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ATTEMPTING A CRITIQUE OF THEORETICAL CHARTERS IN 

AFRICAN INTELLECTUAL DISCOURSES 

Introduction:  

Human beings have a dignity whose essence should be the concern of all scholarship.  
This dignity should be central in the formulation of goals of intellectual projects of 
research and analytical discourse. The essence of humanity deserves respect from all 
laws, paradigmatic formulations and discourses and the bridging of the gaps between 
theory and practice. Louis Althusser says that each individual must carry within himself 
or herself the whole human essence, even if only in principle. The Althusserian 
conception of essence implies an idealization of human essence not just in scholarship 
but also in leadership. Althusser, however, does not seem to grasp the totality of human 
existence in triad terms of the spirit, soul and body that seems to pervade the African 
universe of existence. In my view, essence is not separable from ideology that defines it 
and so this paper tackles the problem of essence in phenomenological terms. For Marx, 
essence must not be understood as an abstraction inherent in each single individual. Marx 
was concerned more with the fate of the collective since individuals are personifications 
of economic categories; embodiments of particular class relations and class interests.  All 
social discourse and the parameters it defines for political and social leadership should 
have a bearing on the interpretation and pursuit of projects that claim to address societal 
concerns with the essences of human life. This ought to be at the centre of the project of 
the social reconstruction of our societies in Africa that the majority of Africanists seem 
least committed to. This reconstruction of society based on the essence of man as a 
universal attribute, must reflect the role of ideology in Africa in this era of globalization 
since ideology is a feature of all social relations.  
 
Every community has the ideological logic of its social institutionalization. That is to say 
that its social institutions must be loaded or impregnated with ideological imperatives.  
The state is closely linked to the politics and ideology of society as an organizational 
instrument of education as a basic right to information and knowledge and the leadership 
of its academy not just its political leadership. It is a political creation of society to serve 
its various ends. It is created to undertake certain functions, serve specific interests, and 
meet material and political needs of the community that has produced it. The leaders who 
are in control of the state live in its organizational ideology. This ideology constitutes the 
relation between the political and social categories in control of the state and their 
conditions of existence. The state, therefore, occupies a centre stage symbolically and 
materially over the society whose interests, needs and aspirations it has been constructed 
to meet. But the demands of the ideology guiding research and the production of 
knowledge go beyond the state. As an organizational apparatus, the state is limited in its 
ability to organize pan African frameworks of discourse. This demands efforts that go 
beyond the state that appears to merely establish an organizational hegemony within the 
boundaries of its sovereignty. That does not mean that there are no social struggles 
against assaults of the ruling ideology which seek to stifle intellectual discourse and 
historiographies which are opposed to their of work at state levels. Politics as a form of 
social struggle is an absolute pre-condition for the development of popular struggles. 
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There is need for Pan African organizations in Africa to insist on the production of a 
specific type of knowledge and ideological consciousness that has a historical purpose of 
transforming Africa from its backwardness. There is need for African scholars in these 
organizations to engage themselves not just in research with a view to increasing output 
of empirical data but also engage in the theorization over that data and formulate 
paradigmatic alternatives that will guide ideological production on the continent. This 
paper seeks to demonstrate the importance of theoretical production in the formulation by 
engaging some of the existing theories that have been formulated from outside Africa. It 
will demonstrate the dangers of externally driven paradigmatic hegemony in social 
discourse in the African academy.  A number of operational concepts and notions require 
to be redefined in new paradigmatic terms in a manner that teases out the nature of 
African socio-economic processes and their inherent dynamisms from their current foggy 
theoretical currents.  

In the current difficult conditions of theoretical and ideological production in Africa, this 
paper seeks to undertake a thorough going critique of post-structuralism, post-
modernism, post-colonial theory, moral economy and other related theoretical protocols 
that have found their various niches in African discourse. Foucault states that language 
plays an important function in representation in the sense of its nature and its virtues as 
discourse. For him, discourse is merely representation; verbal signs represent it. Thus, 
language is a system of signs that enables humans to signalize representation. A long 
these lines Derrida picks up the Foucauldian concept of discourse and states that 
discourse as a construction of text is reflective of social reality. He states that there is 
nothing beyond the text and insists on textualized access to history. In Althusserian 
terms, language is a system of defining differences following his philosophical and 
methodological collapsing of the Marxian base (substructure) into the superstructure.   
According to Althusser, there are four major autonomous spheres of production; the 
economic, political, ideological and theoretical. Culture is a set of distinctive, spiritual, 
material, intellectual and emotional features that characterize a society as a social group. 
It covers the arts, humanities, fundamental human rights, value systems, traditions and 
beliefs that require to be reflected in our scholarship on the continent that has badly been 
ravaged by theoretical banditry starting with the so-called Hamitic Myth as this paper 
will demonstrate. The folly of the Hamitic Myth associated with the Cushites in Africa is 
that some scholars wrongly associate with the so-called Cushites, hitherto termed as 
Hamites, any organized work in Africa as if the leadership of other communities was 
absolutely sterile. It creates an ethno-centricism that mystifies cultural differentials. It has 
resulted into writing of history through mythological universalization that trivializes their 
humanity (Ubuntu.). Instead of crediting the indigenous communities with discovery, 
creativity, innovation and propensity for societal development, any evidence of complex 
social and economic system is attributed to the influence and historical exploits of the 
mythical migrants called 'Hamites' (Cushitic people) from the North.  Political 
organization is a function of organized social power. Social power must be conceived to 
be either a cause or consequence of organized social activities not just in the political and 
cultural spheres but also in the sphere of research and knowledge production in the 
African academy. This paper makes a call for an in-depth theoretical engagement and the 
carrying out of philosophical analysis so as to attempt a meaningful historicization of all 
social questions by reconstructing the pre-colonial, colonial and post-colonial social 
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networks and political institutions upon which the legitimacy of scholarship and 
leadership should rest.   

Michel Foucault states that for many years historians have preferred to turn their attention 
to long periods of history. They have done so as if beneath the shifts and changes of 
political events, they are trying to reveal the stable, almost indestructible system of 
checks and balances. They have been looking for the irreversible processes, the constant 
re-adjustments and the underlying tendencies that gather force and are then reversed after 
centuries of continuity. They have a knack for movements of accumulation and slow 
saturation, the great silent, motionless bases that traditional history has covered with a 
thick layer of events. In this paper we demonstrate the dangers of his approach in Africa 
that produces a body history apologetic to imperialism based on a certain   unity of 
critique without a unity of theory. Serious intellectual projects have no time for that kind 
of subterfuge that Foucauldian post-structuralism, post-colonial theory and post-
modernism has inspired in sections of the African academy as this paper will demonstrate 
despite Foucault’s call for a new form of history that develops its own theory. A history 
that goes beyond distinguishing various sedimentary strata, linear successions and 
formulates new concepts to enable us to conceive of discontinuity in form of the 
threshold, rupture, break, mutation and transformation. A history that will not only 
establish of continuities, formation of single patterns and demonstrate how they are 
preserved, but also demonstrate the interplay of transmissions, resumptions, 
disappearances and repetitions. This Foucauldian demand for a new history that develops 
its own theory is loaded with an ideological baggage that seeks to conceal the ills of 
imperialism.   

The Nietzschean Traces in the Genealogy of the Postmodern Motif  
The story about the development of philosophy and discourse in the West is basically an 
account of epistemic traditions and paradigmatic shifts.  Modernity is a European social 
construct defined by the Enlightenment discourses within or in contradistinction to the 
position of the so-called father of modernity Immanuel Kant.  It is therefore a product of 
an ideological project of Enlightenment.  The globalization of the concept of modernity is 
undertaken through its Western conceptualization and representation.  The colonial order 
was an attempt to establish modernity defined within a Euro-Christian episteme. Its 
unifying ideology emerged from the womb of mercantilist economic thought, which 
codified colonial capitalist interests. The successor theories to mercantilist thought in the 
name of classical political economy of Adam Smith, David Ricardo and John Stuart Mill 
continued to define and safeguard these interests.  For Immanuel Kant, the so-called 
father of modernity who asked the question about what Enlightenment was the Platonic 
realm of essences was being rejected. Essence has to do with the essentialness of a 
phenomenon and today we need a phenomenology  which addresses the whole question 
of the essence of human existence given that the essence essentialness of a phenomenon 
is the fibre of phenomenology.  In the Kantian project being was seen not as a real 
predicate or a concept of something that can be added to the concept of a thing. Existence 
is not a predicate and Kiekergaard was to endorse this notion. It is not a concept because 
it is too concrete to be represented adequately in any mental picture. One’s existence is 
not a mental representation but a fact and if existence cannot be reduced to essence and 
neither can priority of essence over existence be claimed (Barrett, 1962:265).    
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Hegel was a phenomenologist of the spirit who was to give to the transcendental 
paradigm its perfection through the conception of the dialectic in idealistic terms. 
Through the process of dialectic we reach the level of reality which is to say existence 
and for him reason is related to consciousness of self, the revelation of the spirit through 
reason gives the world order and the highest stage of reason is the idea of God. 
Contradiction then is the essence of life since human life proceeds in opposites and we 
cannot understand and comprehend reality without going beyond the opposites. 
Contradiction cannot be essence of existence given that contradiction is not an ideal. The 
essence of life can only be a certain moral end.  
 
The idea of Enlightenment is defined in terms of will, authority, and use of reason and 
Kant characterized it as an ongoing process and he also presents it as a task, an 
obligation.  To Kant, the entire human race is caught up in the process of Enlightenment 
(Waugh, 1996). For Hegel, the study of reality is ontology. His entire logic was 
ontological repudiation of traditional logic for dialectical purposes. He enhanced Kant’s 
view of history as a rational process that proceeds on an intelligible plan and tends to a 
goal which moral reason can approve.  This is a legacy which Friedrich Nietzsche, Martin 
Heidegger and Michel Foucault sought to destroy in a manner that has affected 
contemporary African and Africanist discourses on Africa. Kant brought to philosophical 
speculation in history a moral motif given that history raises moral questions. He did this 
in a quest to establish a stable moral order and therefore for Kant history is a continuous, 
straightforward progression towards a better state of affairs. Nature is planted in man’s 
tendencies, dispositions, propensities and potentialities and that is why Kantian ethics 
were committed to agency and responsibility.   
 
While Kant saw history as progress towards rationality and human beings as the source of 
values and purposes to the extent that in the universe human beings are moral agents who 
pursue moral ends that require the cooperation of others towards this those ends, 
Nietzsche was to lead the pack of new agers against this moral disposition. For Nietzsche 
morality was anti-nature. He called motive an error. In his view, it is the error of a false 
causality given that the inner world is full of phantoms and it is imaginary. There are 
imaginary causes (Kaufmann, 1976: 495).  These causes are embedded in something 
already familiar, experienced and inscribed in memory. Heidegger was to say that 
memory is an act of presencing. Present cannot be said or written about without its fading 
into the past (Giddens, 1984:45). Nietzsche and Heidegger undertook the deconstruction 
of the Cartesian unitary subject and through decentring proclivities of poststructuralists 
inspired by them, decentring became the in thing.  Memory for Nietzsche brings earlier 
states not to their real causes. He developed a utopian conception of the superman and 
stated that the will to power (nihilism) was in fact the innermost essence of all beings. In 
fact for him, will to power is the essence of being itself (Barrett, 1967: 199). Nietzschean 
thought inspired Freudian psychoanalysis from which there emerged various 
psychoanalytic types such as Sartrianism and Lacanianism.  
 
For Heidegger, man has no nature, only history. But he rejected the idea that history has 
an objective existence of its own. He saw history as an inseparable aspect of man. Man 
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has no essence, only existence and that is an interesting argument given my argument that 
essentialness of a phenomenon is the fibre of phenomenology. With Heidegger’s 
dissolution of eternal values and meanings, all that was left was history, temporal and 
relative. Thus history has yielded to historicity and temporality (Iggers, 1968: 244). He 
sought to overhaul the whole medieval conception of essence and existence because for 
him existence is marked by mood or feeling, understanding and speech. These are the 
basic categories of existence what he calls existentialia.  But existence entails more than 
moods, feelings, understanding and speech. It also entails the quest for respect, dignity 
and social justice. Heidegger therefore describes human existence as a thrown into being, 
a graphic evocation of the ontological and solitariness of the individual. So that with man 
thrown into being, it is therefore impossible to determine theoretically the origin and goal 
of human existence. As such man is ahistorical being and that is why he belittles 
historicity as vulgar. The hero is without history for man is thrown into the world 
meaninglessly and fathomlessly (Lukacs, 1964: 20-22). Heidegger’s phenomenology 
bestows on human an ambiguity of adventure in life that is not only bizarre but also 
unfortunate. 
 
The postructuralists as we shall demonstrate with respect to discourses on Africa were 
inspired by language and emerging notions of human existence and history. These are 
notions that have Nietzschean and Heideggerian roots in the construction of identity and 
its politics that in essence falsify the essence of being and the responsibility of social 
discourse in promoting the cause human beingness (Ubuntu).  Fredinard de Saussure laid 
the foundation of a theory of meaning in difference (Giddens, 1984:32). He developed a 
semiotic anthropology that provided a semiotic theory to illuminate highly complex 
social and cultural practices. He sought to study the life signs in society using semiotic 
tools proposed by Charles Sanders Pierce. Thus need arose to analyze linkages between 
text and content, linguistic and no-linguistic signs, semiotic and meta-semiotic levels, and 
elementary and complex semiotic phenomena in analyzing ethnographic and 
philosophical data. De Saussure contributed to the break of the Cartesian system by 
stressing the idea that language speaks us rather than we speak it. It is language that 
speaks the author’s identity. The latter Wittgenstein’s philosophy of language that was 
meant to destroy Kantian foundationalism that Nietzsche profoundly evokes has 
reverberated strongly in the African academy with deadly consequences. The effect of 
this philosophy was to lead discourse into a degeneracy of games of rhetoricity in which 
reality was to be explained by way of memory, metaphor and allegory (Aseka, 1997:12). 
Memory has become abused and different appropriations of memory in processes defined 
as memorialization have contributed to the fabrication of metaphors, the telling of stories 
in which not history but imaginings of history were inverted thereby making myth to 
precede history. This became the case without their caring about how figments of 
imagination can masquerade as memory.  
 
Whereas Pierce formulated fundamental concepts and evaluated their potential for 
cultural analysis so that there was the possibility of examining the relationship between 
social action and theoretical discourse, the theory of meaning entailed in truth was 
actually founded by G. Frege although it was developed through the early Wittgeinstein, 
Donald Davidson and Michael Dummett. Frege had already distinguished between 
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assertoric or interrogative force of assertions or questions (Habermas, 1991:277). 
However, it was Dummet who eventually developed additional semantics. The truth 
semantics inspired the development of the thesis that the meaning of a sentence is 
determined by its truth conditions. The theory was to be committed to the analyzing all 
sentences in the model of assertoric conditions.  
 
Inspired by the structuralist semiotic anthropology of de Saussure, Claude Levi-Strauss 
developed a structural anthropology in which he emphasized that tradition is the medium 
of the reversible time linking of the duree of daily life with the lingue duree of 
institutions. For him history is the occurrence of events in the elapsing of time and the 
chronicling and explication of these events (Giddens, 1984:201).  Structuralism 
entrenched itself in France through the anthropology of Levi-Strauss, a school of thinking 
in which social thought became inextricably linked to linguistics bringing into play the 
language games that came to dominate poststructuralism and postmodernism. Other 
structuralists included Louis Althusser, Roland Barthes and Michel Foucault. Barthes and 
Lefebre influenced Jean Baudrillard, the latter being his teacher, and he subsequently 
veered off into postructuralism/postmodernism.  Lefebre had been a Marxist who was 
interested in the possibilities of change within everyday life and he was to write 
influential works on the consumption, architecture and the role of language and culture in 
society.  
 
The genealogy of the postmodern motif is traceable in Nietzsche who engaged the 
Kantian theory of substantiality and his metaphysical foundationalism as articulated by 
logical positivists.  Nietzsche perceived the Kantian theories as a basis of accounting for 
the emergence of contradictions themselves traceable in the origins of the link between 
representation and its object. From this Kantian philosophy, the Nietzschean and 
Popperian idea that only fragments are extant arose on the basis of which Karl Popper 
challenged the scientifity of positivism. He posited a view of scientific objectivity that 
was against positivism and called for piecemeal social engineering and for critical 
examination of social theories claiming to offer a panacea for everything (Keuth, 
1982:122).  
 
Then first philosophical critic of modernity was Hegel although his notion of the spirit 
embodied a theological agenda traceable to St. Augustine.  When Hegel realized that the 
philosophy of the subject and of representation were dead ends, he chose that of the 
dialectic of the spirit without formulating a phenomenology that captured the totality of 
the triad being of human beingness (Ubuntu) as defined by spirit (pneumatic), soul 
(psychic and conative) and body (somatic) realms.  By so doing, Hegel actually inspired 
the anti-subjectivism and irrationalism of Nietzsche, Heidegger and their present day 
followers of poststructuralists and postmodernists in a rebellion that failed to break out of 
the Enlightenment walls of the Cartesian duality.  To Nietzsche, reason is the cause of 
our falsification of the evidence of the sense (Nietzsche, 1990).  Language belongs in its 
origin to the age of the most rudimentary form of psychology.  For him, error has our 
eyes in the present case with our language as a perpetual advocate.  Nietzsche’s 
irrationality fathered post-modernity in the belief that reason is the metaphysics of 
language. For him, being is everywhere thought (Waugh, 1996). Nietzsche endorsed a 
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paradigmatic change formed by the Enlightenment’s de-theologization of history. This 
was meant to dissolve history and break it into fragments of temporal occurrences in a 
notion of discourse that has inspired some African scholars into adopting the notion of 
fragmentation of the historical narration process. An attempt was unsuccessfully made to 
break Cartesian duality. It is important to note that positivistic depravement of discourse 
emanated from the monologuizing theoreticism of the modern transcendental paradigm as 
initiated by Rene Descartes and was to be given shape by Kant and perfected by Hegel. 
To Hegel, identity reaches subjective totality in the absolute idea (Beiewaters, 1982). The 
Popperian social engineering was a historical and philosophical reconstruction of the 
relationship between Kant and Hegel’s philosophy and therefore his critique was posed 
within the Weberian neo-positivism that failed to break free from its Eurocentricist 
trappings. Thomas Kuhn overthrew this neo-positivism in the Western world and his 
push for paradigmatic shifts was to resonate in African discourses.  
 
Descartes, an Aristotelian adherent of St. Thomas Aquinas re-examined the Thomist 
priority of existence. He exalted essence over existence like the Renaissance gurus 
namely Spinoza and Leibnitz. The Thomist thesis of the primacy of existence and the real 
distinction between existence and essence was to lead to an existentialist reopening of the 
whole subject of being by Heidegger and Sartre (Barrett, 1967:93-94). The Cartesian 
dualism of subject and object, the world of consciousness and the world of things made 
Heidegger and Sartre to advance the existential position that existence precedes essence. 
In my view it is essence which precedes existence if the Althusserian principle of 
interpellation is to be invoked in terms of the relation between a higher subject and lower 
subjects in the of God’s intention and plan in creating human beings. Heidegger was to 
invert the Cartesian tradition of the priority of knowledge over practice by arguing that 
detached contemplation is privative. He argued that practical activity is the basic way 
subjects give meaning to objects. For him being precedes existence. 
 
It appears that Nietzsche’s philosophical enterprise is in a sense a psychological one 
(Winger, 1992, 187).  For him subjective transformation was not without fragmentation.  
Nietzsche recommended fragmentation and fragmentation of subjectivity was to impinge 
on the issue of the post-modern personal identity.  The fragmentation of subjectivity has 
bred an overemphasis on otherness that resonates with post-structuralist gnosis of 
Valentine Mudimbe in Africa that we examine later and also in the so-called postcolony 
project of Achille Mbembe in Africa. Both of these are somewhat distinct from the 
diasporic Indian discourses post-colonial discourses of Gayatri Spivak, Homi Bhabha, 
Gyan Prakash whom Zeleza (2003) terms the famous trinity of postcoloniality. 
Postcolonial theory inherited some of the intellectual and ideological baggage of 
postmodernism including the notion of fragmentation. Nietzsche's heterogeneity 
emanates from this notion of fragmentation. He views philosophy through the eyes of art. 
 
If a great deal of Nietzsche's thought is, however, part of his pathology, some discourse 
can equally be described in a similar manner.  Nietzsche presents with a dramatic case of 
an arrested development due his childhood trauma that was never healed or properly 
addressed.  He is a man who ended up in a mad house at the age of 45. The abuse of 
Nietzsche as a child motivated his mature work.  It appears that Nietzsche never matured 

 8



(Miller, 1988).  His inability to make peace with women and his own sexuality are 
reduced to script metaphorically and literally.  The metaphor of health stands against the 
metaphysical, religious and positivist metaphors that had dominated philosophy in his 
work.  He integrates sensuality with physicality and sees this as central to individual and 
cultural health in a narratological licence that we see replicated in Mbembe’s Provisional 
Notes on Postcolony in which we witness a vulgarized account of metaphors. In what 
appears like a pathological attachment to the obscene, he gives dramatized accounts of  
common vernacular terminologies of power and discusses the people’s obsession with 
orifices, odours and genital organs that dominate the so-called Togolese laughter and his  
emphasis on orifices and protuberances in the making of the political culture of the post-
colony ( Mbembe, 1992: 6).    
 
This integration of social discourse with perverse evocation of crude images smirks of  
Nietzschean incredulity in aestheticizing the obscene captured in the marriage of  one's 
good and evil because it is the source of them both - the self in its craving to live and 
grow (Barrett, 1967, 114).  Definitions of self and world are seen as struggles for 
conceptual mastery.  From the work of Nietzsche, Foucault has derived the concept of an 
aesthetic of existence that has in its turn inspired the search for the African aesthetic in 
postmodern discourses. In his Zarathustra, Nietzsche’s book that Foucault refers to 
extensively, images of psychological fatality in Nietzsche the man abound and these are 
critical issues that, those who give his texts a post-modern reading in Africa today are 
hard pressed to explain.  The development of the radical Nietzschean fictionality is 
central in post-modernism.  In his Ecce Homo, that again is central in the Foucauldian 
project, self is portrayed as a fiction.  For Nietzsche authentic creation arises out of body, 
out of instinct and desire.  Therefore, human nature is an artefact, a sedimented aggregate 
of those available forms with which we must choose to correlate identity.  He denies the 
Christian heritage in him and conceives a utopian superman in Dionysiac terms that 
resonates with the super one in the Chinese Taoist political thought of Lao Tzu. 
 
Nietzsche is the first philosopher to depict the loneliness of the individual in the universe 
and his inability to derive values from outside himself.  The writings of Nietzsche 
contributed immensely to the growth of the existentialist movement and Heidegger was 
his outstanding heir.  This Nietzschean loneliness is picked up by Heiddgger as the 
solitariness of the individual in a thrown-in-ness of history in a Heideggerian anti-
humanism that was to acquire its own aesthetics.  The writings of Nietzsche and 
Heidegger have become the most obvious source of aestheticist quests of postmodernists.  
Because, in his view, man is earth-bound, time-bound, and radically infinite, Heidegger 
attempts to recover a philosophical sense of time (time-space).  The substance of time-
space is what he refers to as presencing, that is, the constitution of Being in its fading to 
nothingness (Waugh, 1996,12).  Heidegger attempts to make language into a kind of 
divinity, something of which human beings are mere emanations.  Jacques Derrida was to 
warn us that such an apotheosis of language is merely a transposed version of the 
idealists' apotheosis of consciousness (Waugh, 1996,12). 
 
To Jacques Derrida, there is a disposition to use the language of our ancestors, to worship 
the corpses of their metaphors.  In Derrida, concepts such as alterity, deferral, 
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adjournment and difference occupy a privileged position. His deconstruction theory 
offers important lessons about the relation between discourse and its object. Derrida’s 
deconstruction employs the instrument language within pragmatist parameters. Nietzsche, 
Freud, and Davidson state that we should no longer worship anything, and thereby treat 
nothing as a quasi-divinity. The anthropological treatment of religion in projects such the 
biography of God which Achille Mbembe spearheaded in organizing with the 
participation of several Africanist postmodern scholars does not define exactly the role of 
religion in the definition of moral values as does culture and ideology. In Freud, a 
psychoanalytic movement was born whose various trajectories of growth took the form 
post-Freudianism. None of them explores the legacies of Post-Lacanianism and post-
Kleinianism among other Post-Freudian psychoanalytic thoughts in the explication of 
religion as the arena of the symbolic.  Lacanian psychoanalysis re-interprets Freud 
through a Heideggerian metaphysics that re-interprets Freud through Sartrean eyes.   
 
However, both Nietzsche and Freud see our consciousness and community as products of 
time and chance.  What constitutes what Derrida calls Heideggerian nostalgia. He states 
that truth is revelation of that which makes a people certainly clear, strong in action and 
knowledge.  From such a truth springs the real will to know.  It is by the will to know that 
finally limits are set within which genuine investigation must be established and certified.  
From such an origin, Heidegger felt, we derive science, which is bound up in the 
necessity of self-responsible existence by the folk (Sabine, 1959,888).  To explore the 
importance of truth and revelation, knowledge and conscientiousness calls for a new cut 
of theory and phenomenology that caters for the pneumatological in the constitution of 
consciousness and which transcends the Cartesian duality. It calls for a new 
phenomenology and personology that address the triad nature of being as spirit, soul and 
body as opposed to the Catersian notion of mind and body.  There is need for a triad 
theory of consciousness that will talk of the consciousness of the spirit, of the soul and of 
the body. It is a phenomenology that will adopt an approach method of inquiry by which 
one desists from use of rigidified concepts while at the same time abstaining from rush 
judgment or categorization of being only in Cartesian terms.  
 
The role of the phenomenologist is to describe a phenomenon as it shows itself in 
consciousness without any preconception. The new project of attempting an 
anthropological study of religion in Africa in the poststructuralist sense does not provide 
any phenomenology of religion in the first place. Phenomenology is a method of inquiry. 
It is a way of philosophizing. A phenomenon is its subject of study as it manifests itself in 
consciousness. It explores and describes phenomena as they present themselves in 
consciousness and consciousness is the personal awareness of the presence of the 
perceived as present immanently yet transcendental.  The fundamental structure of 
consciousness is intentionality and intentionality is the inseparable connectedness of the 
human being to the world. 
 
Nietzsche and Heidegger inspired poststucturalism and postmodernism without providing 
us with a break from the Catersian unitary subject in phenomenological terms. Their 
philosophies did not confront the phenomenon of the spirit, the phenomenon of the soul 
and the phenomenon of the body to generate a triad concept of consciousness even they 
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had vowed to suspend, or set aside or even overthrow the Catersian duality and the 
Kantian transcendental paradigm by way of decentring the subject. In reality, Nietzsche 
had a political project which his philosophy served and he expresses these views 
paraphrasing Alfred Rosenberg's argument for the identity of his Aryan race posed in 
terms of resemblances between styles in art, moral deals, and religious convictions within 
which folk came to be viewed as the creator and bearer of culture.  The folk provided the 
standards of morality and politics (Sabine, 1959,878). 
 
Why did Heidegger support Hitler and become the intellectual defender of Nazism?  Was 
there a camouflaged project of politically asserting the racial supremacy of the Aryan 
race by Nietzsche that the Nazi Neo-Nietzscheans sought to operationalize?  Heidegger 
largely argues in a manner that is fixated with the Nazi ideology in his understanding of 
being as difference.  Being as difference to him is the event of opening up time itself. In 
time, past, present, and future are differentiated and are established. Here, are established 
the boundaries of Heidegger's existentialism from which emanate his ontological 
hermeneutic which resonates with Hannah Arendt as had also been with a logical 
positivist by the name of Walter Benjamin who had a knack for metaphor, allegory and 
their role in historicization. 
 
Atieno-Odhiambo, a poststructuralist/postmodern analyst who decamped from a neo-
Marxist position from which he had analyzed peasants in Kenya for years, talks of the 
crisis in the production of knowledge on-and-of Africa that started with the encounter 
with European modernity.  He argues that it must end with the exit from it (Atieno-
Odhiambo, 1997, 17).  The problem of encounter in African history needs to be given a 
profounder conceptual explanation beyond Hamitic diffusionism as we shall later show. 
The discourse of modernity is predicated on distinct European epistemologies and 
interesting paradigmatic shifts within the boundaries of what Samir Amin characterizes 
as bourgeois social thought. It is a social thought which is a product of a worldview most 
clearly expressed in the economic sphere (Amin, 1995:1).  The triumphalism of the 
liberal theories of the 1970s and 1980s forming the rock from which was hewn 
development theory led to the re-formulation of economic theory in a post-Fordist re-
engineering in order to rebuild what Samir Amin calls the empire of chaos (see Amin, 
1991).  There are intriguing crosscurrents of perception and social explanation within 
these bourgeois epistemic traditions culminating in post adjustment theories and therefore 
making neo-liberal economic theory a key tool for social explanation.  Theory is the way 
the mind works to understand the reality it confronts (Cox, 1995).  Theory is therefore an 
explanatory apparatus within which the self-consciousness of the concerned social 
analyst that is ventilated in constructing logical arguments in terms of their awareness of 
how facts experienced are perceived and organized as to be understood. It is true that 
intellectual critics of modernity and its forms of capitalism galore. But as Amin says the 
critique of capitalism is meaningless unless it sharpens our awareness of the limitations 
of bourgeois thought (Amin, 1995:1).  Such critics that attempt, with various degrees of 
sophistication, sometimes not in a very disambiguated way, to transcend capitalism and 
its Enlightenment discourses include the post-structurally configured analyses of Gilles 
Deleuze, George Bataille, Jacques Derrida, Michel Foucault and Jacques Lacan.  Earlier 

 11



critics of modernity were Friedrich Hegel, Friedrich Nietzsche, Martin Heidegger, 
Antonin Artaud, and Marquis de Sade. 
 
The Paradigmatic Perfidy of Africanists 
It is apparent that African scholars both in Africa and diaspora and also Euro-American 
Africanists play an important role in the production of social knowledge in African 
Studies.  They have wrestled with the conceptualization of historical change in a 
continent with complex social structures and the relationships they define. Historical 
change is a reciprocal relationship of structures and actors given that structures are 
formed by collective human activity over time and that they in turn mould the thoughts 
and actions of individuals (Cox, 1995)). In The Order of Things, Foucault conceives 
colonialism as an agency of progress a position which African postmodernists. 
Colonialism has been vilified in anti-imperialist historiography and no wonder Foucault 
strives to rescue it this leprous morass by seeking to formulate a transformative historical 
method of inquiry and social explanation which will impact on the art of writing history 
that we generically term as historiography. He does so by critiquing established 
assumptions of the historical method and philosophizing on the process of historical 
explanation. Foucault laments that traditional history does not allow man to escape from 
his initial limitations except in appearance.  Many social actors are maintained by history 
at the limit of their conditions of existence and their conditions become increasingly 
precarious until they reach a point where existence itself is impossible: The accumulation 
of capital, the growth of enterprises and their capacities, the constant pressure on wages 
and increasing unemployment are some the limiting conditions of human existence.  
What others attribute to nature or the spontaneous order of things, men recognize is the 
result of a history and hence try to restore human essence. This is to be achieved through 
the oppression or at least reversal of history as it has developed up to the present 
(Foucault, 1973: 260-261). For him, the epistemological mutation of history is not yet 
complete because it is as if we are afraid to conceive of the other. The use of the notion of 
the other as an investigative category became fashionable in the nuances of 
poststructural/postmodern discourses in Africa.  In traditional history, Foucault argues 
historical analysis was the discourse of the continuous. Time in this history was 
conceived in terms of totalization.  This theme worked against all decentrings, the 
sovereignty of the subject and the twin figures of anthropology and humanism (Foucault, 
1972: 12).  
 
The metaphysical impact of the Foucauldian project in transforming historical 
explanation has a history whose account we will give in a short while.  Postmodernism 
has seriously penetrated the African and Africanist discourse arenas. The conceptual 
charters of both arenas are highly contested terrains. It has been said that the first task of 
postmodernist thought is to reveal its ontology in a bid to establish an ontological self-
consciousness relevant to the study of political economy. Ontologies are conceived not as 
arbitrary constructions and they specifications of the common sense of an epoch and that 
for each era and for each object of interest, there is a relevant ontology since ontology 
gives us the mental tools of understanding change in historical structures. It gives us a 
synchronic view of reality and lays the entities and relationships which are key to our 
perception of what happens in particular spheres of human activity in a specified 
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historical period ((Hettne, 1995). The vast amount of interest which African scholars now 
show on Africanist works on the African social, economic and political questions and the 
interrogation of these works attests to their interest in the nature of questions some of 
these Africanists are asking and theoretical assumptions and methodologies which they 
deploy.  The latter are in beleaguered position in African Studies today even though the 
notoriety of some is still evident in their making pejorative claims that African scholars 
have ghettoized the field of African studies. It cannot be hoped that theoretical 
knowledge of only one epistemic order has the monopoly in establishing the truths of 
enduring applicability in an ideologically unified system (Aseka, 1995:7). It is a question 
of clash of perspectives and therefore the contest of knowledges between the African and 
Africanist academies is not about to end. Even the ravenous Africanist postmodernist 
critique of Marxist thought has failed to provide the tools needed to transcend capitalism.  
Its propositions remain ambiguous and hazy. But that does not mean that there is no 
longer need to transcend capitalist system (Amin, 1995: 3). The charade of claims about 
ghetoization smirks of a sense of insecurity and panic in the ranks of Africanists and 
indeed it is mediocrity that breeds insecurity. This explains why some Africanists have 
embraced a dangerous exclusivizing motif and have not hesitated nor been ashamed of 
reminding their readers of their perceived significance in African Studies by arguing that 
Europe and America were the birth places of African Studies and that today, the bulk of 
research on Africa is conducted on that part of the Atlantic (Hyden, 1996: 4-5). This is no 
longer true given the number of African universities and non-university based research 
academies that have emerged on the continent whose excellent intellectual pieces 
Africanist scholars shy away from quoting because of their combative ontologies. But in 
whose interest are these African studies carried out?  Certainly, it is in their own national 
(imperialist) interests and not of Africans.  
 
Paul Zeleza (Zeleza, 1994, 1997 and 2003), Mahmood Mamdani (1990 and 1996) and 
Archie Mafeje (2000) among others have been very combative in challenging the 
dominance of Africanists in African Studies demonstrating the irrelevance of 
metropolitan study centres in this Post Cold War era.  For Zeleza (1997) many 
Africanists seem to blame the dictatorships, corruption and confusions of the post-
colonial orders on innate cultural traits inherited from the pre-colonial past, conveniently 
glossing over the structural deformities bestowed by colonialism. They coin epithets such 
as crony, venal, vampire, and greedy, lame leviathan, prebendal, predatory, parasitic, and 
kleptocratic among others in away that characterizes a type of scholarship that goes by 
epithetizing African regimes and leadership (Zeleza, 2003: 372-373). Mkandawire (1996) 
and Eyoh (1995) provide interesting critiques of this sociology of contemptible Africanist 
scholarship that runs on epithets that abuse and seek to de-legitimize African social 
systems of rule. They fail to sufficiently problematize the concepts that these epithets 
embody perhaps because of a disturbing poverty of theory within some Africanist ranks.   
 
There is a growing African scholarly contestation of their role, and it has become clear 
that as old paradigms of analysis disintegrate some of which have been championed by 
these cadre of scholars serving an imperialist cause, African scholars and the old friends 
of Africa have been forced to reconsider their perspectives in the analysis of the social 
question in Africa.  Foucault transferred to the field of history a structuralist method that 
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had been employed in other fields of analysis and has heavily impacted on knowledge 
production in and on Africa. He sought to uncover the principles and consequences of an 
autochthonous transformation that is taking place in the field of historical knowledge. He 
makes reference to Nietzsche’s Zarathustra, Ecce Homo and Wittgeistein’s Tractus in 
discussing the unities of discourse. He sees historical analysis as the quest and the 
repetition of origin that eludes all historical determination (Foucault, 1972: 25).  
However, poststructuralism offers a unity of critique without offering any unity of theory 
in its eclectic claims and assertions. For Foucault there is a need for a radical reversal of 
history as a weapon against men. Hence the whole purpose of an archaeology of 
knowledge is in the fulfillment of an end to history whether in the form of an indefinite 
deceleration or in that of a radical reversal. There must be the slow erosion or violent 
eruption of history that will cause man’s anthropological truth to spring forth to bring out 
calendar time void for historicity. The great dream of an end to history is therefore the 
utopia of causal systems of thought (Foucault, 1973:262).  
 
From Hegel and this Foucauldian position, as explained by Alexander Kojeve, Fukuyama 
promulgated the widely circulated thesis of end of history which envisaged a world in 
which formerly conflicting realities have converged into a single model, the apotheosis of 
capitalism and liberal democracy. The Fukuyamite vision expressed the ultimate triumph 
of the Enlightenment, of modernism and European civilization. Postmodernism is a re-
statement of this along Foucauldian notions which have steered social discourse back to 
the return to the antiquated Baroque idea of history.  Achille Mbembe who pairs up with 
Francois Bayart  of the Politics of the Belly and Ciminalization of the State in Africa fame 
in a number of other intellectual projects invokes the notion of the Baroque without any 
problematization of the concept. A part from his midwifery to the Baroque agenda, he has 
sought to re-introduce Africanists in the African academy including accentuating their 
participation in scientific activities of CODESRIA.  
 
The Baroque is the period between the Reformation and Enlightenment eras when 
memory, narrative and allegory held sway in historical accounts. This was before 
positivism clamped scientificity of explanation on the discipline of history. The 
genealogy of the hermeneutization motif that enhanced prospects of the Baroque idea of 
history is traceable back to Nietzsche and Walter Benjamin but laced with Joycean and 
Kafkaesque motifs. There have been numerous epistemic adjustments in response to the 
African challenge to bourgeois social thought but that is not to say that there are not 
many African scholars who have succumbed to the seductivity of shifts in social 
discourses within the Northern academy of the so-called the Africanist academy as it re-
invents and re-defines itself in poststructural, postmodernist or even post-colonial theory 
terms. The institutionalized rigidities and perspectival ambiguities of Africanist discourse 
have over the years been fashioned in clear charters of social utility of theory.  Theories 
are simply instruments for ordering and explaining reality and Euro-centricism that finds 
a way of camouflaging at different stages of its history has been critical in guiding an 
explanatory and apologetic motif for imperialism of the type we see in Foucault and the 
retinue of his allied discourses.  That is not to say that some Euro-American scholars are 
not attempting a more Afro-centred approach.  Social sciences and various domains of 
humanities in Africa are faced with a paradigmatic disorder today in the wake of 
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confrontations between different shades of Euro-centricism, Afro-centricism or Afro-
pessimism.  
 
It is therefore clear that there are new approaches and ideological orientations in 
academia and politics (Martin and West, 1995: 24) whose conceptual genealogies need to 
be reconstructed and critiqued. The infrastructural orientation of research and theoretical 
reflection within the Africanist academy has not been without recompositions and 
perspectival variations that sometimes culminate in name-calling. The various African 
Studies centres dotted across the USA, Canada and Europe provide this Northern 
academy with infrastructural facilities, privileges and ideological canons and tool-kits to 
enhance African Studies as a source of data for foreign policy adjustments and long-term 
or short-term plans that have an imperialist social and economic agenda.  
 
The Problem of History in Aesthetic Modernity and Postmodernity 
Walter Benjamin, the greatest champion of the Baroque architecture of history, is one of 
the finest theoreticians of modernism who has influenced the most outstanding 
methodological shift in the philosophy and practice of the historical method.  As pointed 
out above, in his Provisional Notes on the Postcolony, Achille Mbembe appropriates the 
notion of the Baroque without showing us this intriguing history and how it is 
intermeshed with Joycean and Kafkaesue imperatives of aesthetic allegory and 
memorialization. However, Benjamin’s examination of allegory is a product of his 
researches into German Baroque drama.  The essence of allegory to him is transcendence 
that cannot destroy aesthetics itself.  He uses Baroque drama to criticize modernism 
imprinting the characteristics of modernism to the Baroque drama.  That way, he has 
become the first critic to attempt a philosophical analysis of the aesthetic paradox.  To 
him, in allegory, history looks to the observer in a dramatic sense like a petrified 
primeval landscape.  History, all the suffering and failure it contains then finds 
expression in the human face.  Consequently, Heidegger in the above stated metaphysical 
sense re-enacts this Benjaminisque notion by stating that history is only significant in the 
status of its corruption.  Allegory in the Baroque idea of history is the passion of the 
world and Benjamin turns again and again to the link between allegory and the 
annihilation of history (Lukacs, 1964:41).  Post-modernism as a form of discourse has 
developed strategies of internal disruption, language games, parody, meta-fiction and 
varieties of aesthetical discourse gymnastics that distort the nature of historical reality in 
Africa.  Benjamin challenges the traditional historical method and animates the post-
modernist spirit that embraces an analytical method that is post-Kantian and therefore 
anti-foundationalist. For them a foundational method is superfluous because truth cannot 
be limited to the method. 
 
From the foregoing intellectual sojourns, it appears that history and modernity occupy 
different ontological sites.  Modernity, and after it postmodernity, seeks the active 
forgetting of history, the spontaneous amnesia of the animal which has recessed its own 
determinations and so is free.  This assertion of modernity is contrary to Benjamin's 
revolutionary nostalgia posed in terms of the power of active remembrance as a ritual 
summoning and invoking the traditions of the oppressed (Waugh, 1996:154).  The 
Benjaminisque mode is that of story telling.  Benjamin read Franz Kafka whose fiction he 
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inherits in the forms of traditional story telling (Waugh, 1996:157).  In the novels of 
Kafka, the hero is a cipher, an initial; a cipher, to be sure, with an overwhelming passion 
to find out his individual place and responsibility.  These are not things that are given to 
him a priori (Barrett, 1967:54).  Providing a valuable metaphor as a means of capturing 
the present as a moment of revelation, Benjamin draws upon the spirit of surrealism.  He 
constructs the relationship of modernity to history in a post-historicist attitude in a shift 
away from the Marxist method which at one point in the 1970s and 1980s because the 
dominant paradigm in Africa’s social discourses across disciplines. In the Benjaminisque 
mode, history ceases to appear as the gradual realization of the eternal, but a process of 
inevitable decay.  Allegory goes beyond beauty and the image becomes a rune in the 
sphere of allegorical intuition.  Therefore, the allegorical expression is artistic (Lukacs, 
1964:42). 
 
In as much as Hannah Arendt, Heidegger's student and girlfriend, was inspired by 
Nietzsche's perspectivalist epistemology as to believe in fragmentary social reality, the 
Benjaminisque impact upon her is equally strong.  She talks of the historical narrator as 
engaging in acts of judgment.  To her, historical judgment reveals the perspectival nature 
of the shared social world by representing its plurality in narrative form.  She talks of 
empathy, imagination and historical judgment.  To her, this was a special relationship 
between historical understanding and what Kant called the power of creating and 
producing images (Arendt, 1979).  One has to recreate from the evidence available a new 
concept, a new narrative and a new perspective.  Arendt is merely enacting the 
Heideggerian thought to offer a defense of interpretation intended to affirm why truth 
cannot be limited to method. 
 
Arendt dismisses and shifts away from the dominant positivist paradigm because it leads 
to ahistorical modes of thinking.  She creates enthusiasm for narrative and talks of the 
redemptive power of narrative.  She is a political modernist who pleads for the realization 
of this basic principle of political modernity narrative or story telling (Benhabib, 
1990,168).  Her approach resonates with North American Critical Theory especially of 
Jurgen Habermas.  She exercises immense influence on Habermas. She sees traditional 
historical narration, with its chronological sequence and the logic of precedence and 
succession that serves to preserve what has happened by making it inevitable, plausible, 
necessary, understandable and justifiable, as shattered.  She asserts that the chain of 
narrative continuity must be cut and chronology as the logical structure of narrative must 
be broken.  She stresses fragmentariness, historical dead ends, failures and raptures.  She 
emphasizes the importance of a theorist as a storyteller and states that resonance must be 
an aspect of narrative itself.  Narrative is therefore core to the process of historicization 
and her notion of historicizes of issues is commonplace in explanatory usage in African 
discourses today. The views of Arendt are not only existentialist but also pragmatist and 
are closely allied to those of Benjamin, Wittgenstein and Heidegger.  Ludwig 
Wittgenstein whose philosophy of language has inspired the shift from consciousness to 
language in social discourse belongs to the Vienna circle of logical positivists. 
 
The collapse of  Marxist and even liberal modernist grand narratives was a major aim in 
the thought of Wittgenstein, one of the most central men in the linguistic turn of aesthetic 
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modernity.  In his later thought, the concept of language games loomed large.  
Wittgenstein was an anti-positivist Marxist (Varma, 1994,41).  His school of logical 
positivism was a movement started by a group of philosophers in Vienna popularly 
known as the Vienna circle in the 1920's.  Karl Popper of the Poverty of Historicism 
fame and who rejects the claims of traditional metaphysics also belonged to it.  But apart 
from logical positivism, Wittgenstein also belonged to the behavourist approach called 
linguistic philosophy (Varma, 1994,41). It regarded philosophy as a second order study, a 
conceptual and not a substantive enquiry.  The central concept of linguistic philosophy 
was the principle of verification or non-falsifiability.  The basic assumption here is that 
knowledge and experience are inextricably bound up with each other and are always 
culturally located.  These are positions that were to be shattered the Kuhnian scientific 
Revolution that I have mentioned heretofore.   
 
Francois Lyotard was to be heir to Wittgenstein's philosophy of language.  Wittgenstein 
argued that language depicts reality because it ultimately consists of names that stand in a 
direct denotative relation to objects.  The hermeneutic tradition was to assume that there 
can be no position outside the text.  It is not therefore reality that gives language sense.  
Language gives sense to what is real and unreal.  Wittgenstein's Anglo-American 
students have been Gilbert Ryle and John Austin among others.  In my view is a means of 
expressing human essence and the consciousness of this essence at given  locale of 
existence. Richard Rorty is another American who also has resorted to linguistic games 
and suggests that philosophers should turn to literary criticism (Waugh, 1994,6) which in 
my view trivialize the wole importance of human essence.  As a post-modernist scholar, 
Rorty, in an American homegrown post-structuralism has sought to revive pragmatism 
and without reflecting on the nature of pragmatism as a philosophy that has to do  with 
the practicallity of certain ideas and options in certain conditions of societal existence 
given that man is a social being. To Rorty, human languages are human creations and 
humans can programme themselves with a language, they can be caused to hold beliefs.  
He argues that most of reality is indifferent to our descriptions of it, and that the human 
self is created by the use of vocabulary.  Language is made rather than found. Therefore 
for him, truth is a property of linguistic entities, of sentences (Waugh, 1994,173). 
Wittgenstein's treatment of vocabularies as tools resonates with Rorty when he states that 
there are non-linguistic things called meanings which it is the task of language to express.  
Again, there are non-linguistic things called facts that it is the task of language to 
represent. 
 
In a Heideggerrian sense, to Rorty our language and our culture are contingencies. Rorty 
is a Deweyan pragmatist who also belongs to the post-Nietzschean era whose seeds are in 
post-Heideggerianism through post-Wittgensteinian looking glasses, and translated 
through the prism of the post-Benjaminisque tradition of social discourse.  While Jurgen 
Habermas enhances Theodor Adorno's cultural motif and grapples with a radicalised 
consciousness of modernity and also seeks to address the aesthetic of modernity, Terry 
Eagleton glosses over Habermas's notion of modernity as an incomplete project and talks 
of the transition to postmodernism.  The pseudo-cultural appropriations of Adorno by 
postmodernists or the Habermasian New Left Critical Theory places Adorno right at the 
centre of the debate on paradigmatic transitions.  His identification of culture as the only 
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framework that can provide some hope for critical reflection legitimates the erection of a 
cultural hermeneutic.  His pseudo-culture has sought to be universalised fully.  
Nevertheless, in Negative Dialectics and Aesthetic Theory, Adorno develops a critique 
of identity logic into a theory of art as the only remaining path to truth.  But he sees a 
crisis in culture although culture has become socialized as pseudo-culture.  
Postmodernists have come to argue that culture does not stand on its own immutable and 
uncontested. 
   
Habermas who inherits the Adornonian and Arendtian mantles recognizes the spirit of 
aesthetic modernity which has began to age.  Modernism is dominant but dead.  
However, the spirit of aesthetic modernity had assumed clear contours in the work of 
Charles Baudelaire.  Baudelaire's consciousness of modernity is widely recognized as one 
of the most acute in the 19th Century.  He defines modernity as the ephemeral, the 
fleeting and the contingent (Baudelaire, 1964).  To Baudelaire, modernity is not a 
phenomenon of sensitivity to the fleeting present, it is the will to heroize the present.  
According to Habermas, a modernist critic of postmodernism, neo-conservatism shifts 
onto cultural modernism.  The cultural determinism of modernity is also accounted for by 
Antony Giddens.  However, for Habermas, neo-conservative doctrines turn our attention 
away from communicative rationality which the Senegalese scholar Gueye (2000) 
deploys in the explaining the notion of deliberative democracy.  He argues that 
postmodernists are discontents who call for post-modernity or recommend a return to 
some form of pre-modernity, or they throw modernity radically overboard.  These are 
words with which Habermas received a price bearing the name of Theodor Adorno by the 
city of Frankfurt Habermas (1994, 160-170).    
 
Eagleton unlike Habermas defines the aesthetics of postmodernism in terms of the 
caricaturing of art by late capitalism as practice, strategy, performance or production 
within Jean Francois Lyotard's perfomativity principle (Eagleton in Waugh, 1996).  The 
postmodernist culture is a dispersed, decentred network of libidinal attachments, emptied 
of ethical substance and psychical interiority, ephemeral function of the act of 
consumption, media experience, sexual relationships, trend or fashion.  The post-modern 
subject is a contradictory amalgam of the self-regulating synthetic agent posited by 
classical humanist ideology and a decentred network of desire. Politics of desire have 
redefined social reality beyond the traditional as culture is lived, produced and expressed 
through social practices and their associated discourses.  The post-modern subject is an 
agent who is constituted as a consuming or mass cultural unit. 
 
Rorty purposes to deconstruct the modernism, what he calls the Cartesian-Lockean-
Kantian tradition.  He plays off new vocabulary against old entrenched vocabularies that 
have become nuisances.  He responds to his critics by making the vocabulary in which 
these objections are phrased look bad.  The consequence is an inevitable change of the 
subject rather than granting the objector his choice of weapons and terrain by meeting his 
criticism head on (Bernstein, 1990).  He regards Nietzsche, Heidegger and Derrida as 
crucial texts in the cause of identity.  They are dangerous because they expose the private 
identity that should be severed from public obligation. Foucault derives his concept of 
aesthetics of existence, from the work of Nietzsche.  For Nietzsche in the text represented 
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here, and in late works such as Ecce Homo, self is always a fiction, a willed unity 
masking chaos of conflicting and contradictory desires.  Foucault is influenced in his 
perception of existence as aesthetic shaping by Nietzsche.  For both Nietzsche and 
Foucault, human nature is not a hidden essence waiting to be discovered through self-
analysis, but an artefact, an aggregate of those available forms we must choose to shape 
into coherent identity (Waugh, 1996).  
 
In post-structural theory, meaning is the deconstruction of objectivity in its theory of the 
constitution of the subject.  Michel Foucault, Jacques Derrida, and Jean Francois Lyotard 
have mounted a post-structuralist assault on principles of modernity within the 
Kierkegaardian and Heideggerian tradition of subjectivity.  According to Kierkegaard, 
the individual exists within an opaque, impenetrable incognito.  Foucault is Lyotard's 
aestheticist precursor although it is the publication of Lyotard's The Postmodern 
Condition in 1979 that spelt the intellectual demise of structuralism.  It posed a critique 
of systems of knowledge deriving from Enlightenment’s grand narratives in a way 
familiar in the thought of Foucault.  In the spirit of this critique, there then developed 
post-structuralism. Radical post-structuralism has taken the trajectory of deconstructionist 
post-modernism.  Foucault states that the exercising of power opens new relations of 
power and creates new objects of understanding or rational inquiry.  To him knowledge 
presupposes and constitutes power relations (Dubois, 1991).  
 
The acquisition of knowledge does not merely justify an instrument of power.  It is an 
intrusion of power.  Power-knowledge relationships are transmitted through the medium 
of discourse and it is in discourse that power and knowledge are joined together.  The 
ultimate product of power is the subject itself (Dubois, 1991).  However, discourses 
produce knowledge relations that are characterized by inequality.  In these Foucauldian 
perspectives, the autonomous fragmented individual subject replaces the collective.  This 
subject is defined not by production but by consumption.  The realm of the economic 
gives way to the cultural (Brass, 1991:177).  This has only led to the anthropologization 
of discourse in Africa. Nietzsche inspires Lyotard like Foucault  through whom he 
impacts on Africa and he questions the assumptions of the modern age, particularly the 
belief that reason and scientific inquiry can provide an objective, reliable and universal 
foundation of knowledge.  He questions the idea that reason itself has transcendental and 
universal qualities (Brass, 1991: 439).   He argues that the dominant principle of language 
games is the will to power. In his debate with Habermas concerning the legitimation 
crisis which is a crisis of reason, he addresses the problem of the ethical subject and 
expresses nostalgia for a pre-modern traditional society (Brass, 1991:177). This is a 
bizarre advocacy for the return to nature that retrieves from the past ahistorically.  
 
Lyotard’s Toward the Postmodern is a compilation of his essays which demonstrate his 
aesthetic critique of language, literature and discourse.  His discourse is a kind of post-
modernism which shows a post-structuralist embrace of desire as that which can explode 
out of history in order to deny its own historicity.  His works have a constant search for 
original images, a new language of basic concepts in the philosophy of literature and 
aesthetics (Lyotard, 1992:xii).  He is a postsructuralist/postmodernist who has a quest for 
scientific discourse.  He believes in the power of narration.  That is why he talks of the 
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modern legitimation narratives.  These are the Enlightenment narrative that sought to 
emancipate the rational in scientific forms of discourse and the narrative of speculative 
dialectics. Lyotard is opposed to historical consciousness with his reactionary 
celebrations of narrative as an eternal present.  He subscribes to the notion of 
deconstruction.  Spivak's sub-altern notion that bears the Derridian mark has become 
attractive in the analysis of African social movements and peasants. Pragmatist motifs are 
manifest in Derrida's works.  He imposes conditions within these pragmatist motifs under 
which he allows the ethics of difference to be thought out.  Ethics have to be 
deconstructed and Derrida's deconstruction is based on his distrust of systems and 
cultural descriptions.  Jane Parpart says Derrida asserts the universality of difference.   
 
To Derrida meanings must be analyzed in the way they are constructed and used.  This 
has led to the deconstruction of texts in order to discover a new, more fundamental 
understanding of the way difference is constructed and used.  He uses language in the 
form of synonymy, metonymy or metaphor not as forms of thought that add a second 
sense to a primary constitutive literality of social relations but as part of the primary 
terrain itself in which the social is constituted.  Derrida's deconstruction originates from 
the views of Jacques Lacan's meta-psychology.  In his Textualism, he posits that there is 
nothing beyond the text.  He insists on textualised access to history. Derrida exerts great 
influence on the French sociologist Jean Baudrillard.  Baudrillard merges Marxism and 
semiotic categories and produces analyses of sign logic as it operates in consumption, 
fashion, design, media and the structure of everyday life.  Baudrillard is basically a 
Netzschean who seeks to destroy modern values.  Out of Plato, Baudrillard and Deleuze 
talk of the culture of simulacrum which conveys some specificity of a reproducible object 
world.  The death of the subject and the nature and function of culture of the simulacrum 
is a well-known post-structural theme (Waugh, 1996:140). They deconstruct Marxist 
essentialism and formulate the theory of symbolic exchange.  The rejection of class 
essentialism is neo-Gramscian.  On a Nietzschean basis Baudrillard breaks with 
modernity to set up a post-modern social theory. 
 
Baudrillard's analysis has moved from analysis of political economy to a concern with the 
culture of `hyperreality' in which America is utopia achieved.  In this utopia, model 
replaces the real and determines the real. Is Africa hyperreal or premodern?  Hyperreality 
becomes everyday reality in Baudrillard's discourse as media messages saturate the 
cultural field and the silent majority, overloaded with information, has all meaning 
imploding into the black hole of simulacrum. Echoes of Baudrillard are to be found in 
Frederic Jameson and now in Africa in Achille Mbembe.  The concept of the universe of 
simulacra is evident in Jameson's technological determinism. For Baudrillard,  late 
capitalism is a totality.  In its fragmentariness and depthless surfaces it can be grasped 
within the logic of its own terms (Waugh, 1996:114).    The nature and function of 
culture is an idea developed out by Deleuze and Baudrillard to convey some specificity of 
a reproducible object world. 
 
As early as 1971 Jameson had begun to develop the idea that what characterizes the 
world today is loss of depth.  He nurtured the belief that there is nothing to uncover, only 
surfaces to inhabit.  Postmodernism is seen as a configuration of effects arising from this 
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loss of historical depth, of affective depth and of symbolic meaning expressive of a latent 
core structure (Waugh, 1996: 114).   To Jameson, postmodernism is the cultural logic of 
late capitalism.  Is Africa's capitalism late capitalism or peripheral and prebendalist 
capitalism?  Derrida's deconstructionism originates from Jacques Lacan who in a 
postmodernist attitude went into greater depths of meta-psychology.  Lacan builds on 
Heidegger's efforts to lay a foundation of an ontological difference between being and 
entities.  To Lacan, the principle of human life is emptiness, indeterminateness and 
nothingness proposed by existentialism.  To Lacan, human life is an infinite series of 
symbolic masks. In other words, human life is a language.  Therefore, Lacan's meta-
psychology is a form of medication of existentialist and pragmatist philosophy, 
psychoanalysis and linguistics.  Lacan laid the ground for post-modernism's claim that 
surfaces of existence have no depth, its images are rapidly used and consumed and that 
there is no content capable of inducing a real difference. 
 
Heideggerian potent metaphysical residues found a home in Lacan who also exerts great 
inluence on postcolonial theorists in Africa following the analytical charters of diasporic 
Indian scholars. Poststructuralists have been able to plunge critical theory in a very 
eclectic and conservative neo-hermeneutic allay called postmodernism.  Foucault saw in 
Hedeggerian and Lacanian frames of thinking the sociality of culture and meaning in 
language and not in the economic realm.  These neo-heumeneutics were to assert 
themselves in the terrain of philosophy following the Nietzsche-Heidegger line.  Cultural 
hermeneutics in Europe were to be linked with neo-hermeneutics in the U.S to 
characterize the horizons of post-modernism.  This project was to be imported in Africa 
by Euro-American Africanists and a number of African intellectuals surrogate to this 
cause. The modernization assumptions of the Africanists were meant to serve an 
imperialist agenda in response to the failures of development theory but it was to be 
thoroughly undermined by the underdevelopment logic of the dependency theorists in 
Africa. The neo-Marxist dependency theory brought out issues of unequal exchange, 
uneven development and a political demand for the establishment a new international 
economic order that have not been transcended.  Neither has been the question of 
exploitation brought out in Classical Marxist discourses of class analysis or articulation 
of modes of production variants been transcended.  
 
Because of its revolutionary potential and humanistic appeals, Ali Mazrui states that the 
Marxist tradition came to be engrained in academic discourse of many African scholars 
with the result that some states and their universities became sacrosanct Marxist grounds 
(Mazrui, 1995: 126-127).  Kwesi Prah indicates that such Marxism was seen to be closer 
to a distinctive and organic African intellectual genre than others (Prah, 1990: 38). 
However, this was happening in a global context within which the liberal ideology and its 
developmentalist theoretical discourse more or less hegemonic in the account for the 
social in Africa. As it is clear in Sally Moore whom Mafeje combatively engages, 
American state intellectuals sought to assert their country’s hegemony over the rest of the 
world by propounding an ideology and practice that was expansionist and sought to 
internationalize American development policy (Moore, 1996: 128). The institutional 
origin of the modernization theory was meant to provide clearly marked intellectually 
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persuasive theoretical charters for foreign policy involvement and political practice that 
ran within the benchmarks of Pax-Americana. 
 
The ignominious fall of the Communist Empire spawned new realities in the field 
theoretical reflection and operational relevance. The Marxist socialist approach to the 
analysis of African social questions received a setback with the end of Empire of 
revolutionary promise with its ideological hegemony following the collapse of the Berlin 
Wall in 1989 and the subsequent collapse of the Soviet Union. Some of the early Euro-
American scholars including Jurgen Harbemas and Jean Baudrillard among others 
converted to Marxism now decamped. Some decamped to post-structualism and 
postmodernism and others to the so-called Northern American critical theory that have 
various impacted on discourse in Africa.  The so-called “friends of Africa” shifted in 
terms of their theoretical orientation in seeking to explain the outbreak of chaos and 
anarchy in some African states. The initial promise of Afro-optimism evident in the 
works of some analysts was replaced with Afro-pessimism as policy prescriptions were 
advanced for ‘decaying Africa’. During the cold war period a number of schools of 
thought flourished in a good number of African universities then attracted wide attention 
as ideological wars were fought on and outside campuses in including the Dar-er-Salaam 
school.  
 
Africanists were mainly Euro-American scholars employed to tell the story of continental 
Africa. As Hyden (1996: 11) has argued, American universities have a central role in the 
lives of quite a large number of people. It helps foster civic values in ways that 
universities elsewhere typically never do. This socializing role is being performed 
particularly through the general education requirement that forms part of the 
undergraduate curriculum of these institutions. It is through ‘general education.’ courses 
that Americans and non- American students in America are expected to absorb a dose of 
the cultural heritage that is associated with their country. The Africanist context provides 
tools and contexts that, on the contrary, alienate them from understanding the specificities 
of Africa and therefore fail to render relevant analyses of the African realities. For the 
African scholar or student overseas, the effect of this Western context has led either to 
resistance or adoption of alien approaches of understanding Africa. On other occasions, 
resistance has been followed by acquiescence or vice versa. Two factors may account for 
the Africanists’ flawed perception of African realities. One is the distance between 
Western learning institutions and the Africanists ‘object’ of analysis in Africa.  As 
Mamdani has argued, a wide gulf develops between the analysis and the conclusion as to 
render the latter preachy and prescriptive (Mamdani, 1990:10-18).  
 
Postmodernism has emerged within the neo-liberal womb as a theory explaining the 
contemporary state of World affairs. It has gained greater currency with the end of the 
Cold War and the emergence of the USA as the sole superpower in world politics. 
Postmodernism, which is closely allied to postcolonial theory was celebrated by Francis 
Fukuyama, a US State department essayist in his end of history thesis. Fukuyama who 
has revived the metaphysical assertions of Hegel, that doyen of bourgeois liberal thought 
but who apparently left out Africa from his philosophy of history, concluded that what 
we may be witnessing is not just the end of the Cold War but the end of history that is, 
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the end point of mankind’s ideological evolution and the universalisation of western 
liberal democracy as the final form of human government (Fukuyama, 1994: 6). It has 
been conclusively asserted by Chabal (1996:37) who has a key position in epthetizing 
liberal discourse against African social systems as is the case with Africa Works that 
postmodernism and postcoloniality are “more a concerned about ourselves [Western 
society] than about those who live in actual postcolonial societies”. The notion of 
postmodernism, adds Chabal “is one rooted in Western cultures and sociological self-
examination and it could at first be argued that it is utterly irrelevant to the condition of 
the Third World” (Chabal, 1996:40). Valentine Mudimbe whose Invention of Africa and 
The Idea of Africa are quests for an African gnosis represents a brand of post-
modernism in Africa has imported Foucauldian notions in Africa.  An African episteme is 
emerging along the line of Mudimbe's reaction to Foucault's Archaeology of Knowledge 
in a bid to reaffirm African culture that has been derogated and destroyed by Westernism.  
The power of Western social discourse has alienated and objectified Africans as the 
other. 
 
The Foucauldian cultural and hermeneutic episteme fossilises history as memory.  
Mudimbe relies on Foucault in his deconstruction of the episteme of other post-
structuralists.  Foucault's historical process is short-circuited by the sign of Derridian 
textualism and the Benjaminisque representation of the past in memory.  Benjamin's 
Arcades-project textually validates a deviant architecture of history.  It offers a non-
psychological theory of forgetting a long-side allegorical redemption of the past.  This is 
a forgetting which is not repression nor memory loss but concerns the irretrievable 
forgetting (Buck Morss, 1989). From this was inspired the post-modernist call for 
historical amnesia. 
 
This forgetting is revolutionary because of its threat to all sequences that it disrupts and 
all systems which it corrupts.  It gives the chance to keep open another future that may be 
accessed by reconstruction of panoramic visions and physiognomic traces of epochs.  All 
forms of mythic domination have to be unmasked in this Benjaminisque dialectics of 
seeing.  The project of creating an African gnosis is full of these perfidies.  The invention 
and re-invention of Africa in the academe is a project of Mudimbe whose application has 
room in the works of Atieno-Odhiambo.  Odhiambo leads the African historians in this 
historical anthropological perspective. It is a project of anthropologizing history as seen 
in his co-written works with Cohen such as Siaya: Historical Anthropology of an 
African Landscape, Burying S.M.: The Politics of Knowledge and the Sociology of 
Power in Africa ( Odhiambo and Cohen, 1997).   He talks of the need of self-
apprehension through a conscious re-emersion into the deepest mythopoeic resources to 
undertake an act of self-retrieval ( Odhiambo, 1992).  It is retrieval into a newly 
articulated African identity. 
 
Production of historical anthropology of peasant discourses is a backfall into the 
Benjaminisque mode of thinking.  Whereas Atieno-Odhiambo thinks that historical 
explanation has been pushed in new and refreshing directions, situating 20th Century 
Africans and now the 21st Century as participants in the terrain of creation, contestation 
and occupation as they seek to exercise some choice and control over their location, 
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identity and security, however, the philosophical definitions of these historiographical 
directions are suspect.  His notion of the invention of Kenya is a weird perception within 
the so-called African gnosis of Mudimbe.  The past is imagined and the present emerges 
in this lineage of discourse which is post-modern (Odhiambo, 1992).    To me historical 
sensibility goes beyond narrative or the subaltern view of history as critique of imperialist 
knowledge. Mudimbe recognizes the link between objectivity and subjectivity, history 
and reason, essence and existence emphasizing the vitality of subjectivity, unconscious 
existence, relativity of truth and contextual difference and otherness.  The source of his 
otherness is Hedeggerian existentialism.  Therefore, his effort to excavate Africa in 
Western discourse, what he calls the invention of Africa at the margins of western 
knowledge, is and ends up a conceptually mutilative enterprise of redualizing discourse.  
He calls for an African gnosis which will deliver Africa from the politics of 
marginalization and assimilation which have produced the passive image represented in 
ethno-philosophy and the entire present philosophical discourse in Africa (Masolo, 
1995:14).  
 
Does Mudimbe's so called autonomous gnostic or epistemic tradition claiming to be 
complete with its own history offer any viable intellectual alternative?  He is unable to 
break away from Western existentialist and pragmatist epistemological, categories, 
principles and conditionings.  He remains a prisoner of the Nietzschean, Heideggerian 
and Foucauldian analytical schemas whose aestheticist threads have been intricately 
woven by the neo-hermeneuticists.  He joins Robert Bates in justifying the Africanist 
enterprise in Africa in the so-called Africa and the Disciplines (Bates, Mudimbe, and O’ 
Barr, 1993).  This is the Bates of the New Political Economy as perceived by the Rational 
Choice School.  Variants of this school have found their way in Africa via the Africanists 
such as Bates, Samuel Popkin, Donald Rothchild, and Goran Hyden. This is the grouping 
which Mahmood in a critique; A Glimpse of African studies made in the USA castigates 
for their introducing institutional ideologies in Africa (Mamdani, 1990).  Michael Piore 
and Charles Sabel were to develop post-Fordist options inspired by Rational Choice 
Marxist thinking to resuscitate a dying western economy that was basically Fordist.  
Emerging out of this was the Thatcherite and Reaganomic policy outlines of Rational 
Choice Marxism.  Rational Choice theoretic thinking veered off into a new political 
realism.  In a game of theoretic choice, it joined the post-modern contingency in a 
contradictory amalgam with post-Marxism.  The result was the neo-institutional theory of 
New Political Economy in America. 
 
Bates calls for a working relationships between the market choices of individuals and the 
political strategies of groups.  He is interested in the overriding importance of political 
considerations in the formulation of agricultural policy.  He wrote three books in which 
he applied the choice-theoretic ideas to a variety of themes (Bates, 1981).   But he ignores 
the role of exploitation and domination.  His Markets and States in Africa was the first 
to appear in the California Series on Social Choice and Political Economy whose 
editors are Brian Barry and Samuel Popkin.  This book has had great influence on the 
World Bank's formulation of Structural Adjustment reform orthodoxy in Africa.  Its 
Rational Choice was part and parcel of the neo-liberal onslaught in Africa in the Post-
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Cold War era as the so-called rational and efficient policies proliferated in these euphoric 
times. 
 
The assumptions of the so-called rational-choice theory are not neutral.  It is part of the 
challenge of Western Nietzschean hegemonic ideology, the New World Order's facade 
visible in the World Bank and its sister institutions.  The neo-liberal international 
controlling these institutions are the architects of the New World Order whose goal is to 
establish a global government by the year 2000.  Working towards this goals are 
hundreds of elite networks such as the Free Masonry, Round Tablers, Rhodes Trust, 
Bilderburgers, the Club of Rome, the Illuminati, the Trilateral Commission, the Council 
for Foreign Relations etc. in which these neo-liberal internationals are secret members.  
The Africanists are at the service of these agencies directly or indirectly, knowingly or 
unknowingly.  From the intellectual efforts, emerge policy recommendations that are 
packaged in Structural Adjustment Programmes (SAPs).  These packages are Africa's 
brand of Perestroika as part of global Perestroika in the establishment of a New World 
Order. 
 
Adherents of the New Political Economy approach apply Rational Choice theory.  
Sources of New Political Economy include Rational Choice Marxism of John Roemer 
and Jon Elster who were inspired by Althusserian and Gramscian Marxism and neo-
classical economics especially the Hobsonian Pigovian and Paretian Welfare economics 
apart from Keynesianism. The Post-modernist New Rational Choice Marxism was 
absorbed in America and given a new impetus by the Welfare and Institutionalist 
economics which brought forth the so called New Political Economy.  Rational Choice 
Marxism is an intellectual recomposition within the Marxist tradition that termed itself 
Analytic Marxism.  It is characterised by formal abstraction and its historical 
individualism was popularised by Alan Carling in the 1980s. The Moral Economy, Sub-
altern perspective applied to the Kikuyu peasants by John Lonsdale is also adopted by 
Zeleza (1994) and applied ingeniously to the workers strike of 1947 in Mombasa given 
that these workers operated in a  community with its moral predispositions.  This 
perspective is closely allied to the Rational Choice theoretic thinking also to the so-called 
New Political Economy approach.  Now these Africanists are Mudimbe's comrades in the 
postmodernist agenda of Africa and the disciplines.  Their Euro-American focused 
anthropological discourse is not only academic but also political. For political reasons it 
trivializes history as these Africanists operate from the philosophical bellies of Nietzsche, 
Heidegger, Foucault and even Spivak. Derrida's textualism is closely allied to post-
Marxism especially the sub-alternist Spivak who in her thought about difference uses 
language in the form of metaphor.  Africanists have deployed the moral economy notion 
with respect to peasants but Zeleza applies it to the workers’ community in a convincing 
argument. The moral economy assumption that peasants are conservative and therefore 
averse to risk taking is contestable and this is the sense in which Mamdani’s critique of 
Goran Hydens uncaptured peasantry thesis has its greatest merit. How come the peasants 
were captured when the colonial state required taxes of them but would uncaptured when 
the colonial state was expected to provide the services expected of it as part of the 
obligations of the rulers to the ruled? 
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Appiah endorses the relevance of postmodernist ideas in Africa.  He identifies the 
dichotonomy between modernism and post-modernism and terms post-modernism a 
theory of post-modernity.  Appiah's In My Father's House argues that we revert to pre-
meta-modernist affiliations that are cultural, economic, or even ethnic.  The plurality of 
cultures makes this desirable and the identities and aspirations of individuals should not 
be lost.  For him, his discourse attempts to construct an African literature rooted in 
African traditions.  He feels this will create an understanding of the diversity of African 
cultures and censor the profound entanglement of African intellectual life of Europe and 
the America's (Appiah, 1992).   Yet this is exactly what has happened to him, apparently 
an intellectual captive of Nietzsche, Lyotard, Foucault and Derrida. Appiah's text is 
basically postmodernist apologetics; he identifies the dichotomy between modernism and 
post-modernism, acknowledging the relevance of post-modernist ideas in Africa.  Africa 
according to him is undergoing a cultural renaissance and this emerging Cultural 
Revolution involves synthesizing of the aspects of traditional and modern culture.  To 
him, the modern African man is an eclectic figure, a child of diverse cultures who as a 
result of modernity is presently a polyglot.  That is why his discourse attempts to 
transport post-modernism in Africa.  But Appiah ought to be reminded that modernity is 
a Western concept and modernization a Western project. There are made modernities and 
there is no culture which is primitive. It is the Western modernization project which is 
seems to be a failure in Africa.  Therefore, projecting trends discerned in the West onto 
social realities in Africa by post-modernists is an extrapolation that has little to do with 
reality.  Appiah seems to have wholesale swallowed Foucault's (19973) discourse in The 
Order of Things which analyses the dialectic of modernity and in which colonialism is 
presented as an agency of progress in the construction of identity. 
 
Post-modernists are therefore making arguments for the creation of intellectual space in 
Africa by allowing for contestations and debates to enrich our understanding of the 
African social reality.  They build their arguments heavily drawing on research and 
debates within social studies on the hermeneutic and the aesthetics of African life.  They 
argue for a historicized account of the African locality taking into account the imaginary 
and the symbolic.  Foucault states that ethnology and psychoanalysis are privileged 
because of their principle expression of dissatisfaction.  In Foucault’s (1972) The 
Archeology of knowledge and the Discourse on Language  he argues that space is the 
epitome of rational abstraction.  It is good to locate discourse in the specific contentious 
fields of its origins.  The practices of space and temporality are said to structure political 
discourse. Achille Mbembe in Africa suggests that one cannot underestimate the 
persistence and resilience of local temporalities or their capacity to rebound in the very 
heart of what appears as the steamroller of globalization.  For him the entanglement 
between the dynamics of a globalization and the persistence of local temporalities is what 
ought to preoccupy our reflection with a goal to capture the categorizations and processes 
that we have the habit of opposing (Mbembe, 1992: 123-12125). Mbembe explores the 
notion of postcolony in terms of its inherent banalities of power. The notion of 
postcolony for is identifiable with a particular given historical trajectory of societies 
recently emerging from the experience of colonialism with its violence which colonial 
relationships spawn. The postcolony is a chaotically pluralistic and yet at the same time 
internally coherent, whatever that means. It is a specific system of signs, a particular way 
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of fabricating simulacra or reforming stereotypes (Mbembe, 1992:3). The Baudrillidian 
postmodern motif is apparent in Mbembe but he does not account for how the 
Baudrillardian discourse on the Western society typically of which America is conceived 
as   utopia achieved with its mass consumption, media and society, and how Baudrillard’s 
analysis of images and representation becomes suitable for the backward and largely pre-
modern African society.   
 
Baudrillard naively announces the death of reality, of the original and announces that it is 
now signs that construct the real as simulation. In effect he is saying that the plethora of 
signs that crowd today’s media have on the whole no basis in reality. It is a form without 
substance. It is mere propaganda and an illusion. For him the image is the reflection of 
basis underlying reality and that the image masks and perverts a basic reality. Again, for 
him the image masks the absence of a basic underlying reality. In the final analysis, the 
image bears no relation to any reality whatever. It is its own pure simulacra or simulation. 
Thus the image is for all practical purposes reality and this is the age of hyperreality, of 
cyberspace, of virtual worlds that are parasitic on an already experienced reality or on a 
memory of lived reality (Mojola, 2002:8-9).  The Achillean notion of simulacra in Africa 
and how it is fabricated or reforms stereotypes in the postcolony that is backward and 
lacks basic infrastructure is a lie hidden in obscucurantist writing that vulgarizes 
intellectual discourse. The absence of a moral motif in the Nietzschean sense makes 
Achille to liter his Provisional Notes on the Postcolony with vulgar language almost 
representing a sign of intellectual prodigality or is infantility? The domains of drunkards, 
the sexually immoral and the orgies and intimacies of the tyrannical are all portrayed as 
exemplifications of the baroque character of the postcolony in its unusual and grotesque 
art of representation and its taste for the theatrical and shamelessness in people’s pursuit 
of wrongdoing. This is part of what Zeleza(2003:112) calls the post-something 
sophistries paraded by the likes of Achille Mbembe.   
 
The post-colonial theorists have formulated the notion of subaltern along Gramscian 
lines. The subalterns in the thought of Spivak conceive history as critique. Writing 
history as critique is an attempt to give voices to the colonial subjects. This is a type of 
historical discourse in which the tensions between the Western culture and the colonized 
people's cultures and their leadership is captured in terms of subaltern responses to 
imperialism - what Spivak calls voices of resistance. To Spivak, the subaltern speaks and 
the colonial subjects are positioned to speak from distinct but complementary 
perspectives (cf Chakrabarty, 1991 and Wald, 1992: 17). Homi Bhabha argues that 
language, as critique, is effective to the extent to which it overcomes the given grounds of 
opposition and opens up space for translation. It is a space of hybridity where the 
construction of a political object that is new, neither the one nor the other, properly 
alienates our political expectations and changes as it must of the very forms of our 
recognition (Wilson, 1996:91). In Foucault, power is constitutive of bodies in so far as 
they are constituted as male and female. Bodies and their powers and capacities are 
invented in multiple ways, which make their struggles and leaderships multiple. For 
Lacan, identity is contradictory and fractured. The root of this phenomenon of 
fragmentation is to be found in Nietzsche and it is also traceable in James Joyce. To 
Joyce, the stream of consciousness is itself the formative principle governing the 
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narrative pattern and the presentation of character. He rejects the narrative objectivity and 
calls for surrender to subjectivity. For him, man is reduced to a sequence of unrelated 
experiental fragments (Lukacs, 1964:26). 
 
Pursuing a somewhat different variant of postcolonial theoretic agenda Mbembe 
organized an international workshop on biographies of God at Goree in Dakar, Senegal 
whose proceedings are published in a special volume of Afrika Zamani nos. 5 and 6 of 
1997 and 1998 that I am compelled to say a few things about.   He asserts that it is 
increasingly apparent that no society is free from the realm of religion.  However he 
construes the religious phenomenon from the Nietzschean standpoint of religious 
imagination and argues that one should the religious not as opposed to modernity but 
through it. He works on an ethnographic basis thereby privileging anthropology and 
virtually excludes from this discourse the various theological scholars like Sanneh, Ka 
Mana Kwame Bediako and Jesse Mugambi operating in the theological domain 
interrogating certain basis theological principles while John Mbiti and the late Odera 
Oruka have operated in the philosophical domain but who have equally reflected on the 
religious question most profoundly. None of their numerous and relevant works are 
acknowledged by both African participants and the retinue of Africanists whom Mbembe 
invited to the workshop leave alone their participation in this important workshop on 
religion. Even though Mbembe claims that participants were meant to reflect and attempt 
to renew the philosophical and configure a new political interrogation (Mbembe, 1998: 9) 
this effort did not yield much because participation was restricted to scholars who are 
user-friendly to the postmodernist episteme.   
 
Theologians have wrestled with the question of syncretism in a history that Mbembe can 
only feign ignorance of. He asks the question; how far can we assume that the new 
geographies of the religious are being institutionalized in Africa and wants to break into 
theoretical charters without entering into a conversation with the philosophers and 
theologians who have engaged the problematic he is addressing for years! This can only 
be said to be foolhardy. Bediako has subsequent to his earlier exegeses critically 
examined the implications of the African Renaissance for renewal of theological 
formation on the continent in terms of African history and tradition and has interesting 
publication including “Africa and Christianity on the threshold of the third millennium: 
the religious dimension” in African Affairs vol. 999(2000) as well as “Scripture as the 
hermeneunitic of culture and tradition in Journal of African Christian Thought vol. 4. 
no. 1 (2001) and Theology and Identity, The Impact of Culture on Christian Thought 
in the second Century and Modern Africa while Ka Mana  makes vivid analyses of the 
African condition from a theological perspective In Mbembe’s considered view the 
notions of hybridization or syncretism can no longer do justice to changes in the African 
religious realm. Mbembe claims that the analysis of the religious transformations is 
lagging considerably behind reality in Africa as it is.  Yet he sought the participants to 
explore the relationship between the theological and secular categories. He defines one of 
the goals of the goals of the Goree workshop on biographies of God as being the review 
of the theoretical and methodological perspectives from which these gaps can be filled. 
 

 28



Postmodernism that many of the participants at the workshop embrace was allied to 
psychoanalysis through Jacques Lacan. Sigmund Freud had a theory of language.  He 
offered a materialist and dialectical thought when he projected the primacy of 
consciousness not in knowledge but consciousness itself.  The Freudian theory is a 
conflictual theory.  Freud poses the idea of man as a subject and proposes the ideas of the 
psychic life.  However, the idea of symbolic space within thought and development is a 
post-Kleinian idea.  Although the postmodernist Frederic Jameson draws his model of 
schizophrenia from Lacan, it was the British psychoanalyst Melaine Klein who first 
showed the fragmentation of subjectivity to be a final defence against the fear of 
annihilation. Post-Kleinians were, apart from repudiating previous absolutist claims, to 
pause the idea of symbolic space.  The realm of the symbolic is the realm of language and 
ritual practice and yet there is no serious philosophical reflection on the power of ritual 
practice in Africa beyond the reflections made by the late Odera Oruka. There is not 
effort to contest the assertions of the Comaroffs. A participant, Isak Nichaus (1998) 
timidly discusses the role of ritual based on an ethnographic fieldwork in Green Valley in 
Northern Sotho and Tsonga depending heavily on Weber and the Comaroffs. Peter 
Gerschiere (1998) equally relies on the Comaroffs to address the link between modernity 
and witchcraft while Brijit Meyer examines pentecostalist attitudes towards consumption 
in contemporary Ghana and warns of the dangers of the market posed by the occult.  
Stephen Ellis and Gerrie ter Harr (1998) contribution is heavily dependent on Edward 
Said’s Orientalism in an effort to avoid old paradigms while Adam Ashforth examines 
questions of the governance of the state and the governance of the soul exploring the 
realities of exposure to images and invisible powers He attempts an analysis of the 
different ontologies and cosmologies in Africa without any serious conceptual depth 
width of readership even though the question of encounter is raised unproblematically.  
 
Ebrahim Moosa  (1998) examines the Muslim legal discourse where notions of the body 
and other psychic processes are perversely affected. He argues that the body is reflexively 
mobilized and the purity of rituals are evidence of the symbolism of the body in pre-
modern traditions. He attests to the regularization of the body as a means whereby a 
biography of self-identity is maintained and for him man and his body still homogenizes 
the field of imagination. As pointed out the notion of imagination looms large in the 
works of Achille Mbembe.  Moosa relies on Foucault who dreamt of a world where the 
body had no depth, no center, it signified nothing and whose order was concretely 
determined and re-determined. He also draws from Claude Levi-Strauss who assumed 
that the sense of order and disorder was the basis of our entire cognitive world (Moosa, 
1998: 305). In another work Mbembe recaps the position of Foucault that the role of 
political power was largely to perpetually re-inscribe this power relationship in 
institutions, in economic inequalities, in language and even in people’s bodies through 
panoply of technologies and apparatuses. He is influenced by Foucault’s understanding of 
the relationship between life and power and the possibility of defining politics through its 
relationship with life (Mbembe, 2000:19). 
 
The realm of the religious is the realm of the symbolic.  To post-Klenianists space 
becomes the battleground between the superior (future) and the inferior (past).  The 
victors tell the story of progress and therefore the psychoanalytic reading in postcultural 
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way to generate interesting perspectives in postcolonial theory has annexed a number of 
Neo-Marxist perspectives of Frantz Fanon as we see in Homi Bhabha. However, post-
Kleinianism, post-Freudianianism and post-Lacanianism joined other post-isms in the 
formulation of concepts that are post-modern.  They carried with them the philosophical 
and ideological baggage forged in the crucible of bourgeois revolutions in Europe and 
America.  They were embedded in the global terrain of contested ideologies.  However, 
an African discourse must be constituted which transcends this post-modernist discourse. 
I have hitherto pointed out the need for a new phenomenology of consciousness.  
Consciousness must be re-theorized in terms of the totality of the human triad of spirit, 
soul and body. Ethnic, religious or gender-based consciousness that were in Marxian 
thought conceived as false consciousness. Its motor principle is outside it. Therefore, one 
of the defining features of ideology is its unconsciousness of itself, and he thus talks of 
the unconsciousness of ideology. He emphasizes that ideology is the statement of the way 
people live their relation to the their world. It is a real relation and also an imaginary one 
(Althusser, 1970:63, 67-68). In this sense, every consciousness is legitimate and the 
question of false consciousness should not arise. The overemphasis on class-
consciousness was a function of Marxist economism that both Gramsci and Althusser 
sought to deconstruct but still left the question of moral leadership in a form of 
theoretical impasse. Althusser argues that then every consciousness is false 
consciousness. Departing from the orthodox Marxian position, Althusser, in an approach 
he terms eleatory materalism, was to state that one must examine ideology in relation to 
the ideological field and the social structure that sustains it and that is reflected in it 
(Hartsock, 1990:21). For him, ideology must be recognized to be the result of forces 
other than itself Gramsci was to explain hegemony as rule by consent as opposed to rule 
by force or domination (Buchanan, 2000:107).  The human powers can be pneumatic, 
psychic and somatic. The pneumatic powers leadership are what Atieno Odhiambo calls 
the aroria (seers) and araathi (prophets) phenomenon in the Mount Kenya pre-colonial 
communities (Odhiambo, 2000:5). Atieno-Odhiambo therefore talks of Dini na Mila 
(religion and custom) and what he calls the spiritual frontier in the light of the challenges 
which the advent of missionaries posed to the mila, the communities’ way of doing 
things running alongside the processes of colonial newness and change. The new spiritual 
horizons challenged the old beliefs causing need for the retention or extrication of 
spiritual Africanity as African mediums sought to recapture the public space (Odhiambo, 
2000:12).  
 
The Cheek of Hamiticism and the Political Economy of Migration in Africa  

The process of migration was a complex one in which Africanists have introduced what I 
am terming as the cheek of Hamiticism. In the twin processes of migration and 
settlement, there were overlaps of contradictory dynamics composed of gaps, 
disjunctions, and different rhythms. These processes brought about the conjunction of 
ideological, political and scientific, philosophical and other contingent elements. In many 
places the result was the creation of interdependence among communities and a form of 
cultural fluidity (see Ogot, 2000: 18). These dynamics cannot be reduced to simple 
antagonisms between internal and external forces but must be investigated in terms of the 
situations of over-determinacy in which the antagonisms were constituted and resolved. 
For Althusser,  whom we are theoretical re-locatoing to enrich the in pneumatological 
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perspective,  contingency is the mother of invention and that is why he makes reference 
to the contingency of history (Elliott, 1998:76). In both cases of migration and settlement, 
a fundamental theatre of interpellation was set up following the invention and 
reformulation of ideologies that reflected the real conditions of existence including the 
access to and the ownership of the means of production. Access and ownership of the 
means of production was an important feature in the emergence of East African 
communities. Ideology was necessary as an organizational apparatus because in essence 
it is a site of social opposition and combat in which the sound and fury of humanity's 
political and social struggles are faintly or sharply echoed (Statkiewicz, 1998:47). Two 
major historical developments that are claimed to have led to migrations and growth of 
cultures in Africa were the evolution of food-producing societies and the introduction or 
indigenous development of metallurgical, agricultural and domestic implements. How 
about leadership as social capital? These developments gave members of communities a 
greater control over their environment and offered them opportunities for cultural 
development, renewal and economic growth hitherto unknown or inconceivable.  

The instances of economic enterprise and power are components of social formation 
which achieved articulation within recognizable socio-cultural contexts as it is shown in 
the ethnography of pre-colonial East African societies for example. The organizational 
differences between East African pre-colonial societies were not a matter of principle but 
of adaptive responses relying more or less on a variety of models of social and political 
organization. Social organization as a concept refers to the mechanism of ideological 
hegemonization of the totality of social space to create patterned and social ordering of 
society. It involves conjunctural causal series that were put into consideration in the 
making of cultural or political communities. These social processes resulted in what 
Olsen calls bounded social entities plus their associated bodies of cultural ideas (Olsen, 
1970:xi). Because of common cultural ideas and values within the domain of social 
interaction, leadership demands a sense of social obligation. There are models of social 
and political organization that emerge in different domains of social interaction. That is 
why in this book we talk of the development of a leadership and institutional culture.  

Mafeje who has not transcended the Hamitic notions in African migration histories makes 
a distinction between a mode of political reproduction in the abstract sense, for example, 
in the case of centralized kingdoms, and mode of political organization in the sense of 
operational mechanisms, for example, the composition of administrative hierarchies in 
the different kingdoms. Nevertheless, it is important to stress the idea of variability in 
given socio-historical contexts (Mafeje, 1991:37). The contradictory overlaps in the 
process of migration and settlement involved the generation of cultural rhythms defining 
the labour process apart from the sheer exercise of the logic of domination in social and 
political organization. These cultural rhythms along the community ideological charters 
defined the conception of work, the state and economy and the gender roles in these 
spheres. In Marx, individuals are personifications of economic categories, embodiments 
of class relations and class interests. This economistic perception of the individual in 
terms of collective interests implies a reduction of societal theatre of ideological 
interpellation to economistic relations between owners of the means of production and 
labouring community of workers without bothering about the spiritual complexities of 
encounter. Whereas we recognize the salience of the leadership processes in labouring 
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communities, it defeats the purpose of understanding the complexity of society in Africa 
to reduce ideology and interpellation processes to the macro level economic and political 
spheres. It runs the risk of ignoring or circumventing other spheres like the religious, 
recreational and artistic forms of social organization that are constitutive in societal 
theatre of interpellation in the Althusserian sense.  

The factors leading to the development of a common language and thus common cultures 
are as complex as they are varied, but evidently more of a socio-economic nature than of 
a centralized control. Some of these factors centred largely on ethnic interactions which 
involved trade, cultural exchanges as well as the dynamics of reciprocity and 
miscegenation which encounter, interaction and neighbourhood generated as societies 
underwent processes of challenge and response. Althusser calls the subjects of ideology 
actors playing their parts in the scene of interpellation (Statkiewicz, 1998:42). This 
theatrical conception of historical processes is very pronounced in a different sense in 
Walter Benjamin with his Baroque idea of history in which Parisian citizens dramatically 
relive the misery of their lives in the streets in the Baudelairian modernist sense. 
Althusser talks of the street theatre of ideology indicating that his theatrical vision of 
ideology is not free from Benjaminisque motifs.   

Althusser assumes that individuals are always interpellated by ideology as subjects 
(Statkiewicz, 1998:44) but does show in philosophical terms how ideology is a 
moralizing agency. The manifestation of ideological power over community citizens was 
evident in elders' councils as expressed in key social decisions following ad hoc 
deliberation of outstanding issues in the community whose outcome would result in 
public or private rebuke, punishment or expulsion of culprit members from the clans 
depending on the gravity of the offence. If the offence was within the confines of the 
family, it was in these situations of tension within families that a matriarchal instinct of 
affectivity in mothers and grandmothers was deployed as a mechanism of reconcilliation 
and conflict resolution. The sitting and eating together was not only a symbolic gesture of 
peace and acceptance of one another as emphasized in the African ideology of humanism 
and practical demonstration of what Mafeje (2000) calls in a debate of Africanity, 
humanity (ubuntu). The Bantu, the Eastern Cushites and the Nilotes of East Africa have 
interacted over many years. Towards the end of the first millennium B.C, the Bantu 
community infiltrated the Eastern Savannah country from their Niger-Benue River 
region, said to be their original home by historical linguists like Greenberg and Guthrie. 
From this dispersal point, they occupied the area between the Great Lakes and Katanga 
after a long period of migration. A profound political economy of migration cannot only 
highlight but also analyze and explain the social complexity of conjuncture in the African 
migratory process. The analysis based on examining the various conjunctural forces at 
the points of dispersion and at the points of convergence opens up investigation and 
consideration of all the ways in which interpellations constitute real concrete historical 
agents (Callari and Ruccio, 1998:x).  

The migration process was sometimes quite hazardous in terms of encountering difficult 
geographical terrains and also encountering hazardous animal and vegetational setbacks, 
leave alone hostile human communities. The migrants needed strong leadership to keep 
the various communities together and inspire them to keep going or devise alternative 
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survival mechanisms. These communities carried along with them their cosmological 
understanding of the world, their cultural repertoires that formed the social capital 
necessary for societal social and political organization in the new territories that they 
occupied or passed through. Foucault states that language plays an important function in 
representation in the sense of its nature and its virtues as discourse. For him, discourse is 
merely representation; verbal signs represent it. Thus, language is a system of signs that 
enables humans to signalize representation (Foucault, 1973:84). A long these lines 
Derrida picks up the Foucauldian concept of discourse and states that discourse as a 
construction of text is reflective of social reality. He states that there is nothing beyond 
the text and insists on textualized access to history (Laudry and Maclear, 1991:42). 
Language with all its symbolisms is a system of knowledge other than operating as a 
medium of culture in political discourse. It expresses consciousness and is, therefore, a 
statement of political being. In this sense, it is a social mechanism of interpellation given 
that we talk of the language of the oppressed and the language of the oppressor, the 
language of the ruled and the language of the ruler.  

The migration process is historically relevant because it accounts for the sequences of 
events, trends and patterns in the constitution of the instances of encounter that enabled 
people to be creative in response to challenges this encounter and not just social copiers 
or itinerant carriers of ideas from one region to another as Hamiticists would have us 
believe. It enables us to have an understanding of the integrative and fractious dimensions 
of pre-colonial political economies because communities broke up or were integrated 
with other linguistic elements in the processes of migration leading to myriad encounters 
and forms of settlement. The peopling of East Africa, for example, by the Bantu 
emanated from the three social processes of migration, encounter and settlement. These 
processes generated diverse factors in the formulation of ideas, values and leadership 
strategies and their internalization by the citizens. A social system is a function of 
internalization by citizens. It has its own internal social dynamics while in the process of 
migration or settlement. Polities were founded along with their leadership-legitimating 
ideologies in these social systems. 

Religious ritual practice and observance is an established form of behaviour in many 
African communities and a systematic study of this phenomenon offers room for one to 
understand the production of charismatic leadership in the process of resistance. 
Abdullahi An-na’im states that religion is an aspect of culture and it is negotiable and 
adaptable (An-na’im, 1996:5). Both negotiation and adaptation involve encounter just as 
we have demonstrated in the previous chapter in dealing with the political economy of 
migration, settlement and community leadership. Theories of religious syncretism 
emphasize the subject of community interaction in the creation of religious hybridities. 
Postmodernists whose New Age-inspired thought validates the notion of syncretism are 
using hybridization and creolization as key concepts in their analyses. A syncretism that 
is oblivious of the complex process of encounter of communities in which complex 
social, intellectual and spiritual processes are involved in their leadership discussions and 
renegotiations of new religious and cultural forms can only provide a bizarre narrative of 
an unhistoricised cultural or religious phantasmagoria. Syncretism is therefore an anthrop 
logical notion that ignores the historical dimension in the evolution of social forms. It 
focuses not just on interaction but the social process of synthesis forgetting that before 
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synthesis there must be encounter. The ethical stature of man makes him gainfully 
engaged in situations of social encounter, at times searching for and inaugurating new 
possibilities for different society projects and different community consciousness.   

The concrete specificities of encounter provide an eleatory material reality in which the 
rational, the moral, the religious, the political and the customary are played out in the 
materialism of chance and of contingency in the sense of necessity. The Althusserian 
notion of aleatory materialism enables us to avoid rigid determinism to enable us 
perceive what accompanies the event of this historical saga of encounter (Navarro. 1998: 
95). The focus on interactionism by theorists of syncretism overlooks a very important 
social process that can be explained by a pneumatological lacing of Althusser’s aleatory 
materialism that verges towards the pneumatological. Aleatory materialism of Althusser 
and his notion of ideological interpellation need to be relocated in the triad sense of 
human subjectivity and social consciousness. Encounter precedes the process of 
interaction and we must think of the social deals and struggles in an aleatory manner 
beyond the naivetism of Hamitic theory which is founded on diffusionism. This must be 
in a way that will enable us to visualize margins of or neutral areas that allow for the 
discretionary exercise of pneumatic intuitionism in carrying out social obligations and in 
the exercise of social justice in accordance with the leading of conscience. Encounters are 
not only physical. They also have a spiritual component. There can be no interaction 
without encounter and, therefore, analyzing interaction trajectories before problematizing 
the historical phenomenon of encounter is actually putting the cart before the horse.   

Encounter is relevant in the aleatory materialist sense given that religion is a complex 
phenomenon. Apart from its ritual dimension, it also has a mythological dimension. In 
the social construction of society through related processes of dissent, dispersion, 
migration and settlement, every religion has its tales, lores which are told and retold to 
give weight to beliefs, attitudes, aspirations and truths (cf Oruka, et al, 1989:xv). 
Encounter brings together different communities whose world-views are already 
formulated and are adjusted or lost in the ensuing process of articulation, which provides 
for the prospects of absorption and integration of their diverse elements into a syncretic 
religious edifice.  Processes of transformation affect both religion and culture (An-na’im, 
1996:5). Free encounter gives birth to a world in the eleatory materialist sense. Aleatory 
materialism avoids the rigidity of orthodox Marxist thought which denies the importance 
of the realm of the spiritual which, if not nurtured, there can be no prospect of good and 
disciplined citizenship (Ojo, 1990:11). It is a materialism that gives primacy to matter, it 
is a materiality that opens the world to events, to all living practices including politics and 
religion. It is a materialism of encounter, of chance and contingency (Navarro, 1998: 93-
96).  

Giddens says that “human beings emerge from the nothingness of inorganic nature and 
disappear back into that alien state of the inorganic” (Giddens, 1984:193). In the self that 
is located in the human will (the conative domain) the chief agency operative in the 
sphere of the will is “I”. Herbert Mead talks of me. To him, “I” is the core agency and the 
constitution of the “I” comes about via the discourse of the other, that is, through the 
acquisition of language. He conceives the “I” to be related to the body that is the sphere 
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of action and the contextuality of social action determines who is an “I” in any situation 
of talk (Giddens, 1984:43). These are concerns with which those who are interested in the 
subject of consciousness and semiotics should pursue in various reflective projects and 
phenomenological constructions. 
 
The Perfidy of Development Economics and Economic Theory 
The economics of the Keynesian capitalist-defined division of labour were inscribed with 
a political logic of imperial domination whose translation into social policy bred 
stuntedness in the growth of capitalism as a system of economic organization in late 
colonial Africa. Principles and practices of economic organization legitimated the 
drawing of exclusivist lines in the chain of command and the exercise of power and 
political authority in the course of colonial leadership. This was no ideology of progress, 
as Michel Foucault, who terms colonialism an agency of progress, would have us believe. 
The capitalism, which took root in Africa, was therefore peripheral capitalism, a form of 
stunted capitalism, which generated and reproduced a stunted politics in the marginalized 
African social formation and in its colonial leadership. It was a petty bourgeois and 
comprador leadership, which enjoyed no executive function.  
 
The post-colonial nationalist elite did not transcend this stunted politics with its 
particularisms and myopia in political engagement with the European negotiators in the 
decolonisation saga. It was a leadership that was to be further mired in the clientelising 
functions of neo-liberalism of the latter post-colonial era. Even the so-called second 
liberation of this era has become chimerical because of the persistence of this myopia in 
leadership. An ideology of the market today erroneously poses the market as a 
democratic institution and yet the market logic allocates value to the powerful. No 
wonder, the market arena that this logic defines, is an arena of marketers, profiteers, and 
syndicateers not driven by social justice but by self-interest and greed throughout East 
Africa. The operative logic in the institution of the market is, therefore, what may be 
termed as institutionalized greed. Greed has now been institutionalized through the 
widespread adoption of laissez-fairest neo-liberal policies in the East African post-
colonial states. At independence, these states all inherited established formal procedures 
designed by Britain within which capitalist unequal exchange, and exploitation was 
taking place in their social settings. 
  
In liberalism, equality is subordinated to freedom that one can as well talk of utilitarian 
liberalism.  In utilitarian liberalism, freedom is subordinated to utility. Utilitarianism in 
essence was vehicular to the transformation of Rational Choice Marxism to set the stage 
for a new political economy that was articulated in institutionalist and rational choice 
terms to become an explanatory tool of contemporary politics and economic behaviour.  
This was a utilitarianism which drew from John Rawls and Robert Nozick and it became 
strangely intermeshed with neo-classical and welfare economics of Hobson, Pigou and 
Pareto (Aseka, 1998: 23).  Championed largely by Africanists based in North American 
universities and soon embraced by the World Bank as it developed its political economy 
of African development, the neo-liberal political economy/public choice school rested on 
the assumption that democracy and economic liberalization are two sides of the same 
coin (Olukoshi, 1998: 13).  From the various adherents of the neo-liberal political 
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economy including Africanists such as Robert Bates, Goran Hyden and Michael Bratton 
among others, the World Bank found a strong coterie of policy advisers in Africa whose 
input has been key in the formulation of structural adjustment programmes. Bates 
influenced the World Bank in its adoption of SAPs in the agricultural sector.  
 
The new (neo-liberal) political economy applies the Rational Choice theory to institutions 
of all kinds, from management, fiscal policy to infrastructure provision and irrigation 
schemes. This political economy gave accounts of various inter-related factors, notably, 
the excessive and counterproductive intervention in domestic economic processes by the 
state to the detriment of market forces and the private sector. It also gave an expose of its 
over-bureaucratization and bloated size and the domination of its apparatuses by 
clientelist networks and urban coalitions that orient it against rural productive sectors and 
the adoption of rational macro-economic policies. It highlighted its submission to macro-
economic populism, its monopolization of the main economic levers in society with the 
result of creating a proliferation of rent-generating and rent-seeking niches and activities. 
Moreover, it demonstrated it over-centralization of development that has discouraged 
local private initiative (Olukoshi, 1998:13).   
 
But the Africanists using this theoretical model ignore the role of exploitation and 
domination as part of the African development problematic that Bade Onimode (1973) 
explains in splendid terms. It is not politics alone that impair market efficiency, as 
rational choice and neo-institutionalist theorists would have us believe. What is at stake 
in Africa is the conflict between the principles of market society and alternative 
conceptions. Economic and political theory in Africa is fraught with many problems. 
Liberalism and its neo-liberal variant which contemporary political discourse spawns in 
the northern academy and deploys in Africa as a basis of organizing social systems 
comprises a complex ensemble of practices and ideas that seem to have achieved wide 
uncritical acceptance in the African academy. 
 
Economic Liberalism offers a very weak epistemological basis of explaining the process 
of economic growth and good management of the national economy. It has no room for 
principles of justice and the exercise of political morality by professionals, political 
leaders and citizens within states and integrating economic blocs. The political morality 
of the Renaissance with its republican bias was framed by the overriding necessity for 
self-interest in the exercise of power and the preservation political order as is evident in 
the political theory of Machiavelli (Ake, 2000) and to some extent Thomas Hobbes. The 
neo-liberal view of liberty of course attempts to situate political order within a moral 
basis and that is why Edmund Opitz talks of the self-interest ethic in the rendering of 
capitalist ethos in a market economy where the consumer’s needs, wants and desires are 
sovereign.  Ownership is seen as a social function, an asset that allows for the extension 
of the so-called Samaritan ethic to the market (Opitz in Sirico, 1996:19).  
 
There is need for the re-making of the institutional life that we call society along moral 
lines. But the question of institutions of rule has surfaced only recently in the face of a 
breakdown of political institutions and an eruption of internal conflicts (Mamdani, 2001: 
4-5). The struggle for theoretical creativity and the redefining of paradigmatic charters is 
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more critical in my view than the mere struggle for equality, rights and freedoms and the 
demand for respected citizenship which peripheralizes the moral question in leadership, 
economic management or so-called corporate governance.  For Friedrich Hayek, that 
doyen of neo-liberal economic theory from the Mont Pelerin Society alongside Ludwig 
Von Mises, a social and economic order dominated by a voluntary exchange matrix that 
is the essence of the business economy is a free social order. He emphasizes the question 
of economic liberty since the curtailment of economic liberty leads to the curtailment of 
personal liberty. For Hayek, freedom is the matrix required for the growth of moral 
values. Freedom is therefore the source of all values. For him, liberty or freedom is the 
source of all values because values cannot have concrete meaning in the absence of the 
freedom to demonstrate in action (Sirico, 1996: 30-31). Milton Friedman argues that 
enhancement of economic liberty may lead to enhancement of personal liberty  
(Friedman, 1962). Lord Acton was to say that liberty is not a means to a higher political 
end.  It is itself the highest political end. Therefore the promotion of virtue is best left to 
the natural order of liberty, meaning of course religion, family, community and tradition 
are the niches of virtues released in a situation of liberty ( cf Sirico, 1996: 43). It makes 
sense to pose an alternative argument that liberty is not the highest political good; rather, 
social justice is the highest political good whose practice is based on a clear conception 
of well-defined political morality. The exercise of social justice has to do with fairness as 
an expression of that morality and is rooted in a firm moral foundation. It is within such a 
moral foundation that entitlements can be honoured and enforced within a national 
framework or within a common market framework. 
 
The notion of free trade area anticipates the gradual reduction and eventual elimination of 
customs duties. It envisages the establishment of a customs union and also the 
establishment of a common market with free movement of factors of production and 
commodities within a common area. It envisages the establishment of an economic 
community in which national economic policies are harmonized (Martin, 1990: 161). 
This notion does not address the peculiarities of African dependent or peripheral 
economies namely; 
 

1. A narrow and primitive productive base 
2. An unbalanced and backward market structure 
3. A distorted class structure 
4. A labour force characterized by its imperfect mobility 

 
These four typical peculiarities are critical given that capitalism destroyed African 
communal ideologies, religions and morality. It therefore destroyed the natural character 
of Africans with regard to the use of labour and capital. Neo-liberalism with its 
ideological outputs termed as structural adjustment policies that continue to wreak havoc 
not only on state expenditure and revenue but also the purchasing power of African 
peasants, workers and professionals continues to undermine the fibre of African character 
and sense of sociality in which community welfare is understood and practiced. To what 
extent can a neo-liberal framework of integration foster the promotion of social justice in 
East Africa? The exercise of power opens new relations of power in the state (Dubois, 
1991:7) and quite often relations induced by abuse of power.   
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The maintenance and management of complex interactions and social situations needs a 
clear-cut ideology with its specificity of values and social ideals that shape the national 
character and work ethic.  It should form a basis deals any legacies of sub-cultural 
repertoires of marketeering, syndicateering and profiteering which a neo-liberal 
framework of policy, in fact, engenders, it will be difficult to establish a good enabling 
environment for economic growth and social welfare. In view of the political and 
economic criminalities that reform processes generate, how will neo-liberalism foster 
harmony and social justice when in fact it undermines the practice of public morality?  
The realization of social justice is not best left to natural order of liberty and free 
marketist claims of economic operators. It is best realized through ideological production 
that defines a new moral constitutionalism as the basis of economic and political 
integration. The so-called trans-national corporations that rake in profits in their 
operations in these territories thrive on the vice of self-interest and profiteering that is not 
without exploitation and unequal exchange. Africa needs a suitable political economy in 
which social justice is ideologically incubated and under which the African sense of 
social justice may be engendered.   
 
Conclusion: Crisis of Theory in Africa 
Is a stable pluralist society possible in Africa within the framework of liberalism and the 
constitutionalism it spawns?  Development is a historical process that rests not only on 
economic growth, market competitiveness and efficient allocation of resources as neo-
liberalism would have us believe. To increase production and incomes, and to produce a 
sustainable and justly distributed improvement in the quality of life, this calls for a 
prophylactic and transformative social theory and political agenda. The process of 
development cannot be sustainable in the wake of social injustice. Poverty is not an 
accident of the development process; it is a function of unjust national and international 
social relations that perpetuate socio-economic injustice (Aseka, 1998:32-33). It is a 
product of exploitation of man by man and the social oppression exclusion or domination 
of man by man.  
 
There cannot be poverty without exploitation and bad leadership. What are the possible 
safeguards to be put in place to stem adverse effects of the anarchy of the market 
spawned by the libertarian logic of the market that allocates value to the powerful and 
exacerbates robbery and exploitation?  The need to construct a new social possibility of a 
just society carries in it a strong moral imperative. Globalization is characterized by the 
homogenization of the economy and culture. It is the language of unregulated capitalism 
that is creating society that is out of control as globalizing forces erode cultural 
distinctions and impose global economic and political systems. The cultural motif of 
globalization is basically Nietszchean with its re-invention quests. This agenda looms 
large in globalization that seeks to create a new world order.  
 
It is clear that the nation-state is being pressurized from above and from below under 
conditions of SAPs as various studies demonstrate. This is done at the global level 
through conditionalities and from below in the form of internally constituted popular 
struggles of citizens against adversities of SAPs. The post-colonial state in Africa seems 
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to be basically undergoing a process of retrenchment as structural adjustment 
programmes undermine its capacity to underwrite its social obligations to citizens and 
hence the struggle for rights by certain cadres of citizens. The state is only one among 
several other partners in development, each with its vital role to play. The state should 
therefore play an important role as a guarantor and coordinator of the huge finances 
involved in development through visionary planning that pursues certain ideals and 
values that are of an ideological nature. It holds a critical responsibility of establishing an 
enabling environment for the economy to thrive. But the modern state in Africa is based 
on democratic and economic theories largely defined in the West. However, it is clear 
that modernization was an international movement orchestrated in the West that was 
aimed at creating new opportunities for developing a global order based upon the 
principles of legality and democracy as understood in Western terms.  
 
In Africa, globalization is giving room to the expression of liberal notions that overlook 
exploitation. In exploitation, the relative welfare of workers diminishes as capitalist 
accumulation increases and their conditions worsen due to relative social deprivation 
rooted in the absolute number of the unemployed and the alienation of workers which 
reduces them to robots and social zombies (Onimode, 1973:318).  Some of the liberal 
notions seem to violate some of Africa's moral codes as capital and technology assume 
new statuses as socializing mediums of society as opposed to custom or ritual. Equity and 
social justice is not a global priority for the neo-liberal international and yet instead 
national management being discussed meaningfully within institutional transformative 
objectives that African states have set for themselves, it has been surrendered to the neo-
liberal international and their local agents.  It has become necessary to consider 
democracy in the context of globalization given the changing nature of the state as 
sovereignties are disrupted and eroded in the construction and deployment of neo-liberal 
discourses.  Sovereignties with their inherent rights to underwrite social welfare are being 
undercut as the state in Africa is re-retrenched from its social prerogatives under 
deleterious adjustment programmes in gross violation of the principles of justice. Plato’s 
social justice was meant to maintain peace and order as part of the harmony that makes 
the state (Sabine, 1959:55).  Peace and social order are essences of human existence that 
are critical in the establishment of a conducive environment for investment and economic 
growth.  
 
Neo-liberalism is indeed a hegemonic discourse in economic historiography of the post-
adjustment theoretic posturing in contemporary economics since economics emerged as 
the new queen of globalization discourses.  There is need to understand the Euro-centric 
instrumentalization of reform policy emanating from this ideology in Africa to achieve 
Western ends. The historical mission of capital is the force behind neo-liberalism. The 
neo-liberal framework cannot adequately address the African problem of inequality and 
poverty. Its ideological (administrative and managerial) prophylaxes, though influential 
on social policy in Africa do not target specificities of the collective goals, desires and 
resolves in Africa. It merely aims at restructuring state forms to fit in the world order 
controlled by the Western neo-liberal international. If no adequate intervention strategies 
are defined and executed, the values and interests of the Western neo-liberal will continue 
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to shape policy in Africa and turn the continent into one huge neo-liberal socio-political 
experiment of post-fordism.  
 
When it emerged, Post-fordism circumscribed the instrumentalization of policy within 
the Mont Pelerin Society’s defined Thatcherism and Reaganomics whose agenda 
necessitated the instrumentalization of economic reform and political conditionality that 
negates the essence of life. Social policy must be preventive, constructive and remedial.  
However, there is a growing production of profiteers, marketeers and syndicateers instead 
of cultural leaders with a transformative social agenda.  Africa must seek cultural 
leadership to hedge our societies against dangers of our cultural vulnerabilities. Friedrich 
Von Hayek established Mont Pelerin Society in 1947 when he gathered like-minded 
people at Mont Pelerin in Switzerland to found the this Society with a goal of 
implementing free market economics of Adam Smith, David Ricardo and Jeremy 
Bentham among other liberal economists (Douglas, 1999:9). 
 
The Market is an agent of marginalization because it allocates value to the powerful. We 
talk of liberalization in Kenya oblivious of the fact that the market is an institution that 
operates on the basis of a market logic that allocates value to the powerful and therefore 
gives them advantage in any social encounters, relations, interactions and transactions. 
These encounters, relations, interactions and transactions can be very oppressive and 
exploitative. Exploitation is not just a sterile Marxist polemic. It is a central concept of 
the economic process that captures unjust behaviour in rewarding productive work. 
Development economists do not use the term exploitation yet the process of exploitation 
is a clear economic reality and we cannot deny its social existence.  
 
Consequently, the concept is emasculated in order to sustain capitalism and neo-
colonialism (Onimode, 1973: 346). A neo-liberal Reform package on which the 
contemporary market institution is left to operate clearly avoids the subject of 
exploitation. Suppression of concepts only helps to obscure reality and therefore much of 
the economic thought within which national planners operate are largely obscurantist. In 
age of mass poverty arising from excessive concentration of wealth, exploitation as a 
term is not an anachronism. The denial of the existence of exploitation is simply 
preposterous (Onimode, 1973:346). The free-market principles of neo-liberalism that are 
imposed through structural adjustment policies and programmes have been embraced 
with neo-classical zeal by the World Bank and IMF (Zeleza, 2003:33). These policies 
have been provided by associates of the Mont Pelerin Society that was constituted as the 
chief economic welfare unit of the British Crown. That is the long-time head of its chief 
think tank, the Institute for Economic Affairs in London; Lord Ralph Harris of High 
Cross was a key member of the Society.  
 
Neo-liberal theories are part of the liberal economic theories which have banished 
exploitation from the arsenal of analytic concepts. Their theories are ideas raked from the 
intellectual cesspool of Europe and America. We adopt these theories in Africa forgetting 
that the social basis of economic theories has a lot to tell. Every economic theory is a 
theory of a particular social system. Economic theories are developed for particular forms 
of society. The theory derives its content and relevance from the reality of the specific 
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form of the social organization of economic behaviour in the society it seeks to explain. 
The task of any economic theory is to ultimately reveal economic structures and relations. 
Given that these features correspond to definite societal forms, economic theories can 
only emanate from specific systems of social behaviour (Onimode, 1973:348). 
 
Exploitation by foreign investors occurs in the market for final goods and services as in 
the factor market. A worker of a unit of labour is exploited by being paid a wage that is 
less than the value of his marginal product. The value of the worker’s marginal product is 
his marginal product times the price of the commodity that his labour produces. The 
consumer is exploited in the purchase of goods and if the price he pays is greater than the 
marginal cost of producing the goods or service he is buying (Onimode, 1973, 351). Most 
investment used to take the form of monopoly and monopsony companies in the 
manufacturing, banking, insurance, transport and import-export industries before the fad 
of privatization and liberalization gained speed with the advent of a new laissez-faireism. 
In international trade, the classical theory of comparative advantage is both imperialistic 
and exploitative. The theory condemns the Third World to the export of primary products 
in which they are said to enjoy a comparative cost advantage. But insistences on 
comparative and free trade have together operated to produce a secular deterioration of 
terms of trade of primary producers (Onimode, 1973:356). 
 
Structural adjustment without structural transformation has merely generated systemic 
distortions that are largely being reinforced by pressures and challenges of globalization 
and its neo-liberal onslaughts on African societies? The liberalization programmes have 
shifted economic bases of power. This has shifted the bloc from an exclusive state 
political class to one that includes merchants of various sheds; profiteers, marketeers and 
syndicateers with complex links with the state political class. This class is basically rent 
seeking. Rent seeking groups in cahoots with this cadre of merchants' flout and 
manipulate policies that negatively impact on market dynamics. These cadres have 
emerged in greater numbers and cut back the welfarist achievements of the state under a 
Keynesian framework. 
 
This paper has demonstrated the importance of theoretical production in the formulation 
alternative frameworks of development in the political and economic arenas by engaging 
some of the existing theories that have been formulated from outside Africa. It has 
demonstrated the dangers of externally driven paradigmatic hegemonies in social 
discourse in the African academy.  A number of operational concepts and notions have 
been redefined in new paradigmatic terms in a manner that has teased out the nature of 
African socio-economic processes and their inherent dynamisms from their current foggy 
theoretical currents of both African scholars and their Africanist competitors.  
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