they also very oflen pro-
ceeded in accordance with restriclive legislation, including emergency
legislation (Grogan, 1989). Moreover many instances of these illegal,
as well as legal, violations of press freedoms were in addition viol-
ationg of other moral rights, The torturing and detaining without trail of
{typicalty black) journalists were cases in point,

Violations of press freedoms often provoke forceful expressions of
commitment to the freedom of the press especially by journalists and
editors. But it is by no means clear that thosc condcmming these viol-
ations always understand the rational grounds for their strong belief in
the freedom of the press. In general there is an uncertain and muted
response to the intellectual challenge 10 the freedom of the press. In
response to the demand to know why there ought io be freedom of the
press, we tend to find only cliches. We are told that the frecdom of the
press is based on the public’s right to know. Right to know what?
Instances of sex across the colour bar? Or it is earnestly proclaimed
that the freedom of the press is fundamental to the democratic process.
In what way? As a mouthpiece for particular powerful political intercst
groups? Clearly such responses to the intetlectual challenge to the
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freedom of the press arc as they stand unsatisfactory. At best they arc
only the beginnings of an answer.

My aim in this paper is to contributc to the development of a

rationally acceptable justification for the freedom of the press, or at
~least for the freccdom of the media, and to try to determine what the
implications are for freedom of the media thus rationally justified.

It should be noted that in what follows I am concerned with both
the print and electronic mass media, but only with the rolc of the
media in rclation o so-called hard news, and comment and analysis of
recent cvents and developments. I do not have the space here to deal
with the role of the media in respect of fictional and entertainment
programs, or even general educational material.

Freedom of the Media

The mass media is both a socio-political institution and an economic
industry. Or more accurately, given the cxistence of the South African
Broadcasting Corporation, and the various differences between the print
and the electronic media, the mass media is a sel of industries and
institutions, By “industry” | mean that is an organisation {(or set of
organisations) with an economic function; and this is the case whether
it is publicly or privately owned. As an industry in the private
sector it produces saleable commodities (including adverlisements)
employs workers and managers, has investors and owners. 1t is simply
another busincss or set of businesscs within the market cconomy. [is
function is economic; it cXists to generate profits, (o provide jobs and
to satisfy consumer demand. As a public sector industry funded by
government it also has an economic function; il employs workers and
managers and is to a degree market oricntated ¢.g. “consumption” levels
are of importance. 1

The media is also an institution, By "institution" [ mecan that it is
an organisation (or sct of organisations) which has a particular
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socio-political function in respect of public conmumication. Here a
number of points need 1o be made.

Firstly, in distinguishing between the media as an industry and as
an institution - between its ¢conomic and its socio-political function - I
am not maintaining that thc functions do not overlap and arc not
linked. Indeed it is a commonplace of political and social theory that
economic functions intermesh with socio-political functions, and that
political intercsts are served by particular economic arrangements and
economic interests by political arrangements. This goes as much for the
media as for any other major social institution, Notwithstanding thcir
interdependence, there is an important distinction between the ccon-
omic and the socio-political functions of the media. T am thercfore
resisting any conception which seeks to collapse the political and/or the
social role of institutions, including the media, inlo their economic role
or vice-versa. So I reject cerlain Marxisl views which in effect occupy
an apriori theoretical position according to which institutions such as
governments, universities and the media, must be construed principally
as agenis of the ascendant economic classes. But equally I reject the
view implicit in much of the rational choice theory deployed by ’liber-
al’ economists, that the social functions of institutions are simply the
logical product of the (unexplained) preferences of individual rational
agents making choices in a (fypically distorted) market economy.

Secondly, we need to distinguish between the de facto function(s)
of the media and the function(s) it ought to have. Pcrhaps the chief
function of the mainstreamn media in South Africa - as opposed o the
so-called alternative press - has as a matter of fact been to bultress the
capitalist system {(Tomaselli, 1991). Whether or not this is so is an
empirical question - albeit a very large empirical question - which [ do
not address here. My concern is with the normative theory of the
media.2 That is, | wish (o contribute to the general guestion of what
the functions of the (news) media ought to be, and more specifically, to
the question of what the justification of freedom of the media is, under
some normative description of the institution of the media. Naturally a
normative conception is not a fanciful conception. A normative concep-
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tion of an institution is a conception of what rcalistically could be.
Indeed normative issues, far from being the idealist distractions sclf--
styled ’'recal world® advocates proclaim them to be, are in fact central
and unavoidable in our comunon life. When at onc level of theorising
neo-marxists and others dismiss normative claims as mere ideology, at
another level the very same theorists appeal - albeit implicitly - to their
own unacknowledged set of normative commitments. The point is o
arguc for and against explicit normative standpoinis, whether they be
marxist or liberal or neither.

My own favoured normative standpoint is as foilows. The (news)
media as an institution - whether it is publicly or privatcly owned - has
the general function of public communication in the public interest, In
this the reference to public commamicalion is self-cxplanatory. | take it
that the institution of the (news) media is principally a vehicle of
public communication. [ say this notwithstanding the emergence of new
communications technologics which may very well facilitatc private
interactive comrmunication and do so & some extent at the cxpensc of
public, and ’onc way’, communication (Dizard, 1989).

My appeal 1o the public interest i3 much more problematic. Suf-
fice 1l 1o say here that T rcject attempts to explain away the notien of
the public interest in terms of sectional or class interests. Nor do [
accept the reduction of the notion of the public interest to sets of indi-
vidual preference or desire. What is in fact in the public interest is not
necessarily what the public wants to hear or ‘consume’, stilt less what
will generate profits for the media industry. Naturally if the elements of
the media in the private sector arc to survive they will need to be com-
mercially viable, and this will entail that what 1s communicated is to an
extent what the public will "consume’, But the poini is that if the
media is not discharging its obligations as an institution there is no
grcat cause for concem if it docs not survive. Normatively speaking,
the {(ncws) media - as T have defined it - is a business, but it is not
principally a business; it has other and more important responsibilities
than its purely economic ones. It exists 10 ¢cnable public communication
in the public inlerest.
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Public communication in the public interest involves al least the
following subsidiary functions or roles. Firstly, the (news) media has
the role of providing a forum for the public expression of diverse views
(the media as public forum). Secondly, il has the task of unearihing and
disseminating information vital to thc public interest, cspecially in
south Africa in relation to political issucs (the media as investigator)
(Meiklejohn, 1960). Thirdly, it has the role of providing comment and
analysis on matters of public imerest (ithe media as aulonomous com-
municator).

Where in this (normative) account of the media is freedom of the
media to be localed? We need to mark off frecdom of the media from
a number of other related freedoms.3

Firstly, individual members of the public, organisations and
groups, including members of the media are, at lcast in principle, free
to communicate with other individuals, organisations and groups. But
this freedom to communicate is freedom of expression; il is not frec-
dom of the media. Freedom of the media is a freedom 10 communicate
to the public, and 1o do so through the print and clectronic media.

Secondly, individual members of the public, organisations and
other interested parties, are, at least in principle, free to accept or rgject
information, comment and other “messages™ emanating from the media.
This is not in itself economic freedom. T might buy a ncwspaper but
reject the arguments contained in the editorial. Or I might buy a televi-
sion set and choose not to switch it on. Rather this is in part the free-
dom to bg an andicnce; the freedom fo be, or nol to be, communicated
10. It is also in part intellectual freedom. The latter is the freedom of an
audience - at the tevel of thought - to accept or rejeet what is alrcady
being communicated to that audience. But the freedom of the audience
is not freedom of the media.

Thirdly, members of the media communicate in privale lo their
friends and family. But freedom of the media is the freedom of mem-
bers of the media to communicate in their capacity as mcmbers of the
media, and not, for example, in their capacity as fathers or members of
the local football team.
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Fourthly, in South Africa there arc - at least in theory - the vari-
ous economic freedoms of owners, investors, managers, workers, and
consumers, 10 set up a newspaper or radic or TV station, 1o invest in a
such a ’business’, to buy and self its ’products’, ils capital and its
labour. But economic freedom is not what is in question. Freedom of
the media is not in itself a form of economic freedom. So any role of
joumalists as advertisers or as industrial rclations spokespeople for the
media workforce, is not in itsclf relevant to issucs of freedom of the
media. This is why interference with journalists as advcrtisers is not as
such an attack on the freedom of the media. Again if a manager is
restricted from communicating to a journalist in relation to the
journalist’s pay packet, or in relation to the price of the newspaper, this
is not a restriction of the freedom of the media. For this is interference
with a journalist in his capacity as a member of the media qua institu-
tion, as opposed to the media gua industry.

Freedom of the (news) media is a freedom members of the media
have in their capacity as mcmbers of the media, which is to say in the
performance of the constitutive roles of the institution of the (news)
media. We have identified three such rolcs or functions; the media as
forum, as investigator, and as autonomous communicator, Let us now
tum to a consideration of the justification of the freedom of the media
in relation to each of these functions.

Freedom of the Media and the Public Forum

The media provides a forum enabling individual members of the public
and representatives of groups and organisations (including the govern-
ment) 10 commanicate to the public at large. In some of these instances
of public communication there is a dispute, and it 1s in the public inter-
cst to be informed about this dispute. For example, the dispuic between
the Nationalists and the African National Congress in refation to the
constitutional proposals. The dispule might have been about the truth of
particular claims e.g. conceming an alleged “third force’, or about the
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justice of particular policies e.g. affirmative action in universities. Here
the role of the media is simply to provide a forum for the various dis-
puting parties, and thereby enable them to communicate 10 the public at
largc.

Other cases in this category are ones involving basically the com-
munication of information. For cxamplc, the government may wish to
make known the details of its budget. Here the media provides a mech-
anism for communication by members of the public (individuals or
groups or organisations (including the government)) to the public at
large.

In relation to this first category, the freedom of the media is jus-
tified on the basis of the freedom to communicate of members of the
public - whether they be interest groups or individuals or whether they
be the government wishing to address the citizens or the citizens the
government. Here the media simply provides the forum for communica-
tors other than the media. Any interference with the media in relation
to this function is cither to bc understood as an interfercnce with the
ordinary rights of citizens and governments to communicale with one
another, or it is to be understood as an attack on the right of the media
to provide such a forum. But the freedom of the media cannot be the
freedom of members of the public to communicale with one another.
So in these cases the freedom of the media musl consist in its frecdom
0 provide a forum for others 1o communicate, in which case it is not
really a freedom of the media to communicate at all. Crucially, in these
cases, the freedom of the media is derivative from the freedom of
members of the public to communicate. In these cases, thc ceniral
freedom is the frecedom - and, indeed, right - of members of the public
{0 communicate with the public at large.

It is often argued that the media can never bc a mere forum since
it necessarily distorts the communicative content of those who use it as
a forum, and thereby scriously misleads the audience as to that content.
Certainly the media mediates the communication of those who use it as
a forum. Herc there are important distinctions between print and elec-
tronic media, and bctween the various types of electronic media. How-
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cver media of whatever Lype tiller and structure the communications of
those who use them. Typically a certain amount of what was said is
edited out, and such cditing reflects the judgment. and therefore the
competence and values, of those doing the editing. Moreover the prin-
cipal aims of the communicator arc normally not those of the media.
Further the very technology deployved presents, or at least emphasiscs,
certain aspects of reality at the expense of others. And so it goes on.
But there is a tendency to draw unwarranied conclusions from these
kinds of points.

Firstly, from the fact that a set of communicatious is to some
extent fillered and structured, it simply does not follow that the result-
ant communicative content is necessarily a misleading distortion of the
original communications, For example, a telecast of de Klerk’s address
to parliament is filtered and structured by SABC TV. But it may
nevertheless be a relatively accurate representation of the communicat-
ive content of his performance. He might in fact be quite happy with
the accuracy of the media’s representation of his speech.

Secondly, from the fact that some dislortion is incvitable it does
not follow that audicnces are necessarily seriously misled. Here it is
important to distinguish tendencies o distori which are inherent in the
media as an mstitution and those flowing from possibly transient exter-
nal influences on the media. No doubt as a matier of historical fact the
media in South Africa, or at least thc government controlled media, has
systematically distorted so-called hard news as well as comment. But
this distortion has been largely duc to government control of the media.
That is, the distortion is not attributable to an inherent property of the
institution of the media. The same point can be made with respect to
the undue influence exerted on the media by powerful cconomic inier-
ests, such as media owners and advertisers. Doubtless such intercsis
will always influence 1o seme degree media communication, given a
private cnterprise framework. But the shape of that framework is not
inevitable or inviolate, nor does it watt upon some projected revolution-
ary overthrow of the whole system. What is called for arc realistic
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proposals for institutional design which conform to an acceplable nor-
mative theory of the media as an institution,

In short, the mediating role of the media inevitably leads to some
distortion of the initial communications of those who use the media as
a forum. Moreover it may even be that lypically the media in South
Africa and clsewhere significantly distorts such communications. How-
cver [ maintain that substantial and ongeing dislotlion is not inevitable.
The media, like any other institulion, is necessarily imperfect, but the
claim that it is necessarily and irretrievably fundamentally defective is
an unsubstlantiated fiction, and one which is a barrier (o serious reform.
At any rate the extent to which the media does in fact distort the mess-
age, and thereby mislead, is the extent to which it is no fonger simply a
mouthpiece or instrument by means of which others commumcate. If
there is substantial and ongoing distortion then the media is no longer
functioning simply as a forum.

This entire first category in which the media functions as a forum,
raises questions in relation 1o access to this forum. For nol any member
of the public at any time can have access. Here there arc two distinet
issues that need to be kept separate. The first issuc concerns possession
of the general right to access. The second issue is concerned with de-
termining, on any pariicular occasion, who is to be allowed to exercise
their general right to access.

Presumably any mcmber of the public, including individual citi-
7ens, organisations, groups and the government, has a right o access.
This right derives from the basic right of citizens o communicate to
the community at large, taken in conjunclion with the conception of the
media as providing a forum for public communication in the public
interest. But every citizen, or representalive of citizens, cannot have as
much ‘access as they might want, decisions will have to be made in
respect of who is to be allowed to exercisc their right on a given occa-
sion, and who is to detcrmine who is to exercisc that right. Is it the
media that is to be the decision-maker here? I suggest - but cannot
argue in detail here - that the media ought to be the decision-maker in
relation to these matters. There is simply no other institution that could
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be called upon to fulfil this role in an efficient and non-partisan man-
ner. However it needs to be stressed that the media could only properly
fulfil this rolc if the membcrs of the media qua institution, and not the
ownership of thc media, were the decision makers. This presupposes a
sharp distinction between owners on the one hand, and editors and
journalists on the other, and a very considerable degrec of autonomy
for editors and journalists,

Media as Investigator

The second catcgory of communications involves the media as an in-
vestigator. These are cases in which the media investigatcs matters of
public interest, and unearths information that is of legilimate interest o
the public. For cxample, sections of the press in South Africa, includ-
ing notably thc Weekly Mail, for many ycars brought to light various
coverl operations of the South African government and ilS security
agencics (Mathews, 1978).

While this category of cases nccessarily involves mvestigation, it
also involves public communication; the journalist investigates in order
to communicate his discovery to the public. A journalist is not simply a
private detective unearthing information for a fee.

In this second calegory the freedom of the media is involved at
two levels. There is the freedom of the media to conduct its investiga-
tions, and there is the freedom of the media lo communicate the find-
ings of thosc investigations o the public at large. The basis of the
freedom of the media in this category is, then, the right or duty of the
media 1o investigate and to communicatc the resulting findings. Bul
from what does this right or duty of the media to investigate and com-
municate, derive?

The right or duty of the media to investigate derives from its right
or duly to communicate. The point of investigation is to find oul, and
the point of finding out is to communicate 1o the public. But what is
the basis for this right or duty of the media to communicate its dis-
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coveries? The basis is the public’s right to know. Let us, then focus on
the mvestigative activities of the media in rclation to the public’s inter-
est in knowing.

The idea is that thc media investigates and communicates its
findings to the public in virtue of the public having an interest in these
findings. But the notion of the public interest here deployed is crucially
ambiguous. It could mean the legitimatce interest of the public. Such an
interest would enable the generation of a right of the public to know.
Or it could mean merely that the public is interested in knowing. Clear-
ly it is the former, and not the lagter, notion that is in question. From
the fact_ that the public is intercsted in, or would like to know aboul,
some matter, it does not follow that the public ought to be informed
about it, much less than it has a right to know about it. The public may
wish to know about the private life of some individual; but perhaps the
public has no right to know abou that life.

The upshot of this discussion is that the role of the media as
investigator is grounded in the public’s right to know. So in this second
category of cases the freedom of the media derives from the public’s
legitimate interest in knowing. (And now we need what cannot be
provided here, namely, a (theoretical) specification of the notion of the
public’s legitimate interest in knowing.) But if the freedom of ihe
media to investigate derives from the public interest in knowing then a
number of things follow. Firstly, the media does not have a right to
investigate and communicate its findings; it has a duty to do so.
Secondly, the freedom of the mcdia is a derivative valuc. Because the
media has a duty to investigate and communicate, it ought not to be
interfered with, which is to say it must be free to investigate and com-
municate.

The Media as Autonomous Communicator
In cases in which the media provides a forum, or finds out and com-

municates what the public has a right to know of, the media is not an
autonomous communicator. Rather in these cases the media cxists to
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ensure that the rights to communicate and to know - are realised. So in
speaking of an autonomous communicator T do not have in mind the
following sorts of cases.

There are communications the truth of which is more or less
beyond dispute, and in respect of which the public has a clear and
legitimate interest. Here the media takes upon itself the role of the
communicator. Members of the media decide what is to be communi-
cated and communicate it to the public at large. In many of these cases
it is evident that should the media fail to communicaie the message,
members of the public will communicate it. However the mass media is
the most efficient means of communication. An cxample here is the
media informing the public that de Klerk has been elected leader of the
Nationalist Party of that there is to bc a non-racial election in South
Africa. ITn many such cascs thc media functions as a mouthpiece or
forum and is therefore not acting as an anlonoOmMoUs CONURNUNICALOL,
However in many other cases the media is not simply providing a
forum. In these cascs the message will not be communicaled unless the
media commmicates it, and the media makes a calculated decision 10
communicate the cvent or condition in question rather than some other
event or condition, For example, certain sections of the press chose to
provide detailed ongoing rcports of forcible removals, other sections
chose not to do so. But even in these cases the media is not function-
ing as an autonomous communicator in my sense of that term. For in
these cases the decision of the media is (or ought to be) governed by
what the public has a right to know. These cases essentially belong to
our second calegory.

The category of cases in which the media acts as an aulonomous
public communicator comprises editorial comment, and more generally,
comment and analysis provided by members of the print and clectronic
media itself, as opposed to comment and analysis in the media pro-
vided by academics, community leaders and others. Political informa-
tion and comment is prominent in this category.

In this category the media has an active role as an independent
communicator, The media is not simply a mouthpiece or the provider
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of a forum, for other communicators, nor is it simply discharging its
obligation to provide information which the public has a right to have,
Rather in these cases the media is itself a genuine autonomous commu-
nicator. Does the existence of this category provide a basis for the
freedom of the media?

If the media is a legitimatc autonomous communicator then we
can casily generate the freedom of the media. For now the media has a
right to communicate in the same way that members of the public have
a right to communicate. It follows that (other things being cqual) any
interference with that right is an infringement of their freedom, In
short, if the media has a basic right to exist as an autonomous commu-
nicator, then the freedom of the media is (in part) just a special case of
the freedom of individuals and organisations to communicate 1o the
general public.

But we have not shown that the mcdia is in fact a legitimate
autonomous commumicator, We have not demonstrated that the media
ought to be regarded simply as another member of public with a right
to communicate. For the media is not an individual person who has a
right 10 communicate in virtue simply of being a citizen. Nor is the
media an institution, such as the government, which has a right to
communicate in virtue of having a rightful existence based on some
function other than its role in public communication, The government
i, or ought to be, set up (elected) by the people to ensure that there is
law and order in the commumity; but if thc government is to fulfil that
role it will need to make public pronouncemcents from time to time,

Moreover the need to provide such a justification for the right of
the media to exist as an autonomous public communicator is a particu-
larly pressing one. For the media is not just another individual or
organisation secking to communicaie (o the public at large, In the mod-
emn state the mass media in effect constinnes the mechanism for public
communication. The media is not simply another independent public
voice whose right to exist is being questioned; it is in cffect in a mod-
crn state, the voice.
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There is a tendency at this point to try fo ground the (alleged)
right of the media to exist as an autonomous public communicator on
the right to private property (Lichienberg, 1990). Roughly, the idea is
that if someone wanis to use their own money (o set up a newspaper or
TV station - to sct up, that is, a mechanism of public communication -
in order to communicate heir own views (or 10 enable editors and
journalists 10 communicate the views of the editors and joumalists)
then they ought to be allowed to do seo.

There arc a number of problems with this line of argument. First-
ly, it does not follow from the fact that T have a right to set up a mech-
anism of public communication - a ncwspaper or TV/radio station -
that I have a right 1o use that mechanism to communicate to the public
at large. The often heard claim that the onc follows from the other is as
it stands simply an unargued assertion.

Secondly, and more importantly, in fact everyone whether they be
owners of TV stations or not, has a basic right to comtnunicate to the
public at large. Moreover this basic right does not derive from, and is
not enlarged or cxtended by, property rights in general, and the right to
set up a mechanism of public communication in particular. The right of
a citizen to address the public at large is not somehow increased by
virtue of the fact that that citizen has the right and thc money to set up
a newspaper or TV station, Indeed any such extension of the right of
owners in particular (or their cmployees, including editors and joumal-
ists) to public communication, would constitte an infringement of the
equal right of members of the public to communicate 1o the public at
large. (This fundamental equality is not undermined by the fact that on
particular issues it is more important that some members of the public
be heard than others.)

There is another popular argument in favour of the right of the
media to exist as an awtonomous public commumnicator. This argument
makes use of the above introduced notion of the public interest and the
related notion of the public’s right to know. We saw carlier that in
relation to a range of matters the public has a right to know i virtue of
having a legitimate interest in knowing, For exampic, if the government
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is waging war in Angola then the public has a right to know this, In
such cases the media in viriue of ifs role in communicating what is in
the public interest, ought to ensure that the public’s right to know is in
fact exercised. However, as has often been pointed out, such a right is
essentially incompatible with the notion of the media as an autonomous
communicator. For if the public has a right to know and the media is
the instifution charged with ensuring that it does know, then the media
does not have a right to communicate, rather it has a duty to communi-
cate (Boek, 1985: 254). Here the public’s right to know does not pro-
vide a basis for the (alleged) right of the media to exist as an auton-
omous communicaior, If the public has a right to know some fact or
proposition, it is not up to the media to decide whether or not to com-
municate the proposition in question; rather the media has a duty to
communicate it. So this argument for the existence of the media ag an
autonomous communicator, fails.

From the fact that these two arguments for the right of the media
to exist as an autonomous communicator fail it does not follow that the
mediz has no such right. However the failure does tend to cast doubt
on the cxistence of any such right, Here it is imporiant to note that
even if the media does not have such a right, there are a number of
plansible arguments which suppont the contention that the media ought
to exist as a autonomous communicator in so far as it provides high
quality comment and analysis. That is, there are a number of pragmatic
arguments for the existence of the media as an autonomous communi-
cator (Lichtenberg, 1990). I simply notc here that such arguments do
not demonstrate a moral right to ¢xist as an autonomous communicalor.

Conclusion

I conclude, firstly, that the freedom of the media is justified in part
because of its Iegitimate role as the provider of a forum for the mem-
bers of the public (including individuals, groups and organisations,
such as government) to communicate to the public at large.
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Secondly, the freedom of the media is justified in part because of
its legitimate role as an investigator and communicaior of matters that
the public has a right to know of.

Thirdly, the media does not have a fundamental right to cxist as
an autonomous communicator, (This docs not exclude the possibility of
pragmatic reasons for having a media which is in fact an autonomous
communicator.)

Notes

1 Privatisation initiatives, including advertising, within the SABC and
within overscas public broadcasters such as SBS in Ausiralia, have
muddied the distinction between public and commercial broadcasting,.

2 The contrast here is between normative and empirical, not between theor-
etical and empirical. 1 take it that any inleresting theoretical question in
the social sciences will be (either directly or indireclly) empirically
testable, Interesting theoretical claims in the social sciences are thus also
empirical claims. Moreover on this view empirical claims are nol
restricted to so called observation statements.

3 In my discussion of particular freedoms | do not cxplicitly distinguish
between so-called negative and positive [rocdoms because 1 do not
believe the distinetion is a particularly helpful one for my purposes. 1
certainly don’t accept the view that liberalism is necessarily wedded to
negative freedom only.
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Résume

"The liberating message. a Christian Worldview for Africa” (“Le
message de libération: une perspective universelle chrétienne pour
l'Afrique®) est la "prescription” de Professor Bennie van der Walt qui
guérira les maux qui affectent le continent. Professor Bennie van der
Walt se fait en particulier l'advocat de ['Fglise réformée comme
“thérapie” optimale pour 'Afrigue.

Ramose montre que cette prescription peut ére mise en question d 'un
point de vue philosophigue dans la  perspective de [histoire
concurentielle de la colonisation et de la christianisation de !'Afrigue.
Il soumet I'attribution au diew chretien de toutes les qualités en termes
superlatife d Danalvse et conclut que le dieu chrétien esi un
hermaphrodite imparfail.

Sa these centrale est qu'avant de pouvoir prendre la "prescription” au
sérieux il faudrait monwrer qu’il y a une raison nécessaire et suffisante
prowvani que le diew chrétien doit étre le seul et unigue dieuw absolu.
L'incapacité de passer ce test signifiera que le dieu chrétien arrive
trop tard dans les trois sens suivanis: it 1) est mort, 2) en retard, 3)
hors de propos comme cure pour les maux de 1'Aftique.



GOD IS LATE
what next Prof. Van der Walt?

Mogobe B. Ramose

“The liberating message: a Christian world-view for Africa", Institute
for Reformational Studies: Potchefstroom, South Africa 1994" is the six
hundred and twenty-five page book written by Professor Bennie van
der Walt. It is a rather thick book requiring a lot of tim¢ from its pros-
pective readers. It demands even more time from the prospective reader
intent on studying it. Yet, as the author admits, (p. 599) the book could
have been shorter and, consequently the reader would have been saved
the encounter with innumerable repetitions. In spite of this weakness,
the book is admirably lucid. It is writlen with very few footnotes
throughout. Howcver, this procedure fails to conceal the author’s great
erudition. Like many other erudite works, the book is replete with
puzzles, paradoxes and cven contradictions. I should like to turn my
attention to these features of the book in order to assess its principal
aim, namely, to preseribe "a Christian world-view for Africa" as "the
therapy" {p. 596) for Africa’s diseases. Il goes without saying thal by
employing this Western medical metaphor, the author has portrayed
himself as the doctor and Africa as the paticnt.

There is a link between the litlle of the book, especially the sub-
title, "A Christian world-view for Africa”, and the Western medical
metaphor. In this kind of relationship the doctor is regarded to be
qualified and competent to prescribc specific medicines for the cure of
the patient. It is simply inordinate, irregular and cven unthinkable that
the paticnt would suddenly decide to preseribe specific medicines for
the doctor. The prevailing mcthodological assumption here is that,
owing io lack of competence, the patient can hardly examine the doctor
before taking the bold step of prescribing medicine. So this kind of
relationship is litke a one-way road. It is omly the doctor who
prescribes, Professor Bennie van der Walt stands in a similar relfation-
ship to his presumably ailing Africa. He has placed himself in the
position of the doctor so that he can prescribe a religious "therapy” for
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Africa. In order 1o be a credible prescriber, the helplessness as well as
the incompetence of the patient -in this case ailing Africa - must be
exposed and then be shown to be in need of a cure; a religious "ther-
apy". Chapter one is devoled 1o this end. It is the search for a "sol-
ution" in the form of "a radical Christian world-view™ after the "prob-
lem" has been identified. {p. 4) In this context it is stated that: "The
basic need emerging from these ten cases is for an integral, en-
compassing and powerful Christian world-view, a Christian perspective
on all the faccts of man’s life. Without such a vision Africa will per-
ish." {(p. 4)

Chapter two is an extension of this theme and pursues the aim,
"to solve the ctisis of the relevancy of Christianity for the whole life of
the African, including his culture and even his personal identity." After
a survey of some perspectives designed to deal with the problems
facing Africa, Professor Bennie van der Walt argucs that their common
weakness lies in the fact that "they lack a world-view perspective." (p.
33) Christianity then comes in as a specific "improvement” on and a
corrective of this deficiency. This 1s so because Christianity "penetrates
deeper and also offers a wider perspective. In doing so it can really
relate Christian faith to fife. It is able to adequately and effectively
address the African situation." (p. 33) In this connection, a Christian
world-view is defined as "a way of seeing, understanding, interpreting
and approaching the totality of human life from a Biblical perspeclive.
It is an all-encompassing view. There is no vacuum or neutral area thal
cannot be touched by the Gospel. Every choice and every deed is
subjected to God-given norms.” (p. 33) This insight is repeated, in
slightly different contexts, at pages, 8, 19, 33, 44, 46, 55, 66, 104 and
172. We shall revert to some of these in our endeavour to seek clarity
on the puzzles, paradoxes and even contradictions contained in the text.

The author avers that the Christian world-view as defined, is
coherent. Ti 18 has the capability to renew and transform Africa from
within, As such it can even "solve the problem of the African identity.”
(p. 34) African identity, like any other human identity, must be defined



God iy late 87

"in terms of the fact that we are created in God’s image, that we live in
a close relationship of obedience to Him and his laws, Such an identity
given to us by God - restores human beings to rcat dignity. This is the
reason why this book has the title The liberating message. A radical,
integral Christian world-view can really liberate Africa!” (p. 34) This
then is the major thesis, the motive force behind the whole book, We
have the picture of someone having “Christianity" to offer to Afiica.
The question is whether or not the offer is an unsolictied donation, an
express request or a prescription from somcone purporting to possess
either superior power or superior knowledge and most particularly, the
religion of all rcligions. If the offer is not an express request then the
question to be determined is, by what right or title has the assumed
supetionty of power, knowledge or religion been established?

One of the major puzzles concerning the author’s prescriplion is
that there is an important impediment t¢ receiving "the therapy". The
impediment is contained in his thesis that: "To convince someone of
the spuriousness, the falsity of his faith is a superhuman task - God
alone can do it." {p. 372) First, this thesis evidently rests on the pre-
supposition that a distinction can bc made between  spurions and genu-
ine religions. For this distinction to hold, it is necessary o recognise
that the object of any and every religion is god, however this latter
term is understood. (p. 346-347) Now, there is no science that can
"study God scientifically, ... Furthermore I would hesitate to say that
Theology studies God, God lies outside our cognitively apprehensible
world (creation) and we can only get to know Him through revelation,
that is, to the extent that He has revealed or made Himself known.” (p.
577, 582) Here Bennic van der Walt reaffirms the famous thesis
posited, among others, by Etienne Gilson, namely, that god is not a
scientific probability but a mctaphysical necessity. His, or shall wc say
her, in deference to our female counterparts, being “outside our
cognitively apprehensible world” renders her unknowable. Accordingly,
any purported relationship between religion and god must necessarily
involve a leap into the unknowable, The cloud of unknowing is the
sphere of religion proper. Consequently, there is no empirical possibil-
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ity of verifying whether or not a particular religion is affiliated or asso-
ciated to a genuine god who in that way confers genuinencss to it
Similarly, a religion affiliated to a spurious god would by the very
nature of that association also be a spurious religion. The fact remains
though that a decision cither way is purely aesthetic. In the domain of
religion, what ultimately matters is the reality of the cathartic effect
produced by the object of rcligion rather than the reality of the object
itself. A religious decision one way or the other can neither be positive
nor negative since god is in principle unknowable and empirically
unverifiable. It is no defence bul idle sophistry to argue that the verifi-
cation principle itself requires verification, or even falsification, The
appeal 10 "revelation” is neither convincing nor conclusive., This is so
because once it is subjccted to the Cartesian methoedic doubt, it soon
becomes apparent that god is always posited and, cven morc strongly,
invented if and only when knowledge gives way to faith. Ultimately,
therefore, the individual chooses its own god on the ground of faith, at
times assisted by reason. This is so despite Bennie van der Walt’s
claim that the Christian world-view is based upon "God’s infallible
revelation”. (p. 45)

This theme is developed in chapter 4, "God’s revelation: the foun-
dation of a Christian world-view", In this chapler we read that scripture
is unique in terms of "the character of its message and its unique func-
tion". {p. 64) The message is unique because "il is inspired by God
Himself". (p. 64) Since thig "ingpiration" was a private and individual
communication between God and the inspired one, what reason do we
have for accepting the message as true, more especially because therc
is no empirical possibility for determining the veracity of the message?
Are we precluded from concluding that the inspired one was simply
acting from the experience of a powerful drcam? It seems we could
also reject the purported function of this powerful dream, namely, the
communication that we "human beings, already from before the fail,
have had a special covenant relationship with God." (p. 64) If we
human beings really have freedom of the will, and the Christian God
seems to recognise this not only through the precedent created by Luci-
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fer, {p. 345) but also through his respcct for our choice to face the
cternal fire of hell or enjoy the beatific vision eternally, then there is
no reasen why we should not choose to ignore "God’s infallible revel-
ation", If we choose to ignore "Ged’s infallibic revelation™ does it
therefore follow that our faith is "spurious"? After all, we could hardly
profter empirically conclusive evidence on the supposed infallibility of
"God’s revelation" because the metaphysical sphere is by definition
empirically inaccessible.

The same observation can be made with regard to the author’s
guide to reading "the Bible comectly". Under the rubric of “presuppo-
sitions”, it is averred that "One has to accepl in faith that the Bible as a
whole is the reliabie and trustworthy Word of the living God in spite of
the faci that it is given in the words of men.” (p. 85) If we are directed
to understand the "has" in this citation in the jussive sense precluding
the exercise of our choice then the betier for all of us since "God”
would then have no choice but to admit us all in heaven! However, if
the "bas" does not detract from our frcedom of the will then we surely
can choose to reject the Bible. This latter choice would simply mean
that we have no faith in this particular "God". It certainly cannot be
construed to mean that we are completely without faith in god, What is
clear from this guotation is that "faith” assumes primacy over reason
whenever we are faced with a choice for a god. This is what philos-
ophers of religion call the fundamental option. It forms the basis for
convictional language in which our anthor is so very deeply involved.
In this linguistic sphere, espccially in the domain of rcligion, it is
indeed "a superhuman task Lo convince somcone" not only of the sup-
posed spuriousness of their religion but also of the imagined genuine-
ness of their religion. .

We have dealt with the question of the fundamental option as if
there are no philosophical problems perfaining to the idea of human
freedom. We have in mind here all variations of determinism which
cither deny human freedom completely or regard it as a necessary
illusion, Translated into theological terms, this issue may be said o be
the intractable problem of predestination. To reject or deny predestina-
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tion is to reaffirm and defend human freedom. The Christian religion is
evidently for the latter course. Otherwise, its "God" would be an un-
merciful sadist revelling in the cternal affliction of those condemned
even before they were born. In upholding human freedom the Christian
religion exonerales "God" from sadism. It also preserves the "divine
comedy” but in the modificd form of a tragi-comedy. In other words, it
is just difficult to appreciaie that "God" brings human beings into cxist-
ence with the burdensome gift of freedom just in order to finally satisty
herself that it is the "creature" itself which has chosen either heaven or
hell. Could "God" not havc been pleased to bring human beings into
existence but having no freedom of the will? Some would reply that if
"God" were to deprive human beings of freedom of the will then shc
would be a iyrant. The ten commandments being "God’s" law would
consequently be superfluous for human beings would have no option
but to obey them. Accordingly, so the response would continue, "(rod"
would alse be unjust since justice without freedom is tantamount o
slavery. This reply is ccrtainly interesting. However, it is neither a
necessary nor a sufficient reason justifying "God’s" gift of freedom of
the will to human beings.

Although human freedom appears to be central to Christianity for
the reasons already mentioned, the idea that "faith in God" is a gift
continues, in practice to undermine, the Christian religion. This means
that Christianity holds the view that it is justified to undermine human
freedom in order to compel others to receive the gift of "faith in God".
Yet, a gift by its very nature is subject to acceptance or rejection by
the donee. If the integrity of the idca of human freedom must be pre-

served, also, in order to refute predestination, then it is difficult to
~ understand why human beings should be coerced to accept the gift of
“fith" and become Christians. The putative obligation to make others
become Christians is believed 1o rest on the Petrine commission. "Thou
arl Peter ..."

"And Jesus came and said to them, "All authority in heaven and

on earth has been given to me. Go therefore and make disciples of

all nations, baptizing them in the name of the Father and of the
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Son and of the Holy Spirit, teaching them to obscrve all that 1
have commanded you; and lo, T am with you always, to the close
of the age." (Matt.28:16)

"And he said to them, "Go into all the world and preach the gos-

pel to the whole creation. He who believes will be saved, but he

who does not believe will be condemned." (Mark 16:14)

This has been interpreted as Christ’s explicit mandate authorising his
church to go and teach all the world. It may also be regarded as the
foundation of the Chnstian rcligion’s aggressive missionarism. Upon
these same bases, the Christian religion porccived itself as having the
cxclusive and absolute right and authority to define the meaning and
significance of reality and human knowledge; "At the dawn of Europe’s
age of expansion beyond the Medilerranean world, Western legal
thought had legitimaied a discursive foundation for Europe’s will to
empire. Conquest of infidel peoples and their lands could proceed
according to a rule of law that recognized the right of non-Christian
people to act according to the European’s totalizing normative vision of
the world or to risk conquest and subjugation for violations of this
Eurocentrically undersiood natural law." (Williams, R.A., The American
Indian in western legal thought, p. 67, 15, 49, 72)

Christianity also considered itself to have the right to establish
itself as the one and only truc religion in the whole world, indced, in
the whole universc. To this end, it also regarded itscif as having the
right to proceed by way of persuasion in ils mission to convert people
of other religions, {"pagans") but reserving ils supposcd right to coerce
or even to kill them if they refused to be converted. This has led to the
depiction of Christianity in mililaristic tcrms.

In practice this depiction has meant that Christianity is an
aggressivc and militant religion inspired by the Petrine commission.
Speaking of Christianity with regard to its militancy and aggressive
mission in refation to Africa, Mudimbe has argued that:

"The more carefully onc studies the history of mission in Afii-
ca, the more difficult it becomes not to identify it with cultural
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propaganda, patriotic motivations, and commercial interests,
ginge the missions’s program is indeed more complex than the
simple transmission of the Christian faith. From the sixteenth
century to the eighteenth, missionaries were, through all the
‘new worlds’, part of the political process of creating and
extending the right of European sovereignty over 'newly dis-
covered’ lands. In doing so, they obeyed the ’sacred
instructions’ of Pope Alexander VI in his bull Inier Caetera
(1493): to overthrow paganism and establish the Christian faith
in all barbarous nations. The bulls of Nicolas V - Dum
Diversas (1452) and Romanus Pontifex (1455) -had indeed
already given the kings of Poriugal the right to disposscss and
eternally cnslave Mohammedans, pagans, and black pcoples in
general, Dum Diversas clearly stipulates this right to invade,
conquer, expel, and fight (invadendi, conquirendi, expugnandi,
debellandi) Muslims, pagans and other enemies of Christ
{(saracenos ac paganos, aliosque Christi inimicos) wherever
they may be. Christian kings, following the Pope’s decisions,
could occupy pagan kingdoms, principalities, lordships, pos-
sessions (regna, principatus, Dominia, possessiones) and dis-
possess them of their personal property, land, and whatever
they might have (et mobilia el immobilia bona quaecumque
per eos detenta ac possessa). The king and his successors have
the power and right to put these peoples into perpetual slavery
(subjugandi illorumqgue personas in perpetuam servitulem),"
(Mudimbe V.Y., The invention of Africa, p. 45 "African
ghosis, philosophy and the order of knowledge: an introduc-
tion", African Studies Review, vol. 28, nos. 2/3 JUN/SEP
1985. p. 151-53)

These papal bulls reaffirn the depiction of Christianity as a militant
religion, Christianity is described not only as the symbol but also as the
reality of violent conquest. This vision of Christianity is confirmed

more than once in the text of Professor Bennie van der Walt., For
example, in the discussion on the manner in which Chrstianity was
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introduced 10 Africa and the conscquences of such an introduction,
Professor Bennie van der Walt states that: “The gun was accompanied
by the cross!" (p. 13) Similarly, in his discussion of secularism as the
mother of ideologies, our author avers thal: "Instead of the Christian
conquering the world, the world has conquered the Christian...." (p.
367) Thus, like the soldier, Christiarﬁty must take up arms with the aim
of "conquering the world.” Still farther on within the same context, our
author extols the militarism of Christianity in these terms. "If we do
this, we underestimate thc conquering power of the Gospel of Jesus
Christ. If His Spirit pervades the world, it can blow away the ashes of
Christianity and enliven the smouldering coals again. I am convinced
that only a radical, total, integral Christian world-view will be ablc to
break the formidable power of sccularism - not only in theory but
concreiely: in family life, in education, in politics, in the wotld of
commerce and labour and even in the church," (p. 375)

in the significant subtitle, "The church: the arsenal of the kingdom", he
states. "The church is the recruiting office, the mobilisation field, the
preparation centre for the training of the warriors of God, who have to
fight for the good at all the frontiers of the world. The worship service
held on Sunday is intended for the work to be donc on Monday. The
service on Sunday is not supposed to bc a flight or a retrcat from the
world. Sunday is the first day of the coming week! In the worship
service the faithfol can gird themselves, so that their whole life may
become a life of scrvice to God, cnabling them to fight for the good
cause with the sword of the Spirit, the Word of God." {p. 452) These
latter are referred to significantly in the text as "pagans™.

The significance lics in the fact that Professor Bermie van der
Walt’s use of the term is conceptually akin to that found in the three
Papal bulls referred to above and, its practical consequences are also
similar to those envisaged by the Papal bulls. The use of the erm
"pagan” occurs already at pages 109, 110, 111, 114, 166, 296, 345, 401
and 456. At page 114 where the lerm is uscd four times in one para-
graph, the author also introduces the term the "gentiles”. Agam this is
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to preserve the distinction between the Christian and the "non-Chris-
tians". This latter term is used at page 263 whereas at page 286 the
term "heathen" is used for the same reason. It is curious that in all
these usages the author does not expressly make his position clear. It
would seem that - apart from clarifying the historical context of
"pagan", "heathen" "gentile” and "non-Christian" - he proceeds on the
assumption thai even im our fime the meaning of these terms is
uncontested. From the point of view of philosophy of religion and in
the light of the philosophy underlying ecumenism, this assumption is
not necessarily valid.

Paradoxically, in his discussion of “structural and confessional
pluralism™, Professor Bennie van der Walt appears to argue in defence
of human dignity, human freedom and mutual respect in these terms:
"No societal struciure may dominate another, and/or use its authority or
power to the detriment of another. ... Confessional pluralism, however,
does not plead for sectarianism or religious intolerance. The right that
we would like to grant to Christians, for example, should also be given
to other faiths.” (p. 281) He defines human dignity thus. “Because
people owe their existence (and believers also their redemption) 1o
God, they are not only equal in principle, but also in dignity. God
grants this dignity to man by among other things having created her as
the crown of creation and also by appointing mankind as stewards of
creation, to control, nurlure and prescrve creation. The dignity that man
has is thus not his by virtue of himself, but by virtue of that which
God grants him, This is the most profound basis of human dignity, and
for this reason cannot be dissolved by other people.” (p. 394) Qur
equality in principle entails our freedom to choose, among others, our
religious belief freely. And our dignity requires that our choice should
at least be respected. Professor Bennic van der Walt appears to
recognise this. For example, he suggests that: "The concept of plural-
ism also, however, includes confessional pluralism. We do not only
advocate the right of a diversity of societal relationships, but also advo-
cate the rights and liberties of a diversity of religious convictions. ...
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respect for other people’s religions docs not imply the acceptance of
their viewpoinis. ..." (p. 281)

However, under the rubric of "problems and threats to Christian-
ity", he seems set to contradict this recognition. He identifies the "tradi-
tional rcligions” of Africa and [slam as threats to the Christian religion.
(p. 543) "Against the all-encompassing traditional African world-views,
totalitarian Islam and all kinds of secular ideologies which do offer
Africa a politico-economic world-view, Christianily only has a chance
if it should propose and practice a total, radical and integral world-view
and way of life.” (p, 547-48) If we are all equal in principle and dig-
- nity, why should the fact that some people are "pagans” lead to the
abrogation of the principle of equality by the Christians and the deroga-
tion of the "pagan’s" dignity? To the extent that the distinction between
"Christian™ and "pagan" is assumcd to be valid or unconiesled, il is a
methodological necessity for the author because without it the Christian
soldier will have no enemy to fighi against nor cven anyonc to "“teach
the gospel". :

The individual right to freedom of religicn is apparently consistent
with the Christian idea that "God’s" "revelation" and "redcmption"
opening up the path towards individual "salvation” is a reaffirmation
and not a negation of human freedom. The basic question to be deter-
mined then is: does Christianily affirm or negatc human freedom in its
mission to "teach the gospel” to "the pagans"? Since in ils pursuit of
teaching the gospel Christianity justified even the conquest of "the
pagan nations”, without baving suffered prior injury in cither of the two
ways mentioned above and at the hands of "the pagan nations”, then
Christianity was clearly engaged in aggressive militarism. Nowadays
Christianity tends to prefer persuasion to coercion. Bui the objective is
the same, namely, that “thc pagan nations” will ultimalely renounce
their religions, Thus even without recowrse to coercive measures, Chris-
tianity still poses itself as a thrcat to those whose equality, freedom,
dignity and pride have been and would be trampled on by the "warriors
of God" armed “with the sword of the Spirit, the Word of God". Accor-
dingly, the Christian religion may be understood 10 be essentially
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absolutist and dogmatic; expansionist, aggressive, universalist, lethal,
exclusivist and intolerant.

' In view of the aggressive milifarism of the Christian rehgmn in
both theory and practice, it is difficult to understand why Christian
theology, in contrast to Christian religion, tends to the position that
Christianity is, in principle, opposed to the use of armed force or viol-
ence for the atrainment of whatever good. We shall examine Professor
van der Walt’s ideas on Christianity and violence in the light of our
thesis that to the extent that the Christian religion wants to remain
faithful and committed to the Petrine commission which includes its
“divine" mandate to go and teach the gospel to all nations, in that
much the Christian religion is inherently aggressive and muilitaristic.
Consequently, the Christian religion must nccessarity uphold in prin-
ciple, the permissibility of resort to the use of armed force or violence
for the attainment of some putative good. An integral corollary to this
thesis is that the politico-economic structures and systems inspired by
the Christian religion have embraced the principle of recourse to viol-
ence as the witima ratio and they pursue umiversalistic and world
hegemonistic policies based upon their purporied right to threaton the
use of and the actual application of violence for the attainment of pol-
itical objectives. Again, where the nse of armed force and, indeed psy-
chological force is at issue there the gquestion of the affirmation or
negation of human freedom looms large.

QOur author defines violence as "the unnecessary, illegal, excessive
and even damaging abuse of power.” {p. 285). At page 292 power is
defined as "the ability to do something. Power as such is therefore not
wrong - if it is not abused. It is wrong if it is obtained through physical
power or through some or other form of violence. For Professor Bennie
-van der Walt, the moral dimension of power means on the one hand
that; "There is also such a thing as structural cvil in social structures"
(p. 237), "inslitutionalised injustices" (p. 304) and "structural violetice™
(p. 305) on the other. The moral fight against "structural evil” and
"stractural violence” must be waged at the levels of both the individual
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and society. So far one may conclude that Christianity is not, in prin-
ciple, opposed to the use of violence.

In his discussion of "Romans 13:1-7 about government and citi-
zens" Professor Bennie van der Walt would endorse this conclusion in
these terms. "The authorilies have been vested with the sword, as the
symbol of their right to disposc of life and death. This indicates the
power of the authorities to act even with violence, and would therefore
also include lesser punishments, In this too lies an indication of the
task of the state: it has not only the right but also the duty to punish by
means of the sword in somc cases. Capital punishment and war are
examples of this. The stale is the only societal relationship which has
received the right from God 1o impose its authority by this means. A
gang of highwaymen will wicld the sword unlawfully.” {p. 493) Para-
doxically, this conclusion is vitiated by the following. Under the sub-
title, "Christ and the sword" the author deals, among others, with "the
impetuous Peter" handling of the sword. Christ’s rcbuke to him to put
back his sword and the reminder thai he who takes the sword will die
by the sword, is seen as "a great truth". It means that "violenl action
only begei[s] more violent action, revolution cannot bring pcacc - it
only begeis more revolution.” {p. 473)

This paradox becomes weakened by the author’s claim that prayer
is the standard responsc of "the Church" to violence. (p. 496-497) This
is a far cry from the idea of "the warriors of God with the sword of the
Spirit, the Word of God.” The vitiation becomes cven more pronounced
in the author’s misleading exposition of the position of the "partial
militarists” with regard to the theory of the just watr, In summing up
this elliptical exposition, Professor Bennie van der Walt suggests that:
"One could call this the dominant trend within Christianity from
Augustine, Thomas Aquinas, the sixteenth-century reformers up to
today. It is clear, however, that this viewpoint can no longer be fully
justified by the Bible" (p. 498) Yes, even “today" this “dominant
trend” has been upheld by prominent Christians in Great Britain during
the Falklands or the Malvinas war with Argentina. It is far from con-
vincing to suggest that this "dominant trend" is on the wane. Further-
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more, since "fully" suggests some degree or extent, the question then is
to what degree of fullness can the Bible justify "this viewpoint"? A
related question is: would the process of justification include or cxclude
the Petrine commission, the Christian’s "divine" mandate found in the
same Bible to go and (each the gospel to all nations? We suggest that
in order to maintain coherence and consistency the answer to these
questions must finally be that consonant with its fidelity and commit-
ment to the Pewrine commission the Christian religion is inherently
aggressive and militaristic despite the sophistry of Christian theology to
the contrary. If this were to be rejected as the answer in the final analy-
sis, then we should seek an cxplanation elsewhere for Professor Bennie
van der Walt’s depiction of Christianity in militaristic, sabre rattling
terms. His predilection for the "reformational model for social renewal"
predicated by the assertion that "reformation never means something
totally new - it is only God who can create something absolutely new.

. Reformaiion ... does not believe in violence as a method of
renewal." (p. 319) is again paradoxical. If government is vested with
the "divine right of the sword” docs the exercise of this right not bring
about "something absolutely new" when someone loses their life as a
result of capital punishment sanctioned by the government? Or, does
the Christian "God" in cases like this perhaps abandon her style of
shaping human history through the actions of human beings? A "God"
who is either so confusing or is herself confused can hardly serve as
the "prescription” and the “therapy” for the ills affecting Africa.

In the light of the forcgoing, it is clear that Professor Bennie van
der Walt’s "prescription” is problematical. The ills affecting Aftica
today do to a very large extent arise from the dual "prescription” to
“civilize" and to "Christianize" Africa. Accordingly, Christianity is to a
very large extent part of the problem rather than part of the solution to
the problems of Africa today. A "prescription” which for centurics has
contributed to the worsening of the heaith condition of Africa can
hardly make a credible claim that it can now provide the "therapy” to
Africa’s ill-health. To extend the medical metaphor; for more than three
centuries Christianity has penetrated Africa like the AIDS virus. It is
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continually and relentlessly gnawing at Africa’s immune system and, in
the long run Africa will die at the hands of Christianity. From the point
of view of philosophy of religion it is idle speculation 1o posit and
"prescribe” the Christian "God" as the liberator of Africa. The specula-
tion is not only idle but deadly since it is tantamount to the deposition
as well as the decapitation of the gods of Africa. From the moral point
of view, and considering the claim that Christianity is the "only" posi-
tive religion being “total, radical, central and integral” (p. 104), Pro-
fessor Bernie van der Walt’s "prescription” would not only violate the
principle of human equality and the right to choose one’s religion
freely but it would also demand the desecration of the gods of Africa
most of whom have never received a funeral oration since Christianity
buried them secretly in unknown graves. Surely, such profanation of
the gods of Africa is an injury to the religious honour and pridc of
Africa. We make this criticism aware of the author’s observation that:
"the crisis of African Christianity is basically a world-view crisis. And
what is the basic rcason for this? The reason is that most Weslern
missionaries - and also some Africans who embraced Christianity - did
not take the world-view and the religion of the African people serious-
Iy, because they regard it as ridiculous, primitive superstition. If they
took it seriously, they reasoned, it would weaken the Gospel. But it is
precisely because they did not take it seriously that the impact of
Christianity on the African was weakened!" (p. 16) At issue then is an
epistemoltogical problem namely: by what right may the Christian mis-
sionary and all the other inventors of Africa define the meaning of
experience, knowledge and truth for the Africans? This question
remains crucial even for those Africans who have embraced Christian-
ity. Archbishop Milingo acknowledges the "kingship" of Christ in these
terms: "If our people can tum with their problems to the ancestral
spirits, must we go and smash their cffigies to make them wm to the
great, true and living ancestor, Jesus Christ? ... The Nshila gods are
gone and their importance has vanished too. Yes, we are living i the
era of Jesus. He has replaced the ancient gods and their priests. He has
neutralised their power, unless they work with him. None of the gods,
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not even those of my clan, can make themselves the end of any
péople’s worship. All now must channel their worship to God through
Jesus Christ. Let us prove it by confidently calling on Jesus as we
introduce the people to Him, ... The living-dead ancestors are cultured
and well-mannered people. They will give way when Jesus comes in,
provided that Jesus guaranices protection and guardianship to the living
members of the clans and tribes." (Milingo, E., The world in between,
p. 82 and 87) Despite his openness to and acceptance of the "kingship”
of Jesus Christ, Archbishop Milingo underlines the epistemological
conflict in these terms. "How patient Africa is, she has been patient
from the day my own anccstors stepped on her till now., My own
mother grew up in her African tradition and she never has an ambition
to be a European. Neither did she fecl that by leading an African life
she missed something, To convince me that I can only be a full Chris-
tian when I shall be well brought up in European civilisation and cul-
tare is to force me to change my nature. If God made a mistake by
creating me an African il is nol yel evident. .. [Although the
Christianising and ’civilising® West Europeans have not yet proved nor
are they likely to prove that God made a mistake in creating other
human beings African, the same West Europeans nevertheless] accept
the importance of the fact that I am an African, but they value me
much more as the instrument to bring a change to African attitudes and
culture according to their wishes. They are shaping me as one shapes
an ordinary blunl blade into a slasher." (Milingo, p. 74) So far this
epistemological conflict has been resolved in favour of the Christian
missionaries and all the inventors of Africa. However, the resolution is
certainly against the will of the Africans at best and, at worst, it has
been arrived at with the willing reluctance of the Africans. To speak of
"therapy" in these circumstances is to add insult to injury.

The ills affecting Africa since colonisation are unlikely 1o be
cured by a focus upon "spurious" and "genuine" faith in the "one amd
only tue God." Although divine grace was never slow, surely the per-
sistent quest for "therapy" in Africa means that the Christian "God" has
oul lived his wsefulness as the "prescription” for Africa’s ills. To
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invoke "God" in the search for the cure to Africa’s ills cntails the dan-
ger that Africa’s ills may be construed as arising from "God" and therc-
fore beyond the reach of human beings. But the truth is that the ills of
Africa are visibly the result of buman interaction. They have everything
ta do with how human beings view one another and decide to treat one
another than with a problematical, clusive and metaphysical "God”
somewhere. A human cure to these ills is therefore preferable to a
"divine" remedy. The Christian "God” is late in the sense that she is
dead. Professor Bennie van der Walt deals with this thesis in his expo-
sition of some aspects of Nietzsche’s philosophy. (p. 368-370)

It is widely held that the central message of Christianity is love of
"God" and love of one another as we love ourselves. The incarnation,
the cricifixion and the resurrection constitute the three basic and
inseparable events in terms of which the concept of love or "agape" is
explained in Christian theology. Despite the unity of faith in Christ,
Christian theology is characterised not only by a diversity of congcep-
tions of love but also by conlinuing controversy over the mcaning of
the word, "agape”. Although Jesus is said o have descended from
heaven in order to come and teach us the mcaning of love from the
point of view of human experience, that is, in anthropomorphic terms,
it is strange thal the Bible seems to be cither silent or recondite over
whether or not Jesus did fall in love with someone. In other words,
beginning from the incarnation through to the resurmrection, Jesus is
supposed 10 have shown concretely and within the framework of
human experience what it means to love "God" and one’s neighbour as
one loves oneself. Indeed, the gospel of Saint John, especially the
statement that to offer and lose one’s own life for the sake of onc’s
friends is the ultimate form of love (martyrdom), is taken as an
example of Christian love. In his Spirituality of liberation and The true
church and the poor, Jon Sobrino provides one of the most profound
and admirable Christian theological analyses of love and martyrdom.
Yet, it is worth pondering what Sobrino’s analysis would have been
like if Jesus Christ were known to have actually fallen in love with
either 2 woman or a man. This line of enquiry is far from spurious
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considering that there is such a thing as the "Christian perspective” to
friendship, marriage and the family. (p. 400-423) Why did Jesus Christ
prefer not to give us a living example by being himsclf a married fam-
ily husband? Was he perhaps married, only that we do not know? Sure-
ly, heuristic coherence and consistency require that Jesus Christ should
have married and established his own family in order o give substance
to his central message of love of one another as we love ourselves.
Predictably, many Christians will find this somewhat childish and even
a misundersianding of the "divine hypostatic naturc” of fesus Christ,
According to this view, "God” in the "Person” of Jesus Christ would
not be in need of "human love". Well, then why was the same "God"
in need of the human womb of "the virgin Mary"? Furthcrmore, the
adherents to the view that "God" in the "Person” of Jesus Christ would,
noi under any circumstances, be in need of "human love” also argue
that such imputed need would be contrary to the conception of "God"
as the most "Perfect” being. The question here is the following, Is
"God" like a hermaphrodite? The reasoning bchingd this question is that
since the hermaphrodite combines both male and female reproductive
organs in one and the same body, it could be seen as the most perfect
being in the sense that il cannol experience (he need for an external
partner, male or female. On this reasoning, not being a hermaphrodite
would represent an impertfection in the sense that in order to experience
perfection those who are either male or female would experience the
need to have an external partner of the opposite sex. Accordingly, our
question; i8 "God" like a hermaphrodite means that in terms of human
experience, hermaphrodites seem to be in need of an extemal partner
despite the dual nature of their sex. This undermines the view that a
hermaphrodite is a perfect being. If "God" is a hermaphrodite in this
sense then she is imperfect. This conclusion conflicts with the concep-
tion of "God" as the most "perfect™ being. It is strange that Jesus Christ
scems to have preferred to uphold the notion of "God" as the most
"perfect" being through his apparent decline of “human love”. This
preference has left a crucial vacuum in the meaning of love as the
central message of Jesus Christ.
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We have no bettcr guide than our own ordinary human experience
of what it means to love one anothcr. Whatever and however the
abstruse controversy over the meaning of “aggape" may finally be
resolved - if at all - it seems fair to surmise, at least from the point of
view of human experience, that love entails concern about the others;
care for others and sharing with others: all from the point of view of
mutual respect. Professor Bennie van der Walt acknowledges that love
in this sensc predates the Christianisation of Africa. "Traditional Afhi-
cans did not scparate the sacred from the profanc. All the authorities
confirm that the well-known Western division between religious and
worldly, sacred and secular and supernatural and natural simply does
not occur. Before this Western dualism had been transferred to African
soil, their religion pcrmeated the whole of their daily hves. The relig-
ious awarcness of the Africans was as much part of their daily life as
gating, drinking, sowing, harvesling, warring and procreating. Their
lives as such were religion." (p. 8) This situation of precolonial Africa
attracts comparison with the reformational brand of Christianity which
Professor Bennie van der Walt prescribes 1o Africa. Owing to the limi-
tations of space we shall avoid a detailed critical comparison of the two
passages. According to our author, "We have to serve God in His cre-
ation! ... For that rcason the core of the reformational world-view is
simple: our whole life is religion, service to God. We believe that
man’s religious relation to God is total: it permeates everything that
one does; it is radical; from a heartfeli commitment it offers security to
one’s entire existence; it is central: it offers direction and purposeful-
ness to one’s whole life; it is integral: it binds together everything that
one does into a meaningful whole." {p. 104) Any comparison between
the two passages is unlikely to miss the point that both traditional
African religion and the Christian reformation world-view share the
view hat religion is about “the whole" of an individual's life. Admit-
tedly, this view may be filled in by similar or cven different substan-
tive elements having a direct bearing on how one practises one’s relig-
ion. Again, Professor Bennie van der Walt acknowledges this in these
terms, "In as far as I understand traditional African religion, it 100 is
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holistic, In this regard Christian religion is therefore nothing new for
the African. What is new is the fact that man in his religious life lives
directly in the facc of God. The God of the Bible is a personal God
and not the distant, uninvolved divine being of traditional Africa, who
does not demand of man direct accounting for ali he does." (p. 172} In
view of our above discussion of the fundamental option, it is unnecess-
ary to argue the point that Professor Bennie van der Walt’s prescription
of "a personal God" for Africa is an unjustified imposition. That this is
an unjustified imposition may be illustrated by reference to Professor
Bemnie van der Walt's evaluation of "pluralism". He avers that: “[f
present-day pluralism is only understoed in a complementary fashion,
thal is, as a means to indicatc that one can also be enriched through
perspectives from different culiures, religions and world-views, I would
like to evaluate it positively. If, however, the cmphasis should be on
the equality in principle of different faiths, world-views and philos-
ophices, it is dangerous, because then it means radical relativism. By the
way: the relalivist either has to bc consistent and admit that his dogma,
viz. that all truth is relative, is also relative - and so become the victim
of his own docirine - or, as is usually the case, be inconsistent and
proclaim that all dogmas except his own have relative value." {p. 574)
It is one thing to caution against danger and quite another to rejoct the
position that all faiths, world-views and philosophies arc equal in prin-
ciple. To reject this position mercly on the ground that it is "radical
relatvism" is purely tautologous. The tautology is a means to establish
the dogma that there is only one faith, world-view or philosophy which
ought to be accorded antcrior primacy and, therefore, superiority over
all the others. This is exactly what Professor Bennie van der Walt does
not only in his already cited claim that Christianity is the only positive
religion but in similar claims found at pages 40, 41, 45, 281, 298) In
this regard our author can afford the inconsistency and declare that "all
dogmas except his own have relative value.”

What we should like fo stress - also in the light of our author’s
misleading discussion of African communalism {p. 209-219) and
humanism (p. 237-246) - though is the point that the Christian religion
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- 15 indeed "nothing new for the African" not only with rcgard to its
holistic character but most importantly, with regard to the fact that
traditional African praxis was underlined by concem about others; care
for others and sharing with others on the basis of mutual respect. In
short, precolonial traditional Africa knew and practised love. Accord-
ingly, love as the central message of Jesus Christ was "nothing new™ at
the time it was initially introduced to Africa. This central message of
the Christian religion is a qualitative superfluity even for contemporary
Africa. Therefore, the message of Jesus Christ is rather late since pre-
colonial  Africa cxperienced and knew love even beforc the
Christianisation of the continent. In this sense, the God of Christianity
is also late.

* This text was shortened by the editors



THE ONTOLOGICAL STATUS OF
AFRICAN FOLK-PHILOSOPHY

Chukwudum Okolo

Introduction

We should all be happier for it now that the great debate on
whether or not such thing as African philosophy cver existed, has final-
ly settled among African philosophers. The debate indeed raged fear-
cely in this part of Africa (Nigeria) from the early to mid seventies'.
However, like all philosophical problems, it is not cxpected to be a
dead issue completety. For occasionally, its ghost, so to speak, kecps
haunting one or the other aspect of inquiry in African philosophy.
Directly or indirectly, the debate is very likely 1o appear in this paper
on the status of African folk-philosophy.

In its full stretch, the direct focus is on whether or not there was
any “philosophy’ in traditional or pre-modem Africa and if affirmaiive,
what type of philosophy was it and how does it relate to scientific or
strictly academic African philosophy in vogue of nearly all the aca-
demic institutions of higher learning in Africa and in many other
foreign nations as well? We begin first of all with the concepl and
definition of African folk-philosophy.

Concept and definition

However vague, at times, unstable, the word "philosophy’ appcars
to be in vocabulary of every day language these days, one must admit
that its usage has mainly two dominant rings, namely, an ordinary
everyday meaning and its striclly academic usage. The common usage
covers a multitude of meanings ranging from a principle which guides
one’s life such as: "I simply do not like your philosophy of life", to a
people’s world view, collective ideas, collective wisdom etc, such as
the philosophy of the Igho (Igbo people). 1t also covers a manner of
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enduring unplcasant memories such as: "Try to put up with that misfor-
tune philosophically". :

All these meanings are far removed from the academic or scien-
tific meaning of philosophy. For in the academic sense, it is simply not
enough to merely possess ideas of or outlook on rcality. One must
critically reflect on realily, events etc. raiionaily, that is 1o say, with
pure reason as a tool to qualify as philosophy, In this sense, philosophy
subjects human experience, indeed, everything to strictly critical
inquiry, againt, with reason as the tool. Likewise, in its academic or
professional meaning, African philosophy, in its working definition, is
critical thinking on African experience or any aspect of il; on the Afii-
can himself, his role and prospects in the African world.

In this mecaning of African philosophy or mode of philosophising
in the African context it is of recent origin: the University of Nigeria,
Nsukka, being the very first indigenous University to mount courses in
African philosophy in its Curriculum in the early seventies. "Philos-
ophy as an academic discipline is relatively new in African countries",
is the way Professor ‘Bodunrin expresses the recent origin of African
philosophy as an academic inquiry. A similar opinion has Prof. JLE.
Wiredu'. Professor C.S. Momoh expresscs his own glee at the recent
beginning of this sort of philosophical inquiry in Africa, that is tot say,
African philosophy in the academic sense:

"Fortunately African philosophy has arrived,

Because African philosophy has arrived, the

Aftrican has arrived. African philosophy has

been the missing link in the long awaited arrival

of the African™.

This sort of philosophy or search for wisdom which is critical,
systerhatjc and purposeful, in Aristotle’s words, "the love of exercising
one’s curiosity and intelligence”, did not exist in traditional or pre-
modern Africa. Its very beginnings, the very first *raw’ useful efforts to
philosophise in the African context in somc more systemalic cohcrent
manner, appeared in modemn times in Placide Tempels’ Bantu Philos-
ophy in the late fifties’.
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But what did clearly exist in pre-modern Africa (as now) was
philosophy in the loose, ordinary or folk meaning of thc word. In this
sense, we can speak of the philosophy of the traditional African people,
the philosophy of the Igbo, the philosophy of the Yorubas, for
example; meaning thereby the sum of total of the beliefs, the world-
view, the principles which keep the people in question together; around
which their lives, single or collective, revolve, For there could not be a
commumity or a cultural group of any type of group without the same
kind of common beliefs and common outlook on life, a common philos-
ophy of life. "Philosophy of some kind is behind the thoughi and action
of every people”, Professor Kwame Kyekye of Ghana says, "it consti-
tutes the intellectual shect anchor of their life in its totality™.

African philosophy in this loose or broad sensc has indeed been
tagged different names by differcnt scholars, Some call it “ethno-
philosophy’”; others *folk-philosophy’; others still describe such philos-
ophies simply as ’traditional thoughts of African people”™ or simply as
‘traditional philosophy’. Folk or ethno-philosophy can be briefly
defined as the collective, uncritical view or views of a people, their
traditional world-view or outlook in life. This type of philosophy has
always existed and, for that mater, will always exist in Africa as in
other nations of the world.

Characteristics of folk-philesophy

We have sufficiently delineated through definition and explanation
the essential horizon of folk or traditional African philosophy, We next
consider some of its essential characteristics. First of all, folk-philos-
ophy, African or otherwise, is essential communal. It is a collective and
universalistic philosophy in the sense that il is usually the product of
communal thinking, communal living and above all, collective insight
through an appeal, for instance, to collective authority, that is to say,
collective consensus of the clders or to tradition. Personal critical
insight is usually secondary and plays a minimal role.
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In this sense too, and as another dominant characteristic of folk-
thinking or philosophy, it is largely dogmatic and non-critical. It
accepts the world, reality as ‘given’ and consequently as
‘unquestioned’, indced unguestionable. In this sense, the African view
of life, because of its dogmatic belicfs and assumptions about reality,
as well as the role and the place of the individual in i, can be said to
be holistic. "What then are the distinguishing fealures of African
thought that emerge from the above analysis of African philogsophical
tradition?” Lancinay Keita askced. "African thought is essentially
holistic in the sense that it accepts the material world as given thus
making possible empirical science".

African thought of course is holistic in another sense in that the
African sees and even interprets things as a whole in their vertical and
horizontal connectedness, and not atomistic or as isolated as some
systems of thought view them,

Also it must be said that folk-thinking tends to be and often is
mythical as opposed to scientific and critical. Myth simply as an
unscientific mode of explaining or understanding reality indeed per-
vades the traditional world of the African as other people’s wotld, too.
Myths as a whole do not explain everything about the cause or causes
of things, definitely not scientifically in the sense of rational, crilical
explanation or even explication of things, but as Nwala truly says:

"They embody cerlain central ideas and beliefs as

ideological forces which influence the action and

life of the people and provide the intellectual

and moral climate in which people think and act™.

The last major and perhaps the most important characteristic of
folk- or ethno-philosophy is wisdom. "man by nature wanis to know",
Aristotle tells us in the opening page of his Meraphysics. Curiosity to
understand and live in harmony with the world or human environment
is equally natural to man as “"a thinking being” as Descartes dcfines
him, Myhis as modes of knowing and explaining reality no matter how
naive and far removed from scientific explanations, embody wisdom.
They mark an advance from the state of brute, raw ignorance to ulti-
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mately real knowlegde. On this account, Arisiotle praises a lover of
myth as "a lover of wisdom"" for acccording to him it contains "won-
ders™, and as clearly articulated by Plato, Aristotlc and other great
thinkers, "wonder’ is the arché or original principle of philosophy. So
even philosophy in the loose sense which Nwoko calls "pre-scientific
philosophy"” conveys some knowlegde as wisdom. "It presents”, he
says, "the wnmethodic and ’unorganized’ but rational world-view of
man about the real world he encounters in his Life",

The ontological status

What still starcs at us as the next object of inguiry is the ontol-
ogical status of folk-philosophy. We have seen that it is philosophy of
some type, a popular philosophy, one in the loose sense of the word.
But what type of status does it enjoy? This is where and how it forms
part and parcel of the ’great debate’ and has rcmained so to the present
day.

Many such thinkers as Oldea, Lancinary Keita, C.8. Momoh.
Onyewuenyi, etc. stretched the actual existence of Afiican philosophy
back to the period of ancient Egypt. Other Scholars such as Wircdu,
Hountondji, Oruka, Bodunrin, myself etc. with our own definition and
conception of ’philosophy’ as strictly critical have advanced only a
recent origin.

Professor Odera Oruka of Kenya calls philosophy in traditional
Afiica "philosophy in a debascd sense” of the word. To Hountondji,
folk or ethnophilosophy is "a prephilosophy mistaken itsclf for a
metaphilosophy, a philosophy which, instead of presenting its own
rational justification, shelters lazily behind the authority of a tradition
and projects its own theses and beliefs on that tradition"", Together
with other scholars such as Bodunrin and Wiredu etc., I certainly dis-
tinguish African philosophy in the loose sensc and in the strictly aca-
demic, scientific sense. The latter is only of recent origin; the former is
co-eval with the African himself. For, since this folk-philosophy is
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usually a by-product of uncritical collective or communal vicws of the
people, it cannot pass as a professional or academic philosophy charac-
terized by criticism. Ultimately it is the result of personal, not collec-
tive or universalist insight. In this sense, 1 wholc-heartedly agree wilh
Abraham Kaplan in his strident attack on universalism as a mark of
philosophy. He wriles:

"Universalism, in my opinion, betrays a radical

misunderstanding of philosophy. Like language

religion and art, philosophy has its roots deeply

anchored in the culture of which it is a part and

product. Just as there cannot be a universal language,

unless and until there is a universal community;

so also is the situation with respect to philosophy"",

Likewisc, to call the ideas or views which, for example, the pre-modern
Africans had about their world and which, in most cases, were at a
collective level, mythical, dogmatic, and characterized by unquestioned
assumptions ‘philosophy’ strictly speaking, as many modern African
philosophers do, is indeed to betray, in Kaplan’s words, "a radical
misunderstanding of philosophy”. It boils down to conferring a differ-
ent ontological status to somcthing of a differcnt status altogether. This
is to commit a "category error”, a “calegory mistake”, m Gilbert Rylc’s
famous phrase. For "philosophy’ in the loose, popular meaning is of a
different stalus from the academic philosophy, the fruit of trained re-
flection and of purc rational thought,

African folk philosophy, as any other folk- or traditional philos-
ophy for that maticr, has its own ontological status and is not "dcbascd’
in any sense of the word. It has its own logic, meaning, and coherencc
but of course, it is largely non-critical and is neither the fruit of pure
rationality nor that of a personal endeavour.
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Folk-philosophy as materials for critical philesophy

We strongly stress that African folk-philosophy much like any
other folk- or ethno-philosophy enjoys its own distinctive ontological
status and essential characteristics. Since folk-philosophy is closely tied
to and directly springs from and is actually part of people’s culture, its
relationship to critical philosophy or critical thinking becomes clear.
For philosophy as a reasoned, critical discourse docs not take place in a
vacuum but is animated and shaped by the own soul of the one phil-
osophizing. Indeed every philosphy at bottom, is inseparable from
people’s world or culture and their perception of it. Fichie thus clearly
remarks in this connection:

"What kind of a plhilosophy one chooses depends

consequently upon what kind of man one is, for a

philosophical system is not a piece of dead

household furndture which one can use or lay

aside at plcasure bul is animated by the soul

[culture] of the man who has it"".

It means that every philosophy or philosophical system has a
cutturat base from where it springs or originates, and which shapos and
conditions its development. One certainly cannot think, for instance, of
Greek (Western) philosophy, its origin, development, content, etc.
without the fables and myths of Hesiod and Homer, Greek festivals,
songs, religious belicfs, rites, dances, the precision, loftiness and above
all, richness of the Greek Ianguage. Greek philosophy is truly inscpar-
able from Greek culture,

Likewise, critical African philosophy is closely tied (o the African
culture, its myths, folklore, dances, works of art etc., that is to say, to
folk-philosophy or wisdom. Professor Wiredu, for instance, in his dis-
tinction between the two types of philosophy: critical, academic philos-
ophy and folk-philosophy or as he labels them, "namow" and "broad”,
defines the one as " a technical discipline in which our (the human)
world-outlook is subjected to systematic scrutiny by vigorous ratiocina-
tive methods"'®, He defines the other, folk- or philosophy in the broad
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sense as "that way of viewing man and thc world which results in a
world-outiook ",

On their distance and rclation, Wiredu states that scieniific philos-
ophy is a sccond-order enterprise or activity, "for it is a reflection on
philosophy in the second sense"'®, On his part, Ofoegbu states the
relationship between the two types of philosophies thus:

"Ethnophilosophy now serves as a spring board or

terminus a quo for real philosophizing. In cffect

ethnophilosophy is meant to feed us with the data

for real intellccmal exercisc... They serve as a

base for such scrious philosophical cndcavour, There

has never been any philosophy without a cultural base""

Folk-philosophy can not be the limit of African philosophy:
Concluding Reflections

The horizon of traditional cxpericnee is not all there is to say
about African philosophy. Perhaps in the attempt to remain rclevant
and concrete in their philosophizing cndcavours, many modem African
philosophers appear to concentrate their efforts on traditional thought,
the raw experiences of the African pecple, and worse still, many of
them, perhaps unintentionally, give the impression that there is nothing
more than the traditional experience to philosophize on. This would
certainly be to sell the discipline short. For Wiredn, this would be a
rcactionary option, which in his view, can only keep Africa far bchind
in her onward march in philosophical insight and disccoveries.

African philosophy as 'the traditional experience of the African’ is
only a part, basic in all respects, of the tolal African experiencc. For
we certainly know from history that the cxperience of the traditional
African did not remain self-enclosed for ever. The African and his
world at a point of time became colonised by a totally alien other, that
is to say, the white man with his alien culture and values and as a
result, the traditional, self enclosed world of the African was broken
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into. With literacy, western science and technology, 100, a new age
dawned on the African. He became ‘modern’ with modern outlook on
reality and with gradual systematic changes in his world view.

It does further mean that this modem age in which the African
has increasingly found himself is a continuous, systematic widening of
his experience, namely, an increasing accumulation of new knowledge,
new values, new beliefs, new cultural modes of being-in-the-world,
ctc., at times, at the loss of many of his traditional values. [n effect,
what is being stressed here, the summary point of it all, is that African
philosophy which is a critical reflection on African experience, must be
a rotality of African experience including the present and the fuwre,
not just the past or the traditional ideas of the African. For experience
like culture, even man himself is fully dynamic and historical.
Consequently, reflecting on African experience or philosophizing in the
Affican context must likewise be dynamical and historical, which, in
effect, must mean that traditional cxperience or world view, what folk-
philosophy is all about, can neither be the limit nor the totality of Afri-
can philosophy.
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ON ETHICS AND SCIENTIFIC RESEARCH: A NOTE
Lansana Keita

In principle the purpose of scientific rescarch is to explain phenomcna
in the world that do not yield easy and apparent understanding. But
such has been the growth of scientific rcscarch that it is believed by
many that any topic is a fit item for scientific analysis. Yct if we con-
sider the fact matters concerning human beings are strongly colored by
ethical considcrations if the becomes obvious that scientific rescarch
must first deal with ceratin ethical guestions before embarking on
research dealing with human beings.

Consider first of all that it is generally assumed in modern society
that human beings qua human beings are endowed deontologically with
certain attributes regarded as rights. And such rights are usually
encoded in modem society’s legal structures. There are many human
rights but it is instructive for the purposc of this paper to state a few.
Individuals are generally assumed to have a right to life, a right to
dignity as befitting a human being, a right to autonomy in matters such
as privacy, personal items, personal security, ctc.. In general, the indi-
vidual has the right not to be subjected 1o practices according to which
he or she is 1o be treated as a means towards somc end other than
himself or herself.

In fact despite whatever differences that might exist betwecn
proponents of teleological and deontological ethics there is indeed a
broad area of consensus concerning ¢thical and other regarding behav-
iour. One might compare in this respcct the ethical theories of a Mill,
say, and Kant. The rights issue as it applies to general ethical theory is
resolved on the principle thal individuals ought not to be subjecled
without cause to practices that are actually and potentially harmful. [t
follows, thercfore, that scientific research involving human subjects in
which the individual’s psychological and physical well-being is
threatened i1s deemed socially unacceptable. '

Thus quite clearly the issue concerning scientific knowledge is
that in those areas where it applies to human agents it is constricted by
ethical issues involving the rights of individuals. And herein lies the
problem: 1 want to believe thal any object or event is a fit topic for
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scientific analysis given the nature of human curiosity in tcrms of an
assumed human desire to know. I is indecd a fact thal human beings
desire to know but does it follow that we should actually attempt 10
know everything about anything? Should any truly curious person have
the right to know everything he or she wanis 1o know about his or her
ncighbour? The answer to this question would be negative unless the
knowledge of evcrything one wamts to know about someone would
enhance or improve that individuals well-being. The basis for this the
fact that individuals have rights - which normally are welfare protccting
or enhancing. My thinking here is purcly intuitive,

I believe that this kind of intuitive thinking s just adequale for
the resolution of the issue of forbidden knowledge and scientific
research. As mentioncd above it is impossible to operate within the
framework of human socicty without making value assumptions about
human behaviour. It is on the basis of the qualitative distinction
between human sociely as interpretable in terms of values, and non-
human society that the issuc of rights atiains significance,

I argue now that scicnce should explore areas of forbidden
knowledge only if such knowledge is to be applied to the enhancement
of the welfare and well-being of the individnals involved. The
enhancement of the welfare of individuals should lead to the preserva-
tion of the dignity of the individuals in question, and enhancement in
those areas relevant to welfare and individual satisfaction. Yct a sceptic
might not be satisficd with thc answer. Perhaps the mosi cffective
response to any philosophical scepticism in this instance would be to
inquire whether scientific research that involved the abuse of rights of
individuals and that led to their. physical and psychological harm
" should be endorse or permilled.

Consider the case of supposedly scientific research in the area of
group differences in intelligence. This area of research is ofien regarded
as controversial and could thus be considered an instance of forbidden
knowledge. Some authors who believe that the question of possible
differences in the supposedly innatc intellectual endowments of the so-
called races is a fit and imperiant subject for scientific investigation,
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claim that research in this area has been curtailed for political reasons.
Political scientist Charles Murray and psychologist Richard Hemstein
write in the preface to their recent and controversial; text The Bell
Curve,
This book is about differences in intellectual capacity among
people and groups and what those differences mean for
America’s future, The relationships we will be discussing are
among the most sensitive in contemporary Amcrica - so
sensitive that hardly anyone writcs or talks about them in
public. Tt is not for lack of information, as you will see.
People have shied away from the topic for many reasons.
Some think that the concept of intelligence has been proved
a fraud, Others recall totalitarian eugenic schcmes based on
L.Q. scores or worry about such schemes arising once the
subject breaks into the open. Many fear that discussing intel-
ligence will promote racism. {Murray and Hemstein (1994,
p.xxi}]

This brings me to the question of whether research in controversial
arcas is really knowledge sought for its own sake or whether there are
implicit ideological considerations at stake. Again with referencc to the
controversial issue of LQ. testing the pertinent question is what scien-
tific knowledge is actually being produced by this kind of rescarch. 1
want to argue that if indeed it is a fact that there arc average differ-
ences between L.Q. scores of the so-called races, and if this assumed o
be problematic, then the applied science prescriptive would be to seek
to establish egalitarian social practices that would seck to maximizc the
intellectual abilitics of those naturally disadvantaged.

Granted that individuals are not responsible for whatever disposi-
tions and characteristics they posses, they thus, cannot be blamed or
punished for such unless their behaviour posed a threat 1o socicty. The
pyromaniac may not be responsibic for his or her own behaviour bul
his or her actions certainly pose a threat to society. Yct in this case and
that involving human intellectual cndowments society would indeed
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benefit from policies which sought to maximize the intellectual and
human potential of those regarded as naturally less gifted - if such be
the case. The point [ make here could be understood as a kind of vari-
ant of Rawis’ difference principle. Society in general would benefit
from maximizing the utility functions of the least advantaged. In fact
the most successful societies of the contemporary world are just those
that employ policics of general welfare enhancement by maximal
imvestments for all scctors of society.

If onc views scientific research as an imporiant aspect of technol-
ogy then the above argument becomes casily understood. The function
of technology has been traditionally one of complementing human
efforts to come to terms with the environment for the purpose of maxi-
mizing human welfare. And even when technology that is potentially
destructive to humankind has been developed, those who thrcaten o
deploy such never intentionally desire that is effects would reach them.
One might consider the case of technology employed to develop
nuclear weapons and biological instruments of mass destruction. Those
who manufacture such weapons always threaten 1o use them against
others. But because of the fact that each player in this game would
hope to maximize his or her own position onc has withessed great
competition from certain national quarters to seek advantage in terms
of these kinds of technology. This explains the nuclear and biological
arms race (albeit surreptitiously) still ongoing in the world foday,

Yet the implications of this kind of technological competition in
termg of its significance for human welfare is such that there arc strong
claims in some quarlers that research in nuclear and biological warfare
be regarded as a species of forbidden knowledge. The basis for this
approach again derives from the idea that scientific research that
threatens human welfare (hence human rights) ought not to be carried
out. I have made similar arguments with regard to the controversial
guestion of human intelligence.

I have argued in this short paper that in principle and ideally there
should be no restrictions to inquiries about any cxisting phenomenon.
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Curicsity about the nature of things in gencral scems to be a feature of
human behaviour. Yet on account of the fact that human society is
ordered according to moral principles and dictates, restrictive rules
have been established as to how humans ought to interact with each
other. An important aspect of human moral principles is that these
principles necessarily include rules and regulations concerning the
- rights of individuals, I believe that this springs from the self-congcious
and reflective nature of human thought and the fact that human beings
are highly conscious choicc making animals.

The creation of rights in society can thus be seen o regulate the
behaviour of individuals. And as human society acquired more empini-
cal and technological knowledge the tdea that all individuals have
equal rights as human beings has been slowly gaining acceptability.
This the idea of rights in the contemporary world entails the protection
of the welfare of individuals both physical and psychologicat. Thus it
follows logicalty that scientific research that justifies or promotes the
non-welfare of individvals is in necessary conflict with the idea of
human beings as nccessarily possessing certain rights peculiar to being
human. The conclusion T arrive at is that there should be no restriclions
-on research to promote or cndorse a diminished welfare of others -
whether psychological (involving for example, a loss of dignity or
personal integrity for individuals) or physical.
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COLONIAL LEGACY AND THE LANGUAGE SITUATION
IN CAMEROON: A REPLY TO DISSENTING VOICES!

Godfrey Tangwa

Two articles in the most recent issue of QUEST: Philosophical Dis-
cussions {(Vol. VI, No 2, December 1994} have taken issuc with an
earlier article of minc - "Colonial Legacy and the Language Situation
in Cameroon" (QUEST, Vol. VI, No 2, December 1992). The two
articles in question are by Bongasu Tanta Kishani ("Language Problcms
in Anglophone Cameroon: Present Wrilers and Future Readers") and by
Chris Uroh ("Colonialism and the Language Question: A Reply o
Godfrey Tangwa')., The editors of QUEST had sent me the preversions
of the above articles requesting my responsc so that it could be pub-
lished together with the articles, but their request reached me too late.

Bongasu Tanla Kishani’s arficle appears to me like a reconsider-
ation and restatement of his position on the language issue in
Cameroon in the light of the tangential criticism im my 1992 arlicle.
There is much we would be agreed on in his present article. But there
remain arcas where we would disagree and areas where [ simply fail to
understand him. Further dialogue is thus called for.

Chris Urch’s own article, whether deltberately or unconsciously,
amavingly disioris some of my statemoents, leaving out my caveats and
qualifications, and generally abandoning the substance to belabour the
accidents. Interestingly enough, for someone who sets out with the
thesis that my suggestions, if heeded, would worsen the identity crisis
of African countries, Uroh concludes his article with the frank admis-
sion that he himscif has not even a vague idea of how the crises in
guestion are (o be resolved. On the basis of that alone, | should be
entitled to ask Chris Uroh 1o wait until he rcally has something to say
before I answer him. ' ' .

Bongasu Tanla Kishani and I would be agrced that Cameroon’s
linguistic diversity constitutes a rea! source of wealth and that the colo-
nial policies which marginalized Cameroon’s indigenous languages
should be reversed. - We would also be agreed, [ believe, that the
coloniaily-imposed European languages have a place and a role to play
and that there is no question of simply throwing them out forthwith,
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But we are not yet in agreement as to how these aims are to be
achieved, as to the procedure to be foliowed so that Camecroon can
evenlually achieve a linguistically satisfactory situation. We ar¢ both
against ethnofascists who may dream of imposing their own mother
language as the national language in Camcroon. We also both believe
that in this matter cowardice must be kept at bay. T will not dwell on
issues on which T believe we would agree. 1 will concentrate on what
still divides us and on arcas where I fail to understand him.

In the summary of his article Kinshani states: "Au nivean pratigue
comme théorique on constate que I’écrivain anglophone camcrounais ne
fait montre ni de ’écriture ni de 'élocution de ’anglais des anglais.”
This I can translate as follows: "At the practical no less than the theor-
ctical level, Cameroonian writers of English expression neither speak
nor write English English". Even after | have finished reading through
his paper, I am still unsure whether this remark is meani to be re-
proachful or laudatory. And, in any casc, what is the reason for this,
given that it is true? Is it that Cameroon writers like their fellow Afri-
cans are incapable of speaking and writing English English (whatcver
that is) or that they have deliberately chosen not to speak or wrile
'English English? If the latter be the case, then there must be a suffi-

“cient reason for such a choice; if the former, then it would seem impos-
sible for one of them (Tanla Kishani himsclf, for instance) 1o recognize
English English to the extent of knowing what is and what is not Eng-
lish English. But, in any case, why would a Camerconian or any other
African want to speak or write English English? The position argued in
my own paper is that Cameroonians need English (and French) for
communicating among themselves and for global dialogue. English
English is not required for either of these two purposcs.

But Kishani pursues this point in his opening paragraph in a way
that leaves me a bit confused with the rest of his paper:

What persistently worries me in Cameroon anglophone

writings...is the somehow preferential use and the resultant, some-

how contradictory, rote of the English language. In Camcroon,

English language writings reveal a divided English Language
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whose vitality is conslanily marked by the silent encroachmems of

other langnages such as the Pidgin English, French and numerous

Cameroonian languages. In other words, the practice of Camercon

anglophone writings is evidently not as pure as it might appear

cither to the neophyte or to the non-English speaking outsider,

For, to judge from the works of many outstanding Cameroonian

authors, both English and French have visibly manifested in their

initial stages the symptoms of their incipicnt deviation from their

respective models in British anglophone and French francophone

writings. (p. 101) '
Well, I see no reason why any Cameroon anglophone writer or speaker
should be concerned about the "purily” of the English s/he uses, S/he
should be concerned about intelligibility and the ability to communicatc
with whoever it is s/he wanis to communicate with. What Kishani here
calls "silent cncroachments” are part of what, in my paper, 1 described
as a process of domestication of the colonially imposed languages. But,
again, Kishani is not in favour of a demesticated variant of the English
language in Cameroon. He prefers "the emergence of our linguistic
independence”" (p. 113) which he sees as possible only through
Camergonian indigenous languages which, in his opinion, should be
reinstated “once and for all" {(p. 117).

Kishani gocs on to cxpress amazement at “the fact that even most
Cameroonian leachers offer their courses in English to the very stu-
dents with whom they prefer to converse in Pidgin English to show
intimacy or when it comes 1o using a certain lingua franca a la
Camerounaise to express mutual affcction”. There is nothing amazing
in this. He himself has staled the necessary and sutficient reasons for
the practice, Some people decry the fact that in some secondary
schools in Cameroon pupils are forbidden from speaking Pidgin Eng-
lish and "countri {alk” m the school cempound. But such a proscription
is pedagogically sound as long as Pidgin English and countri talk are
not the medium of instruction, Whether they should be the medium of
instruction is a different issue. If onc wants to learn a language, any
language al all, one should lcamn it weil. That is a duty owed to the
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language itself. And one has learnt a language well when oné can
effortlessly and fluently commumicate with it. Generally, Cameroonian
secondary school pupils don’t require any exira incentives to master
Pidgin English or their own respective indigenous languages since thesc
are usually the everyday languages of the street and the home. Thus it
makes sensc, in the interest of helping them to master English and/or
French to encourage them to practice speaking within the context of the
school.

It is concern with the importance of learning any language well
that led me in my paper to attempt suggesting what should be consi-
dered the irreducible minimum unchanging elements in the domesti-
cation of any language. Such imeducible elements are what would
ensure international intelligibility of the language. The requirement has
got nothing to do with "purity” of the language or with respecting its
ancestral origins.

It is an empirical fact that people are capable of mastering several
languages at thc same time. And mastering a language is always equiv-
alent to acquiring a power. If [ master "your" language whereas you do
not master "mine” you should justifiably fecl uncqual to and over-
powered by me in that respect. Kishani once proudly told me a story of
how, at Kitiwum, he once did spontaneous interpretation from German
into Lamnso and Lamnso mmto German for a team of visiting Germans
and a crowd of villagers. Both the Germans and the villagers greatly
admired and envied him for his aptitude. They were quite right in
doing so. There is nothing more itksome than the necessity combined
with the inability to communicate in any language. I once met an Afn-
can francophone in London who was having a hell of problems but
could not communicate in English. Because I could manage French
fairly well, we nearly became "twin brothers” in London. Let those
who continue complaining that they are haunted by psychological prob-
lems or that they feel shame and guilt when they use the language of
former colonial masters think again whether they really have any good
reason for such feelings. In any case, they should not assume that every
African has the same feelings, much less that every African ought to
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cxperience such psychological problems and feelings of shame and/or
guilt in using these languages.

There are an increasing number of Camcroonmians whose first
language, for varied reasons, is English or French, Tn some families,
English or French is the only language that is mutually comprehensible
to both parents and the children, Should we then call English or French
the mother-tonguc {(or father-mother-child language - 1o use Kishani’s
rather cumbersome suggestion) of such children? 1 don’t think we
should. My own suggestion is that we should retain the two terms first
language and mother language - to depict, respectively, that langnage
which a person first learns and that language which s/he considers
her/his indigenous, native or domestic language to which sthe feels
emotionally attached. That way, the stalemeni: "My first language is
not my mother language" is perfectly meaningtul. Tn this scnse, one
could, at lcast theorctically, have twin or triple first languages (just as
one coukd have twins or triplets!) but onc can only have one mother
language. And it would be, by definition, impossible for anyonc to
have a moiher language that s/he doesn’t consider or rccognize as such.

In my article, I had mentioned a Bali woman known t©o me who
has a perfect command of Lamnso. Now this lady 18 married to a Nso
man and her children speak, perfectly, Lamnso, Mungaka and English
because her practice has always been to commmicate with them indif-
ferently at will in either Lamnso or Mungaka whilc they leamed Eng-
lish in school. It is quite possible that among these children some
would consider Lamnso while others consider Mungaka as their mother
language depending very much on personal feelings and the individual
experiences that have helped to creale and/or sustain and reinforce such
feelings.

Kishani has clearly demonstrated that "the entire corpus of
Cameroon anglophone writings manifests rather than hides the legit-
imate vitality of Cameroonian languages” (p. 107). But it is not quite
clear to me what conclusions are deducible from this fact. One conse-
quence Kishani draws is that "Camcroonian language writings will
evertually win the tug of war between European and Camergonian
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langnages" (p.108). But therc is cvidently no tug of war as yet until the
volume of writings and practice of reading in the indigenous languages
considerably increases. Kishani relates with a celebratory air the story
of one of his poems Nstyri Lam - In Praise of Language - which was
"written directly in Lamnso in 1985 for a language Documentary Film
on the Nso" (p.122). But can a primary school Reader or Curriculum
be constructed with a single poem?

Which brings me to Kishani’s main suggestion which should have
been the most important part of his articie were it not so vague. He
makes a distinction between what he terms "individual language pol-
icies" and "generalized or ethnic {state) language policies" and urges
the Government to be concerned about the latter, This is really where
detail and clarity were called for. Kishani needs to spell out in more
concrete terms what this would mean vis-a-vis the educational system
as it presently operates.

In 1563 Bernard Fonlon assumed (wrongly) that no Cameroonian
would be mad enough to riot in defence of one of owur colonial lang-
uages. But by 1993, merely three decades later, the anglophone com-
munity in Cameroon was forced to be doing cxactly that to provent the
government from destroying the entire anglophone educational system
50 that a covert policy of assimilating anglophone Cameroon into the
Francophonie could be acceleraied. On Oclober 12th 1993, anglophone
parents, teachers and workers defied water canon, tear gas and tun-
cheons to demonstrate in Yaounde and other big towns for the
anglophone G.C.E. Board. They were demonstrating for the survival
and integrity of that system of education, dispensed through the
medium of the English language, in such famous institutions as Sasse,
Bali, Mankon, Okoyong etc. - an educational system that is a colonial
legacy with weaknesses that should be progressively eliminated but,
nevertheless, a sysiem perceived as a thing of great value for which it
was justifiable to risk life and limb to preserve.

The point of Kishani’s very interesting story about the Philips
Tape Recorder, which he brought home from Europe in 1973 as one of
"about three such tape-recorders at the time in the whole of Kimbo’



Reply to Dissenting Voices 127

central arca" (?} and which Mdosér Kishadni Ycekpu-Kongnyuy “cre-
atively named...in Laamnso as Yulem" (p. [ 14), is completely lost on
me. Yulem is a quite common Lamnso name 30 [ don’t see why Kish-
ani calls it a "neologism" with rcgard to its application 1o a
tape-recorder. And if neplogism it is, then it is a neologism in Lamnso
and not in English, So why would "Our consumer’s uses of the Euro-
pean languages we speak inhibit our potentials for linguistic creativity,
thereby preventing any neologisms like Yulem from emerging or obli-
ging such neeologisms to undergo the scrutiny of European censorship.”
(ibid)?

Lastly, Kishani states that I attacked him and Professor Abimbola
"for using English to condemn English" (p.123). He should reread the
relevant section of my article. T did not attack them for using English
to condemn English. There is nothing wrong with that. My point,
which many other people have mistaken for an argumentum ad
hominem was (is) that if they considered the compelling reasons why
Abimbola wrote and delivered his address in English and Kishani wrole
Konglanjo in English, whereas both of them could easily have used
Yoruba and Lamnso, respectively, they would easily understand some
of the compelling reasons for using English. I would makc a similar
point about Ngugi wa Thiong’o towards the end of this response which
I hope no one will mistake for an ad hominem.

The three-pronged thrust of my argument in my article is clearly
stated in the absiract accompanying the article as follows:

(a) Although the foreign European languages which came with

colonialism overshadowed the indigenous languages, therc is no

cause, all things considered, to bemoan this fact.

{b) The foreign languages imposed on us by irreversible historical

circumstances can, if properly domesticated, be used to great

advantage as vehicles of national unity, intcgration, development

and for global dialogue.

(c) The cmotionally very attractive idea of an indigencus national

language and the efforts currently being made to bring it about is,

for the time being, unnecessary and politicatly dangerous.
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But Chris Uroh proceeded to drop all the important qualifiers and
nuances from the above statement, thereby obtaining naively categoric
assertions, and then launched a furious attack against them.

He counterpoises my "instrumentalist conception of language” (p.
130) with that of Stalin which he quotes with an air of finality, com-
pletely ignoring the fact that the two conceptions are perfcctly compat-
ible. Is the history of Africa not inseparably linked with such languages
as English, French, Portuguese ctc. and do Africans not create their
own unigue versions of these? No wonder, he refers to Pidgin English
-as spoken in the former mid-Western region of Nigeria as an "adulter-
ated foreign language” (p. 132). "Adulterated" from whose point of
view? It doesn’t occur to Urch that Mid-Western Nigerian Pidgin is a
unique and very creative product of the people of that part of Nigeria.
Very much like in Cameroon, such a medium of every day communica-
tion is a pragmatic desideratum in view of thc great number of indigen-
ous languages. Do the people of Mid-Westermn Nigeria losc anything by
communicating with one another in Pidgin English while preserving
their various indigenous languages? No. On the contrary, they enjoy the
advantage of easy communication with Nigcrians and other people with
whom they cannot communicate in their indigenous language and the
broad-mindedness that this type of intercourse always instills, As a
matter of fact, the Mid-Westemn region is that part of Nigeria where the
foreigner feels most at ease and where tribal chauvinism is not so evi-
dent as in other parts of Nigeria.

Nowhere in my article do I state or imply that absiract entities
such as liberty, equality and fraiernity were unknown to pre-colonial
Africans. But this writer manages to make such a deduction on my
behalf which then helps him to camy out a demonstration that Afiicans
had resisted colonial invasion even before acquiting western education
and that absiract entities "like freedom and equality were present in
pre-colonial Africa" (p.134). This amounts to proving what was never
in dispute.

In my article I siated that it is significant that nationalism which
eventually led to poiitical independence, was initiated and led by the
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beneficiaries of colonial education ctc. T didn’t say that "only those
African beneficiaries of weslern education” did this. And therc I was
talking about nationalism which led to political independence. In other
words, within the Nigerian context. I was talking of Nigerian as
opposed to Igbo, Efik, Edo, Yoruba etc. nationalism, which was initi-
aled and led by such people like Azikiwe, Awolowo, Bello, Balewa,
Enahoro, Osadebay, Mbadiwe etc. This was, of course, only a part of
the anti-colomial struggle in general, but it was the part which focused
on the concept of Nigeria as we know it today.

I would like to end this response by confessing that, when 1 wrote
my article on Colonial Legacy and the Language Situation in
Cameroon, [ had never read Ngugi wa Thiong’o’s views on the subject,
owing to the Book drought in my part of Africa. As a matter of fact, {
read Decolonizing the Mind: The Politics of Language in African Lit-
erature only a few weeks ago. No one has put the case against the
colonial European languages better than Ngugi. His views are clear,
consistent and very well articulated. His linguistic theory is, however,
based on a linguistic phitosophy thal is etroncous in its exaggeration,
Language is certainly very important, but language is not as determi-
nanl of human thought and behaviouwr as Ngugi makes it. Reality is
quite differcnt from the language with which we attempt to describe it.
All forms of linguistic philosophy (as distinguished from philosophy of
language) which attempt to reduce all our problems to problems of
language or which confuse reality or facts with the language with
which they are described, arc patently false. Ngugi also seems to have
matched his burning convictions with appropriate action, at least some
of the way. I believe that thc best way to know what a person truly
believes is to observe if and to what extent s/he matches professed
beliefs with appropriate action. Some people arc morc dramatic in the
way they act than others. That is an understandable matter of tempera-
ment. But sometimes, with somc people, the drama is all there is to it,
just faking.

In a statement reproduced in the edition of Decolonising the Mind
before me, Ngugi solemnly avows that in 1977 with Petals of Biood he
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"said farewell to the English language as a vehicle of my writing of
plays, novels and short stories” and that with Decolonising the Mind in
1981 he bade "farewell to English as a vehicle for any of my writings".
That certainly is matching conviction and profession with appropriatc
action. Ngugi has also very paticntly suffered for his views and convic-
tions.

But has Ngugi backslided? To what extent has he succeeded in
saying farewell to the English language as a vehicle of all of his writ-
ings? A few days ago, I happened to ask an Africanist Professor here
in Bayreuth where Ngugi was at present and what he may be doing. He
informed me (not withoul considerable surprise on my part) that Ngugi
was here in Bayreuth somc years carlier and that, to the best of his
knowledge, he is presently a Professor at the City University of New
York. So after decolonising his mind and warning all of us about the
theft of the treasurcs of our minds, he himself has given away his so
freely 10 the same stealers? Is it Kikuyn he teaches in Kikuyu at the
City Umtversity of New York? Would a naive disciple not take his
gospel too seriously and use it, like okra soup, to swallow a cockroach
whereas he himself is savouring bush meat somewhere else?

As long as African intcllectuals continue urging us 1o abandon
western languages, culture, and ways of lifc from their professorial
chairs in western Universities, through the glossy journals and maga-
zines of western scholarship and through their hardbound "bestselters”
in the western book mdustry, for so long should we feel justified in
suspecting them of needless hypocrisy. Let reason determine for us
what we should believe, then we can freely prcach what we believe,
but, above all, let us practice whal we preach.

* I would like to thank the Alexander von Humbolt-Stiftung for an un-
going fellowship which has greatly facilitated my academic work.




LA TRIBU CONTRE L’ETAT EN AFRIQUE
A reply to Charles Dimi

Lansana Keita

Charles Dimi's essay "La Tribu contre I’Etat en Afrique” [Dimi (1994,
pp.45-57)], in an attempt to comment on the political phenomenon of
the post colonial African state and its constilueni sub-nations or cthnic
groups, makes a number of controversial points that require response.
In general, Dimi’s thesis on the problem of the African state is some-
what shallow and often couched in language that is patently colonialist,
reflecting all the deficiencics of an undynamic and ahistarical view of
Aftican affairs,

The central point of Dimi’s argument is that the idea of the siate
is alien to Africa and that the cthnic groups (Dimi resorls io an unfor-
tunate usage of thai value-laden tcrm “tribe" to refer to Africa’s
precelonial regional os linguistic social groups) on which the post-
colonial state is imposed, are incapable of coming 1o lerms with the
idea of the state itself. :

According 1o Dimi thc state is "an organized sociely” possessing
"independent, political, administrative and legal structures" that are
quite distinet from the personal and social links characteristic of ethnic
society. Matters are compounded by the fact that the idea of the mod-
ermm slate was not introduced to Africa under ncutral conditions, As
Dimi himself remarks the state is a sequence of the "traite des Noirs -
le commerce triangulaire - et & la défaite des peuples africains face a la
puissance de feu élomnanie des Europeans - les gucrres de conquéte
coloniales" [Dimi (1994, p.47]. In this bricf comment [ want to raise
questions about Dimi’s careless use of language amd his basically a-
historical approach in his analysis of coniemporary African socicty.

Dimi’s "Tribes"

Dimi defines a "tribe" as a
group of men having a language, customs and a social
organisation having the same origin and a common ancestor
whether real or mythical. The relationships befween individ-
ual members of a particular tribe arc based on linguistic and
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sociocultural affinitics. In extrcmc cases these relationships

arc founded on kinship. The tribe is the 10 be undersiood as

a homogeneous group enjoying a political and social auton-

omy and occupying a defined area and generally composed

of smaller groups such as clans. [Dimi (1994, p.45)%: my

translation] _

Yet this dcfinition could fit any number of modern states such as
Sweden, Norway, Ircland, and TIsracl. And again most of African’s
ethnic groups would not fit Dimi’s definition of what he defines as a
"tribe". The fact is that most African peoples have no idea as who their
real or mythical ancestor is, and in many cases the ethnic group is so
large or is extended over such a wide area that regional dialects have
developed. Obvious examples are the Hausa, Foulah, Malinke, and
Yoruba peoples of West Africa. I would imagine too that the Swahili
speaking peoples of Easi Africa conform to the sane principle.

In fact the best example of what might constitute a tribe according
to Dimi’s definition is the Jewish community throughout the worid.
This is a society fully cognizant of its origins (real or imagined) and
founding ancestor {real or imagined), and fully concerned to practice its
rituals and meodes of religious worship whercver its members reside
despite sufficient conditions for social assimilation,

Dimi 1s clearly ignorant of African hislory when he states that the
only form of social organisation known in Africa is that of the "tribe”
and that African social; existence is ahistorical {Dimi {1994, p.55)]. it
has always been recognized by sober-minded researchers in African
history that the historical societies of ancient Egypl, Nubia, Axum,
(hana, Mali, Songhay, Kanem-Bornu, Hausaland, Yorubaland, eic., are
to be regarded as siates by any definition of that term. In fact, Dimi's
analysis of African socicty would scem 1o be most inappropriate for
Africa north of the equator, and even for Africa south of the cquator
the fluid movements and migrations of people leading 1o the creation of
dialects, the merging of pcoples as in the case of Hutus and Tutsis of
Rwanda-Burundi (a merger brutally disrupted by the Eurapcan
coloniser) belie the simple stereotype formulated by Dimi.
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Dimi’s ahistorical analysis is also evidenced by his nonrecognition
of the fact that thc modem European stale is a fairly recent phenom-
enon and that the peoples of Europe for most of iheir historic belong to
subnational communitics cach with its own specific language. Surely,
Dimi must be aware of the relatively recent unification of Iialy and
Germany. Or should we not recognize the fact that the ancestors of all
living Europeans spoke languages quite different from thosc spoken
today? Are we to conclude then that the modern European is an alien-
ated being having lost his or her "tribal” identity.

Of course, the importance of the particularity of language in shap-
ing an individual’s identity is not to be underestimated. But what is one
to make of the fact that the languages of Europe such as Breton and
Gaelic are becoming extinct in much the same way that Latin, Saxon,
Pict, Vandal and Viking did? Or consider the fact that the majority of
individuals living in settlement nations such as the United States and
Brazil speak languages quite different from those of their ancestors.
Apain [ make reference to the Jewish people who have not only
adopted the languages of all the peoples among whom they lived but
have also developed a ghetto diatect of German known as Yiddish. Are
we to argue, therefore, that thosc Jewish communities where Hebrew is
not spoken all consist of alicnated deracinated individuals?

Yet again linguists of African languages inform us that in Africa
itscif many fanguages have been displaced by others without any evi-
dent impact on the rclevant populations. I have in mind the widespread
influence of Swahili in East Africa, especially Tanzania. Comsider too
the case of the spread of Hausa in Wesl Africa - where distinctions are
becoming  increasingly blurred between the Hausa themselves and
Hausa speakers. A similar situation has occurred in North Africa where
Arabic has replaced all the traditional languages there with the cxcep-
tion of Berber,

Ethnic groups and the siale
The upshot of the above discussion is that the conflict beiween ethnic
groups and the stale thal Dimi describes for Affica is an ongoing one
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m all parts of the world including Europe. The cases of Spain, Ireland,
Belgium,- Yugoslavia, Greece, Russia, ctectera testify to this phenom-
enon. If one may borrow Dimi’s outdated and value-laden language the
"tribes" of Europc have either been absorbed by the state or have
engaged in a "lutte 4 morl" against gach other, Yet with the advent of
the market economy and the culture of capitalism many of the disparate
pcoples of Europe have been able to make the transition to nationhood.
This is what is now ongoing in Africa with cthnic lines being blurred
by ongoing intcrmarriage and social mobility brought by cconomic and
sociological forces.

But there is a crcial distinction between the creation of the mod-
emn stale in Europe and the similar evenl in Africa. With the exception
of some of the states of Easiern Europe the modem statc in Europe
resulted from forces internal to a particular region: in Afiica the mod-
ern statc {in contradistinction to the large precolonial African state) was
imposed by external forces for the sole purpose of harnessing large
amounts of resources under one centralized unit. On account of the
new economic and social forces introduced during colonial era and
before, Africa’s ethnic groups (as elsewhere in the world) have been
undergoing dynamic charge as individuals and groups streggle to come
to terms with an ever changing and increasingly hostile post-colonial
environment. Apainst this backpround Dimi’s analysis is to be scen as
overly simplistic in its essentialist and false vision of Afnica’s cthnic
Zroups.

The illogic of the African state

Given the manner in which the African siate was created, as a kind of
whimsically but violently imposed colonial territorial imperative, one
would expect a certain amount of hoslilily 10 the stale not only on the
part of the enlightened and conscious African intelligentsia, but also on
the part of thosc who are oppressed by the new mutant version of the
colonial state, the neocolonial state, often accompanied by a comical
caricature of some Europcan military personnel performing as ":head of
state”. But Dimi’s analysis is quile unacceptable when he writes that:
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The African is in many ways hostile 1o the stat¢ as he is o

genuine modernity. The hostility consists of his total rejec-

tion of any identification with the idea of citizenship, which

brings with it the ideas of rights and obligations dcfined by a

set of laws having an objective universal value. He considers

the power of the state as dcpersonalizing, while the tribe

assures security, since it forbids the defining of the other in a

reciprocal relationship. [Dimi (1994, p.51); my tranglation]

The above demonsirates that Dimi has little knowledge of the dynamics
of contemporary life - given the pragmatic reciprocity that one observes
among individuals of different ethnic groups in Africa’s urban areas.
Dimi scems to pay litlle attention to the impact of commerce, cultural
links by way of Islam, and gencral intermingling that encourages recip-
rocal obligations between individuals. And where ethnic considerations
do play a deciding role in terms of reciprocal rclations, this can be
traced to the Machiavellian machinations of thc colonial powers which
in some instances went so far as to crcate new "tribes” to serve their
own ends.

But Dimi has absolutely no proof that Africans, in general, arc
apposed (o modernily - whether on the technological or sociological
levels. In fact, African themselves may ofien seem loo enthusiastic
about modecmization given the importance they attach to the voting
process as an integral part of democratic government. Sober analiysis
would inform us on the other hand that the extreme racism practiscd by
Europcan settlers in the Americas, South Africa, ctcetcra should be
understood as being contemptuous and abusive of the idea of citizen-
ship and its recognition of the rights of others, Again the massive cor-
ruption and crime that plague the so-called industrial democracies (the
best example being Italy) have been obviously overlooked by Dimi in
his analysis of the African ethnic group vis 4 vis the state.

Yet what is also lacking in Dimi’s ahistorical analysis is his
nonrecognition of the new class formations that have cvolved out of the
colonial impositions. These clags formations are often struclured on
lines based on access to Western modes of education. Under thosc
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circumstances ethnicity would appear to be of less significance than
economic class affiliations. The point is that regardless of the cthnic
background of the ruling political classes in Africa wealth acquired by
its constituent members very rarcly permcates to even a minerity of the
general ethnic population of these groups. Contracts are often made and
awarded on a purely economic basis of assumed mutual reciprocity
without regard to ethnic affiliations. In much, the same way that market
capitalism with its twin principlcs of personal gain and mdividualism
broke down regional and feudal affiliations in Europe, so (oo the sialist
capitalism of the neocolomial African state is in thc proccss of frans-
forming the social ethnic and identities of Africa’s cthnic groups.

The state as we know it is a modern phenomenon representative
of the formal and legalistic side of the nation. The nation in lurn is to
be understood as the welding together of different ethnic and cultural
groups under the political hegenomy of the siate apparatus. And what
prevents the bursting asunder of the state - given ifs disparate elements
- is the homogenizing and urbanizing power of market capitalism and
the strong tendency of the latter to cncourage individualistic utility
maximizing behaviour. The logic of thc market diciates that ethnic and
communal linkages will be frayed and broken in the process.

But the problem with the African slate is that while most African
economies (perhaps with the exception of South Africa) operate within
the orbit of international capilalism these economies themselves are not
genuinely capitalist, The relatively smalt amounts of liquid wealth {wc
understand here the so-called hard currencics of the West) that exist arc
concenirated in the state machinery. Thus on the one hand we have the
individualist ethic of the market economy permeating the whole socicty
while wealih is generated only in the statc scctor - hence the scramble
to gain political office.

Contrary to what Dimi argues, the neocolonial state mechanism is
manipulated by wealth sceking individuals who seck to exploil ethnic
differences in order to gamer votes or win influence. Individuval citizens
frequently (though not invariably) votc along ethnic lings only because
they expect access to social goods on the basis of ethnic familiarity
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~ (language, region or origin, etc.) with those who scck political office.
This is a wuniversal phenomenon: politicians in all societies are
invariably assured of maximum support from their regions of origin.

Finally, one must take exception to Dimi’s recommendation vis a
vis the future of the African state. The solution is not 10 normalize the
African state, the mischicvously conceived product of the infamous
Berlin Conference of 1885. The solwtion is to dissolve its boundaries
with the intention of welding together ils disparate representations into
much larger economic and political units, With the increasing move-
ment of peoples across large areas ihe idea of ethnicity would be of
diminishing significance. The epistemological problem with Dimi’s
paper is that it is founded on the spurious notion that the sociology of
African society is determined by some set of mysterious essences im-
permeable to influences from the material world.

Cne would have thought that this kind of simple-minded ideology
fabricated for colonialist purposes no longer existed. While reading
Dimi’s essay 1 could not help but be reminded of that fantastically
surrealistic and racist text wrillen by the late Alberto Movovia Which
tribe do vou belong to?.
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ON A HISTORY OF AFRICAN PHILOSOPHY

Review of a conference on "African Philosophy down the ages: The
Problem of its History and Historiography”, organised by the
Department of Philosophy of the Seminar of SS Peter and Paul,
Bodija, Ibadan, Nigeria and held at the Seminary hetween March
27 and 31, 1995,

By Olusegun Qladipo

‘Ordinarily, a gathcring of philosophers is not one in which a conscnsus
is easily struck on the issucs of the day; philosophy being, to usc an
expression which has become a cliche, that discipline in which a con-
stant dcbate on its naturc is rcgarded as onc of the rcasons for its prac-
tice. When the issue in question is that of the history and histori-
ography of African Philosophy, the level of conwoversy could only be
high indeed. Why?

Two reasons rcadily come to mind. First, in African philosophy
the issue on which there are identifiable schools of thought are few and
far between, More than this, given the particularity of the circum-
stances in which a modern or post-colonial philosophical tradition is
just emerging, the question of the existence of Afnican philosophy has
been one of the most contentious in the history of modem African
phitosophical practise. In this situation, talk of a history of African
philosophy could not but be controversial.

But we nged a history of African philosophy down the ages, the
organisers of a recent conference on "African Philosophy: The Problem
of its History and Historiography”, insist. For Rev. Fr. (Dr) Francis
Ogunmodede, the Chief Coordinator of the conference, such a history
is important for a number of rcasons. First, is the need 1o present a
holistic picture of the nature of African philosophy as a philosophy
with a hisiory as long and respectable as the history of Western philos-
ophy. Second, and related to this, is the need to correct a wrong im-
pression of African philosophy created by its simple biturcation into
traditional and contcmporary African philosophy. This is the impression
that once we remove from ihe corpus ot African philosophy the works
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of contemporary African philosophers, all that remains arc the
undifferentiated thought systems of traditional Africans labelled as
traditional African thought,

Generally, then, the aim of the conference was, as the organisers
put it, to excavate, as it were, "the identity of great African thinkers
and philosophers in the past together with their thoughts and thought
systems”, This is with a view to giving African philosophy ils true
image and identity.

There were quite a number of confercnee participants who were
readily committed to the goals stated above. Among them arc Dr,
Ogunmodede, Profcssor Onyenwuenyi of the University of Nigeria,
Nsukka, and Dr. Marie Eboh of the Rivers State University of Science
and Technology, Port-Harcourt. Thesc participants not only argued for
the plausibility of the periodisation of African philosophy into the
Ancient Period, Greek Period, Early Christian Period, [slamic African
Period, Period of Early European Exploration and Contacts with Africa,
Western Colonial Period and Contemporary Age, as suggested by ihe
organisers of the conference, they also tried 1o demonsirate the Egyp-
tian {African) origins of Greek philosophy and by extension, all of
Western philosophy. For them, the history of African philosophy would
be incomplete without a link with its ancient Egypiian origins.

A fine proposition no doubt, but one which is problematic as a
number of conforence participants were at pains to show. For those
who are sceptical about the plausibility, and indeed the desirability of
the above classification, for example Professor P.O. Bodunrin and Dr.
A.G.A. Bello, both of the University of Ibadan, it is important to exer-
cise some caution in the pursuit of the nationalistic agenda that this
classification suggests. For these scholars the kind of historical rccon-
structions suggested above is bedeviled with some difficulties.

Among these are: the problem of identifying the key figures in the
history of African Philosophy whose works can be uscd as touchstones
for separating philosophers from non-philosophers; the difficulty of
identifying traditions and influences that bind the works of Afiican
philosophers through the ages together; and the problem of defining
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what is to count as philosophy as we iry to demarcate certain key
periods in the development of African philosophy. _

The point of raising the above difficulties, according to Dr. Bello,
is "to suggest that the question as to what periods will fit the hisiory of
African philosophy is an empirical question, to be settled only after
considerable data has been accumulated on African philosophers, philo-
sophical schools or traditions".

The conclusion to draw from all this is not that it is unnecessary
to chronicle African philosophy, but that close attention should be paid
to certain methodological issues, a proper understanding of which is
required for an adequate construction of a history of African philos-
ophy down the ages. Thus, while the attempt to chronicle African phil-
osophy cannot be dismissed, as Chris Uroh does in his paper, as imel-
evant, it is also clear that we need more than sheer intellectual will to
do this in a credible manner,

The point requires stressing: culiural nationalism is not enough as
the driving force of any effort to write the history of Afiican philos-
ophy down the ages. Much more important for a successful realisation
of this goals are adequate skills and steady work. Without this the
initiative that the conference exemplifics could only be a flash in the
parn; il would not last.

Also, it is not enough to demonstrate that Greek philosophy, and
by implication Western philosophy, has an African origin in ancient
Egypt, as some of the conference participants tried 1o do. We need to
move beyond this demonstration to show that there has been a kind of
hisiorical continuity between ancient Egyptian phitosophy and African
philosophy today. And if, as T suspcct is the case, this continuity is
lacking, we need to show why this is so.

A strategy we would do weli to avoid in tackling the problem of
lack of hstorical continuity between ancient Egyplian philosophy and
African philosophy today is to atiribute this problem to Westem con-
spiracy. For aparl from the fact that this conspiratorial theory is not
usually supported with adequate evidence, it raises the further question:
Why was Western conspiracy in this regard successful? In any case,
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why and how has it been possible for the West to appropriatc an Affri-
can philosophical legacy in a way thal Africans themselves have not
been able to appropriate i1? There is cven a sense in which the idea of
Egyptian (African) origin of Greek, and by extension Western philos-
ophy could deny African philosophers the opportunity to engage the
African condition loday in a creative manner, with a view to providing
the philosophical anchor which cutrent efforts to rebuild the continent,
feeble as they now seem to be, require. For to say that Greek {Western)
philosophy has an African origin in Egyptian philosophy is to imply in
a sense that Western philosophy is our philosophy, The question is;
Would this in itself not amount to an abdication of our responsibility to
develop a tradition of philosophy which, in the words of Professor
Kwasi Wiredu, is rich in its variety and vital in its relevance to con-
temporary existence?

This question leads us to other issucs which those who are inter-
ested in chronicling African philosophy down the ages need 1o con-
sider. One of them is thc question of how the historical construction
they are atlempting would enable Africans to grapple with the problems
of today and design a desirable future for themselves?

Finally, it was clear from many of the papers and discussions at
the conference that there are siill many African philosophers whao still
believe that the answer to Africa’s problems of identity in the contocm-
porary world lies in rediscovering what we were previously and taking
steps to be such again. This is in spite of the fact that "all national
cultures are now syncretist’ and, to quote Professor William Abraham
whose words T have just used again, "that this is an inescapable exis-
tential condition of modem vitality".

If Professor Abraham is correct, and there is much evidence to
show that he is, then the only viablc option Afiicans have in the search
for solutions to their problem of self-identity in the contemporary world
is that on¢ suggested by him. This option, according io Professor
Abraham, "requires an impulsc forward from an idcalized and static
conception of traditions to the espousing of a vital syncretist heritage of
elements derived from diverse sources, able to constitute for Afticans a
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total resource for living, and to offer non-Africans a familiar feeling”.'
Let the cultural nationalists step forward to show this option is unvi-
able,

Note

1 See W. Emmanuel Abraham, "Prologue : Crisis in African Cullure", in
Kwasi Wiredu and Kwame Gyekye (eds.) Person and Community:
Ghanaian Philosophical Studics, 1 (Washington D.C.: The Council for
Research in Values and Philosophy, 1992), p. 34,

Racist Culture: Philosophy and the Politics of Meaning
by David Theo Goldberg. Oxford: Blackwell, 1993, x + 313 pp.
Reviewed by Magobo B. More

Discourse on ‘race’ and ‘racism’ is a very scarce commodity in philo-
sophical literature. This is even more so in South Africa than anywhere
else; a country ironically plagued by the problem for many centuries.
Besides the usual spurious claims - of course by representalives of
certain philosophical tradition - that philosophy as a discipline is far
too abstract, removed and universal to be concerned with so spccific a
phenomenon as racism, David Goldberg’s book Racist culture: philos-
ophy and the politics of meaning proffers a much more serious reason
for this neglect.

Philosophy, just as much as any social sciences, according to
Goldberg, is itself implicated and complicitous in racist articulations
and practices. The claim is of course not new, it has in ditferent forms
been expressed before. What makes Goldberg’s claim distinctive and
important is that while the previous charges were targeied either
exclusively at individual philosophers, (e.g. Kant, Hume, Hegel, Marx
etc.)(1) or certain identifiable philosophical doctrines,(2) his charge, by
its all inclusiveness, establishes a direct essential rclation between a
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philosopher’s racist expressions and political or moral practices and
hig/her phitosophical doctrine.

The introduction of the text periodizes the cmergence, normaliz-
ation and nawralization of racial difference and exclusion within
modernity, "Racial definition and ils attendant forms of racist articula-
tion cmerged only with the institution of modernity” (p.1). At the core
of this process, the reader is told, is liberalism which as an idcology
defining modemity’s conception of itsclf and sociely, sorved to
legitimize and “rationalize politico-economically prevailing sets of
racialized conditions and racist exclusion" (p.1).

Liberalism, which is Goldberg’s focal poimt of atlack,
conceptualizes ‘race’ as a "morally irrelevant calegory" thal has been
transcended or is on its deathbed. If this is the case, Goldberg asks,
then what is it "about race that since the sixteenth century has both
constituted its hold on social relations and prompted thinkers silently to
frame their conceptions of morality, polity and legality in its tcrms?"
(p.7). In responsc, he scts himself the difficult task of accounting for
the resilience, continuity, reemergence, extension, (redinvention of racist
culture and the discursive praclices (expressions) such a cullure sup-
ports. Culture, we arc told, refers to the "totality of created knowledge"
concerning race(s) that includes mles, conventions and racist actions. In
short, his aim is to map out the contours and terrain internal to racist
culture and then propose certain available possibilities for resistance
and response.

Chapter two is philosophically interesting in many ways bui main-
ly for the simple reason that philosophy is put on trial and its role in
racist culture called into question. Goldberg charges western Philoso-
phical traditions for inscribing racist expressions and promoting racist
articulations and practices. He develops an argument intcnded to dem-
onstrate rational morality’s complicity in racist culture. Making a
contestable distinction between unracialized pre-modern period and
racialized modernity, Goldberg claims that certain traditions have their
applicable contours delimiled by the concepl of ‘race’. The reason is
that these tradittons were defined by certain moral concepts for their
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self-conception or sclf-image, Aristotle’s concept of virtue, for
example, defined classical social identity; evil or sin defined exclusion
in medieval Christianity of Augustinc and Aquinas; the moral space of
enlightenment has been defined by awtonomy and obligation posited by
Rousseau and Kant, Benthamean concept of utility, appropriated by
both James and John Stuan Mill, defined minetcenth century bureau-
cratic technocracy; the Lockean "rights" talk defines contemporary
individuals.

Goldberg’s argument here, is bricfly that the primary moral con-
cepts inscribed in moral principles are fictitious because they claim
theoretical neutrality and objectivity while in actual fact they "promote
and sustain thinking in terms of exclusicnary discrimination"(p.38).
Thig fictive character serves to naturalize the concept of ‘race’. Even if
- we were (o accede o their neulrality claim, they would still be guilty
as charged. For, since in general, principles of moral modernity fail in
their objectivity to condemn or discourage racist expressions, they are
thercfore still guilty of cxtending "discriminatory racialized expression
either indirectly and inadvertently by seeming to condone and approve
what they do not explicitly disapprove”{p.39). Put differently, in rela-
tion to ascription of moral responsibility, "what the moral order fails
explicitly to exclude, il implicitly authorizes"(p.39)

Because of Locke’s influcnce on politics, slavery and philosophy,
Goldberg endorses both Bracken’s and Chomsky’s arguments that
classical empiricism does not only fail to offer conceptual bariers to
racism but also facilitated racism’s articulation ¢3). He refuses io let the
matter rest at that, for he strongly chalienges their further claim that
rationalism, in contrast, does offer such barriers against the growth and
proliferation of racist articulations. According to him, rationalism is
equally - if not more - guilty of this failure. For example, Kant’s cri-
terion of morality as universalistic parades ii as anti-racist. However,
this principle is misleading for in actual fact Kant’s moral philosophy
justifics racism. Thec innatism of Leibniz’s rationalism posits innate
mental differences to explain digparities. This is reflected even by his
statement that "the greater and betier part of humanity gives testimony



Review: Racist Culture 145

to these instincts [of course]...onc would have to be as brutish as the
American savages to approve their customs which are more cruel than
these wild animals" (p.2%).

Chapter three examines the discourse of ‘race’ and racism and
argues that the ‘discursive field’(4) of racist expressions is wider than it
is usually thought to be since it includes beliefs and verbal outbursts,
their underlying ‘preconceptual’ structure, acts, principles on which
racist institutions are based, the flourishing production of texts con-
cerned with racist logie, etc.. Chapter four follows with the adoption of
an anii-essentialist and anti-reductionist position pace biological con-
ceptions such as those ariculated by, for instance, Kwame Anthony
Appiah, marxist class approach, Darwinism, Jcnsenism, etc., all of
which supposedly narrow and limit the discursive field.

In an introductory essay to his carlier book, The anatomy of rac-
ism Goldberg states:

[Tihe underlying premises of scholarship on race and racism have

been profoundly altered in the last two decades. Whereas once

scholars assumed that racism is singular and monolithic ... an
ahistorical unchanging social condition always presupposing
claims about biological nature and inherenf superiority or ability

(1990:xi-xii)
now such assumptions are no longer entertaincd because untenable.
Chapter five of Racist culture develops this eritique of the underlying
premises of contemporary arljculation of racism. Goldberg rejects the
reductionist conceptions that posil the unicity, singularity and alleged
supersession of this racism, "There is no generic racism"; there are
different racisms, "each with their sociotemporally specific cause...no
single (set of) transcendental determinant(s} that inevitably causes the
occurrence of racism - be it nature, or drive, or mode of production or
class formation”(p.90). This is a definitive postmodem conception of
racism(s), since it is a denial of a ‘center’ or a search for overarching
theories about racism. Such metanarratives (e.g. Marxist view of rac-
ism) are passe; they are features of a declining Weltanschauung,
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One of the themes underpinning Goldberg’s wrilings on racism
(5) 1s his belief in the rationality of racist discourse, practices and ex-
pressions. Chapter six constitutes a lengthy argumeni to demonstrate
this rationality since it is rooled within modernily’s belief in reason and
science. Pace the widespread assumption of the inherent irrationalily or
racism, Goldberg argues that as a flexible, vicious concept able to
adapt and reshape (o functional and (normalized) ideological
requirements throughout modernity, racism(s) must have rationality or
rational character. The relationship between rationality and science -
especially the social sciences - and racism is underiaken in chapter
seven, where the ideological role of the sciences and scientific organiz-
ations such as the Human Science Research Council is revealed.
According to Goldberg "the social sciences arc important to the State
both finctionally and ideologically" (p.152) because they are crucial in
the development and retention of the racialized other, for cxample,
social science concepts such as Primitive, Third World and Underclass.

The imporiance of Racist culiure: philosophy and the politics of
meaning for South Africans lies in the fact that not only does the
author draw on the South African cxperience for some empirical illus-
tration - Goldberg is a South African living in exile - he also concludes
with a lengthy argument for a neo-pragmatic ‘“incorporationist”
anti-racism  which is coutrasted to and juxiaposed against liberal
nonracialism of the kind adopted by the ANC and its allies. While one
may tend not to agree with Goldberg’s "incorparationist” solution
which in a certain significant sensc smacks of assimilationism in cases
where uneven power relations prevail, as in South Africa, his critique
of nonracialism is persuasive except for a minor hitch; it ignores other
important clauses in the Freedom Charter, namely, "All national groups
shall have equal rights" and “shall be protected by law against insulis
to their race and national pride" and further, that "All people shall have
equal rights to use their own language and devclop their own folk
culture and customs"{emphases added). Now, docs this not constitute a
recognition of group differences and cultural diversities? It seems,
therefore, that Goldberg’s claim that the ANC’s Freedom Charter arti-
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culates radical universalism (p.216-7) is a gross misunderstanding of
the Charter or an exaggeration.

The irony in Goldberg’s suggestion for ¢liminating racism is that
while he claims, and rightly so, that a single approach method is not
enough, that "a plurality of strategies may be requircd” (p.213) he
however, rejects certain methods as a priori unacceptable. Accerding o
him, the possibility of a new racism “is contradictorily celebrated as
multicultural  diversity" (p.8). Such a blanket rejection of
multiculturalism as serving the cnds of liberalism - in the United States
especially - is, I think, unwarranted. For, multicutturalism in the view
of certain powerless black victims of racism {e.g. Britain and USA)
may, indeed does function as a libralory weapon (6). Multiculiuralism
declares that there is no (European) center; it is a prociamation that
there are no sets of universal standards that apply to everyone. In cer-
lain black politics, multiculturalism together with postmodernist narra-
tives Goldberg scems o be articulating, are “complementary out-
growths of struggles by people of color as part of... decolonization and
efforis to dismantle structures of white supremacy” (Collins, 1994: 52).
Since "racism’s adaptive resilience entails that we have 10 respond with
a sel of oppositions that are found in and through praxis to be appropri-
ate to each form racism assumes" (p.213), multiculturalism may just be
one such "appropriate opposilional praxis" in certain sets of circum-
stances,

Goldberg offers a definition of racism(s) which commits him to
certain unintended difficult consequences he would probably rather not
have. This emanales from his rather wide conception of racism(s); he
offers this definition: "Racisms involve promoting exclusions, or the
actual exclusions of people in virtue of their being deemed members of
different racial groups, however racial groups arc faken to be consii-
wuted" (p.98). In and by iiself this definition may be read as inclusive
of preferential treatment and affirmative aclion programs as racist.
Since both these programs are predicated on inclusion and exclusion of
people on the grounds, among others, of race, they fall withwn the defi-
nition of racist acts, and thus commit Goldberg to affirming them as
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racism. Either he condemns and rejects affirmative action programs or
justify or rationalize their applicability. He chooses the latter option.
However, this does not lei him off the hook, for to rationalize and
jusiify one kind of racism and denounce another kind is not 1o deny
that both are racisms. If this is the case, then ccrtain kinds of racisms
are accordingly not a priori morally wrong.

Finally, rationalism does not have its origin in modernity but goes
back to early Greek philosophy. If, as Goldberg claims, rationalism is
responsible for or encourages or provides no conceptual barrier for
racism, then it could not have only started during modemity. If ration-
alism qua rationalism is racist in inclination, then it requires that it be
so throughout its entire history and not at certain specified and isolated
historical junciures only, This, therefore, calls into question Goldberg’s
claim that racism occurred within modemity. Further, if Enlightenment
rationakism as Goldberg insists - pace Chomsky and Bracken - does not
offer "a modest conceptual barrier to racism”, it is precisely becausc
rationalism qua rationalism and not rationalism qua Enlightenment
rationalism fails to offer this conceptual obstacle, In fact, one may even
advance the claim that the very notion of western rationality with ils
emphasis on laws of identity, contradiction and excluded middle as
laws of thought provide the basis for discriminatory and racist prac-
tices. Fundamental to these laws are notions of “identity’, ‘difference’,
particularity’ or ‘specificity’ - ideas at the corc of racism rather than
universalism or sameness.

The shorifalls hotwithstanding, Racist culture: philosophy and the
politics of meaning is filled with profound insights into thc perennial
problem of racism. In the process it also raises a number of
philosophically and politically important issues such as the question of
conflict in rights application instances, affirmative action and the
counter claim of reverse racism, freedom of expression, racial alloca-
tion of urban space, and so on. In fact one would be hard-pressed to
mention a philosophical book, so far, which powerfully deals with the
subject of ‘racc’ and racism’ as this text does. [t certainly belongs to
the genre of Sartre’s The portrait of the anti-Semite. Social scientists,
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intellectuals, philosophers and students, especially in a country with a
long history of racism such as South Africa, and a world proliferated
by the Jenscns, Herrnsteins, Murrays and the "Bell Curves”, should find
much to learn from this important texl.
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racism”. Journal of the history of ideas, 53 (3): 481-486; Screqueberhan,
T. 1989 "The idea of colonialism in Hegel's Philosophy of right". Inter-
national philosphical guartely, 29 (3} Sercqueberhan, T. 1990, "Kari
Marx and African emancipatory thought: a critique of Marx’s Euro--
Centric metaphysics”, Praxis intemational 10 (1/2); Moeilendorf, D, 1992,
"Racism and rationality in Hegel’s Philosophy of subjective spinit". Iis-
lory of political thought, & (2):243-255; Klosko, G. 1991, "Racism in
Plato’s Republic”. Hisiory of political thoughi, 7 (1}:1-13; Ramose, M.B.
1991. "Hegel and universalism: an African perspective”. Dialog and
humanism. 1 (1): 75-87; Glausscr, W. 1920. "Three approaches to Locke
and the slave trade". Journal of the history of ideas, 51 (2): 199-216.

2 Philosophical docirines that have been under the spotlight in recent years
include empiricism, humanism, ete.. See for cxample, Bracken, H. 1978,
"Philesophy and racism" Philosophia 8§ (2-3): 241-239; Chomsky, N.
1975 Refleciions on Language. New York: Pantheon, and Barker, M.
1983. "Empiricism and racism". Radical Philosophy, 33 (Spring): 6-15.
For a defense of empiricism against charges of racism, see Squadrito, K.
1979. "Racism and cmpiricism”. Behaviorism, 7: 105-113.

3 See Bracken and Chomsky, note 2 above.

4 For a wider and morc precise use of this notion scc Cornel West, 1982,
Prophesy deliverance: an Afro-American _revolutonary, Philadelphia:
Westminster Press. pp. 105-350.

6 For a wide and lively debate concemning *multiculturalism® see the special
issue of The Black scholar. 23 (3&4), 1994.
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Empowering People: Building Community, Civil Associations and
Legality in Africa

edited by Sandbrook, Richard and Halfani, Mohamed, Center for Urban
and Community Studies University of Toronto, 1993.

Reviewed by George Munda Carew

The statist approach to understanding and interpreting political pro-
cesses in Africa failed to capture some of the most significant proces-
ses underlying the failure of the post colonial state. Neoliberal theorists
have located the problem in the peculiar historical circumstances of
post colonial civil society.

Post colonial civil society was the product of cenfuries of exploi-
tation and coltural imperialism. As a consequence it is fragmented,
powerless and ineffectual in sustaining democratic regimes. To rcinvent
civil society, neoliberal theorists advocate the building of institutional
and organization linkages in ¢ivil society 1o serve as pillars fro democ-
racy.

According to neoliberal theorists Western democracies actually
evolved out of civil sociely and were organically linked to it. The crisis
of the post colonial statc dcrives from the fact that the siale had not
evolved out of civil socicty but was superimposed on it by the celonial
powers. The correclive to the problem of the post colonial siate is to be
found in the empowerment of civil society as a condition for democ-
racy and development.

It is for this reason that Empowering People is of particular sig-
nificance. The editors have assembled a collection of articles which
should give the reader good insights into present trends in the rebuild-
ing and empowerment of civil society. The lext represents the proceed-
ings of an international conference of civil associations held in Arusha,
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Tanzania in August 1991, While it may not lay claims to being an
academic treatise, its value is certainly not diminished by this fact. lis
emphasis in the reinvention of civil society offers a study in contrast to
the elusive problem of state legitimacy.

The text is organized in five paris. Part one deals with the crucial
problems and dilemmas of thc post colonial state which Tanzama’s
former president Mwalimu Fulius K, Nyecrerc highlighted in his keynote
address at the conference. In the subsequent inlerview Nyerere was
confronted (as has happencd many times in the past} with the question
of the relevance of African socialism to the democratic processes on
the continent, Nyerere’s conceptualizaiion of African socialism is no-
torious for concealing an ambiguity. To undersiand what Nyerere
means by socialism onc must first grasp his reasons for rejecting lib-
gralism, Socialism was Nyerere’s atlempt to circumvent what he
regarded to be the fatal flaws of liberalism: espousing self-seeking
individualism and consiraining the activity of the state to intervene on
behalf of its oppressed citizens. He considers formal freedoms as empty
without the necessary socio-economic mcans to realize them.

Nyerere is concemed that the adoption of liberalism and (he insti-
tution of capitalist markct cconomy in the newly emergent African
states would lead once again to domination and oppression of the
masses, a form of recolomalization perpetualed not by a foreigh power
but by one’s own people. African socialism was conccived as the way
oul of a bankrupt ideclogy of scif-secking egotistical individualism.
Socialism cmphasized the welfare of all its citizens, the social
interconnectedness of individuals and their duty to promote the good of
society. Nycrere believed these sentiments had historical and cultural
roots in African socicties, he did not consider socialism a novel doc-
tring, _

The statc and the party became for Nyerere the embodiment of
the people’s will. However, the reification of the state failed to further
the aims of preserving individual auwtonomy and cqual opportunities for
development. Instead, the state edged out civil society from the public
domain and cclipsed individual autonomy. 1L would seem Nyererc’s
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theory had led to paradoxical results, creating precisely those condi-
tions he was anxious to prevent and its major weakness does not lie in
Nyerere's categorical opposition to liberalism but in his espousal of the
aulocralic stale, '

Since the statist approach {(with which Nyerere is identified) has
been unhelpful in preventing oppression and domination in socicty, the
altcrnative approach of thc cmpowcrment of civil society may be the
key to the solution Nyerere was seeking,

Mohamed Halfani in his essay "Constraints on Empowerment”
makes reference to a number of problems; 1) external dependency,

2) the debt crisis, and 3) institwlional and structural weaknesses
All these exogenous issues impact developmental processes in emergent
Third World states.

Part one closes with Akoto Ampaw's cssay "Empowerment and
the Limits of Political Libcralism”. Ampaw. like Nyerere, draws atlen-
tion to classical liberalism’s failure to guarantce no morc than formal
rights, It will be interesting 10 note to what extent neoliberalism over-
comes this particular problem in classical liberalism.

Part two through five featurc the activitics of non-governmental
organizations (NGO’s). The topics covered are: Bringitg law 10 the
people; building community and civil associations such as trade unions,
women’s agsociations and self-help rural assoctations; regenerating civil
socicty through loosening constraints on civil associations, revifalizing
local government and raising popular consciousness through popular
theatre; creating conditions for democratic development by building
solidarity and promoting democratic transitions.

All contributions to this text have intuitively adopted the
neoliberal framework. Organizations commiticd to the eradication of
social injustice stress the need to acquaint the public with the their
civic right and whenever necessary they also provide legal aid for the
self reliance by encouraging communitics to pool resources and
strengihen urban and rural worker’s associations.

As all these issues dealing with the empowerment of civil society
are construed as conditions for democracy their success hinges in my
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view on the elimination of struciures of oppression and domination in
the polity. Oppression need not be limited to unlawful activities that
constrain the liberties of pcople. Iris Marion Young in "Justice and the
Politics of Difference” obscrves that oppression also posscsscs an insti-
tutional and structural dimension. She identifies at least five types of
institutional oppression: Exploitation, marginalization, powerlessncss,
cultural imperialism and systemic violence.

All forms of oppression cad to discmpowerment, thus to empower
people means to eliminate oppression in all its guises [Young (1990,
38)). |

Where cxploitation, marginalization and powerlessness involve 1o
a large extent distributional issucs, cultaral imperialism and systemic
violence make reference to a different aspcct of oppression. Culural
imperialism names the process of treating the cullural experience of
one’s own group as expressive of objective reality, Consequently, the
expericnces of other cthnic groups are not only discounted but also
viewed as inferior.

This dichotoomzed view of inter ethnic relations has ofien been
the cause nol only of ethnic distrusi bul also of cthnic hostility.
Assuming the normality and universality of its own cultural experience
and identity, each ethnic group views the difference which other groups
exhibit as a lack and a ncgation. Systemic violence becomes the order
when ethnic and racial hatred gets out of hand. Because the neoliberal
approach 1o empowerment limits itself solely to distributional issues
generated by oppression, it tends to provide solutions to only exploita-
tion, marginalizalion and powerlcssncss, all of which it views as caus-
ally linked: exploitation produces powerlessness and marginalization.

Critical theorists might object to the liberal and neoliberal theorics
on several grounds. They charge both theorics with overlooking two
important forms of oppression, namely cultural imperialism and its by-
product, systemic violence, Another objection to liberal and neoliberal
theories is their view of oppression. Liberals do net consider
oppression a structural or relational concept. They view oppression as
either the wrongful interference of government with the liberties of its
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citizens or, in neolibcral tcrms, the absence of opportunities for individ-
ual development and freedom. Critical theorists point out that the abil-
ity of oppressive structures like apartheid and the caste system 1o pro-
duce and reproduce oppressive condilions shows that measurcs to
obtain socio-economic justice would be ineffective unless oppressive
structurcs were first removed.

The third objection takes issues with the way liberals generally
conceive of the distinction beiween public and private realms. The
public, which symbolizes the political, is the unified, homogenous
realm of upiversal humanity., Particularities and differences arc ali
consigned to the private realm. The liberal politics of inclusion could
be achieved only by overlooking difference and situated individualism.

It could be argued that the cxpulsion of ethnic group differences
from the public realm, while retaining both individual and group diver-
sity in the privale realm, could promotc not an inclusive public but an
exclusive public from which some individuals and groups are cxchuded.
The alternative to the liberal politics of inciusion lies in the construc-
tion of a public domain that requires the recognition of social group
differences as a means of cnsuring the participation of everyone. Where
group differences are viewed positively rather than negatively, peoplc
leamn to accepl and value group differences as vital in promoting the
general wclfare of a heterogenous public.

A plural cultural democratic society would thus require a dual
system of rights: A formal systcm of rights and an auxiliary system of
group conscious policies and rights to cnsure that oppressive policies
and structures do not curtail the freedom of some citizens.

The issues that T raise do not detract form the value of this text,
whose virtue lies in its rejection of the statist approach in favour of a
neoliberal paradigm of political interpretation. This shift in focus is
particularly relevant to current democratic trends on the African conti-
nent. Empowering People is to be recommended especially io those
readers intcrested in democratic transition in Africa.



In the Tracks of African Predicament; Philosophy and
Contemporary Socio-Economic and Political Problems of Africa

by Dipo Ircle, Ibadan, Options Book and Information Services, 1993,
pp.1ii-98.

Reviewed by C. Amaechi Udefi.

The contemporary socio-cconomic and political predicament of Africa
has been blamed on certain externally and intemally generated forces.
Whereas, the former issued from our encounter with the Europeans,
and this encounter, whatever his merits, has far-rcaching ramifications
in the present day marginality of Africa, the lalter cmanated from the
African leaders themselves who wrested powcr ffom the Europeans and
turned the instrument of powcr against their people and their states.
The question being asked in intelicctual circles is:

How can Africa come out of its present economic and political logjam,
that is, which way forward?

The basic thrust of Dr. frele’s book is that for Africa to develop
cconomically, there is need for a rethinking of our political system,
which, he argues, has to be put on democratic line with ithe masses
participating fully in the govemance of their countries. Again, the
author does not content with X-raying the numerous problems of
Africa, which is common with commentators on African affairs, but
addresses the problems head-on by offering, in concrete terms, how the
problems can be resolved.

The book is compact with eight chapters. The central issue in the first
chapter is the attempts to show that our encounter with thc Europcans
brought in its wake certain ideological concepts likc race, government
and nation and brought the emergence of "those Africans who became
literate in the European languages through western education produced
a counter-thesis to the dominant coionial idcology” {p.1).

These African intellectuals demanded for a redefinition and retrievat of
their tradilional values and cultures which have been wantonly
destroyed and distorted by the Europeans. Their strategy was 1o use
certain concepts like justice, liberty and fair play, which the Europeans
themselves used. But no sooner had the independence got through the
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untiring siruggles of the African nationalists, than they (nationalisis)
became Leviathan in Hobbes™ idiom, and turned the instrumeni of statc
into oppression against their people.

The author, however, does not despair and thinks that the resolution of
the problem lies in addressing certain structural defects in African
social and political lifc. In chapter two, Dr. Trele takes up the issue of
how philosophy is practiscd in Africa by African professional
philosophers and argues that what has so far been posited as
philosophy misses the mark as it fails to grappic with the perennial
problems of Africa. In the allemative, he makes a case for a
philosophy, pragmatic in conlent, which lakes care of the subslantive
socio-economic and political issues of Aftica.

But how can philosophy do this? Indecd, it 1s thowght of as an
anathema for philosophers to attempt to cstablish or discstablish
substantive normative claims. Even though, some African philosophers,
c.g. Wiredu and Bodunrin, attempt to establish a socially rcicvant
philosophy, the fact that they tend to use the advances of analytic
philosophy and adapt them to the general social and intellectual climatc
of Africa seems to diminish the full import of their espousals. {(p.7).

Dr. Irele offers a solution and suggests a philosophy that will not only
overcome the constraints of mainstrcam or traditional conception of
philosophy, but will cxpose the illusions in the socicty by providing a
critigne of unsatisfactory social arrangements. (p.8) Philosophy, in this
dispensation, becomes a social critique and rather than dweclling on
such metaphysical notions as Aerobe concept of Obi, Mind/Body
problem, and Akin concept of truth, will focus on issucs such as
ideology, democracy, education, dcpendency, ethnicity, modernity,
development, racism, exploitation and imperialism, He envisions a kind
of philosophy that will be non-discipline based and an historical social
theory describing and cxplaining the peculiar experiences of a pcople.
But what is the guarantec that philosophy will not degenerate into a
myih or dogma in its critique of culture, society and ideclogy? He
addresses this question by invoking the Rawlsian reflective equilibrium
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which makes it possibie for us to maich, fit and test a theory to ensure
conformity with our considered convictions. In other words, a thcory
can be discarded to the extent of is inconsistency with our entrenched
beliefs.

Having made a casc for philosophy (o lake imtcrest in social and
political issucs of Africa, he then takes up the issucs of the interrelated
uses of development and ideology and several other issues in the
following chapters.

He opts for a participatory democracy, cven though this model fosters
conscnsus and unanimity about certain social ends (p.93). It will not
degencrate into one-partyism because of the in-built safcguards in the
system viz. the acceptance and rejection of divergent views as they
enhance or underminc the polity.

In order to ensure this, there is need to cultivate an aititude of tolerance
in order to accommodate all shades of opintons and perspectives. Dr.
Irele reinforces his claim for a babel of tongues in the democratization
of African politics. The last chapler delincates the author’s vision for
African socio-economic and political environment. A kind of
environment that empowers the people in deciding their fate and were
resources arc justly distributed to every Emeka, Tunde and Hassan in
the case of Nigeria. :

*  This review has been shortened by the editors
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Publications of Interest

Conceptual Decolonization in Afvican Philosophy; Four Essays By
Kwasi Wiredu

Selected and Introduced by Olusegun Oladipo

Hope Publications, [badan, Nigeria. ISBN 978-32037-3-8, pp.73

African Philosophy; Selected Readings

edited by Albert G. Mosley

Prentice Hall, Englewood Cliffs, New Jersey 07632,
ISBN 0023841818. pp.438

Amuchma-Newsletter

African Mathematical Union, Commission on the History of
Mathematics in Africa.

Instituto Superior Pedagogico {ISP). Contact Paulus Gerdes, P.O.Box
915, Maputo, Mozambique (fax 258-1-422113)

Les Cahiers Alternatives Sud
Centre Tricontinental, Avenue Sainte Gertrude 5, B-1348 Louvain-La-
Neuve, Belgique. L"Harmattan, Paris.

Errata

In the December 1994 issue the Nigerian philosopher Chris Uroh was
erronously mentioned as 'James® Uroh. Qur apologies.
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