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Vice-Chancellor’s Message 
The Distance Learning Centre is building on a solid tradition of over two decades of 
service in the provision of External Studies Programme and now Distance Learning 
Education in Nigeria and beyond. The Distance Learning mode to which we are 
committed is providing access to many deserving Nigerians in having access to higher 
education especially those who by the nature of their engagement do not have the 
luxury of full time education. Recently, it is contributing in no small measure to 
providing places for teeming Nigerian youths who for one reason or the other could 
not get admission into the conventional universities. 
 
These course materials have been written by writers specially trained in ODL course 
delivery. The writers have made great efforts to provide up to date information, 
knowledge and skills in the different disciplines and ensure that the materials are user-
friendly.  
 
In addition to provision of course materials in print and e-format, a lot of Information 
Technology input has also gone into the deployment of course materials. Most of them 
can be downloaded from the DLC website and are available in audio format which 
you can also download into your mobile phones, IPod, MP3 among other devices to 
allow you listen to the audio study sessions. Some of the study session materials have 
been scripted and are being broadcast on the university’s Diamond Radio FM 101.1, 
while others have been delivered and captured in audio-visual format in a classroom 
environment for use by our students. Detailed information on availability and access is 
available on the website. We will continue in our efforts to provide and review course 
materials for our courses. 
 
However, for you to take advantage of these formats, you will need to improve on 
your I.T. skills and develop requisite distance learning Culture. It is well known that, 
for efficient and effective provision of Distance learning education, availability of 
appropriate and relevant course materials is a sine qua non. So also, is the availability 
of multiple plat form for the convenience of our students. It is in fulfilment of this, 
that series of course materials are being written to enable our students study at their 
own pace and convenience. 
 
It is our hope that you will put these course materials to the best use. 

 
 

 
 
Prof. Abel Idowu Olayinka 
Vice-Chancellor 
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Foreword 

As part of its vision of providing   education for “Liberty and Development” for 
Nigerians and the International Community, the University of Ibadan, Distance 
Learning Centre has recently embarked on a vigorous repositioning agenda which 
aimed at embracing a holistic and all encompassing approach to the  delivery of its 
Open Distance Learning (ODL) programmes. Thus we are committed to global best 
practices in distance learning provision. Apart from providing an efficient 
administrative and academic support for our students, we are committed to providing 
educational resource materials for the use of our students. We are convinced that, 
without an up-to-date, learner-friendly and distance learning compliant course 
materials, there cannot be any basis to lay claim to being a provider of distance 
learning education. Indeed, availability of appropriate course materials in multiple 
formats is the hub of any distance learning provision worldwide.  

In view of the above, we are vigorously pursuing as a matter of priority, the provision 
of credible, learner-friendly and interactive course materials for all our courses. We 
commissioned the authoring of, and review of course materials to teams of experts and 
their outputs were subjected to rigorous peer review to ensure standard. The approach 
not only emphasizes cognitive knowledge, but also skills and humane values which 
are at the core of education, even in an ICT age. 

The development of the materials which is on-going also had input from experienced 
editors and illustrators who have ensured that they are accurate, current and learner-
friendly. They are specially written with distance learners in mind. This is very 
important because, distance learning involves non-residential students who can often 
feel isolated from the community of learners.  

It is important to note that, for a distance learner to excel there is the need to source 
and read relevant materials apart from this course material. Therefore, adequate 
supplementary reading materials as well as other information sources are suggested in 
the course materials.  

Apart from the responsibility for you to read this course material with others, you are 
also advised to seek assistance from your course facilitators especially academic 
advisors during your study even before the interactive session which is by design for 
revision. Your academic advisors will assist you using convenient technology 
including Google Hang Out, You Tube, Talk Fusion, etc. but you have to take 
advantage of these. It is also going to be of immense advantage if you complete 
assignments as at when due so as to have necessary feedbacks as a guide. 

The implication of the above is that, a distance learner has a responsibility to develop 
requisite distance learning culture which includes diligent and disciplined self-study, 
seeking available administrative and academic support and acquisition of basic 
information technology skills. This is why you are encouraged to develop your 
computer skills by availing yourself the opportunity of training that the Centre’s 
provide and put these into use.  
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In conclusion, it is envisaged that the course materials would also be useful for the 
regular students of tertiary institutions in Nigeria who are faced with a dearth of high 
quality textbooks. We are therefore, delighted to present these titles to both our 
distance learning students and the university’s regular students.  We are confident that 
the materials will be an invaluable resource to all. 

We would like to thank all our authors, reviewers and production staff for the high 
quality of work. 

 

Best wishes. 

 

 

 

 

Professor Bayo Okunade 

Director 
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Study Session 1: The Meaning and Nature of Culture  

 

 

Introduction 

Human beings have a natural instinct for survival. In order to survive in the universe, they 
have developed several means, activities, beliefs and ways of thinking aimed at properly 
shaping their life and to determine what is good and bad. These means, activities, beliefs and 
ways of thinking are summed up into a complex whole known as culture.  

 

This study will focus on understanding the meaning and nature of culture, it characteristics as 
well as its place of importance in human lives. 

 

Learning Outcomes for Study Session 1 

When you have studied this session, you should be able to: 

1.1 Define the term Culture (SAQ 1.1) 

1.2 List some characteristics of culture (SAQ 1.2) 

1.3 Explain Cultural Universals and Particulars with examples (SAQ 1.3) 

 

1.1 Culture 

The term culture has been defined and understood in various ways by different scholars from 
time immemorial. In their book entitled Culture: A Critical Review of Concepts and 
Definitions (1952), Alfred Kroeber  and Clyde Kluckhohn garnered 164 different 
definitions of culture put forward by scholars, some dating back to the 1700s. Before delving 
in some of these definitions, let us first of all look at the etymology of culture. 

 

 

     Figure 1.1: Culture 

Source: https://encrypted-tbn0.gstatic.com/images?q=tbn:ANd9GcQ-Sij1MZIkTAI-
Q3FoksUnjGSiBcZJleLyRVhbKwTQ1jZr7qZ9 
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Culture is etymologically derived from the Latin ‘cultus,’ meaning worship or to cultivate. 
That is, there is a religious sense of the word in which it refers to (for instance, among 
religious adherents) the ‘cult’ of the saints, the Blessed Virgin Mary or of God Himself. The 
idea for this is that culture must be derived from religion and that which is not derived from 
religion is not truly culture.  

 

Box 1.1: Culture  

Culture must be derived from religion because religion is embedded in culture. Therefore, 
culture is that complex whole which includes knowledge, belief, art, law, morals, customs, 
and any other capabilities and habits acquired by man as a member of society.  

 

By attempting to hinge all aspects of a society’s culture on religion, this conception 
overstates the case of religion in culture because (as we shall find out shortly) religion is 
embedded in culture. According to Donald Goodman, ‘worship’ or ‘cult’ is one of the 
meanings of cultus; it is by no means the primary meaning. “The primary meaning is that 
indicated from the English word “agriculture”: cultivation, (2009: 8).  

 

A similar derivative is “homoculture” (the cultivation of men). The primary meaning of this 
etymology derives “culture” from “cultuses” in the sense of cultivation and not in the sense 
of worship. Thus, culture is a conscious or (less often) unconscious molding, cultivation of 
character, ways of behaving and life in general. Hence, we have examples such as political 
culture, religious culture, social culture etc. 

 

    

   Figure 1.2: Edward Tylor 

Source:https://encryptedtbn2.gstatic.com/images?q=tbn:ANd9GcRdX_WzKVqHWkHjp5
SpvinLUp9LbLFBL7bFUr2BMIXxmQ2ZoC7Q 

 

One of the most widely accepted definitions of culture, contained in Kroeber and 
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Kluckhohn  (1952), was proposed by a British anthropologist known as Edward Tylor . 
According to him:  

Culture or civilization… is that complex whole which 
includes knowledge, belief, art, law, morals, customs, and 
any other capabilities and habits acquired by man as a 
member of society” (quoted in Miller (1999: 14).  

 

Culture is a complex whole because as earlier suggested in our introduction, these 
knowledge, belief, art, laws, morals and customs must combine into a unified whole to give 
direction to human life. Although Tylor’s  definition is widely accepted, most contemporary 
cultural anthropologists avoid his use of “man” as a generic reference to all human beings 
and instead prefer such generic terms such as “humans” and “people”. 

 

■ What is culture? 

□ Culture is that complex whole which includes knowledge, belief, art, law, morals, 
customs, and any other capabilities and habits acquired by man as a member of 
society.  

 

Also, they avoid his equation of culture with civilization because, according to Miller  (1999: 
15), “the term ‘civilization’ implies a sense of highness versus non-civilized ‘lowness’ and 
sets up an individious distinction placing … the so-called civilized nations of Europe and 
North America in a superior position to other societies”.  

 

Furthermore, Miller  cites Clifford Geertz  (1975) as saying that culture consists of:  

• Symbols 

• Motivation 

• Moods  

• Thoughts 

 

This definition is by no means comprehensive because it focuses mainly on the perceptions, 
thoughts, and ideas of people without including behavior as part of culture. Culture has got 
much to do with “behavior”; the essence of any cultural perception, thought or idea is to mold 
or cultivate behavior in the society. 
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    Figure 1.3: Clifford Geertz (1975) 

Source:https://encryptedtbn0.gstatic.com/images?q=tbn:ANd9GcQv2waUrWfWiLIorouIaG
CK1Pm-xg2NMG8H8G3kG5gJzGVv8vcQ 

 

Geertz’s definition left out a vital aspect of culture, Theophilus Okere gives us a somewhat 
comprehensive definition of culture. According to him:  

 

“Culture is the way of life of a people, their traditional behaviour in a broad sense, including 
their ideas, arts and artifacts. It is the social heritage which an individual acquires from his 
group.  

It denotes a historically transmitted pattern of meanings embodied in symbols, by a system of 
inherited conceptions expressed in symbolic forms by means of which men communicate, 
perpetuate and develop their knowledge about an attitude towards life” (2005: 28). 

 

Culture, as this definition suggests, is a “social heritage” because it involves human activities, 
which are socially rather than genetically transmitted. Each social group is characterized by 
its own culture, which informs the thought and activity of its members in different ways. 

 

Even though Okere’s definition faces the same problem as Tylor’s  – the problem of using 
man/men as a generic reference for humans – both definitions, unlike Geertz’s, pay attention 
to both behavior and ideas (beliefs) as important aspects of culture. These features of culture 
and more are contained in the cultural policy for Nigeria, which comprehensively describes 
culture as: 

 

“The totality of the way of life evolved by a people in their attempts to meet the 
challenges of living in their environment, which gives order and meaning to their 
social, political, economic, aesthetic and religious norms and modes of organization 
thus distinguishing a people from their neighbours” (quoted in Oni 2001: 4). 

 

Culture as a means of “distinguishing a people from their neighbours,” importantly suggest 
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that every nation or distinct group of people have their own culture or worldview. That is, 
culture does not only refer to what is unique to a people, it also refers to those things which 
are distinctive to them and which are thoroughly engrained in their thoughts and practices.  

 

■ What are the key elements of culture? 

□ Behavior and ideas/beliefs 

 

Some of these distinctive features of a people’s culture include their;  

a. Habits,  

b. Music,  

c. Dance, 

d. Food,  

e. Clothing, 

f. Building, 

g. Language,  

h. System of government,  

i. Norms, etc. 

 

1.2 The Characteristics of Culture 

The nature or characteristics of culture include;  

(1) Culture is different from nature 

(2) Culture is learned 

(3) Culture is adaptive  

(4) Culture are integrated  

(5) Culture is dynamic. 

 

1.2.1 Culture is Different from Nature 

Culture is not the same as nature. In that while nature is given or handed down, culture is 
created by humans. One way of grasping this difference between nature and culture is by 
considering how the basic ‘natural’ demands of human feelings are met by different cultures. 
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Figure 1.4: Nature and Culture 

Source:https://encryptedtbn1.gstatic.com/images?q=tbn:ANd9GcQvPqvIoNNHH6GklHshB
LZvbewkjWdnt8siCgyuRWXSGqKt2FV1 

 

In order to stay alive, human beings must perform certain universal functions like;  

• Eating,  

• Driving,  

• Sleeping,  

• Eliminating (urine and feces), among others.  

 

These are natural demands which, if not performed within certain period of time, a person or 
people will die. Thus, while it is natural for people to eat, drink, sleep and eliminate, nature 
doesn’t tell us “how, when or where” people or different cultures are supposed to perform 
them. Each culture fashions out distinct ways of performing these natural demands.  

 

Case study 1.1: Let’s take eating as an example 

1. The way one eats, what one eats and when one eats are largely shaped and 
determined by culture: As regards what one eats, we discover that even though our 
bodies require certain nutrients for survival, these nutrients can be provided in 
different ways on the basis of what culture allows us to eat and what to avoid. A 
number of vegetarian cultures have for centuries abandoned the eating of meat.  

 

In fact, certain cultures have taboos as regards the eating of certain meat. For instance, 
Muslims and Jews don’t eat pork meat. Also, most African communities don’t eat 
animals that they hold as totems. For example, the Agatu or Otukpo people of Benue 
state don’t eat crocodile and monkey respectively because they are held as totems. 

 

2. How to eat is also an important element in distinguishing between nature and culture: 
Culture set rules about eating. Proper dining manner among European cultures require 
that one eats with cutleries, but most African communities favour the use of hand, 
preferably a properly rinsed right hand. Once upon a time, I was eating pounded yam 
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in my family house with my cutlery having being influenced by the habit from a 
boarding school I attended.  

 

My father saw me and laughed, saying “how can you get filled without eating and 
licking your hand?” Even though there is no logical connection between licking ones 
hand and getting filled, the statement seems to suggest that using cutlery for such food 
is foreign.  

 

Above all, food has cultural meanings. Daily food pattern or specific food for occasions 
sometimes expresses ethnic identity, promotes in-group cohesion and sets boundaries in 
relations to other groups. For instance, when the Yoruba, Hausa or Igbo people are having a 
ceremony, such occasions will not be complete (in terms of food) without there being some 
local and special recipes or delicacies.  

 

Thus, we can say that “adhering to cultural rules about food preparation and consumption 
can be a defining feature of who is a “good” member of a particular group” (Miller  
1999:16). Finally, let’s conclude our discussion in this sub-section with Okere’s insight on 
the matter:  

 

“Why we must eat in order to survive, is a question of nature. Why some Nigerians fulfill this 
duty with cassava and okwuru. And the English man with bread and tea, is a matter of 
culture” (2005: 28-29). 

 

1.2.2 Culture is learned 

According to Miller , culture is learned through a process of enculturation. Enculturation  is 
a learning process that begins at birth which helps an individual to learn about his or her 
culture. As this advances, it can take different forms such as dance groups, age grade 
associations, etc. Enculturation can be a conscious or unconscious activity.  

 

   

     Figure 1.5: Enculturation  

Source:https://encryptedtbn0.gstatic.com/images?q=tbn:ANd9GcQ6b7lcWdYTmY5e4SIWu
U1eT-mAW0KX_I6LN-REFdHy7mb3u1h0 
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In fact, a large but unknown amount of people’s way of learning a culture is unconscious, 
occurring as a normal way of life based on observation. In contrast, schools are formal ways 
of learning culture.  Although not all cultures in history have had formal schooling, children 
have been able to learn appropriate cultural patterns through guidance from elders, 
observation and practice.  

 

As Miller  puts it, “Hearing stories and seeing performances of rituals and dramas are other 
long standing forms of enculturation” (1999: 15). 

 

1.2.3 Culture is Adaptive 

Culture is adaptive because people are able to adjust to it in order to enhance their survival. 
For example, the earliest form of subsistence was through dependence on the environment, 
through hunting.  

 

 

Today, however, things have changed. Subsistence no longer depend on hunting, people now 
grow crops in large scale and even farm or reproduce some previously hunted animals. 
Increasing demands for food and shelter have shaped human culture in terms of production. 
Human culture is adaptive in this context, and it is a powerful strategy for survival. 

 

1.2.4 Cultures are integrated 

The integratedness of culture expresses an idea that results from our conception of culture as 
a complex whole or network which links together different aspects of human life. This 
includes reproduction, health and sickness, economy political systems, kinship relationships 
and household organization, life cycles, conflict and conflict resolution, language, religious 
beliefs, forms of art, music, dance etc.  

 

The importance of this is that a culture cannot be properly understood when some of these 
aspects, which are knitted in a complex whole are neglected. In other words, a comprehensive 
understanding of a given culture can only be achieved where attention is paid to these 
different but integrated aspects of the life of a particular people. 

 

Our discussion so far suggests that culture encompasses the entire life of a people - their 
morals, religious beliefs, social structures, political and educational systems, forms of music 
and dance, and other products of their creative spirit (Gyekye 1996: xiii). We also noted that 
it is a means of distinguishing a group of people from others in the sense that each group has 
its own culture. 

 

If every group has its own culture, it therefore, means that there are cultural particulars. Is 
there anything that different cultures share in common? That is, are there cultural universals? 
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We shall try to answer this question in the next section. 

 

1.2.5 Cultural Universals and Particulars 

Europeans (as you shall see in study session two) used several ethnocentric arguments in their 
bid to justify colonialism in Africa. These arguments depict Africa as having no history, laws, 
religion or political system, and that its people cannot think reasonably. Hence, they argued 
that slavery and colonialism were necessary in bringing about cultural civilization in Africa.  

 

■ What are cultural universals and particulars? 

□ Particulars arise due to accidental variations in culture, and they cannot be 
instantiated (cannot have instances). This is because they are not common or general 
to humanity.  

Cultural universals can be seen on conceptual, epistemic and ethical grounds for 
mankind throughout all times.  

 

Colonialism negatively impacted on and dehumanized the identity of the African. 
Consequently, one of the issues that have dominated African philosophy since its inception in 
written forms is on defining the African identity. This task sundered African philosophers 
into two groups or camps.  

 

The first  group, in an attempt to discover authentic and unique African identity, admits 
cultural pluralism and insistently argues for African cultural particulars which were 
disrespected and neglected by Europeans. Scholars here include (among others) Sodipo, J. S. 
Mbiti, Placide Tempels, and Leopold Senghor picture, who can be classified as 
ethniphilosophers.  

 

The second group of scholars denies cultural relativism and ethnocentricism maintained by 
western anthropologists. Their argument is that though certain aspects of societal cultures are 
different, human cultures still share certain fundamental traits that allow for cross-cultural 
comparisons and interactions (Owolabi, 1999: 24). These scholars who argue for cultural 
universalism include Kwasi Wiredu, Hountondji, Towa, Appiah, among others.  

 

Our discussion of cultural universals and particulars shall be based on this distinction and 
precisely on Wiredu’s  book entitled Cultural Universals and Particulars: An African 
Perspective (1996). Kwasi Wiredu  is an African philosopher who has distinguished himself 
intellectually. In the book mentioned above, he argued that there are certain concepts which 
cannot be reasonably particularized, because they have universal relevance.  

 

These universal concepts are intelligible within different cultural groups, and according to 
Wiredu , universals and particulars can be found in philosophy, religion and culture. Wiredu  
believes that universals are ultimately associated with human nature in that it is common, 
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general and can be instantiated.  

 

Particulars, in contrast, arise due to accidental variations in culture, and they cannot be 
instantiated (cannot have instances) because they are not common or general to humanity. 
Unlike several cultural anthropologists and philosophers who hold that “there are no cultural 
universals, i.e. concrete meaningful contents valid for all the cultures, for mankind 
throughout all times” (Panikkar , 2011: 10).  

 

Wiredu , through deep philosophical reflection, argues that “Suppose there were no cultural 
universal, then intercultural communication would be impossible. But there are intercultural 
communications. Therefore, there are cultural universals”(Wiredu, 1996: 21). 

  

Wiredu  argues that cultural universals can be seen on:  

• Conceptual,  

• Epistemic and  

• Ethical grounds 

Conceptual universals: These are associated with language and communication. According 
to Wiredu , for any two or more people to be able to communicate, they must share some 
common medium of communication – conceptual scheme – which is universal.  

 

■ What is the conceptual scheme that is shared by all human cultures?  

□ This is instinct which manifest itself in all human beings through conceptualization and 
articulation in communication.  

 

As Wiredu  sees it, communication is an existential necessity without which there cannot be 
human community. In fact, without communication we cannot speak of human persons. The 
human person is a product of culture. According to Wiredu , “human behaviour is governed 
by both instinct and culture”.  

 

Whereas instinct accounts for a universal or uniformity in human actions and reactions, 
culture accounts for various degrees of particularity. That is, culture is what differentiates us; 
it is a means of differently viewing or approaching something universal. On the basis of this 
distinction, Wiredu  argues that what unifies us is more fundamental than what differentiates 
us.  

 

■ According to Wiredu , human behaviour is governed by both …….. and 
……..  

□ Instinct and Culture  
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This unifying factor, Wiredu  says, is our biologico–cultural identity as hominess sapientes, 
which involves our profession of;  

• Reflective perception 

• Abstraction 

• Deduction  

• Induction 

 

1. Reflective Perception: Through reflective perception, you are able to identify objects 
and events through the conscious application of concepts in addition to having the 
power to re-call and re-identify.  

2. Abstraction:  This is the ability to mentally bring particulars together under general 
concepts. 

3. Deductive and Inductive Capacities: These are somehow already contained in the 
notion of reflective perception. That is, the ability of someone to identify something 
as an X entails that such a person knows that it is a non-X i.e., it is not both X and – 
X. This is a logical principle of non-contradiction.  

 

Thus, Wiredu  asserts that this status of being a human person implies that man has more 
than instinct in the drive for equilibrium and self-preservation … [that is to say] being a 
human person implies having the capacity for reflective perception, abstraction, deduction 
and induction.  

 

In their basic nature, these mental capacities are the same for all humans 
irrespective of whether they inhibit Europe, Asia or Africa …. (Wiredu, 1996: 23). 

 

These conceptual schemes or capabilities are universal elements to be found in all humans. 
They are the defining elements in thought and communication. Unlike cultural relativists who 
believe that these elements are relative to different languages and cultures, Wiredu  is of the 
view that they are universal and that they make inter-personal and inter/intra cultural 
communication possible.  

 

This is because “no human language is known which non-native speakers cannot, in 
principle, learn as a second language, the reason underlying this fact is that language is a 
system of skills fundamental to being human. These are the skills of reflective perception, 
abstraction and inference”(Wiredu  1996: 25).  

 

Epistemic universals: This is another example of universals. According to him, a cognitive 
criterion for cross-cultural evaluation of truth is possible. In arguing this point, Wiredu  
establishes a link between conceptual and epistemic universals because it would be 
inconsistent to grant conceptual universal and deny its cognitive variety.  
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His argument for this link is that the power of conceptualization, one of the factors of 
communication, involves the capacity to react to stimuli in the world in a law-like manner. 
Capacity of this sort involves a basic sensitivity to the principle of non-contradiction and the 
ability to contemplate empirical hypothetical (i.e. the ability to learn from experience through 
the principle of induction). 

 

If these principles (non-contradiction and induction) which are basic to human knowledge are 
implicit in the power of conceptualization, Then, according to Wiredu , “it is apparent that 
together they unite the human activities of understanding and knowing in such a way as to 
make it impossible that different peoples might be able to communicate but unable to argue 
rationally among themselves” (1996: 27-28). 

 

Wiredu  argues that only those who conceive culture as merely social forms and customary 
beliefs and practices of a group will fail to see sense in conceptual and epistemic universals. 
For him, culture goes beyond social forms and customary practices. In fact, these phenomena 
themselves depend on the existence of language, knowledge, communication, interaction, and 
methods of transmitting knowledge to the born and the unborn.  

 

And this is the fundamental sense of the word ‘culture’. [Thus]… the fact of language itself, 
i.e. the possession of one language or another by all human societies, is the cultural universal 
par excellence (Wiredu  1996: 28).  

 

Ethical or Moral  Universal: This is the third element of universals looked at by Wiredu. 
Wiredu’s  goal in this regard is to determine a principle of conduct without which the 
survival of human society in a tolerable manner would be impossible.  

 

1.2.6 Differences between Morality and Custom  

Wiredu  distinguishes between morality and custom. Customs, for him, are relative fact of 
given or specific social groups which includes such things as usages, traditions, etiquette, 
fashions, conventions, aesthetic standards, taboos, rituals, folkways, mores, etc. These 
aspects of customs are rules of thought and action which are genuinely relative and not 
universal. That is, evaluating them in terms of their rightness or wrongness is culture-relative.  

 

However, Morality  is not relative or particularistic like custom; rather it is a cultural 
universal. Wiredu  conceives morality as the pursuit of sympathetic impartiality common to 
all societies. Sympathetic impartiality consists of the imperative (let your conduct at all times 
manifest a due concern for the interest of others).  

 

Table 1.3: Showing the Differences between Custom and Morality 
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Custom Morality 

1. Customs are relative fact of a given or 
specific social groups 

Morality is not relative or particularistic 
rather it is a cultural universal. 

2. Customs are rules of thought and 
action which are genuinely relative 
and not universal 

Morality is seen as the pursuit of sympathetic 
impartiality common to all societies. 

 

A person is said to show due concern for the interest of others if he or she is able to 
imaginatively place himself or herself in their position and still welcome the impact of the 
action to be performed. Sympathetic impartiality is a fusion of impartiality and sympathy. 
Impartiality  is what the moral values states, while sympathy is the moral motivation for the 
action. Thus, according to Wiredu , this principle is: 

 

A human universal transcending culture viewed as social forms and 
customary beliefs and practices. In being common to all human 
practice of morality, it is a universal of any non-brutish form of 
human life (Wiredu 1996: 31). 

 

Wiredu’s  argument here is that sympathetic impartiality is a moral principle that applies 
universally to everyone in every society. That is to say, values such as truthfulness, honesty, 
justice, chastity etc., are aspects of sympathetic impartiality and do not differentiate morality 
from culture to culture. “At best, what the contingencies (relativities) of culture may do is to 
introduce variations of detail in the definition of some of these values”(Wiredu , 1996: 30). 

 

Therefore, based on the intelligibility of “conceptual universals, epistemic universals and 
ethical universals”, Wiredu  says that there are cultural universals. While Wiredu’s  idea of 
ethical universal is a bit straightforward, his notion of conceptual and epistemic universals are 
not very convincing given our discussion of the characteristics of culture in the previous 
section.  

 

■ What is sympathetic impartiality? 

□ Sympathetic impartiality is a fusion of impartiality and sympathy. This is a moral 
principle that applies universally to everyone in every society. 

 

Recall that we said culture is created. Nature is given in that, it is natural for humans to be 
hungry to eat and or sleep in order to survive. The biologico-cultural identity that Wiredu  
speaks of – reflective perception, abstraction, deduction and induction – is not a capability 
that humans created as a result of culture. The capability is universal only because it is given 
in the same way as blood in every human is given.  
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Thus, if Wiredu  is arguing for conceptual and epistemic universals purely on the ground of 
our biological make-up, then they cannot be said to be cultural universals per excellence 
because we do not create them. But since we are the ones who, through this capability, create 
different languages and analyze as well as transfer true knowledge, their universal appeal can, 
nevertheless, be sustained.  

 

Summary of study session 1 

In Study Session 1, you have learnt that: 

1. Culture is derived from the latin ‘cultus’ which means worship or the cult of saints, but 
its most proper meaning derives from agriculture, to cultivate. 

2. A comprehensive definition of culture must go beyond culture as symbols, motivations, 
moods and thoughts to include people’s behavior. 

3. Culture consists of at least five characteristics: 

i.Culture is different from nature. 

ii.Culture is adaptive. 

iii.Culture is learned. 

iv.Culture is integrated. 

v.Culture is dynamic. 

4.  There are cultural universals such as 

(a) Conceptual universal, 

(b) Epistemic universal, and 

(c) Ethical universal. 

5. There are cultural particulars such as traditions, etiquette, taboos, rituals, folklores, etc. 

 

Self-Assessment Questions (SAQs) for Study Session 1 

Now that you have completed this study session, you can assess how well you have achieved 
its Learning outcomes by answering the following questions. Write your answers in your 
study Diary and discuss them with your Tutor at the next! Support meeting. You can check 
your answers with the Notes on the Self-Assessment questions at the end of this Module. 

 

SAQ 1.1 (Tests Learning Outcomes 1.1) 

1. What do you understand by the term Culture? 

2. How is culture a means of distinguishing a people from their neighbours? 

3. List at least 5 characteristics of culture. 
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SAQ 1.2 (Tests Learning Outcomes 1.2) 

1. What unifies us as human beings and why is it more fundamental than what 
differentiates us? 

2. What are Particulars?  

3. What is communication? 

 

Notes on Study Session 1 

SAQ 1.1 

1. Culture is the way of life of a people, their traditional behaviour in a broad sense, including 
their ideas, arts and artifacts. It is the social heritage which an individual acquires from his 
group.  

2. The way one eats, what one eats and when one eats. How to eat is also an important 
element.  

3. Five characteristics of culture. 

a. Habits 

b. Music  

c. Dance 

d. Food 

e. Clothing 

 

SAQ 1.2 

1. This unifying factor according to Wiredu  is our “biologico–cultural identity” such as 
hominess sapientes, which involves our profession of reflective perception, abstraction, 
deduction and induction. 

2. Particulars arise as a result to accidental variations in culture, and they cannot be 
instantiated (cannot have instances). This is because they are not common or general to 
humanity. 

3. According to Wiredu , communication is an existential necessity without which there 
cannot be human community. In fact, without communication we cannot speak of human 
persons. 
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Study Session 2: Culture and Philosophy 

 

 
Introduction 

The main aim of this study is to expand your understanding of culture and its relevance to all 
aspects of human life. To do this, you shall be analyzing culture within the context of 
philosophy in this study to show what link exists between them, what influence they exert on 
each other and to also determine whether one can strictly exist without the other.  

 

Learning Outcomes for Study Session 2 

When you have studied this session, you should be able to: 

2.1 Define the term philosophy and its African variant (SAQ 2.1) 

2.2 Highlight the kind of relationship that exists between culture and philosophy (SAQ 2.2) 

2.3 Discuss the role culture plays in philosophy (SAQ 2.3) 

 

 

2.1 Philosophy 

By now you must have known that philosophy does not have a univocal or generally accepted 
definition. This is because most philosophers give definitions that adequately capture their 
philosophical interest or orientation. This is not to say that we cannot achieve a fair grasp of 
what philosophy generally means. According to Popkin and Stroll:  

 

“Philosophy is an attitude towards certain activities as well as an evaluation or 
interpretation of what is important or meaningful in life” (1993: ix).  

 

As an attitude towards certain activities or evaluation of the important things of life, 
philosophy is concerned with raising and clarifying questions relating to human knowledge, 
beliefs, morals, and the good life, among many others. Tylor’s  definition of culture, as 
highlighted in our precious study, tells us that these areas of philosophic inquiry are 
enshrined in the culture of a people.  

 

This partly explains the reason T.U. Nwala asserts that; “Philosophy could mean the basic 
ideas and beliefs which people or a group has; it could mean an attitude to life” (cited by 
Wang, 2004: 19).  

 

The term” attitude” runs through both definitions of philosophy, indicative of the fact that 
philosophy deals with, among other things, our attitude toward the meaning of life, the ideal 
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life, the moral life, the essence of life, the value of life, and so on. In another sense, 
philosophy is both a “critical and theoretical discipline” that shapes our cultural and 
intellectual development. That is to say, according to Sodipo (2004: 16),  

 

“Philosophy is reflective and critical thinking about the concepts and principles we use to 
organize our experience in morals, in religion, in social and political life, in law, in 
psychology, in history and in the natural sciences”.  

 

Our experiences in religion, social and political life, law, psychology, history as well as in the 
natural sciences are all aspects of culture because, as Tylor  says, culture involves our 
knowledge, beliefs, and laws, morals as well as other capabilities we acquire as members of 
society in order to give meaning to our live.  

■ What is philosophy according to Sodipo? 

□ Philosophy can be defined as an intellectual expression of the process of cultural 
changes; it is the intellectual phase of the process by which conflicts within a culture 
are analyzed and clarified and, if possible, resolved and composed” (Sodipo, 2004: 
25)        

 

Therefore, when you speak of culture you must note that it is inclusive of all human 
disciplines categorized as the Natural Sciences, the Humanities and the Social Sciences. 
Thus, as a critical discipline, philosophy analyses the claims and beliefs emanating from the 
simple traditional culture of a people as well as those of our intellectual development.  

 

Box 2.2: Definition of Philosophy 

To this end, philosophy or “philosophical thinking”, is an intellectual expression of the 
process of cultural changes; it is the intellectual phase of the process by which conflicts 
within a culture are analyzed and clarified and, if possible, resolved and composed” (Sodipo, 
2004: 25)        

 

2.2 Culture and African Philosophy 

Against the backdrop of European ethnocentric denigration of anything that is African, Fr. 
Placide Tempels in 1945 published a book entitled “Bantu Philosophy”. African 
philosophers agree that much of African philosophy in written form as we have it today was 
inspired by this book because since its publication several books and articles have been 
written to complement, support or criticize it.  

 

After the question of whether there is an African philosophy or not was put to rest, the next 
challenge was how African philosophy is to be defined. Several definitions have been 
suggested by African philosophers. Let us consider two of them; 

• African Philosophy as the Logic of Oral Tradition 
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• African Philosophy as the Dispute between the Traditionalists and the Modernists 

 

2.2.1 African Philosophy as the Logic of Oral Tradition 

 This definition holds that an understanding of why traditional Africans did or said certain 
things is very important in unraveling or “bringing out” the philosophy behind such words 
and actions. Why were proverbs, idioms and wise sayings formulated by our forefathers? It 
could be because they believed that these sayings together with folklores and story-telling are 
capable of transmitting certain values and moral beliefs that guide individuals and society. 

 

Closely related to this conception of African philosophy is the thought of J.S. Mbiti . 
According to him, “philosophical system of different African peoples ….. may be found… in 
religion, proverbs, oral traditions, ethics and morals of the society concerned”.   

 

This thought led to Mbiti’s  conclusion that “African philosophy... (can be defined as) the 
understanding, attitude of mind, logic and perception behind the manner in which African 
people think, act or speak in different situations of life”  (Mbiti , 1969: 2). 

 

Box 2.2: African philosophy as the Logic of Oral Tradition 

African philosophy can be defined as the understanding, attitude of mind, logic and 
perception behind the manner in which African people think, act or speak in different 
situations of life (Mbiti , 1969: 2). 

 

2.2.2 African Philosophy as the Dispute between the Traditionalists and the Modernists 

If you define African philosophy as the result of the dispute between the traditionalist and 
the modernists, you won’t be wrong because, according to Ada (1999: 89), African 
philosophy can indeed be understood as the;  

“….philosophical reflection on, and analysis of African conceptual systems as was both 
undertaken by the traditionalist and the modernists”.  

 

Activity 2.1:  Traditionalists and Modernists 

Allowed time: 1hr 

1. Do a further study to find out who are the traditionalists and modernists and what do they 
disagree on?  

2. Explain briefly why did the modernists object to the position of the traditionalists? 

 

The analysis and interpretation that followed Fr. Tempels’ book of 1945 divided African 
philosophers into two main camps:  
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1. Traditionalists : The first comprises those who believe that authentic African philosophy 
abounds in “our traditional past and that all we need do is a return to our origin”. For them, 
our search for authentic African philosophy would be better achieved by retracing our steps 
without the influence of foreign ideas and cultures.  

 

Adherents of this view are known as the ‘traditionalists’ or ‘ethnophilsophers’. They include 
Placide Tempels, J.S. Mbiti, Bolaji Idowu, Marcel Griaule, Alexis Kagame, Robin 
Horton , etc. These scholars conceive African philosophy as ethno-philosophy, which today 
involves  

 

“…the documentation of mythical concepts, ritual practices, proverbs, and institutions of the 
different African ethnic groups” (P.H. Coctzee and A.P.J. Ronx, 1998; 450).  

 

Thus, they view African philosophy largely as a communal project rather than that of an 
individual. In other words, ethno-philosophers or traditionalists believe that “community 
wisdom” can pass as individual philosophy for any member of the community.  

 

Box 2.3: African Philosophy as the Dispute between Traditionalists and Modernists 

African philosophy is more of a communal project rather than that of an individual. That is, 
ethno-philosophers or traditionalists believe that “community wisdom” can pass as individual 
philosophy for any member of the community.  

 

2. Modernists: Those in the second camp, however, reject the traditionalists’ position, 
arguing that African society of today is in need of some level of development that cannot be 
realized by merely depending on past beliefs of African society. This is because, for them, 
such beliefs are authoritarian, highly religious and superstitious. Consequently, they argue 
that we should embrace science and technology.  

 

Philosophers in this school of thought, known as the modernists or professional 
philosophers, include Paulin Honntondji, Kwasi Wiredu, Peter Bodunrin, and Henry 
Odera Oruka, among others. They are regarded as professional philosophers because they 
have been trained in Western Philosophy. These philosophers strongly criticize ethno-
philosophy and its adherents.  

 

One of the strongest critics of ethno-philosophy is Paulin Hountondji , who argues that 
ethnophilosophy is mistaken to hold that a mere documentation of traditional African 
folklores, worldviews, and cultural practices can pass for authentic African philosophy.  

 

For him, this problem results because ethnophilosophers failed to properly distinguish 
philosophy in its strict, critical and reflective sense from philosophy in its loose or debased 
sense. Hountondji  and others, ethnophilsophers falsely presented the debased common-sense 
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view of philosophy as authentic African philosophy.  

 

Consequently, modernists or professional philosophers basically claim that “writing is 
necessary for a philosophical tradition”. Since traditional Africans didn’t put down their 
thought in writing, it follows that philosophy in the strict sense did not exist in traditional 
African societies. Therefore, ethnophilosophy can only pass as philosophy when it has 
undergone critical analysis and is documented.  

 

Above all, the modernists further claim that some things in the traditional culture were quite 
bad and should be jettisoned and replaced by a truly African philosophy. Although the 
modernists’ view is persuasive, it hasn’t escaped criticism from some contemporary 
professional African philosophers. These philosophers argue that the absence of a writing 
culture in traditional African society does not mean there was no philosophical tradition. 

 

Activity 2.3:  Relationship between Culture and Philosophy 

Allowed time: 30min 

Find out how do the ethno-philosophers view the relationship between culture and 
philosophy? 

 

After all, Socrates is not known to have written down his thoughts, yet he is today regarded 
as a great philosopher. The point here is that without oral tradition, written tradition will not 
achieve much since a substantial aspect of history that precede the written tradition would be 
lost. In both the positions of the traditionalists and the modernists, we discover a great tangle 
between culture and philosophy.  
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Table 2.1: Showing the differences between the traditionalist and Modernist 

Traditionalist  Modernist 

In the traditionalist sense, philosophy is 
essentially culture expressed in modes of 
doing things, attitude to life and certain 
things, folklores, proverbs, worldviews etc. 
That is, authentic African philosophy lies in 
past ways of genuinely doing things as 
Africans. 

In the modernist sense, philosophy is critical 
analysis of cultural or ethnophilosphic 
claims. The relation is clear in that culture 
provides philosophy with the raw materials 
of analysis.  

 

 

To this end, we can say that philosophy serves as a check of culture by attacking certain 
aspects of culture considered as bad. Sodipo (2004: 26) defends this position by arguing that  

 

“… the application of the deep criticism and analysis called philosophy to our traditional 
systems of thought is no luxury but a necessity not only with a view to rejecting that which is 
outmoded but also with a view to discovering and retaining that which is of value in African 
culture”. 

 

2.3 Role of Philosophy in Culture and Vice-versa 

Therefore, there is no way you can divest philosophy of culture and Vice-versa. In a sense, all 
philosophies are the natural products of cultures. This is so because “there is no escaping the 
“philosophical” in a people’s experience once they begin to confront their environments.  

 

Philosophy, therefore, becomes a means of interrogating their relationship with their 
surroundings together with the various fundamental issues and problems they throw up for 
them” (Afolayan, 2006: 21). This point is true not only for African philosophy, but also for 
western philosophy as well. To shed more light on the foregoing point, we must note that 
philosophy largely grew out of wonder.  

 

The universe occasion a lot of wonder in human beings; wonders about the stars, the oceans, 
the phenomena of birth and death, growth and decay, the fate of the dead, the purpose of 
human existence, and so on. Societies all over the world have traditional beliefs, opinions or 
responses about these wonders. That is, there are several stories (mythologies, folklores) 
about;  

• The origin of the universe,  

• The creation of human beings,  

• The fate of the dead, and  

• How one ought to live in one’s own culture.  
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According to Bodunrin  (1991: 93), you usually adhere to these beliefs which you have 
acquired from childhood from your own culture without critically examining them. This is so 
because in the absence of challenge or conflict of ideas, human beings hardly question or 
reflect on our beliefs. A challenge may arise from inconsistencies in our set of beliefs or it 
may be as a result of contact with other cultures.  

 

This situation is typical of classical Greece (the birth place of Western philosophy) whose 
challenge to traditional beliefs resulted from exposure to the beliefs and practices of other 
people e.g. the Egyptians, who gave a different account of the origin of things compared to 
the Greeks. Some things which the Greeks condemned or rejected were permissible in the 
Egyptian culture. Therefore, it was natural for the Greeks to reflect on which account is true.  

 

In Africa, also, the challenge to our traditional worldviews came as a result of contact with 
Europeans. Upon contact with the West two world-views radically different from each other 
came face to face. It was natural to ask question about our traditional beliefs and to ask 
whether those beliefs were better than the new ideas, and if so, why? (Bodunrin  1991: 93).  

  

The foregoing makes it clear how cultural claims become the ingredients of philosophical 
reflections, hence their relationship. This is not to say, however, that philosophical reflection 
arises only when culture is challenged. This is so because many philosophical problems today 
arise internally, within philosophy itself.  

 

For instance, when a philosopher propounds a theory about morality, about the origin of the 
state, about nature itself or about punishment, other philosophers may note or point out 
certain factual or logical error in the theory.  

 

Thus, according to Bodunrin , several discussions in philosophy today are not directly about 
the world and our experience of it, rather they are about what other have said about them; 
they are comments on comments about life, theories, concepts, and so on. 

 

Summary of study session 2 

In Study Session 2, you have learnt that: 

1. Philosophy is an attitude to life, the basic ideas or belief of a people about their 
environment. It is also a critical and reflective discipline, which aims at making our 
ideas clear and plausible.  

2. African philosophy is seen as the logic of oral tradition and as the result of the dispute 
between traditionalists (ethnophilosophers) and modernists (professional philosophers).  

3. From the traditionalist point of view, culture is essentially philosophy, whereas the 
modernists consider culture as only providing the raw-materials for philosophical 
reflections.  
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4. Philosophical reflection arises due to challenge to certain aspects of our culture, 
occasioned either by inconsistencies in our set of beliefs or as a result of contact with 
alien culture.  

5. Above all, culture and philosophy are deeply related; the one cannot be completely 
severed from the other.  

 

Self-Assessment Questions (SAQs) for Study Session 2 

Now that you have completed this study session, you can assess how well you have achieved 
its Learning outcomes by answering the following questions. Write your answers in your 
study Diary and discuss them with your Tutor at the next! Support meeting. You can check 
your answers with the Notes on the Self-Assessment questions at the end of this Module. 

 

SAQ 2.1 (Tests Learning Outcomes 2.1) 

1. Define the term philosophy?  

 

SAQ 2.2 (Tests Learning Outcomes 2.2) 

 To what extent can we say that all philosophies are the natural product of culture? 

SAQ 2.3 (Tests Learning Outcomes 2.3) 

What role does philosophy play in culture and vice-versa? 

 

Notes on Study Session 2 

SAQ 2.1 

Philosophy is an attitude towards certain activities as well as an evaluation or interpretation 
of what is important or meaningful in life. 

SAQ 2.2 

Philosophy is the natural product of culture because it analyses the claims and beliefs 
emanating from the simple traditional culture of a people as well as those of our intellectual 
development.  

 

SAQ 2.3 

Philosophy plays an important role in culture as a means of interrogating their relationship 
with their surroundings together with the various fundamental issues and problems they 
throw up for them. 
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Study Session 3: Culture, Politics and Economy  

 

 

Introduction 

Is there any relation between culture, politics and the economy? Can politics and the 
economy exist without culture? The answers to these questions will depend on your 
understanding of what culture entails. Recall that in the first study we noted that culture goes 
far beyond symbols, arts, dance, and entertainments to include such important aspects of 
human life as knowledge, systems of thought, behaviour and general attitudes to life.  

 

In this study you will examine this argument with a view to determining the relation of 
culture with politics and, by extension, the economy. 

 

Learning Outcomes for Study Session 3 

When you have studied this session, you should be able to: 

3.1 Explain the relationship exists between culture, politics and the economy (SAQ 3.1) 

3.2 Highlight the type of political system existed in traditional African society and the place 
of culture in it (SAQ 3.2) 

3.3 Discuss the differences between ‘consensus’ and ‘majority’ as principles of democracy 

 (SAQ 3.3) 

 

3.1 Culture and Politics 

To paraphrase Tylor’s  definition, culture is that complex whole consisting of knowledge, 
belief, art, morals, laws, custom, and any other capabilities and habits developed by human 
beings in a given society for an adaptive life. This broad conception of culture makes it clear 
for us to determine what relation exists between culture, politics and the economy. Culture is 
as old as man; it precedes politics and the economy.  
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     Figure 3.1: E B Tylor 

Source:https://encryptedtbn0.gstatic.com/images?q=tbn:ANd9GcRFDJMJtA5ZyGBAlLKf6
qsSSQhjamEk6NFfV88NdKFJdHGHcKLs 

 

The function of ‘law’ in the above understanding of culture is to suggest to you that politics 
or system of government, which is essentially characterized by law-making and 
implementation of laws – is a system of thought founded on culture. That is, culture is the 
bedrock of politics.  

 

We can easily grant this fact when you consider the argument by some African scholars that 
the bane of politics or system of government (especially democracy) as practiced in Africa is 
that it is alien to traditional African culture or system of government.  

 

The painful reality of slavery, colonization and imperialism introduced a process in African 
history that sought to desperately reduce the cultural achievement of Africans. According to 
Oni (2001: 4), this process aimed at curtailing and possibly wiping out the contributions the 
Black man made to the pool of universal knowledge.  

 

Activity: Culture in Traditional African Society 

Allowed-time: 1hr 

1. What is political culture and why is it very important? 

2. Find out if politics or system of government can exist without culture in traditional African 
society? 

 

The overall effect was to erroneously portray the Black man as inferior to peoples of other 
races and lacking especially, in system of government. Given their ‘Eurocentric’ bias, these 
Europeans labeled most parts of Africa as stateless societies with no governmental 
institutions at all.  
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And in areas where they cannot but admit some governmental institutions, they held that the 
kings heading such institutions were despotic and wielded unlimited powers over their 
subjects. That is to say, the system was undemocratic. A lot has been done by African 
scholars (before and after independence) to counter this European attempt to erase African 
history and culture.  

 

Most of these scholars, especially the cultural nationalists, argue that the political systems of 
African societies are essentially democratic. As early as the 1990s, scholars like John 
Mensah Sarbah and Joseph Casely Hayford drew attention to the democratic features of 
African traditional political systems by arguing that kingship was based on election by the 
people and on the customs of the land.  Hayford  expresses this idea thus: 

 

The office of the king is elective. No king, that is to say, is born a king – it is the 
right of those who placed him there to put him off the stool for any just cause. But no 
other authority can rightly interfere with his position, if his people are satisfied with 
him (quoted in Hendrickson 1997: 23). 

 

Even though Hayford  wrote from a Ghanaian perspective, his position is true of most 
African societies. It must be admitted, however, that some African societies have also 
practiced hereditary forms of monarchy. Notwithstanding, the system of government is 
essentially democratic in that ultimate power rest with the people.  

 

For example, “a classic ethnography of the Igbo is entitled “the king in every man, a phrase 
emphasizing the equal status of households in traditional society” (Blench and Dendo 2003: 
6). The same phrase is captured by the Idoma of Benue State as ‘Ewaoche’ – the people are 
the king. Sarbah and Hayford  emphasized that the democratic right of the African people 
were asserted with reference to their traditional cultural practices.  

 

■ What is the place of culture in politics today? 

□ The function of ‘law’ in culture suggest that politics or system of government, which is 
essentially characterized by law-making and implementation of laws – is a system of thought 
founded on culture (culture is the bedrock of politics).  

 

As against European ideas portraying African rulers as savage despots vested with absolute 
power of life and death over their peoples, they argued that the powers of African kings were 
limited by the council of chiefs or elders (such as the Oyomesi among the Yoruba, the 
Ndichie among the Ibo, the Ojila among the Idoma, etc).  

 

That is to say, these traditional councils, which represent the interest of the general 
community, impose certain checks on the kings in order to achieve a balance of power. 
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 In 1989, the then Nigerian minister of information, Prince Tony Momoh, succinctly 
illustrates this idea of checks and balances when he argues that many subtle schemes have 
been employed in the past by men of great erudition, but sinister motivation to distort, ignore, 
belittle or deny the role of Africans in world history.  

 

According to Prince Momoh, even though these scholars with racist presuppositions 
sometimes argue factually, they all too often unwillingly reveal the opposite of what they 
intend due to ignorance. Citing Chancellor Williams , Prince Momoh gave an example of 
such misrepresentation in the account of a European explorer in East Africa.  

 

According to Williams , this explorer was said to be “... outraged because he and his party 
had to wait two weeks to present a request to explore the country of the African king. The 
Black autocrat … had the presumption to keep WHITE MEN waiting in order to show his 
people how high and mighty he was.  

 

The whites were denied even a brief audience, while the king would quickly receive any old 
black that wandered in from the countryside …” (quoted in Momoh 1997: 18). Without 
realizing it, this explorer was in fact reporting the workings of democracy in Africa, and how 
it had been working before there was an Athens or Greece (the supposed birth place of 
democracy). Momoh (1997) further quoted Williams  as saying that: 

 

The explorer would have been surprised to know;  

(1) That “king” in Africa meant something entirely different from what it meant in 
Europe and Asia;  

(2) That this black king, far from ‘putting on airs’ did not have the right to receive 
them even socially without the presence of at least three senior Elders;  

(3) That to consider a petition to conduct explorations in the country, the full 
council of state had to be called, and that this could not be done by the king without 
the advice of the first minister (who happened to be on tour, when the explorers 
arrived in the capital);  

(4) And that the “old blacks” they saw “wandering in from the countryside” and 
being quickly received, were the councilors who had been summoned – some from 
distant province – to pass on their request to explore. They were the direct 
representatives of the people.  

The voice of the king was in fact the voice of the people, without which he could not 
act at all on any matter of importance, or even talk alone with strangers…” (18). 

 

This passage clearly shows the democratic nature of African traditional system of 
government, which cannot be separated from culture. African societies are usually patterned 
along Matrilineal (i.e. people who trace decent from a common female ancestor) or 
Patrilineal (people who trace decent from a common male ancestor) lines. In whichever case, 
the lineage is the basic political unit.  
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This unit has as its head the most senior person (most times male) of the lineage who 
automatically becomes a member of the council or governing body of the village or town. 
According to Wiredu  (1996: 184), qualifications for lineage headship include seniority in 
age, wisdom, a sense of civic responsibility, and logical persuasiveness. These qualities are 
usually united in the most senior, but non-senile, member of the lineage.  

 

This way, who becomes the lineage head, is clear and straight forward. However, and 
according to Wiredu , “where these do not seem to converge in one person, election may 
entail prolonged and painstaking consultations and discussions aimed at consensus”. 
Consensus is a very important democratic element of traditional African system, hardly found 
in modern day democracy characterized by rule of a simple majority. 

 

■ In what sense(s) is traditional system of government democratic? 

□ The democratic nature of African traditional system of government cannot be separated 
from culture. African societies are usually patterned along Matrilineal or Patrilineal lines. In 
whichever case, the lineage is the basic political unit.  

 

 

The former president of Zambia, Kenneth Kaunda, defends this position in his assertion that 
“in our original societies we operated by consensus. An issue was talked out in solemn 
conclave until such time as agreement could be achieved” (quoted in Wiredu  1996:182).  

 

Also, Wiredu  cites Julius Nyerere, former president of Tanzania, as saying that “… in 
African society the traditional method of conducting affairs is by free discussion…. The 
elders sit under the big trees and talk until they agree”. This talk is one among equals (various 
heads of lineages) which eventually produces a people’s decision.  

 

This consensus is very important not only because it ensures that the position of each party is 
adequately taken into account, but because it avoids the ill of present day democracy, which 
constantly places a group of people in the minority. These people always in the minority 
cannot affect or shape government in any significant way. According to Wiredu , even 
though; 

  

“consensus does not in general entail total agreement … dialogue can function, 
by means, for example, of the smoothing of edges, to produce compromises that 
are agreeable to all or, at least, not obnoxious to any … The feasibility of this 
depends not only on the patience and persuasiveness of the right people but also 
on the fact that African traditional systems of the consensual type were not such 
as to place any one group of persons consistently in the position of minority” 
(1996: 183). 
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Wiredu  emphasizes that the pursuit of consensus in traditional systems was a deliberate 
attempt to go beyond mere majority opinion in decision making. A majority opinion is not a 
good enough basis for decision-making because it deprives the minority of the right of having 
their will reflected in a given decision. In other words, the minority are not adequately 
represented. Wiredu  distinguished between formal and substantive representations; 

 

Table 3.1: Showing the difference between Formal and Substantive representations 

Formal representation Substantive representation 

This is the representation of a given 
constituency in council e.g. lineage head. 

This is the representation or reflection of the 
will of the representative – the lineage head – 
in arriving at a given decision. 

 

While it is difficult to have formal representation without substantive representation in 
traditional democracy given the principle of consensus, the reverse is the case in modern 
democracy. That is, since it operates via the principle of majority, one can have (in some 
occasions) formal representation and easily lose substantive representation. 
 

The problem here is that formal representation is vital only for the sake of achieving 
substantive representation. That is, formal representation is meaningless without its 
substantive correlate. Substantive representation is a fundamental human right easily lost in 
modern (majoritarian) democracy.  

 

This is why consensus is very important and its presence in traditional democracy places it 
(traditional or consensual democracy) over modern or ‘majoritarian’ democracy. It is clear 
from the foregoing that traditional African democracy is consensual and greatly knitted with 
culture, whereas modern democracy is majoritarian and, to some extent, alien.  

 

      

     Figure: James Tully 

Source:https://encryptedtbn2.gstatic.com/images?q=tbn:ANd9GcQHYnpa_bK8NmigeJ7lyd
EBV3pFQf-Qr0wrvzyhcgcqb6pgktxonw 
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3.1.1 Cultural Element in Politics 

If we grant that majoritarian democracy is alien, then it must be that it is not in tandem with 
our traditional culture. But is it possible to completely divorce politics or government from 
culture? What is the place of culture in politics today? For several reasons that will soon 
become clear to us, culture is, according to James Tully, “an irreducible and constitutive 
part of politics” (quoted in Kompridis  2005:318).  

 

Some of the cultural element in politics includes; 

1. Issue of Identity or Ethnicity: One very vital cultural element in politics is the issue of 
identity or ethnicity. For instance, ethnicity has been a major factor in Nigerian politics with 
power almost exclusively in the hands of a few dominant groups – Hausa, Igbo, and Yoruba. 
This is a clear example of the minority always remaining as minority in the presence of the 
majority characteristic of modern democracy.  

 

According to Blench and Dendo (2003: 2), “Nigeria is the third most ethnically diverse 
country in the world, after New Guinea and Indonesia” . Amidst this great diversity, political 
power has only revolved around the Hausa, Igbo and Yoruba.  

 

The last April election (2011), you saw Goodluck Jonathan became president of Nigeria; 
this was the first instance in the history of independent Nigeria in which someone who is 
neither Hausa, Yoruba nor fully Igbo becomes president.  

 

And this did not come on a platter of gold. This trend, which is dangerous for politics, led 
Wiredu  (1996) to assert that: 

 

One of the most persistent causes of political instability in Africa derives from the 
fact that in ever so many contemporary African states certain ethnic groups have 
found themselves in the minority both numerically and politically.  

 

Under a system of majoritarian democracy this means that, even with all the 
safeguards, they will consistently find themselves outside the corridors of power. 
The frustrations and disaffections, with their disruptive consequences, for the polity, 
should not have caught anybody by surprise (189). 

 

When minorities get any chance of clinching power, they do everything possible to realize it. 
This, at least, was the case with Jonathan and the zoning impasse. At the state and local 
government levels, ethnicity plays the greatest role in political choices. In an election, for 
instance, candidates who can gather support from a major ethnic bloc most certainly have a 
greater chance of succeeding.  
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In addition, many political parties today are perceived to represent particular ethnic interests 
and where this is not so, the fact that it is widely believed to be so affects the choices of 
voters. Several studies, according to Blench and Dendo (2003: 11), have linked the fall of the 
first Republic (1960-1966) to the fact that political parties were ethnically based. 

 

2. It Fosters some form of Nationalism: Another important factor that accounts for the 
tangle between culture and politics is that it fosters some form of nationalism. This is an 
incentive which government enjoys by getting involved with culture. According to John 
Meisel, a UNESCO study reported that since 1960 “an increasing number of governments 
have set up departments of cultural affairs distinct from their departments of education.  

 

This trend reflects … on the one hand, a new phenomenon – sometimes referred to as 
“cultural development – connected with improvements in school enrolments, communication 
media, town planning and living standards and, on the other, the determination of 
governments to take deliberate measures, on a national scale, to meet this new demand” 
(1974: 605). This position is specifically true of the Nigerian situation after independence.  

 

Not long after the operation of Regional Federation in Nigeria, certain communities began to 
complain about their weakened sense of belonging to the Nigerian nation by the denial of 
their claim for identity. These communities wished that their cultural significance be 
recognized and due attention paid to it by government as is the case with other communities. 
This led to the creation of the mid-western Region out of the Western Region in 1968.  

 

Furthermore, it was realized that there was a need for national integration of the different 
ethnic groups so as to foster national solidarity within the Nigerian society. Thus, in the 
preamble to its constitution, Nigeria describes its society as “an organization which, while 
NOT being a political party, shall concern itself with cultural and other problems of living in 
Nigeria”.  

 

The aims and objectives of the society were given as: 

1. To foster a spirit of Nigerian citizenship. 

2. To encourage social, cultural and other contacts between the various ethnic groups in 
Nigeria. 

3. To stimulate and engender a sense of public spirit among Nigerians. 

4. To encourage, by personal example of the members and otherwise, personal integrity 
among Nigerians (quoted in Babalola, 2001: 35) 

 

Besides this pursuit of nationalism, the relation between culture and politics also manifest 
through government policies or decisions in the area of culture as well as the impact of such 
policies. Such policies are often affected through the activities of the Ministry of Culture and 
Tourism together with other established relevant agencies such as the Centre for Black and 
African Arts and Civilization (CBAAC).  
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They are saddled with preserving and promoting African cultural heritage. “Most 
governments are concerned about the indigenous strength and staying power of many of their 
cultural activities and they pursue policies designed both to protect and encourage them” 
(Meisel 1974: 610). 

 

3. Development of the Theory of Political Culture: Finally, the inseparable tangle of 
culture and politics has led political scientists to develop the theory of ‘political culture’. 
According to Meisel (1974), political  culture “refers to the specifically political orientations 
– attitudes towards the political system and its various parts, and attitudes towards the role 
of the self in the system”. For any country to achieve important headways in government it 
has to develop a high sense of political culture.  

 

That is, people’s perception of government and its agents as well as the extent to which 
people conceive themselves as part of government. As a nation, it must be admitted that the 
political culture of Nigerians is very poor. Most Nigerians, perhaps due to bad governance in 
the past, see people in government as occupying a different world.  

 

We often take government as a distinction between ‘we’ and ‘them’ and hardly see ourselves 
as part of government or prepared to assist government in any way we can. This poor attitude 
towards government can be illustrated with the past 2011 general elections. Most people 
didn’t register to vote; several others who registered did so because of fear that the voter’s 
cards might be demanded in certain transactions.  

 

The consequence of this was the very low turnout of voters in which INEC stated that the 
number of registered voters who didn’t vote outweighs those that voted. This poor political 
culture is not healthy for political progress in Nigeria.  

 

This calls for collective reorientation and change of attitude on the parts of citizens to see 
themselves as part of government. To genuinely foster this change of attitude, government 
must eschew corruption and bring about good democratic dividends through its activities. 

 

3.2 Culture and the Economy 

The close relationship that exists between culture and politics is profoundly replicated 
between culture and the economy. One cannot successfully and reasonably divorce the one 
from the other. Cultural artifacts can, and are, serving as sources of income for government. 
Cultural heritage and products are tourist attractions that generate income for government.  

 

Nigeria, for instance, is well known internationally for its cultural artefacts such as the Ife 
Heads, the Nok terracottas, the Benin bronzes, among several others all of which have been 
subject to several international exhibitions. For a nation to be successful, these cultural 
products and others such as films, music, dance, food, sport, literature, business, and so on, 
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usually require the approval of the globalized or international community.  

 

To this end, it then follows that the relation between culture and the economy is not in doubt. 
An adequate understanding of this relationship between culture and economy requires an 
inevitable recognition of the fact that they both contain and are shaped by norms and values. 

Most scholars have characterized the relationship between culture and economy as “causal”. 
This characterization derives from a subtle disagreement among social theorists.  

 

     

     Figure 3.3: Karl Marx 

Source:https://encryptedtbn1.gstatic.com/images?q=tbn:ANd9GcSOD1KQFBcgeTOfFVJ3B
Z6mw5eBlWZnulzJrhHLaIt1gB0SqPHxow 

 

Theorists like Karl  Marx , and Daniel Bell hold that economic development brings about 
pervasive cultural change, while others like Max Weber, Samuel Huntington, and 
Seymour Martin , among others have argued that cultural values are enduring and exert an 
autonomous influence on the economy.  

 

Since there are empirical evidences for both massive cultural change and the persistence of 
certain distinctive cultural traditions in some societies, it follows that the relationship 
between culture and economy is mutually causal. To further illustrate this, let’s look at the 
concepts of ‘modernist theory’.  

 

The modernist theory, which is ethnocentric in nature, holds that for poor countries to 
achieve capital formation, productivity and consumption comparable to those in developed 
countries, the cultural institutions of the developed countries must necessarily be duplicated 
in the developed or poor countries.  

 

According to Herb Thompson (2001: 2), the establishment of such global developments 
such as the World Bank and International Monetary Fund are aimed at this goal. This idea 
that poor nations must imitate rich nations was strongly argued by Walt Whiteman Rostow 
(1960), who, as special assistant to American president, Lyndon Johnson, argued America’s 
intervention in Vietnam. 
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 Rostow’s position and others like him was that “in order to produce and consume like the 
wealthy, one had to change “traditional” cultural attributes and proceed in orderly fashion to 
achieve a “take–off” into sustained development” (Thompson 2001: 3). Another expression 
of this modernization theory was in the Mexican Revolution at the beginning of the 20th 
century. 

 

According to Thompson, America’s president – Woodrow Wilson – established a working 
agreement with one of the most powerful leaders of the Mexican revolutionaries – Fransisco 
Villa. Villa had to pledge to incorporate a cultural appreciation for private property and the 
same kind of democratic principles that exist in the United States into his programme, and 
President Wilson offered Villa the full support of the American government.  

 

      

     Figure 3.4: Woodrow Wilson 

Source:https://encryptedtbn3.gstatic.com/images?q=tbn:ANd9GcR9tHOlCWybB0X6n5Yeih
zendn2WokEZoEsY0YDIcPqfLBO-XFA 

 

 

Villa  accepted, and in December 1913, Wilson publicly proclaims his esteem regard and 
recognition of the Mexican revolutionary. Many theorists, especially neo-Marxists have 
criticized this ethnocentric theory of modernism. For them, the rich countries are doing 
nothing other than exploiting poor countries, trampling their cultures and placing them in 
positions of powerlessness and dependence. 

 

There are facts suggesting that economic development brings about a shift from certain 
norms and values. Scholars are of the opinion that the shift from the pre-industrial to 
industrial society evoked changes in people’s daily experience and existing worldviews.  

 

For instance, Daniel Bell argues that pre-industrial life was a “game against nature” in which 
one’s sense of the world is conditioned by the vicissitudes of the elements, the seasons, the 
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storms, the fertility of the soil, the amount of water, the depth of the mine seams, the droughts 
and the floods. Industrialization brought less dependence on nature, which had been seen as 
inscrutable, capricious, uncontrollable forces or anthropomorphic spirits.  

 

Life now became a “game against fabricated nature”, a technical, mechanical, rationalized 
world directed towards the external problem of creating and dominating the environment. 
According to Bell, “as human control of the environment increased, the role ascribed to 
religion and God dwindled” (quoted in Thompson 2001: 5). Thus, the shift from pre-
industrial to industrial society is not without its cultural effects.  

 

Pre-industrial and developing societies usually have low tolerance for homosexuality, 
abortion, divorce etc., while strong emphasis is placed on religion, family life, and male 
dominance in economic and political life.  This, however, is no longer the case with today’s 
capitalist driven economy.  

 

There is no doubt that economic development, engineered by progress in science and 
technology, has greatly impacted on cultural values by changing people’s perception about 
values they once highly regarded. Andrew Sayer (2011: 7) describes this situation by 
asserting that; 

  

“The upheavals, rationalization and disenchantment of modernity have changed the nature of 
social relations from conventional and moral to contractual. What had previously been social 
relations in which how one ought to behave was dictated by the particular obligations 
traditionally attached to the position into which one was born, gave way to contractual 
relations or at least relations subject to reflection and deliberation on the part of 
individuals”.  

This change, which can be both good and bad, is a pointer to how economy shapes or affects 
culture.  

 

Relationship between Culture and Economy 

Thus, the causal relationship between culture and economy is here manifest. While culture 
can bring about economic development, this development in turn exerts some change-
oriented effects on culture. You can allow some of these change in areas of your culture that 
you know are irrational. However, you must not allow this change to erode our core values, 
especially the moral ones. 
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Summary of study session 3 

In Study Session 3, you have learnt that: 

1. African traditional system of government is strongly democratic and based on the 
principle of consensus hardly found in today’s majoritarian democracy. 

2. This democratic system or principle is founded on our culture, which is an expression 
of our humanism, fellow feeling and caring. That is, our idea of human rights was 
nurtured by our sense of community welfare and constructed on the principle that 
recognizes the importance of everyone, not just a majority. This way, culture and 
politics cannot be separated, especially in African traditional system. 

3. Even though traditional institutions now have, to some extent, clear separation from 
government’s institutions, cultural issues such as identity and ethnicity play major 
roles in the direction of politics. In fact, culture serves as a veritable tool for 
government’s pursuit of nationalism, hence the very important relationship between 
culture and politics. 

4. Culture has a causal relationship with the economy. While culture serves as a means 
of economic development, economic development sometimes brings about changes in 
cultural norms and values.   

 

Self-Assessment Questions (SAQs) for Study Session 3 

Now that you have completed this study session, you can assess how well you have achieved 
its Learning outcomes by answering the following questions. Write your answers in your 
study Diary and discuss them with your Tutor at the next! Support meeting. You can check 
your answers with the Notes on the Self-Assessment questions at the end of this Module. 

SAQ 3.1 (Tests Learning Outcomes 3.1) 

1. Culture is the bedrock of traditional system of government. Do you agree? 

2. Why do some scholars consider African traditional democracy better than democracy as 
practiced today? 

SAQ 3.2 (Tests Learning Outcomes 3.2) 

1. Explain the kind of relationship that exists between culture and the economy 

 

Notes on Study Session 3 

SAQ 3.1 

1. The function of ‘law’ in culture suggest to us that politics or system of government, which 
is essentially characterized by law-making and implementation of laws – is a system of 
thought founded on culture (culture is the bedrock of politics).  

 

2. Some scholars consider African traditional democracy better than democracy as practiced 
today because culture is the bedrock of politics. 

SAQ 3.2 
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The relationship that exists between culture and economy is that culture can bring about 
economic development. This development in turn exerts some change-oriented effects on 
culture.  
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Study Session 4: The Dynamics of Culture Change 

 

 

 
Introduction 

Recall that in study session one, you learnt that culture has several characteristics, one of 
which is its dynamic or tendency to change. What is dynamics? Dynamics can be understood 
as the way in which people or things react to each other in a given situation. It can also be 
viewed as a force which courses change or produces certain effects.  

 

This way, you have such things as the dynamics of political change, the dynamics of 
economic change, etc. As regards culture, you are interested in those forces or factors that 
cause cultural changes. The dynamics of culture change entails that it is intrinsic for culture 
to change, and this change can be either in evolution (internally generated change within the 
culture) or contact with external cultures.  

 

Our task in this study is to determine the dynamics of this change, what factors encourage it 
and what theories have been adduced to explain it. Also, we shall attempt to answer such 
questions as: what aspect of culture changes? Is change always welcomed or there is some 
level of resistance? Are there certain aspects of culture that remain unchanged in the midst of 
these changes?  

 

Learning Outcomes for Study Session 4 

When you have studied this session, you should be able to: 

4.1 Explain the dynamics of culture change (SAQ 4.1) 

4.2 Highlight those factors that induce culture change (SAQ 4.2) 

4.3 Discuss where and how this change manifests (SAQ 4.3) 

4.4 Explain a particular culture change using particular theories (SAQ 4.4) 

 

4.1 Dynamics of Culture Change 

A change in culture refers to alterations in or modification of set norms and systems in a 
society. It is a change in the value standards and institution of a society. According to 
Malinowski  (1945: vii) “culture change is the process by which the existing order of society 
[i.e.] its organization, beliefs and knowledge, tools and consumers’ goods is more or less 
rapidly transformed”.  
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This change encompasses the social, spiritual and material civilization of a society. Again, 
this change covers all the process of modification in a people’s modes of settlement and 
domestic institutions, political constitution as well as their system of belief, knowledge, 
education, law, etc.  

 

■ What is culture change? 

□ Culture change is the process by which the existing order of society i.e. its organization, 
beliefs and knowledge, tools and consumers’ goods is more or less rapidly transformed. 

 

As Malinowski  sees it: Culture change is a permanent (or intrinsic) factor of human 
civilization; it goes on everywhere and at all times. It may be induced by factors and forces 
spontaneously arising within the community or it may take place through the contact of 
different cultures. In the first instance, it takes the form of independent evolution; in the 
second it constitutes that process which is anthropology usually called diffusion.  

 

Box 4.1: Change in Culture  

Culture change is a permanent (or intrinsic) factor of human civilization. It may be 
induced by factors and forces spontaneously arising within the community or it may 
take place through the contact of different cultures. In the first instance, it takes the 
form of independent evolution; in the second it constitutes that process which is 
anthropology is usually called diffusion.  

 

The first kind of change, which is evolutionary, has been described by Rogers and 
Shoemakers (1971: 8) as immanent or internally generated change. This kind of change is 
the exclusive preserve of the society as a whole or of some of its members devoid of external 
influence. When, for instance, a belief is no longer workable, values within the society 
change along with it. Some of this may come as a result of creativity and innovation.  

For example, this kind of change can be brought about by a society’s blacksmith. An 
invention of a new type of hoe or farming implement by the blacksmith can result in change 
in the pattern of ploughing in that community.      

 

The second kind of change results from “contact with foreign cultures”. When this happens, 
certain traits in a given culture diffuse into the other and (sometimes) vice versa. Thus, 
culture-change is closely related to what is known as acculturation. According to professors 
Redfield, Linton, and Herskovits; 

 

“Acculturation comprehends those phenomena which result when groups of individual 
having different cultures come into continuous first-hand contact, with subsequent changes in 
the original cultural patterns of either or both group….” (Cited in Malinowski, 1945: viii). 
Unlike immanent or internally generated change, contact change often involves influence 
from external cultures. When these cultures meet, there is usually a “give and take”. 
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Culture change consists of some processes. In the case of the contact between African and 
European cultures, these processes include such factors as:  

 

• The European influences on African culture,  

• The resistance of traditional culture or adherents to change,  

• The willingness or eagerness to adopt some of the new method of doing things, while 
others are rejected.  

 

More often than not, culture “change has been mostly unconscious and non–deliberate. 
Where deliberate efforts were made to force a change, underground rebels groups have 
always fought back in violence and resistance.”(Nigeria Educational Research Council, 1977: 
184).  

 

Example of such violence and resistance can be given of the Benin Massacre of 1897 in 
which captain Philip intervened or attempted to stop a ritual ceremony. The consequence of 
this was death at Gwato. Another example is the Aba women riot against colonial taxation 
policy in 1929.  

 

4.2 Manifestation of Culture Change                     

Having understood what culture change and its processes involve, you will conceptualize the 
dynamics of culture change as it relates to African culture. The dynamics of culture change in 
Africa involves the impact of western civilization and the consequent reaction of indigenous 
cultures.  

 

It comprises of the plans, intentions and interests of European contact agents with Africans. 

“Far from being a mere mechanical joining of the two original influences, European and 
African, the two impinge on each other. The impact produces conflict, cooperation or leads 
to comprise” (Malinowski, 1945: 26). 

 

The effects of this contact pervades all aspects of life in the society and resulted in changes, 
which Ekong (1988: 311-312) classified as economic change , political change, technological 
change, cultural (Religious) change, family  change, etc. 

 

Activity 4.1: Culture Change Manifest 

Allowed-time: 30min 

Find out where and how does culture change manifest? 
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4.2.1 Economic Change  

This change is manifest in the mode of production, economic relations and statuses of 
members of the society. That is, it is a change from exchange system such as trade by barter 
and simple buying and selling to more industrialized modes of production of goods and 
services for big market rather than for home consumption.  

 

Also, the discovery of certain mineral resources in commercial quantities bring about changes 
in incomes and increases employment opportunities and change in statuses and social 
relations as a result of unequal distribution of these resources. For instance, the oil boom of 
the 1970s occasioned by increase in oil production brought a lot of money into Nigeria. With 
this, government embarked on several infrastructural projects, people became rich overnight. 

 

New salary scales were put in place, workers’ purchasing power was strengthened and, in the 
end, it resulted in inflation. This episode also resulted in shifting focus from agriculture as the 
main stay of the economy to oil. The effect of this is the abandonment of agriculture and the 
pursuit of white-collar jobs by most people of the society. The negative consequences of this 
are still being felt today. 

 

4.2.2 Political Change  

Changes were also witnessed in the distributions and operating mechanism of social and 
political power in the society. For example, traditional African societies were ruled by Chiefs, 
Obas and Emirs. Some societies without a central or paramount chief governed themselves on 
the basis of lineages in which heads of families were supreme. Obedience to these rulers was 
total and unquestionable.  

 

All or most of these changed with the advent of the colonialists. Chiefs were created in areas 
which lacked them; later on, regions, provinces, districts, local government areas, etc., were 
introduced and this completely changed our traditional political boundaries and structures.  

 

Laws of the land became centralized and maintenance of peace together with enforcement of 
laws was removed from the immediate jurisdiction of traditional rulers. These culminated in 
the introduction of western form of democracy. All of these are examples of political 
changes.  

 

4.2.3 Technological Change  

This involves change in the tools and instruments used in carrying out certain activities in the 
society. These changes were experienced in agriculture through improved seedlings, 
fertilizers and the replacement of crude means of farming with mechanized system of 
farming.  
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This change can also be found in housing, where traditional houses constructed with mud, 
sticks, and leaves are gradually being replaced with permanent structures constructed out of 
cement blocks, glass, roofing sheets, etc. The area of transportation is not left out as these 
changes are evident in vehicles, trains, boats and ship, aircrafts, road constructions, etc. These 
transformations are also to be found in communication.  

 

Here you discover that oral transmission of messages by personal contact or through 
messengers is being gradually replaced by the postal service system, newspaper, wireless and 
electronic media (internet, GSM etc.). Similar changes also abound in the health sector such 
as the replacement of traditional medicine with scientific medicine. 

 

4.2.4 Religious Change  

This refers to changes in the traditional ways of worship and its replacement with Christianity 
and Islam. This change is drastic to the point that more than 60% of African population now 
adhere to either of these religions.  

 

4.2.5 Family Changes  

The family is not left out in this all-encompassing change in culture. Traditional system of 
marriage – polygamy – has being replaced with monogamy. Due in part to increase in cost of 
living, late marriage and the influence of family planning campaigns, modern African 
families are usually smaller in size (average of 4-5 children). This differs from what obtained 
in the past.  

 

Activity 4.2: Family Change 

Allowed time: 30min 

Find out how many children your grandparents had and compare with those of your parents 
and with the ones you are intending to have.   

 

A man’s prestige no longer consist in the number of children he has, rather it is how many of 
them he has trained educationally. Another very worrying change is the great de-emphasis on 
virginity as a desirable virtue for marriage. This, according to Ekong (1988: 219), may be a 
direct consequence of western education and cross cultural contact. In those days boys and 
girls don’t practice sex until they are married.  

 

Today, however, scientific knowledge of contraceptives and abortion has changed 
everything. Furthermore, due to the working class status of both parents, a great deal of the 
socialization of children are been transferred to hired servants and other formal institutions 
like schools and churches. This has drastically changed modern moral values relative to 
traditional values.  
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You will agree, therefore, that the contact with foreign culture brought about the distortion or 
invasion of the native community with new value systems as regards religion, politics, modes 
of transportation, education, family, and so on. Even though some of these changes are good 
and desirable, it must be noted that some are bad. Nevertheless, not all aspects of traditional 
life have been eroded. Some have persisted in the midst of these changes.  

 

Examples are traditional religions, traditional form of marriages, traditional foods, ways of 
dressing, dancing and greeting,  coronation  of a king, traditional languages, among others. 
Some of these may have been affected in one way or another. However they have not been 
completely eroded. 

 

4.3 Theories of Culture Change  

Several theories have been propounded by anthropologists and scholars to account for the 
various changes witnessed in culture.  

 

■ List at least 3 theories of culture change. 

□ These include; 

a. The evolution theory 

b. Innovation theory  

c. The historicalist view  

 

 

Some of these theories include;  

1. The evolution theory 

2. Innovation theory  

3. The historicalist view  

4. The functionalist theory  

5. The transformation theory 

 

 

The Evolution Theory  

According to Ifie  (1991: 26), “one of the major theories of the dynamics of culture-change is 
that of evolution in culture”. This theory explains the point made earlier that some changes 
are not as a result of contact but are internally or immanently generated within the culture.  
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It is often held that this theory originated with Herbert Spencer who adopted it from 
Charles Darwin’s origin of species. While Darwin  conceived evolution basically as the 
continuous biological progress which culminated in modern humankind, Spencer did not only 
conceive it as a biological progress, but also as a socio-cultural progress.  

 

For him, socio-cultural evolution was the continuation of human biological evolution. 
Closely following Spencer’s conceptualization, Tylor  described cultural progress as a 
passage through the three stages of savagery, barbarism and civilization.  

  

In his work entitled The Golden Bough, Frazer is said to have presented one of the most 
complete catalogues demonstrating parallel cultural evolution. He demonstrated that most of 
the primitive ideas and customs held by primitive people (e.g. religion, totem, taboo, kinship-
systems, initiation-ceremonies, etc.) were so strikingly similar that they can be explained in 
terms of a common factor.  

 

Like Tylor , Frazer emphasized the principle of the psychic unity of humanity. This means 
that social institutions and custom were assumed to be the product of socio-cultural 
evolutionary factors representing stages in a biological evolutionary-linked sequence.  

 

The Innovation Theory  

In his The Building of Cultures, Dixon argues that the origins of culture are based on 
discovery and invention. That is, the diversity of human cultures is to be explicated mostly by 
invention and partly by diffusion. Diffusion can be understood as the transfer of certain 
elements from one culture to another.  

 

According to Wissler, this diffusion is “natural” when it is based on chance contacts, while it 
is “organized” diffusion in the case of purposive transfers of cultural traits (see Ifie, 1991: 
26). While earlier ethnologists, anthropologists and archeologists lay emphasis on invention, 
later scholars of culture-change preferred the wider term ‘invention’.  

 

This term, they believe, not only stresses the original invention, it also emphasizes the fact 
that there are innovators who experiment within cultural systems. Our earlier example of a 
blacksmith, who creates new farming implements and consequently changes known pattern 
of ploughing, adequately fits this description.  

 

In recent times, some scholars have suggested that initial acts of discovery or invention 
should be called primary innovation, while initial acts of adoption into another cultural 
system should be known as secondary innovation. 

 

■ What is culture diffusion? 

□ This can be defined as the transfer of certain elements from one culture to another.  
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The Historicalist View 

This theory holds that for every culture-origin, there are specific historical circumstances at 
work which account for the first appearance of the given culture. The ‘diffusion’ element in 
culture-change itself represents a historical process of spread of certain culture after its origin.  

 

In this, there is another factor, continuity. Continuity accounts for the development, growth, 
and diversification of already existing cultural traits that has been originated or diffused to 
another geographical location. 

 

The Functionalist Theory   

The basic claim of this theory is that a given society will develop a certain culture inasmuch 
as that culture fulfills a useful function and is necessary for the society’s survival. That is to 
say, culture originates out of necessity. This necessity includes such things as fire, protective 
clothing, agriculture, pottery, metal-working, etc. 

 

The Transformation Theory 

This theory is associated with Malinowski , who invented it based on his studies of change in 
African cultures. He rejected the diffusionist and historicalist approaches of the distribution 
of culture-elements, arguing that these cannot be controlled scientifically in studying change. 
In his book, The Dynamics of Culture Change, he argues that the process of culture-change is 
based on the interaction of institutions.  

 

For example, he says, that in Africa, European institutions and systems have interacted with 
those of Africans. That is, both sets of institutions have impinged on each other; the impact in 
such cases often produces conflict, cooperation and compromise, and eventually culminating 
in a new African culture. 

  

These theories can all be viewed as providing explanation for the dynamics of culture-
change. On critical analysis, however, we would discover that no one theory can sufficiently 
explain everything about culture-change. In most cases you would need a fusion of two or 
more of the theories in order to account for change. For instance, consider the invention of 
fire, agriculture or more recently, aircrafts.  

 

No doubt, these inventions were first and foremost brought about by individuals and were 
subsequently developed or improved upon by other innovators. The spread of this 
technological know-how also passes through historical situations. That is, the spread of a 
culture itself passes through time and space.  

 

Thus, it is argued, although fire may have been first discovered in a given place, this fire-
culture gradually diffused into other places through different forms of contact. According to 
Kraus, “it is rather difficult to believe that through the evolution of the human brain over the 
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previous 500,000 years humankind suddenly reached a particular point in brain-development 
and invented fire in several widely dispersed locations on the globe.  

 

Rather, it was diffused through trade contacts, situations of political domination, and so on” 
(quoted in Ifie , 1991: 28). Therefore, an analysis of the singular fire culture shows a fusion of 
the innovative, historicalist and functionalist theory of culture change. 

 

Summary of study session 4 

In Study Session 4, you have learnt that: 

1. Change is an inherent property of culture, and this tendency to or reaction to change is 
what is called the dynamics of culture change. 

2. Culture change may be as a result of evolution within the culture or as a result of 
contact with alien cultures. 

3. This change manifests in all spheres of life: economy, politics, religion, education, 
family setting, technology, etc. 

4. Although several theories have been propounded to explain culture change, a single 
such theory can hardly give a sufficient explanation of culture change. Most times, a 
fusion of two or more of the theories serves better. 

Self-Assessment Questions (SAQs) for Study Session 4 

Now that you have completed this study session, you can assess how well you have achieved 
its Learning outcomes by answering the following questions. Write your answers in your 
study Diary and discuss them with your Tutor at the next! Support meeting. You can check 
your answers with the Notes on the Self-Assessment questions at the end of this Module. 

SAQ 4.1 (Tests Learning Outcomes 4.1) 

Explain what the dynamics of culture change mean. 

SAQ 4.2 (Tests Learning Outcomes 4.2) 

List and explain the inducing factors of culture-change. 

SAQ 4.3 (Tests Learning Outcomes 4.3) 

List and explain any three theories of culture change. 

 

Notes on Study Session 4 

SAQ 4.1 

Culture change is a permanent or intrinsic factor of human civilization. It may be induced by 
factors and forces spontaneously arising within the community or it may take place through 
the contact of different cultures. The dynamics of culture change in Africa involves the 
impact of western civilization and the consequent reaction of indigenous cultures.  
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SAQ 4.2 

Economic change, political change, technological change, cultural (Religious) change, family 
change, etc. 

Religious Change: This refers to changes in the traditional ways of worship and its 
replacement with Christianity and Islam. This change is drastic to the point that more than 
60% of African population now adhere to either of these religions.  

Family Changes: The family is not left out in this all-encompassing change in culture. 
Traditional system of marriage – polygamy – has being replaced with monogamy. Due in part 
to increase in cost of living, late marriage and the influence of family planning campaigns, 
modern African families are usually smaller in size (average of 4-5 children).  

Technological Change: This involves change in the tools and instruments used in carrying 
out certain activities in the society. These changes were experienced in agriculture through 
improved seedlings, fertilizers and the replacement of crude means of farming with 
mechanized system of farming.  

Also in housing, where traditional houses constructed with mud, sticks, and leaves are 
gradually being replaced with permanent structures constructed out of cement blocks, glass, 
roofing sheets, etc. 

 

SAQ 4.3 

These include; 

a. The functionalist theory  

b. The historicalist view  

c. The transformation theory 
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Study Session 5: The Culture Question in African Development 

 

 

 
Introduction 

As Africa progresses or develops along with other continents of the world, culture has been 
increasingly called into question as regards its role in the development process. This question 
can be put thus: why have Africans not been able to use their culture to elevate Africa to the 
global economic stage? Could it be that their cultures have no relevance to economic 
development or they have simply not appreciated their culture? 

So far, you have been able to understand what culture is, it various dimensions and 
characteristics as well as its dynamics. In this study, you shall be attempting to determine the 
place of culture in the development of Africa.  

 

Learning Outcomes for Study Session 5 

When you have studied this session, you should be able to: 

5.1 Explain the culture question in Africa’s development (SAQ 5.1) 

5.2 Discuss development and determine the place of culture in it (SAQ 5.2) 

5.3 Explain what Africa must do in order to develop (SAQ 5.3) 

 
5.1 Development 

This culture question in development is gaining momentum and its concern is to examine the 
dual effects of culture on development. These are:  

• The aspects of culture that inhibit development, and  

• The positive values in indigenous African cultures that not only guide development, 
but which also give meaning and sense to it.  

 

To discuss culture, you first get clear on development. Development has been conceived and 
defined differently by different scholars. There are those who simply conceive development 
as improvement or advancement in infrastructures such as roads, buildings, hospitals, etc.  

 

Although development is inclusive of these, it would be myopic to essentially conceive 
development as improvement of infrastructures as this is only one aspect of the 
multidimensional term. In his book entitled Economics for a Developing Country World: An 
Introduction to Principles, Problems and Politics for Development (1992), Todaro states 
that;  
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“development implies the multidimensional process involving changes in structures, 
attitudes, and institutions as well as the acceleration of economic growth, the reduction of 
inequality and eradication of absolute poverty” (cited by Madzingira, 2001: 5).  

 

From this definition, it becomes clear that development must go beyond the material and 
even financial status of people. According to Madzingira , development must, in addition to 
improvement in per capital income and living standards, involve adequate changes in 
institutional and social structures, attitudes, norms, customs, and beliefs. The cultural 
dimension of development is discussed in this chapter. 

 

■ What do you understand by development? 

□ Development is the expansion of the capabilities of people to lead the kind of lives they 
value and have reason to value. 

  

Another widely accepted definition of development in contemporary times is the simple 
conception of development as “freedom”. This view is often associated with Amartya Sen 
(an Indian who won the 1998 Nobel Prize for Economics).  

     

     Figure 5.1: Amartya Sen 

Source: https://encrypted-tbn3.gstatic.com/images?q=tbn:ANd9GcQCIZe6soR2rFuyxZKv-
m9omejv9R4oo8iiRMoO-N8Vzbu1q6OIBg 

 

In his book entitled Development as Freedom, Sen (1999:18) argues that we should evaluate 
development in terms of;  

 

“The expansion of the Capabilities of people to lead the kind of lives they value and have 
reason to value”. This expansion of people’s “capabilities”,  for Sen, largely depends on the 
elimination of oppression and the provision of basic facilities such as education, health care, 
social safety nets, women rights, etc, which are all constitutive of development. 

 

According to him, development as the expansion of citizens’ capabilities can be enhanced by 
government policies, which are in-turn influenced by the public. That is to say, the people 
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should be free to participate in and give direction to government policies. It is clear from the 
above that development involves an attempt to build a better society, a society characterized 
by greater material prosperity and better life chances for the majority of the population.  

 

A society characterized by significant improvement in the people’s capacity to understand, 
control and transform their environment for their own good and of humanity in general, a 
society which opens up new opportunities for personal uplift and cultural fulfillment and a 
society in which creativity, productivity, fairness and popular participations are enhanced 
(Nkom, 1997:233). 

 

 

Activity 5.1: Culture Question in African Development 

Allowed time: 30min 

Do a further study to explain what is meant by the culture question in African development. 

5.2 Culture and Development 

According to Amartya  Sen, the role of culture in economic and sustainable development is 
an important one. This is because culture generates economic revenue through tourism, 
thereby constituting a good economic investment. But the relationship of culture and 
development is deeper than this for, as Sen sees it, it is not just about money and resources 
generated.  

 

Culture plays an integral role because one of the things you do when you generate money is 
to spend it on things you enjoy – music, art, travel, reading etc. Earning money is not the end 
of one’s efforts; how one spends it is equally important. Corroborating and taking this point 
some step further, Nkom (1997: 233) asserts that while science and technology may be 
important tools for the realization of a developed and better society.  

 

It is the culture and philosophical outlook of a people that give content, meaning and 
direction to their vision of the desirable society. It is culture which makes a people’s 
developmental struggles meaningful, it is that which sets the goals and parameters of their 
efforts and provides substance and direction to their institutions and developmental agenda.  

 

To this end, Nkom argues that, when properly mobilized, culture gives meaning, direction, 
and impetus to development and acts as a springboard that releases the creativity, energy and 
dynamic action of the people for socio-economic transformation.  

 

It is in full recognition of this fact, no doubt, that the 43rd General Assembly of the United 
Nations proclaimed the period between 1988 to 1997 as the World Decade for Cultural 
Development with the following objectives: 

a. Acknowledging the cultural dimension of development; 
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b. Affirming and enriching cultural identities; 

c. Broadening participation in cultural life; 

d. Promoting international cultural co-operation (see Oni, 2001: 6) 

 

Consequent upon this, Oni (2001) also highlights similar guidelines that were enlisted in 
Nigeria’s action plan within this decade to include: 

i. The promotion of our full range of creativity as a basis for national productivity and 
the continuity of our cultural identity. 

ii.  The strengthening of our cultural influence at home and abroad through a vigorous 
pursuit of cultural diplomacy, 

iii.  Recognition of the linkage between culture and science and technology and their 
complementarity, 

iv. Looking inwards and promoting endogenous development through cultural industries, 

v. Respect for the affirmation of cultural identities and recognition of the strength in our 
plural identities, 

vi. Recognition of the pride of place of culture in development and the sensitization of 
decision-makers and the general public to cultural component of development. 

 

■ How would you explain the relationship between culture and development? 

□ The relationship between culture and development are as follows; 

a. It is culture which makes a people’s developmental struggles meaningful.  

b. It is culture which sets the goals and parameters of their efforts. 

c. It provides substance and direction to their institutions and developmental agenda 

 

In essence, all this goes to show that culture should be at the center of all developmental 
programmes. That is to say, a nation’s development has to be hinged on identifying the 
critical elements of the people’s culture in order to harness them properly for national 
development. But is this the case in Africa and, particularly, Nigeria? You will not be wrong 
to say that our government has done nothing more than pay lip service to this proposal.  

 

Consider points (i) and (iv) for instance. How much creativity and indigenous production 
does the government promote? Nigeria imports virtually everything, even toothpicks. We 
even import petroleum product because we don’t have operative refineries. Nigeria and most 
other African countries are so dependent on other European economies, and there is no way a 
completely dependent economy can, itself, develop. 

 

Notwithstanding the positive synergy culture has with development, it can also serve as a 
great inhibiting factor of development. How?  
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5.3 The African Project of Development 

So far, there is no doubt that a symbiotic relationship exists between culture and 
development. This relationship was clearly demonstrated in pre-colonial Africa where the 
culture of the people was a strong force in determining their successes in confronting and 
interacting with their environment. According to Babu (1981), our culture, like any other, 
was founded on three basic elements: 

 

a. The material elements, which includes property relations and technology; 

b. The institutional elements which includes customs, rituals, political as well as social 
institutions; (and) 

c.  The elements of social value which includes ethics, religions, literature and art, the 
latter two reflecting social aspirations and judgments (quoted in Kwanashie, 1997: 
246-247). 

 

With this, there is no doubt that our traditional societies were able to maintain and sustain a 
harmonious social order with certain level of productive activities. However, this changed 
with the coming of colonialism, which was a direct affront on not only our material culture, 
but also on our institutional cultures and values.  

 

Colonialism brought about capitalism through the influx of foreign companies, which came 
along with definite western values and material culture. This includes the spread of 
corruption together with the materialistic, individualistic and hedonistic values and influences 
of western culture. You must not forget that, given Eurocentricism, colonialism sought to 
desperately reduce or completely wipe out the cultural achievements of Africans.  

 

This trend was detrimental to our very vital cultural traits such as the culture of respect, the 
culture of work, the culture of moral life, the culture of communication and harmony, the 
culture of mental creativity and symbolic life, the culture of communalism as well as the 
cultures of hospitality, generosity, brotherhood, etc. Now, several years after the exit of the 
colonialists, Africa has still not got it right. What could be responsible?  

 

 

■ List at least 3 things Africa must do in order to develop? 

□ Africa can develop, only if she must; 

a. Make use of science, technology and education to refine certain irrationalities of her 
culture (such as illiteracy, superstitious beliefs, authoritarianism etc.).  

b. Let go of those negative aspects of our culture which inhibit development, but 
tenaciously hold onto the positive ones. 

c. Pursue development agenda (not on capitalist lines, but on socialist lines). 
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Kwasi Wiredu  is one among several African philosophers who attempted to resolve these 
issues and proffer a way forward. In his book, Philosophy and an African Culture, he states 
that: 
 

Contemporary Africa is in the middle of a transition from a traditional to a modern 
society. This process of modernization entails changes not only in the physical 
environment but also in the mental outlook of our peoples, manifested both in their 
explicit beliefs and in their customs, and their ordinary daily habits and pursuits 
(cited by Oladipo, 1996: 77). 

 

The implication of this transition, as would have been clear by now, include (among other 
things) changes in social organization as in the replacement of traditional structures as 
rulership, authority and patterns of political obligation in Africa with modern ones; the advent 
of industrialization, urbanization with its attendant effect on the structure of traditional family 
life as well as the introduction of formal education.  

 

Wiredu posits that since this process of transition from traditional to the modern is far from 
being over, it throws up the problem of uneasy co-existence between elements of two 
disparate social orientations. This problem brings about two challenges in African 
development.  

 

The first is that of self-definition, i.e. the problem of defining the “new African” who is 
supposedly the product of the cultural synthesis as a result of the contact between Western 
and African cultures.  

The second challenge is that of development, that is, the problem of how the human and 
natural resources of Africa can be harnessed to achieve the goal of liberating Africans from 
poverty, want, and the hazards of nature. 

  

1. Self-definition:  

As regards the first challenge, much about which shall be said in our 10th lecture, Wiredu  
says that the answer is not a programme of cultural nationalism or reclamation of 
unquestionable ideas from past African societies. Rather, he sees the solution to the problem 
as one of cultural cross-breeding; i.e. it is one of analyzing, identifying and separating the 
backward aspects of our culture from those aspects that are worth keeping.  

 

This means that the backward aspect of our culture (such as superstition and 
authoritarianism) must be rejected while the positive aspects (like the humanistic orientation 
of traditional ethical thinking and the sense of community) should be blended with the good 
of other cultures such as the science-oriented mode of thought, which are existentially 
beneficial.  
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Wiredu believes that no culture is self-sufficient, and as a result, argues that the recognition 
and adoption of the positive aspects of other cultures cannot amount to a betrayal of African 
culture. This being the case, he argues that “to borrow from another culture does not 
necessarily imply a belief in the overall superiority of that culture”.  

 

Notwithstanding, Wiredu  cautions that this borrowing should be selective, and that we must 
not forego our positives when he says “it would profit us little to gain all the technology in 
the world and lose the humanist essence of our culture” (cited in Oladipo, 1996: 82).  

 

2. Development  

In relation to the second challenge, Wiredu  takes the African project of development as 
essentially one of modernization. This for him involves the application of scientific 
knowledge to the improvement of the condition of human life in Africa. That is, it involves 
the cultivation of a rational outlook on life in which our claims and theories are tested against 
observed facts and beliefs are adjusted to evidence.  

Wiredu  outlines the adoption of science and technology, and education as the two ways of 
achieving development. These are important because with them we are able to jettison 
superstitious and backward beliefs and foster in the people a spirit of rational inquiry in all 
spheres of thought and belief. In other words, Wiredu  believes science and technology are 
crucial factors in the development of Africa.  

 

Hence, anything in our culture that hinders their realization must be removed. For Wiredu , 
illiteracy is an obstacle because it fuels the belief in certain aspects of traditional culture with 
superstitious foundations or which are derived from “unsupported beliefs” about certain 
extra-human powers whose activities are usually believed to transcend the purview of rational 
scientific investigation.  

 

Therefore, development comes with science and technology, and education must pave the 
way by removing illiteracy, superstitious beliefs and all forms of authoritarianism. We must 
understand that Wiredu’s  stance as regards the challenge of development in Africa is not a 
mere rehash of western modernization theory. Wiredu  understands as I told you earlier, that 
development must not be evaluated only in material terms.  

 

He believes that development has another aspect which is moral. Therefore, development 
must be geared towards the promotion of human well-being. It is often said that western 
world is developed. Wiredu  does not see this as completely true because, for him, the so-
called developed countries have only achieved the technical aspect of development. They are 
yet to balance this with moral and humane values.  

 

These moral and humane values are provided by culture. Therefore, a well-rounded 
development is one which adequately balances the two. The western world has achieved a 
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vital aspect of development; Africa has achieved none of the two. Africa tends to borrow 
everything: science and technology, and foreign values. You can hardly find a genuine 
African because he/she tends to copy western lifestyle, but he/she cannot be fully western.  

 

So the African is in a dilemma – he is not fully African, neither is he fully western. There is 
no authenticity. While it is useful for us to employ science and technology, we must guide the 
process with our own cultural values. The Asian continent is climbing higher on the 
development ladder because they have been able to balance the technical aspect of 
development with their culture. Amartya Sen gives an example of Japan.  

In a paper presentation to the World Bank in July, 2001 entitled “Culture and Development”, 
Sen argues that culture has a way of influencing a people’s behaviour and their contribution 
to the process of economic and social development. Sen argues that the Japanese have been 
able to bring aspects of their traditional culture (the ethics of their Feudal system, Confucian 
ethics, the influence of the samurai code of honour, etc.) to bear in their push for growth.  

 

Sen concludes that the combination of these “behavioural norms with practical business has 
certainly played a major part in Japan’s astonishing economic success, which has 
transformed a backward economy into one of the most prosperous nations in the world in less 
than a century” (2001: 2). Given the above, it has been argued that we are in our present state 
of backward development because we have not valued the positive aspects of our culture.  

 

For instance, the former chair of UN Economic Commission for Africa, Y. K. Amoako once 
said that “Africa is the only region in the world where foreign development paradigms 
dominated its development process to the detriment of its rich cultural norms. This makes the 
African confused, demeaned and at the mercy of foreign development values” (cited by Kofi, 
2011: 11), which are capitalist in nature and which has not really helped us. 

 

According to Oladipo (1996), other major obstacles to the realization of development and 
economic freedom in Africa are socio-political and the bane of it all is corruption. The best 
forms of infrastructural facilities for sustainable scientific research are abroad. Our 
laboratories and hospitals are not equipped; our educational system has lost touch with the 
present developmental needs of Africa because it is founded after Western form of education. 

 

There are no good roads (especially ones linking communities where we have our farms with 
urban areas), no electricity, nothing in terms of development. Do you know that God really 
blessed our nation Nigeria with abundant natural and human resources? Out of several 
countries in the world, Nigeria is one of the very few with crude oil. Nothing generates 
foreign exchange in the world market as much as crude oil.  

 

This blessing which should help alleviate the suffering of people in the country is turning into 
a curse because of mismanagement and corruption. In the whole of OPEC (Organization of 
Petroleum Exporting Countries), Nigeria is the only country that exports her crude oil to 
foreign refineries, keep their workers gainfully employed, and import same into the country.  
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A lot of fees are paid in this export and import for which if government has not subsidized the 
price of the product at filling stations, consumers will pay heavily. The refineries are not 
working, yet government intends to continue in this mess of export-import and as well 
remove fuel subsidy. If this is done, it will bring about inflation, cost of transportation will go 
up, everything will be affected and the poor masses, who are currently suffering, will suffer 
the more.  

 

What does it take to have a functional refinery in Nigeria? Kenya does not have crude oil, yet 
they have refineries where they import, refine and export oil for profit. The same goes for 
South Africa and most recently, Niger. Analysts say the price per litre of petrol in Venezuela 
is less than N10 because they refine their products themselves and make a lot of profit.  

 

If refineries are optimally working in the country, fuel price can be less than N60 or N50, but 
if they are not and if subsidy is removed, it can go as high as N150 a litre. The reason for this 
is corruption, mismanagement, lack of political will and foresight. 

It would seem as if we have so much drifted away from the culture question in Africa’s 
development. This is not so because this corruption is an element of individualism, which is a 
virtue of capitalism. It is for this reason that Wiredu  argues that Africa needs to create 
“social institutions and traditions which can protect them against the moral inclemencies of 
aggravated individualism” (see Oladipo, 1996: 86).  

 

This, for Wiredu , is where the communalistic ethos of traditional African culture comes in. 
For Africa to develop, therefore, there must be the adoption of practical knowledge that 
comes from science, technology as well as education, and this must be guided by the positive 
aspects of our culture such as our sense of communalism as against individualism. Other 
scholars see the revitalization of the positives in our culture as very important.  

 

However, they believe that this would not be enough to guarantee development. Their reason 
is that;  

“Traditional African cultural values and institutions unfortunately do not have any insurance 
against capitalist accumulation, acquisitive, materialism and individualism. Since greed and 
self-interest are intrinsic to the nature of man, it is the social context which determines 
whether these tendencies are inhibited and controlled or become manifestly active” (Nkom, 
1997: 240). 

 

For scholars like Nkom, Ngugi and Nyerere, unless capitalism is replaced with socialism, 
our traditional values cannot survive any revival. This is because any development plan that 
is pursued along capitalist lines cannot be without the cultural and institutional paraphernalia, 
values and vices which go with that system.  
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Ngugi Wa Thiong’O corroborates this point in his thought on how a new authentic national 
culture, relevant to the needs and daily concerns of the masses can be formed. According to 
him: 

We must thoroughly examine our social and economic structures and see if they are 
truly geared to meeting the needs and releasing the energy of the masses.  

 

We must in fact wholly Africanise and socialise our political and economic life. We 
must break with capitalism, whose imperialistic stage – that of colonialism and neo-
colonialism – has done so much harm to Africa and dwarfed our total creative 
spirit… a completely socialized economy, collectively owned and controlled by the 
people, is necessary for a national culture.  

 

A complete and total liberation of the people, through the elimination of all 
exploitative forces, is necessary for a national culture (quoted in Nkom, 1997: 239). 

 

The point in all this is this: I earlier told you that the African is in a cultural dilemma, he is 
neither authentically African nor fully European. This is because, aside from the effects of 
cultural contacts with alien cultures, the economy in which he finds himself is driven by 
capitalism, whose values and vices contradict the African’s sense of communalism which is 
closely related to socialism.  

 

The ultimate consequence of this episode is the crisis of values and underdevelopment facing 
African nations today, especially Nigeria. 

 

Summary of study session 5 

In Study Session 5, you have learnt that: 

1. Development has gone beyond material well-being to include freedom; freedom from 
oppression, poverty, the hazards of the environment, etc. 

2. Culture is very vital to any development plan because culture has a way of influencing 
behavior and enhancing practices. 

3. Despite its positive role in development, culture (especially superstitious beliefs) can as 
well prove a stumbling block in the way of development. 

4. For Africa to develop, she must make use of science, technology and education to refine 
certain irrationalities of her culture such as illiteracy, superstitious beliefs, 
authoritarianism etc. That is, we must let go of those negative aspects of our culture 
which inhibit development, but tenaciously hold onto the positive ones. 

5. The mere revival of certain aspects of our culture to guide science, technology and 
education towards development cannot withstand the dangerous vices of capitalism; we 
need to pursue our development agenda not on capitalist lines, but on socialist lines. 
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Self-Assessment Questions (SAQs) for Study Session 4 

Now that you have completed this study session, you can assess how well you have achieved 
its Learning outcomes by answering the following questions. Write your answers in your 
study Diary and discuss them with your Tutor at the next! Support meeting. You can check 
your answers with the Notes on the Self-Assessment questions at the end of this Module. 

SAQ 5.1 (Tests Learning Outcomes 5.1) 

Explain why development does not only entail material development. 

SAQ 5.2 (Tests Learning Outcomes 5.2) 

Why is culture very important in development? 

SAQ 5.3 (Tests Learning Outcomes 5.3) 

What must Africa do in order to be developed? 

 

Notes on Study Session 5 

SAQ 5.1 

Development does not only entail material development because it has gone beyond material 
well-being to include freedom; freedom from oppression, poverty, the hazards of the 
environment, and many other. 

SAQ 5.2 

Culture is very important to any development because it has a way of influencing behavior 
and enhancing practices. 

SAQ 5.3 

Africa can develop, only if she must make use of science, technology and education to refine 
certain irrationalities of her culture such as illiteracy, superstitious beliefs, authoritarianism 
etc. Africa must let go of those negative aspects of our culture which inhibit development, but 
tenaciously hold onto the positive ones. Africa also needs to pursue development agenda not 
on capitalist lines, but on socialist lines. 
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Study Session 6: African Colonial Experience 

 

 

 
Introduction 

African colonial experience has a long history. It was one of pain, subjugation and demeaning 
treatment of Africans on their own soil. It was occasioned by the scramble for Africa by 
Europeans in the late 19th and early 20th centuries.  

 

This experience placed our continent in a deep crisis resulting in the dislocation of our 
original social, political and cultural institutions through a well-crafted programme of violent 
and forceful rule over Africans. Colonization didn’t just come about; it has a prehistory 
which you shall examine in the next section. 

 

Learning Outcomes for Study Session 6 

When you have studied this session, you should be able to: 

5.1 Discuss the nature of the initial encounter between Africans and Europeans (SAQ 5.1) 

5.2 Highlight the reasons for Europeans changed of disposition towards Africans (SAQ 5.2) 

5.3 Discuss Africans’ experience of slavery and colonization (SAQ 5.3) 

5.4 List the basic reason(s) for Africa’s colonization by Europe 

5.5 Explain the nature of Europeans’ commitment to the development of Africa. 

 

6.1 The Slave Trade 

Prior to contact with the Europeans, Africans had a history and a unique way of confronting 
the challenges thrown up by their environment. Almost (if not) all Africans trace decent from 
Egypt, the cradle of human civilization where great Greek philosophers had gone for studies. 
It is a well-known fact that “the transition from hominids to Homo sapiens took place in 
Africa, and Africa took the lead in the development of agriculture and iron technology.  
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    Figure 6.1: Slave Trade 

Source:https://encryptedtbn0.gstatic.com/images?q=tbn:ANd9GcQ422BezznMB4YWpwdj2
gtwcRIdRkDbllnHzNgJMqP17fT5LpggqA 

 

We forgot the dominant role of Egyptian civilization, and the fact that the Greeks – Plato, 
Aristotle, Heroditus, Archimedes and all – “went to the famous museum and library of 
Alexandria to study” (Ajayi , 2001: 50). Mindful of this history, perhaps, and the fact that 
Africans are a unique people of their own; the earliest contact with Europeans was not one of 
conquest and domination. The contact was made as equals, occasioned by trade.  

 

■ What facilitated the cravings for African slaves? 

a. Freedom  

b. Employment 

c. Trade  

d. Fame 

 

□ Trade 

 

 

In another sphere, particularly in the case of Plato, the contact was one of refuge-seeking 
(following the murder of Socrates) in addition to study. Given the fact that he had been an 
ally or student of Socrates, Plato thought it wise to flee Greece at the time. This was how he 
got to Egypt around 399 BC. The earliest contact of Europeans with Africans occurred in the 
15th century.  

 

According to Rempel (2011: 1), Portuguese soldiers crossed the strait of Gilbraltar to 
establish small outposts on the Moroccan coast in 1415. Similarly, “the Portuguese came to 
Benin as equals at the end of the 15th century. They made treaties of mutual exchange, and 
they exchanged ambassadors” (Ajayi, 2001: 51).  
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In fact, it is on record according to Ajayi  (2001: 57), that in terms of what may be called the 
civilized arts and perhaps even technology over a wide range of issues, life in Benin was 
comparable with life in Portugal when the Portuguese arrived to trade at the end of the 15th 
century. They traded in goods such as palm produce, shea butter, textiles, gold, copper, 
spices, camwood, leather, etc. 

  

Before long, however, all this changed as the Portuguese made it clear they are only 
interested in slave trade and nothing else. The Monarch of Benin was said to have expelled 
them from his court for this reason. Rather than completely go away, they moved down the 
river to Itshekiri land. They were later joined by other Europeans in trading slaves as a result 
of industrialization and the need for cheap labour on European plantations.  

 

This trade lasted for about 300 years in what was termed the “Trans-Atlantic Slave Trade”. 
According to Rempel, “perhaps 12 million Africans were landed in the Western Hemisphere, 
many others having perished enroute” (2011: 3). The Atlantic slave trade was unprecedented 
in history and its effects can never be forgotten in a hurry.  

 

The Trans-Atlantic Slave Trade was perpetrated on a large scale with the result that, by the 
end of the 18th century, slave had become synonymous with being black, and black with 
slavery. Black slaves were not accepted as normal human beings. Laws were passed to deny 
them humanity:  

• Their eyewitness accounts were not admissible in court as evidence;  

• They could not own property; their children belonged to their masters and not to 
them, and so on.  

 

A characteristic way of perceiving African slaves was given by Harry Johnston, a leading 
British empire-builder, thus: 

The Negro, more than any other human type, has been marked out by his mental and 
physical characteristics as the servant of other races …. In a primitive state [he] is a 
born slave.  

 

He is possessed by great physical strength, docility, cheerfulness of disposition, a 
short memory for sorrows and cruelties, and an easily aroused gratitude for 
kindness and just dealing. He does not suffer from home-sickness to the over-
bearing extent that afflicts other peoples torn from their homes, and, provided he is 
well fed, he is easily made happy. 

  

Above all, he can toil hard under the hot sun and in the unhealthy climates of the 
Torrid Zone. He has little or no race-fellowship – that is to say, he has no sympathy 
for other Negroes; he recognizes, follows and imitates his master independently of 
any race affinities…. (1913: 151-152). 
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Such erroneous views imbued Europeans with attitudes of superiority even till this day. 
Towards the end of the 19th century, due to several anti-slavery movements and campaigns, 
there was a decline in slave trade.  

 

But that is not the end of the story; it was to usher in another era of pain and misery, an era 
when European countries – Britain, France, Portugal, Germany, Belgium, Italy and Spain – 
‘scrambled for’ and divided nearly all the continents of Africa among themselves. 

 

Activity 6.1: Slave Trade 

Allowed time: 30min 

1. Do a further study to explain the nature of the first contact between Africans and 
Europeans. 

2. Find out if the Europeans were really out to develop Africa? 

 

6.2 From Slavery to Colonialism 

What is colonialism? We shall not be defining colonialism immediately, rather we shall begin 
by explaining the events which characterized it and attempt a definition later. It is important 
to note that colonialism in Africa was a direct consequence of the slave trade referred to 
above. What brought about the decline of slave trade and slavery was the emergence of 
several anti-slavery movements in Europe.  

 

  

    Figure 6.2: Trans-Atlantic Slave Trade 

Source:https://encryptedtbn1.gstatic.com/images?q=tbn:ANd9GcQvdPn95KMMlqFD6iVEX
Lf6g_NTXyBKBvMRTHqlBKX9DI3LfyXX 

 

Out of these movements grew some missionary societies who, in addition to ending the 
Trans-Atlantic slave trade, sought to repair some of the ravages done to Africa by combining 
Christianity, commerce, education and civilization. Such were their goals, but they didn’t 
succeed because the missionaries failed to accept slave trade as a sin in contradiction with 
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biblical teachings. For them, polygamy was the sin, not slavery.  

 

■ Why did Europeans scramble to colonize Africa? 

□ The Europeans wanted a reason to force Africans to work in their plantations abroad. Then, 
they took to slavery. 

 

Thus, the missionaries were ready to compromise with slave owners once again as they 
discovered that they needed to encourage internal slavery and slave trade in order to promote 
agricultural production for European industries. So,  

 

“from the 1840’s to the 1880’s, the missionaries promoted what they called legitimate trade 
by encouraging a wide expansion of the use of so-called domestic slave for the production 
and transportation of palm produce and other commodities to exchange for imported 
ammunition to continue the wars that continued to yield the slaves (Ajayi, 2001:56). 

 

In 1884 and 1885, conferences were held in Berlin and Brussels (championed by Chancellor 
Bismarck) to consolidate colonial control over the African continent. Diplomatic agreement 
was reached to partition Africa among European powers for domination and control.  

 

In fact, to confirm its authority to an African territory, a colonial power usually demonstrate 
to its European rivals that it exercised military control, otherwise other colonial powers 
would snatch such territory away. Why were they desperate to have a colony? What 
justification do they have or give? 

 

Activity 6.1: Slave Trade 

Allowed time: 30min 

1. Why did Europeans decide to change their initial perception of Africans? 

2. Why was the Atlantic slave trade so important for Europeans? 

 

 

6.3 Philosophical and Ideological Justification of Colonialism 

Colonialism was greatly encouraged by Eurocentricism – the idea that Europeans are superior 
to other races by every standard. Philosophers such as David Hume (1711-1776), Immanuel 
Kant  (1724-1804) and G.F. Hegel (1770-1831) put forward strong arguments in defense of 
the supremacy of the white race.  
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   Figure 6.3: David Hume (1711-1776) 

Source:https://encryptedtbn0.gstatic.com/images?q=tbn:ANd9GcS_Pwa0OqxXHFC5hsNW3
K8AINnOEUJT2R48G4GWZ8xDUzDVsEr5Ag 

 

For instance, David Hume, a Scottish philosopher, was said to have argued thus: 

I am apt to suspect the Negroes to be naturally inferior to the white. There scarcely 
ever was a civilized nation of neither that complexion, nor even any individual 
eminent in action or specialization. No ingenious manufacturers amongst them, no 
arts, no sciences.  
 

On the other hand, the most rude and barbarous of the whites such as the ancient 
GERMANS, the present TARTARS, have still something eminent about them … such 
a uniform and constant difference could not happen…. If nature had not made 
original distinction betwixt these breeds of men (quoted in Eze, 1997: 7). 

 

Hume’s bias in this passage does not only emphasize the superiority of the whites over the 
blacks, it also did not completely place ancient Germans and Tartars on the same level of 
superiority with other Europeans: the French and Britons. Notwithstanding, the Germans 
considered themselves good enough and part of the superior white race, the standard by 
which all other races are to be measured.  
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   Figure 6.4: Immanuel Kant (1724-1804) 

Source:https://encryptedtbn2.gstatic.com/images?q=tbn:ANd9GcSBQ5Ev_OXHLl8zvtmqdE
7HGdoiylIXUEEQ9WG8S6VwlMWX3nKSg 

 

Kant , a great philosopher, was said to have made the following shocking and 
unphilosophical statement: “This man was black from head to toe, a clear proof that what he 
said was stupid (cf. Eze, 1997: 7). Can ones colour be a basis of proving intelligence? What 
is the necessary connection between being white and intelligent?  

 

     

    Figure 6.4: G.F. Hegel (1770-1831) 

Source:https://encryptedtbn3.gstatic.com/images?q=tbn:ANd9GcQGjJn_udmP4WwFq1S0hs
iHGDjvnuBZlLIcgl6ZOQLutK4Qz_LoLw 

 

Hegel’s view as regards this matter is reputed to have provided the immediate tonic for 
European expansion and colonial domination of Africa. According to Eze (1997), Hegel is 
famous for his argument that Africa has no history, no laws, religion, or political order, and 
that its people cannot think reasonably. As a result, he concluded that Africans deserve to be 
slaves to the Europeans and also to be colonized.  

 

This, for him, is in the interest of Africans because, with it, they will learn moral education 
and imbibe human culture and mores. “Only when this is completed would Africa then 
become members of world history and Universal Reason” ( ibid, p.7).  

 

These illogical and erroneous arguments led Europeans to justify their acts of colonialism by 
christening it as a ‘civilizing mission’. That is, they said it was to bring about civilization in 
terms of ‘good governance’ (which was nothing but the undemocratic and unlawful use of 
force on Africans) and development of the continent’s natural resources which were carted 
away. 
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No matter the philosophical or ideological justification given, you know that colonialism was 
chiefly for selfish reasons. According to Ashcroft et’al (2007), colonialism was nothing but 
Europe’s cultural exploitation of other continents. This followed the Post-Renaissance 
expansion programme of European societies fostered by capitalism: 

 

The fact that European Post-Renaissance colonial expansion was coterminous with 
the development of a modern capitalist system of economic exchange… meant that 
the perception of the colonies as primarily established to provide raw materials for 
the burgeoning economics of  the colonial powers was greatly strengthened and 
institutionalized.  

 

It also meant that the relation between the colonizer and colonized was locked into a 
rigid hierarchy of difference deeply resistant to fair and equitable exchanges, 
whether economic, cultural or social. 

 

Ajayi  (2001: 58) reacted to this observation by arguing that, although colonialism existed in 
different continents, the one in Africa was different because the white seemed to exhibit 
hatred for Africans and only love for their resources. According to him, the colonizers 
continually put the humanity of Africans into question; they did not have regard for Africans. 

 

Nowhere else in history was colonial rule characterized by the use of so much violence to 
control the lives of the subjects on a day to day basis, than was witnessed in Africa. The 
colonial powers, especially Britain and France, ran different systems of colonialism. The 
French practiced direct rule, which is primarily aimed at eradicating native culture through 
the principles of assimilation and it resulted in a centralized type of administration.  

 

The Portuguese also practiced this form of administration, a system directed at permanent 
incorporation of Africans into foreign cultures. Consequently, France and Portugal were 
ready to accept Africans as French or Portuguese if they gave up their African culture and 
adopted French and Portuguese ways, even including marriage with whites.  

 

Despite this, full equality with whites was never guaranteed. This system had a tremendous 
consequence (as we shall see in the lecture on double-consciousness) as it affected cultural 
policies and the characters of the African elite produced by the colonial experience. 

  

Britain, on the other hand, practiced indirect rule, especially in places where they found 
organized systems of governments. They needed intermediaries, so they simply recognized 
and made use of existing African leaders and their institutions for the purpose of ruling the 
people, indirectly of course.  

 

Unlike France and Portugal, Britain didn’t allow any form of equality, not even when 
Africans adopted British ways. They disapproved marriages with Whites. Furthermore, the 
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British operated a policy that sought to measure the cost of maintaining each colony, i.e. they 
wanted to make the colony ‘pay for itself’.  

 

 

 

Activity 6.1: Slave Trade 

Allowed time: 30min 

1. Find out how true is European justification for colonialism? 

 

This way, the colonial administration was to minimize the net drain upon the London treasury 
by tapping local revenue sources instead to cover the cost of operating the colony. This 
consequently meant taking portions of Africans’ land; produced outputs and other natural 
resources as well as taxing the people (recall the Aba women riot). It follows from this that 
the colonizers were not out to develop the colonies.  

 

In the next lecture, you will come across an important statement credited to Lord Lugard , 
which confirms this. As a result, Africans were compelled. Consequent on the above, 
Africans were compelled to produce crops in large quantities mainly for export to 
international markets.  

 

These crops included cotton, palm oil, cocoa, sisal, among others. African land rights were 
extinguished by the colonial state; these lands were offered to prospective settlers for nominal 
payments. Landless, the people had no option than to work on European farms for very cheap 
wages. In other places, the labour was conscripted to create infrastructure of roads and 
railways to transport goods. Where people refuse to comply, force is employed.  

 

For instance, in Congo the punishment for not complying or producing enough rubber was to 
cut off the hands. In situations like this, “the idea of the colonial world became one of a 
people intrinsically inferior, not just outside history and civilization, but genetically pre-
determined to inferiority” (Ashcroft et’al, 2007: 41).  

 

To say a people exist without a history amounts to saying that a people can exist without 
breath for the very existence of a people suggest a history, no matter how one defines history. 
This, at least in part, explains the following statement of the African nationalist of Guinea 
Bissau, Amilcar  Cabral: 

 

The colonialists have a habit of telling us that when they arrived, they put us into 
history, you are well aware that it is the opposite. When they arrived they took us 
out of our own history. Liberation for us is to take back our destiny and our history 
(cited by Ajayi, 2001: 60). 
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The foregoing view is a cultural nationalist proposal to which we shall give further 
explications in subsequent lectures. On the whole, it is clear that civilization and development 
of Africa was not the driving force of colonialism. It was the opposite: the exploitation of 
African resources (human and natural) to develop Europe. This is why Eze (1998) defined 
colonialism thus: By colonialism, we should understand the indescribable crisis 
disproportionately suffered and endued by the African peoples in their tragic encounter with 
the European world, from the beginning of the fifteenth century through the end of the 
nineteenth into the first half of the twentieth. (quoted in Bekerie, 2007: 446). 

 

This definition of colonialism is a broad one which takes into account African’s experience of 
slavery and colonialism. As earlier explained, there was no commitment to developing 
Africa. This only changed (as we shall see in some detail later) after World War II, not 
because the colonizers deemed if fit, but because of pressure and opposition. This opposition, 
according to Rempel, came on two fronts:  

 

(1) Global politics was now dominated by the Soviet Union and the United States, who had 
no ultimate stake in perpetuating European rule; and  

(2) A rising tide of nationalist protest in Africa, which challenged the legitimacy of alien 
occupation.  

 

The colonial powers responded by making “development” a more explicit goal with large 
scale public investment programme. Also, “welfare of the subject population became a 
significant state responsibility.  

 

For the first time, sizeable public resources were committed to post-primary education, rural 
health facilities, safe water supplies, and other basic needs. As these were supplied, the state 
expanded greatly. In Zaire (then Belgian Congo), state outlays in 1960 were forty-five times 
higher than in 1939” (Rempel, 2011: 6). 

 

Summary of study session 6 

In Study Session 6, you have learnt that: 

1. The first contact Africans had with Europeans was peaceful and facilitated by trade; 
they respected each other and related as equals. 

2. Soon this disposition changed because Europeans wanted a reason to force Africans to 
work in their plantations abroad; they took to slavery. 

3. Just as the trade in slaves was declining, they introduced another dimension of 
exploitation – colonialism – aimed at fostering the capitalist expansion and 
development of Europe. 

4. Contrary to their claims that their mission was to civilize and develop Africa, the 
Europeans were only interested in carting away African resources (human and 
natural) and became dedicated to genuine development only after World War II. They 
didn’t do this willingly; it was due to other oppositions. 
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Self-Assessment Questions (SAQs) for Study Session 6 

Now that you have completed this study session, you can assess how well you have achieved 
its Learning outcomes by answering the following questions. Write your answers in your 
study Diary and discuss them with your Tutor at the next! Support meeting. You can check 
your answers with the Notes on the Self-Assessment questions at the end of this Module. 

SAQ 6.1 (Tests Learning Outcomes 6.1) 

How did Africans and Europeans relate when they first met and what facilitated the cravings 
for African slaves? 

SAQ 6.2 (Tests Learning Outcomes 6.2) 

Why did Europeans scramble to colonize Africa and what was their justification for this? 

SAQ 6.3 (Tests Learning Outcomes 6.3) 

What was the initial disposition towards developing Africa by the colonizers? 

Notes on Study Session 6 

SAQ 6.1 

The first contact Africans had with Europeans was peaceful and facilitated by trade; they 
respected each other and related as equals. 

SAQ 6.2 

The Europeans wanted a reason to force Africans to work in their plantations abroad. Then, 
they took to slavery. Just as the trade in slaves was declining, they introduced another 
dimension of exploitation – colonialism – aimed at fostering the capitalist expansion and 
development of Europe. 

SAQ 6.3 

Contrary to the Europeans claims that their mission was to civilize and develop Africa, the 
Europeans were only interested in carting away African resources (human and natural) and 
became dedicated to genuine development only after World War II. They didn’t do this 
willingly; it was due to other oppositions. 
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Study Session 7: The Colonial Heritage 

 

 

 
Introduction 

Discourse about colonial legacies is usually about such heritage and impact of colonial 
conquest, its authoritarianism as a major political legacy as well as the consequences of its 
economic and social policies. Colonialism and its legacies continue to attract attention from 
analysts and scholars because Africa today cannot be properly understood without unraveling 
the impact of the colonial experience.  

 

A lot of scholars attribute the underdevelopment of Africa to this colonial heritage. The 
arguments take different dimensions: European apologetics (Eurocentric defense of 
colonialism), African perspective, (Afrocentric view), and radical pessimism. In this study 
you will be introduce first to highlight these heritages and then examine the different ways in 
which scholars have analyzed them in terms of Africa’s underdevelopment. 

 

Learning Outcomes for Study Session 7 

When you have studied this session, you should be able to: 

7.1 Highlight the importance of colonial heritage in explaining post-colonial development in 
Africa (SAQ 7.1) 

7.2 Discuss the different colonial heritages (SAQ 7.2) 

7.3 Explain the different positions that have been taken in analyzing these heritages in 
relation to Africa’s development (SAQ 7.3) 

 

7.1 Political Heritage 

The variety of states and societies in the African continent bear the imprint of the legacy of 
colonialism and different post-colonial experiences. In 1961, Margery Perhem, a colonial 
historian of British Africa, remarked that: 

“Our vanishing empire has left behind it a large heritage of history which is loaded with 
bequests good, bad and indifferent. This neither they (the critics of colonialism) nor we can 
easily discard” (cited by Chiriyankandath, 2007: 37). 

 

Important elements of political heritage include statehood and an accompanying military. 
While some scholars think these legacies are to be found in liberalism and nationalism, 
Mayall  and Payne “suggested that the more durable legacies of the British Empire may have 
been its military and statist characteristics rather than ideologies such as liberalism and 
nationalism” (see Chiriyankandath , 2007: 37).  
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Case study in Nigeria  

Nigeria as a state or geopolitical territory was the creation of the British. Which heritage can 
be more enduring than the fact that the country we now call our own was carved out by the 
colonizers. Even though the above mentioned ideologies (liberalism and nationalism) existed 
in Europe, they were never fostered in Africa or in other European colonies in Asia.  

 

Colonialism, according to Oculi (1997), was essentially a regime of organized economic 
warfare through the use of military dictatorships. Apart from being established by military 
commanders, the colonies were run by military governors at the center as well as in the 
provinces and districts.  

 

“The civianization of British and French administrators after the 1930s did not alter the 
rooting of power and authority on military forces and their use to repress colonized 
protesters in the perpetration of economic warfare against the colonized people … The 
claims, by apologists of colonialism, that it taught democratic politics to Africans runs 
against the historical record” (1997: 32). 

  

Writing from a Kenyan perspective, Ndege (2009: 3-4) asserts that; Colonial military 
expeditions led to genocide and forced migrations of people among the Agikuyu, Abagusii, 
the Nandi, Abakukusu, Giriama and all the others who met colonial force with force. 
Colonial conquest led to loss of sovereignty as colonial rulers replaced indigenous leaders 
(against their will).  

 

Accordingly, Ndege also argues that the indirect rule operated by the British kept 
governance at a distance from the people by centralizing, racializing and ethnisizing 
power. 

 

This administrative set up, save its racial trappings, was wholly inherited by the post-
independence regime. In a fundamental sense post-colonial governance became even 
more autocratic. Unlike the (colonial) governor who was accountable to the House of 
Commons, Kenya’s post-colonial presidents have hardly been accountable to 
parliament. 

 

This scenario is not only peculiar to Kenya, but also to all post-colonial states. Giving an 
Indian perspective on the issue, Chiriyankandath  (2007) posits that British colonial state left 
behind an entrenched legacy of autocratic government in both India (Asia) and Africa. 
According to him, the states were formulated in terms of mere ‘gatekeepers’.  

 

■ What does ‘gatekeeper’ state mean? 

□ Gatekeepers state means to control the intersection of the colony and the outside world, 
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collecting and distributing the resources from the colony. 

 

The role of the colonial ‘gatekeepers’ state was not to serve its inhabitants but to control the 
intersection of the colony and the outside world, collecting and distributing the resources 
from the colony. By so doing, the colonial masters were in no way accountable to the people. 
According to Leftwich  (2007), colonial powers such as Britain and France failed in their 
promise of liberalism, which was operative in their states. 

 

“For instance, the rule of law in British India was necessarily despotic in that the rulers 
could not be held to account by those they governed but only by their imperial masters in 
London” (see Chiriyankandath, 2007: 42). 

  

Note that in most cases, independence was not gained by war or violence; it was marred by 
the hurried transfer of administrative responsibilities, belated and unsustainable political 
compromises, economic dependence, and largely untested legislatures and governments.  

 

In his comments about how colonialism fatefully structured political choices along regional 
and ethnic lines in Nigeria, Sam Nolutshungu (1991) stated that the political systems of 
post-colonial societies “carried … in their genes – the heritage of the colonialism that 
designed them, authoritarian in its day, but also, invariably, in its retreat, a champion of 
elitist and paternalist notions of democracy” (quoted by Chiriyankandath, 2007: 45). 

 

Given the above, therefore, it is not surprising that this colonial heritage in Nigeria quickly 
and tragically gave way to successive military coups and a three-year civil war that claimed 
about three million lives. Cogently defending this position, Oculi (1997: 39) argues that: 

 

The national military overthrow of civilian rulers in post-independence African 
politics had its roots in the colonial overthrow of the ancient elites found running 
the various classical political formations.  

 

These overthrows and the colonized military dictatorships which replaced these 
elites were profoundly undemocratic since both were done without due consultation 
with the various African masses. The historical roots of current military regimes in 
Africa reside in colonial military conquests and administrations. 

 

7.2 Social-Economic Heritage 

The poor economic performance of Africa remains one of the biggest puzzles facing 
development and growth economists today. According to Collier  and Gunning (1999), 
annual Per Capital GDP growth during the 1980s was – 1.3%, while between 1990 and 1994, 
the decline accelerated to -1.8%. A common explanation of this phenomenon links it with 
Africa’s colonial history of exploitation and extraction.  
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In his book, Economics and World History, the economic historian, Paul Bairoch, states that 
“there is no doubt that a large number of structural features of the process of economic 
underdevelopment have historical roots going back to European colonization” (quoted in 
Nuhn, 2002: 2).  

 

Other possible explanations include the over dependent nature of African economics on 
foreign economics and corruption (although this trait was inherited, it was worsened by 
Africans). Another explanation is the fact that colonial Africa lacked genuine investment 
aimed at development.  

 

Davis (2001) noted that India didn’t record any increase in it per capital income in the 190 
years of British rule because the colonial regime operated a policy of deliberate neglect when 
it came to development. This view gains cogent ratification in the assertion of the Indian-born 
first governor-general of Nigeria, Lord  Lugard , who says that: 

 

“European brains, capital and energy have not been, and never will be, 
expended in developing the resources of Africa from the motives of pure 
philanthropy” (cited by Chiriyankandath, 2007: 41). 

 

Recall that we said in the last lecture that developing Africa was not the ultimate goal of the 
colonialists (contrary to their claim), and that any semblance of such effort was not seen until 
after World War II. Lugard’s  declaration represents the real motive of the Europeans: to 
politically and culturally dominate as well as economically exploit Africa.  

 

Thus, colonial economic exploitation include alienating the people from their lands for the 
benefit of European settlers, taxation of Africans, forced labour and development of settler 
dominated production, export production, rail and road transport, communication, health etc. 
These activities were usually pursed at the expense of Africans. 

 

Consequent upon this, despite seeking to assert their political as well as economic autonomy, 
those who agitated for independence found that they had little or no choice but to operate 
within the economic structures they inherited since it was the only one that was also 
imaginable to their rulers. The economy was in large part dependent on foreign economy 
technologically, financially and commercially. 

 

7.3 Religious and Educational Heritage 

Kofi  Awoonor (2001) is of the view that the most crucial factor that has disturbed and 
dislocated us as a people is the European Christian civilization that accompanied our 
conquest and exploitation.  
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With this, the intrinsic sociological source of our being, embedded in our language, poetry, 
music, philosophy, our mythic order and moral systems, our religion and its total 
apprehension of the divine in the mundane, were tempered with by a systematic programme 
of alienation by the constant barrage of Christian theology. According to Awoonor, this 
Christian civilization took us over and made our functioning as a people defective.  

 

“Through it, our religion and the moral systems that underlay it were negated. Our 
religion has become a phenomenon we have been educated to be heartily ashamed of… 
we were told that our religion belonged to our primitive past, making up an 
unwholesome baggage with which we cannot enter the new kingdom of God” (2001: 
21). 

 

Education was taught alongside the Christian religion, and according to Awoonor, it was and 
remains designed to project upon us the world-view of the colonial masters. Through it, our 
languages, the first elements of our total cultural expression, were taken away from us. Our 
educational systems are fashioned in imitation of what obtained in the west. That is to say, 

 

“the force of universities today – veritable grave yards of intellectual consumerism 
where the not-so-very-blind lead the not-so-blind and a studied oblivion of the 
surroundings is cultivated in subject imitation of the so-called hallowed traditions of 
Oxford, Cambridge, Louvain, the Sorbonne, Yale or Harvard” (2001: 21).  

 

Education is an implement of culture, and the culture which our educational system in every 
African country impacts to our children is the European culture. All these are part of the 
colonial legacies. To sum up this section, it must be noted that these legacies are important 
because in theory Africa is independent, but the reality is that it is greatly dependent on the 
colonizers and this does not augur well for development.  

 

 

This practical lack of independence is known as Neo-colonialism. To illustrate this, when 
power was handed over to Kwame Nkrumah, Ghana’s first president, he confidently 
declared that “we have won independence and founded a modern state” . However, in less 
than a decade, and having lost power, Nkrumah  summed up his misgivings about the reality 
of independence in a book entitled “Neo – Colonialism”: 

 

 “The essence of neo-colonialism is that the state which is subject to it is, in theory, 
independent and has all the outward trappings of international sovereignty. In reality its 
economic system and thus its political policy is directed from outside” (see Chiriyankandath, 
2007: 49). 
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Activity 7.1:  

Allowed time: 30min 

Carry out a research to find how have analysts and scholars explained or associated these 
legacies to the alarming underdevelopment of Africa? 

 

7.4 Positions on Colonialism and its Legacies 

Like I told you in the introduction to this study, different analysts have interpreted 
colonialism and its legacies differently in relation to Africa’s development or under 
development.  

 

• According to Davis (1973: 387), the earliest and still important view holds that the 
colonial period created a decisive break with the African past (this is the Eurocentric 
view).  

 

• Another position states that the colonial period must be set in the perspective of 
African History as a whole and that continuity with the past is as important as change 
(afrocentricism).  

 

• The third position is that of the radical pessimists, who argue that the colonial powers 
developed Africa in a manner that has left the greater part of the continent in a state of 
dependence on the former mother countries which can only be changed by world-
wide revolution. Eurocentric analysts usually argue that the colonial period and its 
legacies were both necessary and on balance, good for Africa.  

 

Two analysts cum historians who defend this supposed necessity of the colonial period and 
the benefit accrued to Africa are L.H. Gann and Peter Duigan. For them, colonialism does 
not necessarily equate exploitation; profit does not imply exploitation. As they saw it, 
colonialism was nothing more than white entrepreneurship one in which there is nothing 
wrong in making profit. They also held that:  

 

European immigration to Africa, while occasioning all manner of new social 
problems, represented at the same time much-needed transfer of modern skills. We 
accordingly interpret European imperialism in Africa as an engine of cultural 
transfusion as well as of political domination…  
 

We likewise look favourably on many of the Europeans’ political achievements… for 
instance, the pacification and administrative unification of a huge territory such as 
Nigeria – a country never previously united under the same flag – was in itself a 
major achievement. Imperialism, according to our interpretation, acted as a means 
of cultural transformation.  
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Among other things, the Whites brought to Africa modern forms of education, 
medical facilities and a host of economic techniques… (quoted in Davis, 1973: 388-
389). 

 

In contrast to this Eurocentric position, we have the Afrocentric view, which holds that the 
colonial experience was completely disruptive of the fabric of African life and thereby 
negative in its effects. When we turn to Chinua Achebe’s Things Fall Apart, we find a 
strong defense for this position. In this book, Achebe describes a functioning and viable Igbo 
society which disintegrated with the coming of missionaries and the colonial masters.  

 

■ Highlight the different interpretations analysts have given to the colonial experience. 

□ These include; 

• Eurocentric 

• Afrocentricism  

• Radical pessimists  

 

Other African scholars who support this position include Abibola Irele, Leopard Sedar 
Senghor and Julius Nyerere. In his “Negritude or Black Cultural Nationalism”, Irele argues 
that “the establishment of colonial rule in Africa brought with it a drastic  reordering of 
African societies and human relations and created in varying measure all over Africa a state 
of cultural fluctuation.  

 

This in turn led Africans in a search for new values that produced popular movements such as 
religious independency and Negritude” (cited by Davis, 1973: 389). Irele’s view is not that 
colonialism was completely destructive in its impact and that we must recapture in total the 
African past.  

 

Rather, his view is simply that African initiative in running their societies have been 
decisively altered by colonialism, which has integrated it into a world economy which has a 
material and social base quite different from that of the pre-colonial period. 

  

There is another form of the Afrocentric argument. This is a counter-argument in response to 
those (Eurocentricists and Afrocentricists) who emphasize the colonial period as the most 
decisive in determining the shape of modern Africa. J. F. Ade Ajayi is a prominent exponent 
of this view; he criticized those who studied the European impact and the African response to 
colonialism without any reference to the internal history of Africa and its peoples.  

 

For him, the correct historical context for the full assessment of Africa is neither the history 
of the colonization of Africa nor the history of African reactions to colonialism; rather it is 
the history of Africa taken as whole.  
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This position is very much in agreement with Basil Davidson’s assertion that African 
development has run in an unbroken line from its most distant origins until the present, and 
that even the intrusions that came with colonialism were in truth no more than episodes or 
stages in a long continuity of growth.  

 

Notwithstanding, Davidson, also noted elsewhere that those fifty or sixty years of foreign 
domination of Africa “have been tremendous and traumatic… the impact of those years was 
always massive … (and) left Africa with everything to build or rebuild. Many fragments of 
the “old society” remained, but all too clearly they could never be put together again” (see 
Davis, 1973: 391). 

  

Away from this position that colonialism is but one episode in the continuous flow of African 
history, there has emerged another position which, though Eurocentric, is highly critical of 
the Eurocentric argument above. This view is known as the “radical pessimism”. This 
position is inspired by the apparent inability of independent Africa to develop itself and 
achieve unity.  

 

Their argument derives from neo-colonialism (which we talked about earlier) and it runs 
thus: “The poor countries of the world, which were until recently part of the European 
colonial system, have supposedly become independent. In real terms, however, they are not, 
for they are incapable of pursuing an independent course of action owning to their remaining 
economically, subordinate to the capitalist system.  

 

The reality of the third world is an appendage of the west. It is in a state of arrested 
economic development that in turn has produced constant turmoil (Gervasi, 1972: 
5). 

 

This argument suggests that colonialism amounted to underdevelopment because it created 
the structure of capitalism, which is inimical to African communalism. Radical pessimists, 
therefore, conclude that only a world-wide revolution which sweeps away the capitalist 
system can end neo-colonialism and bring about development in Africa. Recall that Ngugi, 
Nyere and Nkom had made this call in your 5th study session. 

  

Activity 7.1:  The Colonial Heritage 

Allowed time: 30min 

Carry out a research work on the colonial heritage. In your own opinion, how have your 
leaders managed the colonial heritage? 

 

Another variant of this radical pessimism pursues its argument from a psychological, rather 
than economic stance. For proponents of this view, colonialism involved the mental as well 
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as political and economic subjugation of the colonized, a subjugation that continued even 
after the attainment of independence.  

 

This subjugation follows from the fact that black bourgeoisies with similar outlook as the 
colonial masters replaced European rulers, leaving the masses as economically oppressed as 
ever. (As an example, consider the case of money laundry, where politicians cart away large 
sums of money into foreign bank accounts.  

 

This is just like when colonial masters exported our resources, products and money generated 
to their mother-countries) consequent upon this, analysts of this orientation believe that 
unless Africa and other colonized people break free from their mental imprisonment, which 
includes a sense both of inferiority and alienation, they cannot throw off the economic 
shackles of neo-colonialism. 

 

The most prominent exponent of this view is Frantz Fanon. In his book, The Wretched of the 
Earth, Fanon argues that the only way to do away with colonialism and its effects is through 
violence. For him, colonialism left, as its legacy, an inhuman and diabolical society which the 
people must break free from if happiness must be attained, and this cannot be without 
violence.  

 

Violence cleanses the native of alienation; it is a cleaning force through which the colonized 
man could find genuine freedom and escape the current situation of false decolonization 
(independence) in which the indigenous bourgeoisie governed their countries through 
agreements reached with the metropolitan powers. For Fanon, therefore, true decolonization 
requires violence. 

 

So far you have looked at the legacies of colonialism and the various interpretations ascribed 
to them. While some Eurocentric apologists conceived Africa as the better of the colonial 
experience, some Afrocentric scholars saw the episode as destructive. Although 
independence has been attained, the people are not really free because of neo-colonialism, 
which rides on the back of capitalism.  

 

For true independence and development to be achieved, argues the radical pessimist, the 
colonized must economically and psychologically break free from the colonizers, capitalism 
must be dethroned even if it means adopting violence.  

 

In truth, there is no doubt that “the legacy of colonialism has both its positive and negative 
aspects, many of which will have a permanent effect, but Africa’s future will depend largely 
on what Africans do with this legacy” (Davis, 1973: 390). There is nothing wrong in falling; 
the important thing is the rising up.  

 

The colonial masters looted our resources, but our leaders have continued the practice even 
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though they have the will to stop it (imagine an individual governor misappropriating as 
much as N58 billion). Yes, the legacy is there, but what are we doing with it? Our leaders 
know the right thing to do, but until they do that things will continue to remain the same. 

 

Summary of study session 7 

In Study Session 7, you have learnt that: 

1. Colonialism left behind legacies that are political, socio-economic, religious and 
educational in nature. These legacies together with our post-colonial experiences 
affect everything we do as a people. 

2. The colonial state was typically extractive in intent as well as autocratic and coercive 
in form. It was designed not to develop but under develop. 

3. Colonialism shaped the form of independence granted Africa; it was independence 
without freedom – neo-colonialism. This caused the economy of the colonized states 
to be dependent on their mother states, thereby resulting in underdevelopment. 

4. Analysts have taken different positions on the colonial legacies. While some 
conceived it as positive for Africa, others took it as disruptive and negative.  

5. The heritages are there, some good others bad, but the most important thing is what 
we do with them. 

 

Self-Assessment Questions (SAQs) for Study Session 7 

Now that you have completed this study session, you can assess how well you have achieved 
its Learning outcomes by answering the following questions. Write your answers in your 
study Diary and discuss them with your Tutor at the next! Support meeting. You can check 
your answers with the Notes on the Self-Assessment questions at the end of this Module. 

SAQ 7.1 (Tests Learning Outcomes 7.1) 

What are the roles of ‘gatekeeper’ to our comprehension of politics in Africa? 

SAQ 7.2 (Tests Learning Outcomes 7.2) 

Explain why it is said that military coups in Africa have their roots in colonialism. 

 

SAQ 7.3 (Tests Learning Outcomes 7.3) 

List the different positions or interpretations of Africa’s colonial experience 

 

Notes on Study Session 7 

SAQ 7.1 

The role of the colonial ‘gatekeepers’ state was not to serve its inhabitants but to control the 
intersection of the colony and the outside world, collecting and distributing the resources 
from the colony. By so doing, the colonial masters were in no way accountable to the people. 

SAQ 7.2 
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The historical roots of current military regimes in Africa reside in colonial military 
conquests and administrations. The national military overthrew civilian rulers in 
post-independence African politics. it had roots in the colonial overthrow of the 
ancient elites found running the various classical political formations.  

 

These overthrows and the colonized military dictatorships which replaced these 
elites were profoundly undemocratic since both were done without due consultation 
with the various African masses.  

 

SAQ 7.3 

a. Political,  

b. Social,  

c. Religious, 

d. Educational,  

e. Position and  

f. Legacies heritage 
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Study Session 8: Double Consciousness (Psychic Duality)  
 

 

 
Introduction 

In a previous study (the 6th), you learnt that colonialism, especially France’s policy of 
assimilation, has drastic consequences on the psyche of Africans. The African today is faced 
with crisis of identity and values – he is neither purely African nor fully European. This 
leaves the African in a mental conflict of self-definition; a psychological ill-health.  
 

In this study session you shall be looking at the work of two of such intellectuals: W.E.B. Du 
Bois and Frantz Fanon. This is because they are closely related in their responses to the 
issue and what needs to be done even though they wrote from different perspectives. 
 

Learning Outcomes for Study Session 8 

When you have studied this session, you should be able to: 

8.1 Define double-consciousness (SAQ 8.1) 

8.2 Discuss how double-consciousness affects the psyche of Africans (SAQ 8.2) 

8.3 Explain how to overcome double consciousness (SAQ 8.3) 
 

8.1 Double Consciousness 

To come out of this mental unhealthiness, Moore (2003: 753) has suggested the adaptive and 
maladaptive approaches. The adaptive approach is for an African to accept his condition like 
that, perceiving oneself through the eye of the white-man. The maladaptive approach, on the 
other hand, suggests changing your reality (of confused identities) by resistance and to take 
on the characteristics of the oppressor who is proud of his culture.  

 

     

    Figure 8.1: Double Consciousness 

Source:https://encryptedtbn1.gstatic.com/images?q=tbn:ANd9GcS9vcTKY_RwBcTFh9A7l
CzMZ3Z4eAdxWOP48Ph4IzClWlCgVo6AGw 
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There are many Africans and African-Americans who resisted the oppressors’ manipulation 
of their mind. Here you shall be dealing with the work of two of such intellectuals:  

• W.E.B. Du Bois and  

• Frantz Fanon. 

 

 

8.1.1 W.E.B Du Bois on Double Consciousness 

The term “Double consciousness” was a coinage of the great African–American freedom 
fighter, Du Bois. It first appeared in an 1897 article of Du Bois entitled “Strivings of the 
Negro People”, which later appeared as “Of our Spiritual Strivings” in his book The Souls of 
Black Folk published in 1903. Du Bois developed this concept to explain the felt 
contradiction between social values and daily struggles which the Blacks faced in America. 

     

    Figure 8.1: W.E.B. Du Bois 

Source:https://encryptedtbn3.gstatic.com/images?q=tbn:ANd9GcQFtyLX4tLtPBVlbodu0Jnk
N9uvw2k1kqVGv7QAL9xs_oChcBMIw 

 

According to Du Bois, being black meant being deprived of a “true self-consciousness” 
because the blacks have to always view themselves through the eyes of the whites and their 
social ideals. Describing double consciousness in the context of THE American society, Du 
Bois writes: 

After the Egyptian and Indian, the Greek and Roman, the Teuton and Mongolian, 
the Negro is a sort of seventh son, born with a veil, and gifted with second sight in 
this American world – a world which yields him no true self-consciousness, but only 
lets him see himself through the revelation of the other world.  

 

It is a particular sensation, this double consciousness, this sense of always looking 
at one’s self through the eyes of others, of measuring one’s soul by the type of a 
world that looks on in amused contempt and pity.  
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One ever feels his twoness – an American, a Negro; two souls, two thoughts, two 
unreconciled strivings, two warring ideals in one dark body, whose dogged strength 
alone keeps it from being torn asunder (cited in Black, 2007: 393). 

 

This double consciousness is the mental conflict which people of African descent living in 
Europe and (especially) America struggled with. They are usually forced to view themselves 
from the negative perspective (of hatred and racial abuse) of the outside world. Having these 
conflicting identities entails that a lot of energy and time is spent enduring and negotiating 
between which one is as a person (being black) and how one struggles to live with the very 
hostile society. 

 

Box 8.1: Double Consciousness  

Double consciousness is the mental conflict which people of African descent living in Europe 
and America struggled with. They are usually forced to view themselves from the negative 
perspective (of hatred and racial abuse) of the outside world. 

 

Thus, double consciousness in its origin implies being a Negro (black) and an American 
(Non-black) at the same time. “To be a Negro is to be colored, black, African American, or to 
be associated with the cultural heritage that stems from Africa. To be American is to be a 
Black person in skin pigmentation who mentally identifies with white people and European 
culture” (Moore, 2005: 752).  

 

■ What is double consciousness? 

□ Double consciousness is the mental conflict which people of African descent living in 
Europe and (especially) America struggled with. 

 

Du Bois believes that the history of the African-American is the history of this strife and 
twoness, this longing to attain self-consciousness through a merger of his double-self into a 
better and a truer self. Du Bois’ point is this: accept the African as he is and allow him to 
express himself without being constantly reminded of his twoness through racism. A lot has 
gone into history in dehumanizing Blacks and making them feel less-human.  

 

Box 8.2: Du Bois Believes on Double Consciousness 

Du Bois believes that the history of the African-American is the history of strife and twoness, 
longing to attain self-consciousness through a merger of his double-self into a better and a 
truer self. Du Bois’ point is this: accept the African as he is and allow him to express himself 
without being constantly reminded of his twoness through racism.  

 

But Du Bois, in his The World and Africa, emphasized the positive meanings of blackness in 
terms of Africa’s early civilizations and their contributions as leaders in World history 
(especially their heroism in the two World Wars). However, these contributions and African 
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heritage have been supplanted with negative contempt with which blackness is now 
associated.  
 

Instead of allowing a merger of being both black and an American, the American society, 
through racial abuse, has allowed dual consciousness to persist. This leads to low self-esteem 
for the Blackman. For Du Bois, colour line is a scale that divides people and because of this 
destinction, people are stereotyped and prejudiced. For the people to be free, they have to be 
emancipated from this mental slavery. 

  

Du Bois’ struggle for the mental emancipation of blacks was well received by African 
political nationalists in their struggle for independence. In fighting this course, Du Bois was 
at the forefront of Pan African Movement. He travelled to China, Sweden, Germany, Russia 
as well as Czechoslovakia where he became well acquainted with the experiences of 
oppressed people throughout the world.  

 

In 1961, the first president of independence Ghana, Kwame Nkrumah, invited Du Bois to 
Ghana to work on the Encyclopedia Africana, a project Du Bois had proposed in 1909. Du 
bois left the United States for Ghana and never returned.  

 

“After 2 years of working on the encyclopedia, Du Bois became a Ghanaian citizen, and he 
eventually died in 1963 at the age of 95” (Moore, 2005: 757). Du Bois’ success in this 
struggle shall be highlighted in our study on liberation. 
 

8.1.2 Frantz Fanon on Double Consciousness 

Clearly, Du Bois wrote in response to the racism which blacks suffered in the United States; 
however his concept greatly explains what colonized Africans were experiencing. This is 
represented quite well in the works of Fanon. In his book entitled Black Skin, White Masks 
(1952), Fanon gives the following lamentations:  
 

“Without a Negro past, without a Negro future, it was impossible for me to live my 
Negrohood. Not yet white, no longer wholly black, I was damned” (quoted in Moore, 2005: 
752). 

     

    Figure 8.2: Frantz Fanon 
Source:https://encryptedtbn1.gstatic.com/images?q=tbn:ANd9GcRzJCPExLiSdhB2Dj015uZ
V4ft-B8GMG3M9OC86THufZcPY9JBF 
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Fanon had an Algerian root and he suffered from dual consciousness as a result of the French 
policy of assimilation (following France’s colonization of Algeria). In 1945, Fanon was 20 
years old and had just finished serving in the French Army. He was awarded the Croix de 
Guerre for his tremendous courage while in action in World War II.  

 

According to Moore (2005), Fanon suffered racism and had some serious mental conflicts to 
resolve like many other Black Soldiers who fought on behalf of their oppressors. He got 
really exposed to his Black/African consciousness when he went to France to study medicine 
in 1947. His experience of racism in the French army and educational system led him to 
conclude that although the trunk may be painted white, but the roots will remain black.  

 

Thus, in Black Skin, White Masks, Fanon writes: “subjectively, intellectually, the Antillean 
conducts himself like a white man. But he is a Negro” (see Moore 2005: 755). These 
experiences influenced Fanon towards Black consciousness and a rejection of and struggle 
against assimilation into white society. This goes to show that colonized people also 
experienced the condition of double consciousness.  

 

This also explains the point that the oppression suffered by African-Americans is, in a sense, 
similar to what colonized people suffered. America always pride herself as helping to stop 
(together with the Soviet Union) colonialism. However, African-Americans suffered double 
consciousness due to oppression and racism.  

 

With this it can be said that African-Americans were colonized within their own country (also 
don’t forget that they got there through the slave trade). Defending this view, Black (2007: 
398) asserts that;  

 

“Colonialism and racism render people of color dehumanized so they can be exploited. What 
remains of people’s humanity is a nuance or confrontation to white supremacy and a 
widespread struggle of invisibility and double consciousness for subjugated people”. 

  

Fanon’s idea of the double consciousness of colonized people can be found in his The 
Wretched of the Earth where he writes: Speaking as an Algerian and a Frenchman… 
stumbling over the need to assume two nationalities, two determinations, the intellectual who 
is Arab and French… if he wants to be sincere with himself, chooses the negation of one of 
these two determinations.  

 

Usually, unwilling or unable to choose, these intellectuals collect all the historical 
determinations which have conditioned them and place themselves in a thoroughly 
universal perspective (1968: 155). 

 

There are no doubt that Fanon’s two conflicting perspectives or the two identities and selves 
are comparable to the two souls, thoughts, two unreconciled strivings or warring ideals in one 
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dark body, which characterizes Du Bois’ double consciousness. Elsewhere, Fanon also 
asserts (in furtherance of this point) that: 

 

Overnight the Negro has been given two frames of reference within which he has to 
place himself… [H]is customs and the sources on which they are based, were wiped 
out because they were in conflict with a civilization that he did not know and that 
imposed itself on him (see Black: 2007: 397). 

 

Fanon believes that what this ultimately leads to is a mental conflict, which can 
psychologically detach the African from his cultural heritage. The effect of White supremacy 
has forced double consciousness upon colonized Africans, especially the culturally 
assimilated ones. To come out of this, Fanon suggests, we must re-evaluate this experience 
and endeavour to develop a single minded consciousness.  

 

And one way of doing this, according to Fanon, is by adequately relating with those who 
have not been so much affected by the principle of assimilation (people in the village, for 
instance) because these people can bring out the Africanness in you. Fanon makes this point 
when he asserts that the colonized intellectual that returns to his people through works of art 
(e.g. writing about them) behaves in fact like a foreigner.  

 

Box 8.3: Fanon Believes on Double Consciousness  

Fanon believes ultimately that double consciousness leads to a mental conflict, which can 
psychologically detach the African from his cultural heritage. The effect of White supremacy 
has forced double consciousness upon colonized Africans, especially the culturally 
assimilated ones. Fanon suggests a way out that we must re-evaluate this experience and 
endeavour to develop a single minded consciousness.  

And one way of doing this, according to Fanon, is by adequately relating with those who 
have not been so much affected by the principle of assimilation (people in the village, for 
instance) because these people can bring out the Africanness in you. 
 

When these intellectuals return home, they regain their indigenous self from which to critique 
their colonized perspective. The effect of adapting to another culture or assimilation is 
harmful and leads to a double consciousness that includes developing a sense of inferiority 
about one’s language and culture as a whole.  
 

This is when ones kins are needed the most, to restore one to the world. That is to say, 
grounding oneself in an indigenous perspective can, according to Black (2007: 399) bring 
about the vantage point from which to assess ones internalized perspective.  
 

In other words, “when the colonized intellectuals return to the people, this return can help 
the intellectuals regain the identities and world-views that had been perverted by the adopted 
colonized perspective”. This way, Fanon is of the view that it is the people who end up 
liberating the intellectuals (in a sense) and not the other way round. 



PHI 314 Phylosophy of Culture 

104 
 

8.2 An Evaluation 

This phenomenon of double consciousness or crisis of identity – not completely African yet 
not white – is very prevalent in our society today. This has a lot to do with having accepted 
that we are inferior and that anything from the West is the best: politics, education, roads, 
cars, economy etc. This is true to an extent and it is because we have refused (due to 
corruption) and failed to develop ours. 

 

The colonizers used different means to legitimize colonialism. One of this is;  

• The supposedly backwardness of our past of which we should be ashamed, especially 
our religion.  

• Another weapon of legitimation was to downgrade the contribution of Africans to the 
building of Africa and its history as a whole.  

 

Every pupil in colonial Africa, and many in post-colonial, was made to believe that Africa 
and especially its important landmarks and waterways were discovered by European 
Explorers. According to Ekeh (1975: 97), “to say that River Niger or Kano was discovered 
by European explorers is to invite the African to see his own people from the point of view of 
the European”.  

 

This point is true of many western educated Africans. According to Jahoda (1961), such 
western educated African “now comes to look at Africans and African culture to some extent 
through the manner of those European educators who determined the manner and content of 
the teaching he received” (cited in Ekeh, 97). This results in the distinction between Natives 
(Africans who have no western education) and Western educated Africans.  

 

■ How does double consciousness lead to low self-esteem and impedes development? 

□ These include; 

• Backwardness of our past 

• Decline of Africans’ contribution  

 

Even among the educated, emphasis is placed on where the education is got with those who 
studied abroad often better recognized. Also in academics, lecturers are often graded on how 
many international conferences they have attended and papers published in international 
journals.  

 

All this goes to show that we value things abroad than what we have here, ours is inferior and 
this somehow gives justification to the Whiteman’s legitimation of colonialism on the ground 
that we are inferior and can hardly do anything well ourselves.  
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According to Ekeh (1975: 100), the educated thinks he is now separate from the natives, “but 
the Western educated African did not completely escape the “native sector”. Indeed his 
greatest difficulty was, and remains, the simultaneous adaptation to two mentally 
contraposing orders”.  

 

These contraposing orders are the double consciousness we have been talking about and it 
exemplifies itself in our acceptance (through actions) that we are inferior. Manufacturers 
have even understood this idea that they now label made-in-Nigeria goods ‘made-in-Japan’, 
made-in-USA, “made-in-China, and so on.  

 

When you do this, you only end up developing their economies while you continue to remain 
underdeveloped. Also, when you continue in this, you allow double consciousness – viewing 
yourselves through the eyes of the white man – to thrive.  

 

Summary of study session 8 

In Study Session 8, you have learnt that: 

1. The concept of Double Consciousness originated with W.E.B Du Bois, who used it to 
explain the mental conflicts which African-Americans suffer as “Negros” and as 
Americans. 

2. Fanon relates this mental conflict of identity to ones suffered by colonized Africans; 
especially those assimilated into European cultures as they are neither wholly black 
nor white. 

3. A way of escaping this dual identities and asserts your true self-consciousness is to 
return to your kins, the supposed natives, who have not been drastically affected by 
the alien culture. These ones hold the key to help you rediscover your original 
perspective with which you can critique the adopted colonized perspective. 

4. Our continued emphasis that everything from the West is the best imbues us with low 
self-esteem as to what we can do for ourselves. It does not encourage indigenous 
production of goods since foreign goods, education, published articles (and so on) are 
better in standard and preferred. This greatly affects us in terms of development. 

 

Self-Assessment Questions (SAQs) for Study Session 8 

Now that you have completed this study session, you can assess how well you have achieved 
its Learning outcomes by answering the following questions. Write your answers in your 
study Diary and discuss them with your Tutor at the next! Support meeting. You can check 
your answers with the Notes on the Self-Assessment questions at the end of this Module. 

SAQ 8.1 (Tests Learning Outcomes 8.1) 

1. What do you understand by double consciousness? 

2. What is Fanon’s perspective of double consciousness? 
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SAQ 8.2 (Tests Learning Outcomes 8.2) 

In what ways can we surmount double consciousness? 

SAQ 8.3 (Tests Learning Outcomes 8.3) 

How does double consciousness lead to underdevelopment?  

 

Notes on Study Session 8 

SAQ 8.1 

1. Double consciousness is the mental conflict which people of African descent living in 
Europe and America struggled with. They are usually forced to view themselves from the 
negative perspective (of hatred and racial abuse) of the outside world. Having these 
conflicting identities entails that a lot of energy and time is spent enduring and negotiating 
between which one is as a person and how one struggles to live with the very hostile society. 

 

2. Fanon believes that double consciousness ultimately leads to a mental conflict, which can 
psychologically detach the African from his cultural heritage. The effect of White supremacy 
has forced double consciousness upon colonized Africans, especially the culturally 
assimilated ones. Fanon suggests that we must re-evaluate this experience and endeavour to 
develop a single minded consciousness if we really want to come out of this. 

 

SAQ 8.2 

Double consciousness can be conquering in two ways: “the adaptive and maladaptive 
approaches”.  

• The adaptive approach is for an African to accept his condition like that, perceiving 
oneself through the eye of the white-man.  

• The maladaptive approach, on the other hand, suggests changing your reality (of 
confused identities) by resistance and to take on the characteristics of the oppressor 
who is proud of his culture.  

 

SAQ 8.3 

Double consciousness lead to underdevelopment as a result of: 

• The supposedly backwardness of our past.  

• Downgrading the contribution of Africans to the building of Africa and its history as a 
whole.  
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Study Session 9: Political Nationalism  

 

 

Introduction 

Due to the fact that some African countries achieved independence peacefully through 
negotiation, it is often said that Africa, especially Nigeria, received independence on a 
platter-of-Gold. This is not true as independence was struggled for. Africans weren’t asked 
when they wished to become independent.  

 In this study session, you would learn Political Nationalists and the factors that acted as 
catalysts to the nationalists struggle for independence. But first, let’s look at political 
nationalism.  
  

Learning Outcomes for Study Session 9 

At the end of this study, you should be able to: 

9.1 Explain what African Nationalism means; 

9.2 Highlight how Political Nationalists, especially in Nigeria 

9.3 Discuss the paradox of the world wars 

 

9.1 African Nationalist 

According to Pearson (2009: 150), African nationalism is a subjective feeling of kinship or 
affinity shared by people of African descent. This feeling is based on shared cultural norms, 
traditional institutions, heritage, and common historical experiences. One example of a 
common historical experience of nearly all Africans is colonial oppression.  

“Along with this sense of shared identity is a collective desire to maintain ones own cultural, 
social, and political values independent of outside control”. 

For Pearson, African nationalism didn’t just start in the colonial era. Efforts by African 
traditional rulers to defend their territorial and cultural integrity against colonialism whose 
aim was to destroy them and their resolve not to succumb to any other authority except theirs 
are pointers to the fact that African nationalism predates colonialism.  

In line with this, the king of the Yao people of Tanzania confronted a German commander 
who had been sent to affirm the German colonial claim of his country in 1890 with the 
following worlds:  

I have listened to your words but can find no reason why I should obey you – I would rather 
die first… if it should be friendship that you desire, then I am ready for it, today and always; 
but to be your subject, that I cannot be … if it should be war you desire, then I am ready, but 
never to be your subject… I do not fall at your feet, for you are God’s creature just as I am… 
I am Sultan here in my land. You are Sultan there in yours.  
Yes listen, I do not say to you that you should obey me; for I know that you are a free man….  
As for me, I will not come to you, and if you are strong enough, then come and fetch me 
(Pearson, 2009: 151). 
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Box 9.1:  African Nationalism 

African nationalism is a subjective feeling of kinship or affinity shared by people of African 
descent. This feeling is based on shared cultural norms, traditional institutions, heritage, and 
common historical experiences 

 

There is no gainsaying that each century has its dominant themes and events which are 
chronicled as history. Whereas slavery and its abolition characterized the nineteenth century, 
liberation or nationalist movement or decolonization was one of the major characteristic 
features of the twentieth century.  

 

� What is African Nationalism? 

� African Nationalism is a subjective feeling of kinship or affinity shared by people of 
African descent 

 

It was an era where colonial powers sought to strengthen their domination over their colonies. 
Also, it was a time when nationalist movements emerged simultaneously in several African 
states, demanding self-governments. Let’s briefly consider such emergence in Ghana and 
Nigeria. 

 

9.1.1 Nationalist Movement in Ghana 

Kwame Nkrumah  was at the forefront of Nationalist movement in Ghana. “Wallace 
Johnson’s communist West African Youth League had infiltrated Ghana from Nigeria in 1937 
and had stirred the political pot throughout the Gold Coast” (Cross, 1999: 4). Johnson’s 
progress didn’t last long as he was convicted of sedition and deported in 1938.  

 

 
Figure 9.1: Kwame Nkrumah  

Source: http://mdnuhu1.blogspot.com/2012/09/a-letter-to-dr-kwame-Nkrumah-by-
sultan.html 
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The colonial government quickly moved to suppress every contentious political movement; 
Chiefs who showed interest towards self-government or independence were dethroned, while 
suspected civil servants were sacked and, sometimes, detained. This moment of suppression 
witnessed the arrival of Kwame Nkrumah who had been away studying in December, 1947. 

 

 

� Who is the forefront Nationalist movement in Ghana 

(A).  Kwame Nkrumah 

(B). Dr  J. B Danquah. 

� A. 

 

Nkrumah  held a series of meetings and soon became abreast with the political situation in 
the country. One such meeting with the leadership of the United Gold Coast Convention 
(UGCC), and then led by Dr. J.B. Danquah, resulted in Nkrumah  becoming the party’s 
General Secretary.  

From that moment, the die was cast. The Gold Coast had its leader and was on a fixed and 
determined course towards independence. Nkrumah  toured the country and preached “self-
Government now”. European goods were boycotted, labour strikes were initiated and it 
affected Gold Coast’s commerce and industry. 

On the 28th of February, 1948, a large contingent of ex-soldiers drafted a petition seeking 
redress of grievances following unfulfilled promises by government to the Governor, Sir 
Gerald Creasy. While they marched unarmed and defenseless, government troops were set 
upon them, leaving about 60% of them dead. This sparked off riots and looting, which lasted 
five days.  

 

 
Figure 9.2: Sir Gerald Hallen Creasy  

Source: http://www.npg.org.uk/collections/search/portrait/mw124567/Sir-Gerald-Hallen-
Creasy  

A state of emergency was declared on March 1st, 1948. It was lifted in March 12th, but not 
without the arrest of the central executives of the UGCC: Kwame Nkrumah, Dr. Danquah, 
E. Akufo Addo, William Ofori Atta, E. Obelsebi Lamptey and E. Ako Adjei.  
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They were detained and exiled to the Northern territories. According to Cross (1979), Cape 
Coast student demonstrated and demanded their release, but the government reacted in its 
usual manner of suppression and left many dead and injured. 

 

 
Figure 9.3: Dr. J.B Danquah.  

Source: http://www.spyghana.com/jb-danquah-greatest-african/  

Following this unrest, the colonial office in London appointed a commission under the 
chairmanship of Mr. A. K. Watson  to investigate the disturbances and make 
recommendations. The commission began its findings on 1st April, 1948. The party 
leadership was released on 12th April.  

The commission concluded its deliberations on 26th April, 1948 and its report principally 
recommended that a constitution be drafted as a possible prelude to eventual self-rule. To this 
effect, an all-African Constitutional Committee was appointed and headed by an esteemed 
African jurist, Justice Henley Coussey of the Gold coast high Court. 

 

 

Figure 9.4:  Justice Henley Coussey  
Source: http://exploringafrica.matrix.msu.edu/teachers/curriculum/m24/activity2.php  

 

Meanwhile, Nkrumah  re-ignited his self-rule campaigns by touring the whole country and 
addressing huge crowds of different tribes, religion and class of society. His slogan, “Self 
Government Now”, echoed throughout the land and it became the heartbeat of the country.  

At the UGCC Easter convention of Saltpond, Nkrumah  resigned as the General Secretary of 
the party, accusing its members of not fully understanding and supporting his vision for self-
rule. He announced the creation of the Convention Peoples Party (CPP) in 1949 and called 



PHI 314 Phylosophy of Culture 

112 
 

for a political unity and a nationwide unified demand for self-rule.  

He was quoted as saying “if the Coussey Committee does not find for self-rule now, we will 
shut this country down, we will strike, strike, strike” (see Cross, 1999: 5). 

The Coussey Committee Report was published on 7th November, 1949. It only advocated the 
inclusion of Africans in government, but was mute on self-rule. While some political 
moderates accepted the report as comprehensive, Nkrumah  was disappointed and furious 
about its neglect of self-rule.  

He formed the Ghana Representative Council (GRC) to appeal the report, and plans for a 
nationwide positive Action strike to begin on 1 January, 1950 were announced. As expected, 
he renewed his nationwide tour, calling:   

“All men of goodwill, organized, organize, organize, and organize. We prefer self-
government in danger, to servitude in tranquility. Forward ever, backward never”. 

The strike began on New Years Day, 1950; industrial and commercial facilities were shut 
down as a result. Government immediately responded, a state of emergency was declared 
and, as usual, more than 200 CPP and CYO (Committee on Youth Organization) members 
and leaders were arrested and detained, Nkrumah  inclusive. This did not deter the movement 
as other leaders emerged to fill the void. 

Based on the Coussey report, elections were held in 1950 and the CPP won the majority of 
votes cast in all regions. Though still in prison, Nkrumah  polled an extraordinary majority of 
22,780 votes out of the 23,122 votes cast. Consequently, he and others were released from 
detention on February 19, 1951, after 13 months of being held.  

The new Governor, Sir Noble Arden-Clarke, who effected his release, asked him to form a 
government to become leader of Government Business in the First African dominated 
government of the Gold Coast. Nkrumah  accepted, but insisted that the Coussey generated 
constitution was bogus, fraudulent and unacceptable because it didn’t represent the 
aspirations of the people. 

 

 
Figure 9.5: Sir Noble Arden-Clarke  

Source: http://www.npg.org.uk/collections/search/portrait/mw122634/Sir-Charles-Noble-
Arden-Clarke 
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 He also stated that he won’t rest until full self-government was achieved. With this he 
announced his first cabinet of 4 Europeans and 7 Africans. In the year that followed, 
Nkrumah  dedicated his effort to developing a new constitution and creating a nationwide 
self-help scheme.  

He was made prime minister on 5th of March, 1952. He concentrated on several 
developmental projects by publishing a five year Development Plan, which saw the creation 
of 9 teacher training colleges, 18 secondary schools, 31 primary and middle schools, 10 
hospitals, and the constructions of major roads linking Accra and Cape Coast and Kumasi 
and from Tamale to Bolgatanga. 

Nkrumah  continued his agitations and negotiations for full independence. Eventually, the 
Secretary for the colonies announced 6th March, 1957 as date for Gold Coast’s full 
independence.  

A new constitution was approved along with the nation’s renewed name, Ghana, on 12 
November, 1956. And so the new nation, Ghana, was born on the appointed day. Nkrumah  
addressed the people saying: 

 “The long battle is over and our beloved country Ghana is free forever”.  

In the spirit of Pan-Africanism, he also stated that “we again rededicate ourselves in the 
struggle to emancipate other countries in Africa, for our independence is meaningless unless 
it is linked up with the total liberation of the African continent” (cf. Cross, 1999: 6).  

An independence which, perhaps, would have been achieved in 2019 (according to the  
Governor of the Gold Coast in 1919) was achieved in 1957, 62 years earlier. At this time, 
Ghana became the 9th independent African Nation (others being Liberia, 1847; Egypt, 1922; 
Ethiopia; 1941; Libya, 1951; Sudan, 1956; Morocco, 1956; and Tunisia, 1956).  

 

� The nation’s renewed name on 12th Nov, 1956 was ……… 

A. Ghana 

B. Nigeria 

� A. 

This means that 45 other nations in the continent were still experiencing the rigors of 
colonialism. A lot of struggles were made to free these nations as the colonial powers were 
reluctant to relinquish them. Let’s now turn to how Nigeria achieved hers independence, 
beginning with the emergence of Nigerian nationalist movement. 

 

9.1.2 Nationalist Movement in Nigeria 

Political opposition to colonialism initially began through religious agitations. Independent 
Christian churches emerged at the end of the nineteenth century because most European 
missionaries were racist and blocked the advancement of Nigerian clergies. In addition, local 
customs and practices like traditional songs and dances were banned in the churches.  

This led many to establish indigenous churches, independent of European control. Pulpits of 
these independent churches became a platform for the expression of views that were critical 
of colonialism. 
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Following this, several non-political associations emerged in the 1920s. This include the 
Nigerian Union of Teachers, which provided trained leadership for political groups; the 
Nigeria Law Association, which brought many lawyers who had been educated in Britain 
together as well as the Nigerian Produce Traders’ Association which was led by Obafemi 
Awolowo.  

 

 
Figure 9.6: Sir Obafemi Awolowo  

Source: http://obafemiawolowofoundation.org/awo_bio.php 

 

Within this period, also, some ethnic and kinship organization emerged. These associations 
began as local clubs but by the mid-1940s, they have expanded into major ethnic associations 
such as the Igbo Federal Union and the Egbe Omo Oduduwa. 

Perhaps the most important of these organizations was the youth or student movement, who 
were very politically conscious. Most of them had been influenced by the Pan-African 
activities of W.E.B. Du Bois and Marcus Garvey. For instance, while studying in the United 
States of America, Azikiwe was said to have imbibed the philosophy of Marcus Garvey and 
the writings of W.E.B. Du Bois.  

The Black Zionism of Garvey intrigued him while Du Bois’ The Souls of Black Folk, 1904, 
shocked him. Azikiwe himself admitted that his fortuitous findings and reading of an obscure 
1903 DuBois publication on  

“Possibilities of the Negro: the Advance Guard of Race” had an enormous and everlasting 
influence on his business and political life.  

Following these influences, most African students joined the Pan-African group, and 
associations such as the West African Students Union, founded in London in 1925, were 
created. These associations, as we shall see shortly, became the vanguard of the nationalist 
movement. 

Following the opportunity provided by the 1922 constitution to elect some representatives to 
the legislative council, some politically conscious Nigerians came to the center stage of 
emerging Nigerian politics. The principal figure in politics at this time was Herbert 
Macaulay, often regarded as the father of Nigerian nationalism. He stirred political 
awareness through his newspaper, the Lagos Daily News. 
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Figure 9.7: Olayinka Herbert Samuel Badmus Macaulay  
Source: http://en.wikipedia.org/wiki/Herbert_Macaulay  

 

He was also the leader of the Nigerian National Democratic Party (NNDP), which dominated 
elections in Lagos from its inception in 1922 until 1938 when the National Youth Movement 
(NYM) became more popular. While Macaulay’s NNDP was basically a Lagos based party, 
the NYM was a bit national and was reported to have brought future leaders such as H.O. 
Davis, Nnamdi Azikiwe, Obafemi Awolowo, etc. into limelight.  

In the election of 1938, NYM ended the domination of NNDP in the legislative councils, but 
this was short-lived as three years later ethnic loyalties took the better of the party. Azikiwe 
left with other Igbo members; as a result, the organization remained in the hands of the 
Yoruba.  

 

 
Figure 9.8: Oloye Hezekiah Oladipo Davies  

Source: http://en.wikipedia.org/wiki/H._O._Davies   

 

During World War II, Awolowo restructured the movement into a predominantly Yoruba 
political party under the name Action Group this was the party that later metamorphosed into 
Action Congress (AC) and now today’s Action Congress of Nigeria (ACN).  

Consequent upon the above, party loyalty was now based on ethnicity and regionalism. Aside 
the Yoruba dominated Action Group, the Igbo dominated the National Council of Nigeria and 
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the Cameroons (NCNC, later the National Council of Nigerian Citizens)  

While the Hausa-Fulani came up with the Northern People’s Congress (NPC), whose most 
outstanding figures were Ahmadu Bello, Tafawa Balewa and Aminu Kano due to this 
regional political alignments of the parties, the British decided to impose a federally 
structured constitution on Nigeria. 

Notwithstanding, the NCNC was the first political party in Nigeria to have a nationwide 
appeal. Its creation in 1944 followed the encouragement given to the activists in the National 
Youth Movement by Azikiwe to call a conference in Lagos of all major Nigerian 
organizations to weld the heterogeneous masses of Nigeria into one solid bloc.  

Macauley was elected president of the new group, while Azikiwe became its Secretary 
General. The party renewed the National Youth Movement’s appeal for self-government 
within the commonwealth.   

Since the conference that gave birth to the party was of Nigerian organizations, party 
membership was based on affiliated organizations such as the Labour Union, Social groups, 
Political clubs, Professional associations as well as more than 100 ethnic organizations.  

 

 
Figure 9.9: Nnamdi Azikiwe  

Source: http://kwekudee-tripdownmemorylane.blogspot.com/2013/06/nnamdi-azikiwe-great-
pan-africanist-and.html  

 

The leadership of the party rested in large part on Azikiwe due to his commanding 
personality and because of the newspapers he operated, through which he argued the 
nationalist cause. 

Political consciousness and agitation for self-government at this time was now very high. 
Several factors, especially the aftermath of World War II, served as catalyst for the relentless 
push of the nationalists and the eventual attainment of independence. Let’s now examine 
these factors. 

 

9.3 The Paradox of World Wars I and II 

According to the African poet, Taban Lo Liyong, Africans have three white men to thank 
for their political freedom and independence: Nietsche, Hitler, and Marx;  

� Nietsche for contriving the notion of the superman, the master race;  
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� Hitler for trying to implement Nietsche’s idea or racist ideology of the superiority of 
the Nazi tribe in  Germany with a view to extending it globally, thus setting off the 
most destructive War the world had ever witnessed 

� Marx for raising the consciousness of the oppressed and colonized masses in Africa 
by universalizing the concept of economic exploitation of human beings (Pearson, 
2009: 161).  

The foregoing is true because, as you shall find out shortly, the wars had tremendous impact 
on African nationalist movements in several important ways. 

 

 

 
Figure 9.10: Taban Lo Liyong  

Source: http://paanluelwel.com/tag/prof-taban-lo-liyong/ 

 

Several Africans served in both wars, about 1 million in World War I and 2 million in World 
War II. According to Pearson (2009), the British alone enlisted about 700,000 Africans to 
fight on their side in World War II. They employed different propaganda to make “unfree” 
Africans to fight against German imperialism aimed at colonizing the world and to die for the 
freedom of allied countries.  

Propaganda, which were in different forms posters, newspapers, radio broadcast, etc., were 
meant to generate anti-German sentiments among Africans and depict Britain as the ‘great 
protector of small nations’ rising up against the evil of the impending Nazi domination and 
oppression. 

 

According to Ibhawoh (2007: 235), West Africans were constantly warned that all that was 
necessary to achieve the subjugation of their countries by the ruthless Germans was a 
successful German invasion of Britain. If Britain fall to Germany, then all Britain’s colonial 
possessions would come under oppressive German rule.  

Specifically, Governor Bernard Bourdillon , through a nationwide radio broadcast in 1941, 
warned Nigerians of a possible German attack from neighbouring Dehomey or Niger, 
stressing that the security and liberty of Nigerians depended on British victory over Nazism 
note that at this time Nigeria was still being colonized, the British were only trying to prevent 
their being colonized by the Germans.  
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Figure 9.11: Bernard Henry Bourdillon  
Source: http://www.npg.org.uk/collections/search/portrait/mw115641/Sir-Bernard-Henry-

Bourdillon  

 

The British government was fighting, Bourdillon  further emphasized,  

For the “right of the ordinary man in every part of the world to live out his own life in 
freedom and peace” …  

He further asserts that the war was a struggle against those who believed that the pinnacle of 
civilized man was the perfection of a military machine which would deprive individuals of all 
freedom of thought and action (cited in Ibhawoh, 2007: 235). 

This propaganda, no doubt, generated some level of concern among African elites and 
traditional rulers who took it upon themselves to mobilize support for the British course. War 
committees were inaugurated by educated Africans in Nigeria, the Gold Coast and Sierra 
Leone to enlighten the public about the war.  

Local Newspapers such as the Lagos Standard, the West African Pilot, etc. were used to 
herald the message and effort to ‘Conquer and Vanquish’ Germany. Chiefs and religious 
leaders were not left out. Some chiefs were appointed into local war fund committee and 
were mandated to encourage youth enlistment in the army as well as increase the production 
of materials (e.g. food) needed for the war.  

 

Activity 9.1: The Paradox of World War 

Allowed Time: 30mins  

1. Carry out further study to determine “What ways were African political nationalists 
inspired by the world wars”. 

2. List the key nationalist figures in Nigeria? 

According to Peter Clarke, “many of these chiefs urged young men to do their towns proud 
by joining the West African Frontier Force and the King’s African Rifles.  

Still, others offered traditional ritual sacrifices before their local shrines and deities, praying 
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for British victory in the War.  

Leaders of the indigenous Cherubim and Seraphim church in Nigeria urged their 
congregations to fast and pray throughout the war for the defeat of Hitler” (see Ibhawoh, 
2007: 236). 

 

 

Figure 9.12: Cherubim and Seraphim Church in Nigeria  
Source: http://www.google.com/hostednews/getty/article/ALeqM5gZB-

nD3YgjYd8MLJu9mq45xyImgw?docId=175037344 

 

After the Second World War and the defeat of Nazism, the minds of Africans became 
focused on liberation and independence which they fought for Africans.  

The experiences of the war strengthened nationalist demands and accelerated the emergence 
of African political voices in several ways.  

� African veterans were unhappy with the lack of gratitude shown by their colonial 
masters. Khapoya (1998: 158) stated that while  

“Many British Veterans were rewarded for their part in saving Britain and her empire with 
generous pensions and offers of nearly free land in the colonies… African soldiers were given 
handshakes and train tickets for the journey back home.  

They could keep their khaki uniform and nothing else. These African soldiers, after returning 
home, were willing to use their acquired skills to assist nationalist movements fighting for 
freedom in the colonies”.  

One such Nigerian soldier who returned from India was quoted as saying: 

We all overseas soldiers are coming home with new ideas. We have been told what we fought 
for. That is ‘freedom’.  We want freedom, nothing but freedom (Basil, 1989: 66). 

� Nationalist movements use the war experience to highlight the contradictions inherent 
in colonized Africans fighting against Nazi Germany to save their masters from the 
prospective tyranny of Hitler.  

Since the wars were supposedly fought to preserve democracy, freedom and peace, the 
nationalists demanded that same ideals be extended to colonized Africans. They pressed their 
demands through several newspapers such as the West African pilot and the Daily service.  
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For instance, on 30 September 1942, the Daily service published a critique of the Nigerian 
Youth Movement, describing the Colonial Legislative Council as an  

“Anachronistic institution reminiscent of Nazi Germany which did not hold out any hope to 
the people of Nigeria” (see Ibhawoh, 2007: 239). 

� Another important contributive factor to the strength of the nationalists’ claim was the 
controversy generated by the Atlantic Charter. The charter was a common declaration of 
purpose concerning the Second World War issued by president Roosevelt of the United 
States and Britain’s Prime Minister, Churchill, in 1941.  

The third clause of the charter declares that both leaders respected the right of all peoples to 
choose the form of government under which they will live and they wished to  

“see sovereign rights and self-government restored to those who have been forcibly deprived 
of them”.  

This declaration meant a lot to the nationalists for it reinforces the claims to the rights and 
freedom of all peoples. The declaration also became the subject of global discussion about 
the right to self-determination and independence. 

To the disappointment of many, however, Churchill  in 1942 addressed the House of 
Commons stating that the charter was for only European countries:  

“At the Atlantic meeting, we had in mind, primarily the restoration of sovereignty, self-
government and national life of the states and nations of Europe now under the Nazi Yoke”.  

As if this were not enough, he also made the astonishing claim that he had not become prime 
minister to make Britain loose her colonies:  

“Let there be no mistake in any quarter… we intend to hold what we have. I have not become 
the king’s First Minister to preside over the dismantling of the British Empire (quoted in 
Ibhawoh, 2007: 240).  

The paradox here is that unfree Africans were used to prevent Germany’s subjugation of 
Europe, yet these Europeans especially Britain are insisting on the continued subjugation of 
the colonized. This also attests to the fact that independence was not given on a platter of 
gold, rather a lot of struggle went into it. 

Like other West African nationalist, the prominent Nigerian nationalist and editor of the West 
African pilot, Nnamdi Azikiwe who later became Nigeria’s first president made effective use 
of the Atlantic Charter and the hypocrisy of its selective interpretation by Churchill to 
advance demands for independence.  
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Figure 9.13: Sir. Winston Leonard Spencer Churchill  
Source: http://www.nobelprize.org/nobel_prizes/literature/laureates/1953/  

 

Radical parties and movements such as the NCNC, the Zikist  movement, Zikist National 
Vanguard and the Action Group (A.G.) organized strikes aimed at crippling government 
operations. There was the post-war General strike of 1945, the Burutu strike of 1947, and the 
Enugu colliery strike which was brutally suppressed by the colonial administration.  

Nigerian nationalists exploited all the opportunities offered by these disturbances for 
effective propaganda against the colonial government, attacking it on economic and social 
welfare. Also, through several newspaper publications and several memoranda to the United 
Nations and Secretary of State for Colonies, nationalist leaders brought increased 
international pressure on Britain to accelerate political reforms in the colonies. 

This pressure eventually forced Britain to mandate colonial offices to consider producing a 
colonial charter along the lines of the Atlantic charter, outlining Britain’s post-war intentions 
for the colonies. With this, colonial administrators drafted new constitutions that made 
political concessions to West African nationalists and undertook major political reforms that 
allowed African representation in the executive councils.  

Also, educated Africans who had been shut out of government in preference for local chiefs 
given the indirect rule were now meaningfully engaged in government. This was as a result of 
the Macpherson’s constitution of 1951.  

With the now increased number of Nigerian representatives in the House of Representatives, 
Anthony Enahoro of the Action Group introduced a private member’s bill demanding self-
government in 1956. The North rejected this date through its party NPC.  

Their differences with the AG over the pace of decolonization independence resulted in the 
Kano disturbances of May 1953. In 1954, the Lyttleton  constitution was introduced and 
elections were held. The NCNC and NPC dominated the elections and as such formed a 
coalition government leaving the AG in the opposition.  

The Royal tour of Queen Elizabeth in 1956 created an atmosphere of goodwill among the 
leaders of NPC, NCNC and the AG and resulted in the declaration of a political truce. This 
led to Federal House of Representatives in 1957 to pass a motion demanding independence in 
1959.  

The NPC and NCNC also dominated the elections of 1959 and formed a coalition 
government that saw Abubakar Tafawa Balewa becoming Prime minister while Nnamdi 
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Azikiwe became president of the senate. On Independence Day in 1960, Azikiwe became the 
Governor General, while he became president when Nigeria turned a republic in 1963. 

 

 
Figure 9.14: Alhaji Sir Abubakar Tafawa Balewa  

Source: http://en.wikipedia.org/wiki/Abubakar_Tafawa_Balewa  

 

While most West African colonies used strike actions and intellectual propaganda to put 
pressure on Britain to accelerate independence, the same cannot be said of Portuguese 
colonies. This pressure, to a large extent, also worked in liberating many French colonies, 
except for Algeria who went to war before becoming independent in 1962.  

 

� On Independence Day in 1960, Azikiwe became ……… 

A. President 

B. General. 

C. Governor General 

� C. 

This pressure from both local and international communities, especially the United Nations, 
resulted in 17 African countries 14 of France, 2 of Britain and 1 of Belgium becoming 
independent by 1960, while another 15 became independent before 1969.  

No Portuguese colony became independent until 1974 because Portugal failed to yield to 
diplomatic pressure, declaring that her African colonies Angola, Mozambique, Guinea-
Bissau, Cape Verde, and Sao Tome and Principe were not colonies but overseas provinces 
and, therefore, outside the purview of the United Nations supervision.  

Since the people of these colonies wanted to be free like other African states, they took to 
armed-struggle which resulted in the Portuguese colonial wars of Angola, Guinea-Bissau and 
Cape Verde and Mozambique. These wars led to the independence of all Portuguese colonies 
between 1974and 1975. 

 

Pressure from the Pan-African Movement 

Pressure also came from the Pan-African movement, which was created in 1900 by Sylvester 
Williams, who summoned Africans to a meeting to protest the frantic extension of colonial 
rule all over Africa and the racist treatment of Africans then living in London.  
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Sadly, Sylvester died within a year and the leadership responsibility fell to W.E.B DuBois of 
the United States of America given the racist treatment of Africans in America. 

 

 
Figure 9.15: W.E.B DuBois  

Source: http://www.biography.com/people/web-du-bois-9279924 

 

DuBois was moved by two things.  

� The first was the maltreatment of Africans who resist colonial rule and exploitation; it 
is on record that some who refused to sign up for labour were tortured, amputated or 
mutilated.  

� The second was the need to seek some recognition for the important contributions that 
African veterans had made in World War I. European veterans were generously 
rewarded, while Africans who fought to liberate German colonies were not rewarded 
you will notice that the same thing happened in World War II.  

As a reward for their sacrifices and fighting during the war, DuBois wanted the European 
powers to adopt a charter of Human Rights for all people of African descent. 

To press home these demand, a Pan-African conference (the first of five such conferences 
organized by DuBois) was organized in Paris in 1919.  

The Allied powers signed the Treaty of Versailles because they didn’t want the conference to 
hold: the United States was afraid that DuBois might publicize the lynching of black people 
in America at the forum; the Europeans didn’t want an international publicity of their brutal 
and repressive actions of their governments in Africa, and none of these Allied powers 
wanted the bravery and accomplishments of black soldiers to be highlighted for fear of 
offending the white soldiers.  

However, Blaise Diagne of Senegal, the first African to serve in the French Parliament, 
intervened by influencing the French Prime Minister to secure permission for the conference.  
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Figure 9.16: Blaise Diagne  
Source: http://fr.wikipedia.org/wiki/Blaise_Diagne   

 

The conference ended with a petition to the Allied powers to place former German colonies 
under international supervision in order to prepare them for self-rule. Other demands were 
that slavery, forced labour and corporal punishment be outlawed as well as some political 
participation granted Africans. 

The 1921 Pan-African conference was conducted 

� Three sessions each held in London, Brussels (Belgium) and Paris.  

� Two sessions of the 1923 conference were held in London and Lisbon (Portugal).  

� The one of 1927 was held in New York with the Ashanti King of Ghana, Prempeh I, 
sending a delegate to the delight of the conferees.  

Following the economic depression of 1929-1937 and the Second World War, no conference 
could be held until 1945. Plans to hold one such conference in Africa were thwarted by the 
Europeans, especially France which held that such conference should never hold in any of its 
colonies.  

The 1945 Pan-African conference was held in Manchester, England. More Africans were 
involved in this conference than the previous ones.  

Some African nationalist leaders who later became presidents of their countries at 
independence were in attendance:  

� Kwame Nkrumah (Ghana),  

� Jomo Kenyatta (Kenya),  

� Chief Obafemi Awolowo (Nigeria),  

� Wallace Johnson (Sierra Leone),  

� Chief H.O. Davis (Nigeria).  

� J.E. Taylor (Ghana) among several others.  

The National Council of Nigeria and the Cameroons (NCNC) and the Nigerian Youth 



PHI 314 Phylosophy of Culture 

125 
 

Movement (NYM) sent delegates.  

This conference proved to be the most successful of all as its resolutions mounted more 
pressure on the colonialists for African self-rule. The communiqué issued at the end stated: 

…we are determined to be free, we want education, we want the right to earn a decent living; 
the right to express our thoughts and emotions, to adopt and create forms of beauty. We 
demand for Black Africa autonomy and independence… (The Pan-African Congress, 1945). 

 

The congresses were very important because they laid emphasis on colonial reforms, 
recognition of African human rights, education; out-law of slavery and racism, and most 
importantly, self-rule. They generated a kind of bonding among African nationalists in the 
struggle for independence.  

In fact, some activists who attended some of the sessions were said to have been inspired by 
the resolutions passed and encouraged by the moral support they received from each other.  

The congresses were also very important to the nationalists’ as it encouraged them to  mount 
more pressure on the colonialists through their petitions usually submitted to the League of 
Nations, and later (after World War II ) to the United Nations.  

Also, the reason for holding sessions of the conference in each European country with 
colonies in Africa (Britain, France, Belgium and Portugal) was to make the presence of the 
struggle felt and to put the government of these countries on the alert as to the agitations of 
the people. 

Summary for Study Session 9 

1. African nationalism is a feeling of affinity shared by people of African descent based 
on shared cultural norms, institutions, historical heritage and experiences. 

2. Political nationalism in Africa grew in strength and momentum simultaneously. The 
nationalists employed similar methosdologies (such as strike actions, newspaper publications, 
intelligent criticisms and in some places, war) to press their demands for independence. 

3. The world wars, especially World War II, marked the beginning of the end of 
colonialism in Africa. Africans were co-opted into the war through propaganda suggesting 
that it was their war as well as their masters’; that they were fighting for the freedom of the 
peoples of the world. They fought for freedom, yet they were denied what they fought for. 

4. The nationalists challenged the colonial masters that since freedom was what Africans 
fought for, they too should be granted this freedom. They mounted pressure through strike 
actions and newspaper publications to generate international pressure on the colonizers from 
the United Nations. 

5. The Pan-African movement was also instrumental in the nationalists’ struggle for 
self-rule. Through its congresses, it helped African nationalists to echo the idea of 
independence, most of which was achieved between 1957, and 1975. 
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Self-Assessment Question (SAQs) for Study Session 9 

Now that you have completed this study session, you can assess how well you have achieved 
its Learning outcomes by answering the following questions. Write your answers in your 
study Diary and discuss them with your Tutor at the next study Support Meeting. You can 
check your answers with the Notes on the Self-Assessment questions at the end of this 
Module. 

SAQ 9.1  

What do you understand by African nationalism? 

SAQ 9.2 

Who were the key figures in Nigerian political nationalism and what was their impact? 

SAQ 9.3 

How did the paradox of the world wars inspire the nationalists in their struggle? 
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Study Session 10: Cultural Nationalism 
 

 

 

Introduction 

There is no doubt that African colonial experience undermined the essence of African 
cultural values. Traditional values were trampled upon and they lost their intrinsic importance 
in Africans’ psyche and assumed only a peripheral role in the event of colonization. In other 
words, Africans hold certain things to be of great value.  

In this study session, you will look at the arguments for the recovery of cultural values and 
the significance of these for contemporary African life. 

 

Learning Outcomes for Study Session 10 

At the end of this study, you should be able to: 

10.1  Discuss the main concept of Cultural Nationalism. 

10.2 Differentiate between Cultural Nationalism  

 

10.1 Cultural Nationalism 

As a result of the cultural change in Africa, especially during the last century as spurred by 
colonialism, African is gradually being eroded.  This is because colonialism was not only 
about political and economic subjugation; it also imposed some specific social framework for 
the African’s experience of the world and of himself.  

According to Irele (1965), the fact of political domination created areas of contact between 
Africans and Europeans all over the continent under conditions of emphasized racial and 
cultural differences. The Europeans derogatorily perceived African culture as inferior and 
tried to erode them under the guise of civilizing Africans.  

The colonial relationship, Irele writes,  

“Thus involved the total cultural situation, and nationalist movements were in fact efforts at 
cultural as well as purely political autonomy” (1965: 321).  

Irele believes that it is in this sense that we can say that  

“Cultural nationalism is distinct from liberation movements or political nationalism. The 
struggles were geared towards two things, but the achievement of the one (independence) 
properly set the stage for the other. 

Colonialism brought about capitalism and with it:  

“…the spread of the corrupt, materialistic, individualistic and hedonistic values and 
influences of western culture” (Nkom, 1997: 235).  

Through force, education and other missionary activities, the colonialists colonized the minds 
of Africans who now hardly see anything good in their own culture.  
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This new anti-African script, according to Nyasani (1997: 126-127), remains deeply 
imbedded in the minds of contemporary Africans to the point that they: 

 
Figure 10.1: Prof. Joseph M. Nyasani  

Source: http://kisii.com/achievers/412-professor-joseph-m-nyasani   

Have adopted and assimilated wholesale whatever the West has to offer. The end result is not 
just a cultural betrayal but a serious case of self-dehumanization and outright self-subversion 
both in terms of dignity and self-esteem.  

Indeed there is no race on earth that abhors its own culture and is so easily prepared to 
abdicate it and flirt with experimental ideas which promise no more than vanity, to a large 
extent, like the African race....  

Africa is simply overwhelmed and decisively submerged by the never-receding tide of 
cultural imperialism 

Aside this being a cultural betrayal, it leads to a problem of identity crisis and dual 
consciousness as we have indicated in previous study. Writing from a South-African 
perspective, the senior political adviser to former president Thabo Mbeki, Titus Mafolo, 
asserts that  

“Though we are Africans, many South-Africans seem to have an identity crisis. Through our 
dresses, music, cuisine, role models and reference points we seem to be clones of Americans 
and Europeans” (quoted in Sabelo, 2009: 73). 

Cultural Nationalists believe that the solution to these problems and undesirable state of 
affairs lies in a return to the good aspect of our traditional values and humane social order 
such as respect for elders, obedience to authority, hospitality, morality, native language, 
communalism socialism, which should replace capitalism, etc. 
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Figure 10.2: Former South African President Thabo Mbeki  

Source: http://en.wikipedia.org/wiki/Thabo_Mbeki 

 

Cultural nationalists are of the view that Africans cannot properly assert themselves if they 
cannot define themselves culturally.  Examples of cultural nationalists include Leopold 
Sedar Senghor, Julius Nyerere, Ngugi Wa Thiogo, J. S. Mbiti, Bolaji Idowu, ethno 
philosophers as well as our political nationalists.  

According to Irele (1965: 321), the most significant expression of cultural nationalism is the 
concept of negritude.  

 
Figure 10.3: J. S. Mbiti  

Source: http://www.dacb.org/stories/kenya/mbiti_john.html  
 

Negritude is a concept largely developed by and associated with Senghor. Another cultural 
nationalist movement is Nyerere’s Ujamaa. We shall discuss these concepts in the next 
section of this study series. 

 

Box 10.1 Cultural Nationalist 

Cultural nationalists are of the view that Africans cannot properly assert themselves if they cannot 
define themselves culturally. 
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Ngugi Wa Thiongo, the Kenyan professor of Comparative Literature and Performance 
Studies, is one cultural nationalist who does not only recognize the importance of culture-
recovery, but also demonstrates this in his works and writings.  

 

Figure 10.4: Ngugi Wa Thiongo  
Source: http://www.uni-bayreuth.de/pressemitteilungen-html/068-

Ehrendoktorwuerde/index.html  

 

As a way of asserting the African culture as an identity over European culture, Ngugi argues 
that the minds of Africans must be decolonized and one way to do this is through indigenous 
languages.  

For him, language is more than just a means of communication; it is the essence of our being, 
the very core of our soul as Africans. It is the medium of our memories, the link between 
space and time, the basis of our dreams. Ngugi has always resisted colonial labels and 
Christian doctrine since he began writing in the 1960s.  

 

� From the above discussed, list the Cultural nationalists mentioned. 

� Re-read and mention. 

 

He changed his name from James Ngugi to Ngugi Wa Thiong’o in 1976. He also stopped 
writing in the colonial language (English) in 1981 after he published Decolonizing the Mind, 
which he described as  

“My farewell to English as a vehicle for any of my writings.  

He writes instead in the Gikuyu language of Kenya, and admonished other African writers to 
write in their native languages in order to renounce lingering colonial ties and build an 
authentic African literature. 

Furthermore, Ngugi asserts that since post-colonial Africa has never properly buried slavery 
or colonialism, it is committing psychic suicide in producing an entire class of  

African bourgeoisie who view their own language as “Shameful”, “ incapable of expressing 
scientific or intellectual thoughts, and too crude to be exported to other lands.  
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Activity 10.1: Cultural Nationalism 

Allowed Time: 1hr 

1. Do further study to find out “What you understand by cultural nationalism?” 

2. In what sense is it distinct from political nationalism? 

3. What was Ngugi’s contribution to cultural nationalism? 

4. Why is it important to revive our cherished traditional values? 

 

Therefore, they end up writing their stories in foreign languages, adding to the vast pool of 
literature written in English and French, rather than contributing to the growth of literature in 
African languages. Ngugi’s point is shared by Awonoor’s (2001: 21) assertion that:  

the education which accompanied Christianity was and remains designed to project upon us 
the world view of our masters.  

Through it, our languages, the first elements of our total cultural expression, were taken away 
from us. You actually hear intelligent Africans tell you that you cannot teach a subject such 
as physics, a subject whose rudiments were mastered by our forebears, in an African 
language. 

Ngugi, Awonoor and other African scholars believe that we can put our African languages to 
great use if only we are willing.  

 
Figure 10.5: Kofi N. Awoonor  

Source: http://en.wikipedia.org/wiki/Kofi_Awoonor  

The point here is that, without your mother tongue, you are lost culturally. Africans are 
therefore advised to cherish and develop their mother tongues because they define them 
Africans to a great extent. This partly explains the initiative of the Oyo State House of 
Assembly, which conducts some of its sessions in Yoruba. 
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Figure 10.6: Amartya Kumar Sen  
Source: http://en.wikipedia.org/wiki/Amartya_Sen  

 

Beyond the use of our indigenous languages, other aspects of our culture that requires revival 
include the expressive or aesthetic aspects of our culture such as songs, dances, dresses, folk-
lore, music, arts, etc.  

Others include the propagation of norms, ethical standards, humane attributes and 
organizational structures of Africa’s cultural past as the basis for building a new social order. 
Take the case of morality as an example. Presently, the National Assembly is battling 
whether or not to pass a law approving “Gay-marriages” in Nigeria.  

A cross-section of the Nigerian populace is arguing that such a law would be alien to the 
African culture and sense of morality. The African believes in reproduction. How can gays 
naturally reproduce? 

Making a case for the mobilization of traditional systems of organization for modern 
development, Mabogunje (1980) asserts that these cultural forms are not only familiar and 
comprehensible to the majority of the population but that 

 “The authenticity which remains an essential part of such transformed traditional systems 
represents an essential part of self-reliance and self-centered development” (quoted in 
Nkom, 1997: 237).  

What this means is that we lose every essence of a unique group of people contributing to 
world history and civilization if we depend on and borrow everything from alien cultures. 
One of the principles of cultural dynamics, as I told you before, is “give and take”. When we 
only “take” without giving, where is our contribution? 

This is not to say that it is everything in our traditional past that is worth reviving.  As we 
have noted earlier, the good aspects are what are to be revived so that we can now augment 
them with other positive values from other cultures for sustainable development.  

The Indians, according to Amartya Sen, have done this and it is working for them.  As 
Africans, we need to do likewise and the way to go is to pursue our identity by reviving those 
cultural values, political, economic, social as well as moral, which are the lifeblood of our 
African societies. 
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Summary for Study Session 10 

1. Given the destruction of African cultural values by colonialism, it becomes inevitably 
for cultural nationalists to call for the revival of the positive aspect of our culture as a 
way of defining ourselves as a people. 

2. Political nationalism is different from cultural nationalism in that why the one was 
essentially a struggle for self-rule and determination (liberation) the other aims at 
culturally decolonizing the Africans by reviving important aspects of traditional life. 
Nevertheless, the one sets the stage for the other. 

3. Cultural nationalist movements include Negritude, Ujumaa among several others (e.g. 
the Egbe Omo Oduduwa of the Yoruba, (the Ohaneze of the Igbo, etc) 

4. Reviving our culture is important for our self-esteem as Africans. Our culture defines 
us as a people and it represents our contribution to world’s civilization. 

 

Self-Assessment Question (SAQs) for Study Session 10 

Now that you have completed this study session, you can assess how well you have achieved 
its Learning outcomes by answering the following questions. Write your answers in your 
study Diary and discuss them with your Tutor at the next study Support Meeting. You can 
check your answers with the Notes on the Self-Assessment questions at the end of this 
Module. 

 

SAQ10.1 

How is cultural nationalism distinct from political nationalism? 

How did Ngugi attempt to revive the African culture? 

What importance is attached to the revival of Africa culture? 
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Study Session 11: Leopold Sedar Senghor’s Theory of Negritude  
 

 

 

Introduction 

Léopold Sédar Senghor (1906 – 2001) was a poet, politician, and cultural theorist who 
believe that Africa needs to recover aspects of her culture as a way of properly decolonizing 
the continent and increase oneness.  

He was the first president of Senegal (1960–1980) and founder of the political party known 
as the Senegalese Democratic Bloc, which was at the forefront of Senegal’s agitation for 
independence.  Senghor, who many regard as one of the most important African intellectuals 
of the 20th century, was one of the originators of the concept of negritude.  

In the study session, you will be looking at his rendering on negritude as a form of cultural 
revival.  

 

Learning Outcomes for Study Session 11 

At the end of this study, you should be able to: 

11.1 Discuss what Negritude is. 

11.2 Discuss what led to its emergence and why it is important for post-colonial Africans 

 

11.1 Negritude 

Négritude is a form of Cultural Nationalism. It is literary and ideological movement led by 
francophone black intellectuals, writers, and politicians.  

Its founders Aimé Césaire, Léopold Sédar Senghor and Léon-Gontran Damas known as 
les trois pères or the three fathers were from three different French colonies in Africa and the 
Caribbean but met while living in Paris in the early 1930s.  

The movement is basically a reaction to colonisation; a denunciation of Europe's lack of 
humanity and rejection of Western domination and ideas. It aims at resolving Africans’ 
identity crisis by encouraging acceptance of and pride in African traditions, beliefs and being 
black. 

 Abiola Irele (1965) gives a proper characterization of the movement thus: 

Negritude in fact appears as the culmination of the complete range of reactions provoked by 
the impact of western civilization on the African, and of the whole complex of social and 
psychological factors that have gone to form black people's collective experience of western 
domination. Its roots thus lie far down in the total historical experience of the black man in 
contact with the white (322). 

The word Négritude was coined by Aimé Césaire from the French word nègre, which means 
"black". Césaire’s aim was to recognize the collective colonial experience of Black people 
the slave trade and plantation system and to redefine it.   
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Although Césaire's ideology defined the early years of the movement, today the movement is 
associated with Senghor because it was greatly developed by him.  

Box 11.1 Aim of Césaire’s  

Césaire’s aim was to recognize the collective colonial experience of Black people the slave trade 
and plantation system and to redefine it 

 

 
Figure 11.1: Aimé Césaire  

Source: http://www.lehman.cuny.edu/ile.en.ile/paroles/cesaire.html  

As a self-conscious philosophy, Negritude as we noted above was set against the French’s 
policy of assimilating Africans into French culture and citizenship.  

 

� From the above, Negritude word was coined by Aimé Césaire from…. 

A. Negre. 

B. Negreo. 

�  A. 

 

Recall that the consequences of this policy meant the rejection of African culture, values and 
identity as worthless. Africans were forced to believe that their culture was inferior and that 
they should consider it an honour to be allowed to adopt the supposedly superior French 
culture. 

  

Box 11.2 Negritude 

Negritude becomes a philosophy of cultural emancipation aimed at making Africans value their 
culture and identity as distinct from the French culture and identity. 

 

This, as we saw in a previous study, only led to double-consciousness and crisis of identity 
and values. Thus, Senghor’s negritude is a rejection of this French policy of assimilation and 
an assertion of the values of African culture and identity.  
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On the origin of this philosophical concept, Senghor writes:  

The French forced us to seek the essence of Negritude when they enforced their policy of 
assimilation and thus depeened our despair…  

Earlier on we had become aware with ourselves that assimilation was a failure; we could 
assimilate mathematics or the French language, but we could never strip off our black skins 
nor root out our black souls. And so we set out on a fervent quest for the Holy Grail, which 
was our collective soul (1998: 439). 

In his development of the concept, Senghor once said  

“Emotion is Negro as reason is Greek”.  

Senghor believes that the African has a distinctive outlook on life and a distinctive cultural 
identity. Although these have been trampled upon by colonialism, Negritude is a quest to re-
awaken them.  

Thus, Senghor defines Negritude as  

"the whole complex of civilized values cultural, economic, social and political which 
characterize the black peoples, or more precisely, the negro-African world” (1998: 440).  

 

 
Figure 11.2: Léopold Sédar Senghor  

Source: http://commons.wikimedia.org/wiki/File:Leopold_Sedar_Senghor.jpg  

 

This way, Negritude becomes a philosophy of cultural emancipation aimed at making 
Africans value their culture and identity as distinct from the French culture and identity. 

The foregoing follows from Senghor’s understanding that every race is proud of its own 
unique culture and conceives it as superior. This, for him, was what led to European’s 
imperialism and colonialism.  

 

� What do you understand by Negritude? 

� Négritude is a form of Cultural Nationalism that is literary and ideological movement 
led by francophone black intellectuals, writers, and politicians.  

 

According to Senghor, these unique cultures must necessarily flow towards the meeting 
point of all humanity, each being a people’s contribution to the universal civilization of the 
world. Any attempt to place one over the other in terms of superiority cannot be achieved 
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without force and violence. Senghor puts it thus: 

 

Activity 11.1: Negritude 

Allowed Time: 1hr 

1. Perform further research on “Why is it important for post-colonial Africans?” 

2. Why did Senghor favour socialism over capitalism? 

3. What led to its emergence? 

 

Hence the major role played by culture. We Negro-Africans and you Europeans thus have a 
common interest in fostering our specifically native values, whilst remaining open to the 
values of others… for if European civilization were to be imposed, unmodified, on all 
peoples and continents, it  could only be by force.  

That is its first disadvantage.  A more serious one is that it could not be humanistic, for it 
would cut itself off from the complementary values of the greater part of humanity (1998: 
440-441). 

Negritude also meant a rejection of capitalism for African socialism. For Senghor (1998: 
442) and many other African intellectuals, individualism, which goes along with capitalism, 
is foreign to African traditional society and communalistic way of life.  

 

 
Figure 11.3: Léon-Gontran Damas  

Source: http://en.wikipedia.org/wiki/L%C3%A9on_Damas  

 

According to him, capitalism is an out-of-date social and economic system like federalism 
and colonization because it works only for the well-being of a minority. There can be no 
concrete freedom political, cultural or spiritual without economic freedom.  

Similarly, we cannot define economic freedom as the freedom granted to a minority to 
exploit the majority. True freedom is one which equips everyone with the means of 
suppressing obstacles and enables them to transcend their human states by extending 
themselves to the limits of their beings. 

Senghor views African socialism as one which fosters economic democracy and spiritual 
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freedom. The African society is a community based society founded on spiritual and 
democratic values.  

This society is not just a mere collection of individuals, but one of people coming together 
and united among themselves, even to the very center of their being.  

Thus, in the working out of African mode of socialism, Senghor (1998: 443) states that the 
problem is not how to put an end to the exploitation of man by his fellow, rather it is to 
prevent it from ever happening by bringing political and economic democracy back to life.  

To achieve this, Senghor believes there is a need to borrow from European socialism, 
especially its science, technical skills and its spirit of progress. That is to say,  

“Scientific research, cooperation, syndicalism, and planning represent so many contributions 
to serve as a working model. We must use them to fertilize the concept of negritude and turn 
it into a twentieth century socialism, by means of which our countries can attain full 
economic and social development. They must help us to ensure the well-being of each 
individual” (443-444). 

Negritude inspired a lot of African intellectuals and it has great exponents and participants 
such as Frantz Fanon, who was introduced into the movement by Aime Casaire.  

On the whole, even though the movement has aroused considerable controversy and inspired 
reactions ranging from enthusiastic partisanship to outright hostility, African scholars like 
Irele (1965: 322) have acknowledged the movement as an important historical phenomenon. 

 

 

Summary for Study Session 11 

Negritude was developed as a rejection of French colonial policy of assimilation. 

It is a philosophy of re-discovery and cultural reawakening. It is also a cultural emancipation 
aimed at making Africans appreciate and value their own unique cultures. 

All cultures are unique and are all flowing towards a universal civilization of the world. 

Capitalism is alien to African traditional way of life because it seeks the interest of only a 
few. 

5. Socialism adequately fits into African traditional way of life and it is this that can 
guarantee economic and social development of Africa. 

Self-Assessment Question (SAQs) for Study Session 11 

Now that you have completed this study session, you can assess how well you have achieved 
its Learning outcomes by answering the following questions. Write your answers in your 
study Diary and discuss them with your Tutor at the next study Support Meeting. You can 
check your answers with the Notes on the Self-Assessment questions at the end of this 
Module. 

 

SAQ 11.1 

Explain the concept of Negritude 
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What was its motive? 

Why is it important for post-colonial Africans? 

Why did Senghor favour socialism over capitalism? 
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Study Session 12: Wole Soyinka 
 

 

 

Introduction  

Wole Soyinka is an important African intellectual who, like other African nationalists, is 
preoccupied with how post-colonial Africa can be developed. Most of his writings are deeply 
rooted in the Yoruba culture and they attempt to establish a certain vision of the possibilities 
of African literature.  

His writing style is usually polemical, passionate, explosive as well as oppositional and this 
has placed him at the center of a number of controversies over the form and function of 
African writing.  

In this study session, you should be able to briefly look at his contribution to modern African 
thoughts and what he counts as authentic African literature. 

 

Learning Outcomes for Study Session 12  

At the end of this study, you should be able to: 

12.1   Discuss Soyinka thought on the literary project of post-colonial Africa. 

12.2   Discuss Soyinka and the Philosophy of Culture. 

 

12.1 Wole Soyinka 

Akinwande Oluwole (Wole) Soyinka was born on July 13, 1934 into a Yoruba family in 
Abeokuta. His father, Canon S.A Soyinka (aka "Teacher pupa"), was a Christian Clergy.  

He attended primary school in Abeokuta and proceeded to Government College, Ibadan, for 
his secondary education. Between 1952–1954, he studied at the University College, Ibadan, 
while from 1954-1957, he attended the University of Leeds from where he bagged a First 
class honours degree in English Literature.  
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Figure 12:1: Akinwande Oluwole "Wole" Soyinka  
Source: http://betterthanaceleb.com/tag/the-lion-and-the-jewel/ 

 

 

He briefly worked as a play reader at the Royal Court Theatre in London before returning to 
Nigeria to study African drama. He taught in the Universities of Lagos, Ibadan, and Ife now 
Obafemi Awolowo University, Ile-Ife.  

He became a Professor of Comparative Literature at the then University of Ife in 1975. He is 
currently an Emeritus Professor at the same university. He also had a professorial chair at 
Cornell University and subsequently taught at Emory University in Atlanta. 

Like many other African nationalists, Soyinka has being politically active. In 1965, he was 
reported to have seized the Western Nigeria Broadcasting Service studio and made a 
broadcast demanding the cancellation of the rigged Western Nigeria Regional Elections. He 
was arrested and arraigned, but was freed on ground of technicality by Justice Esho.  

He was also arrested during the Nigerian Civil War in 1967 by the General Yakubu Gowon’s 
led administration and detained following his meeting with Ojukwu and his attempts at 
brokering peace between the warring Nigerian and Biafran parties.  

 

� What year did he became a Professor of Comparative Literature (University of Ife). 

A. 1971 

B. 1975 

C. 1957 

D. 1917 

� B. 

Soyinka was denied basic materials such as books, pens, and paper during much of his 
imprisonment which lasted 22 months. Nevertheless, he manage to write a significant body of 
poems and notes on tissue paper criticizing the Nigerian government Ngugi, as you shall see 
later, did something similar 10 years later.  

His prison experiences are contained in The Man Died: Prison Notes, 1972, published shortly 
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after his release. 

Soyinka has been a constant and outspoken critic of many Nigerian military regimes, and of 
political tyrannies in Africa notably the Mugabe regime in Zimbabwe and beyond. 

This activism exposed him to great personal risks, the peak being General Sani Abacha’s 
(1993–1998) government pronunciation of death sentence on him "in absentia". This is 
because Soyinka had fled the country during Abacha’s regime. While abroad, he visited 
parliaments and conferred with world leaders to impose a regime of sanctions against the 
brutal Abacha regime. 

 

  

 

Figure 12.2: Late General Sani Abacha  
Source: http://en.wikipedia.org/wiki/Sani_Abacha 

 

These actions and his setting up of the Radio Kudirat immensely helped in securing Nigeria's 
return to civilian democratic governance. When Nigeria finally returned to civilian rule in 
1999, Soyinka returned to a heroic welcome to the country.  

He is currently the Elias Ghanem Professor of Creative Writing at the English department of 
the University of Nevada, Las Vegas and the President's Marymount Institute Professor in 
Residence at Loyola Marymount University in Los Angeles, California, US (Clinton , 2007: 
1).  

 

12.2 Soyinka and the Philosophy of Culture 

Soyinka’s approach to intellectualism, unlike other African scholars, is a merger of, rather 
than complete separation from, European theatrical traditions with African or (more 
specifically) Yorùbá cultural heritage.  

In 1976, he published a collection of essays entitled Myth, Literature and the African World, 
in which he explores the genesis of mysticism in African theatre and, using examples from 
the literatures of both continents, compares and contrasts European and African cultures. One 
of Soyinka’s major interests is what counts as authentic African identity as expressed in 
African literature and culture. 

Soyinka is regarded as the most outspoken critic of negritude. Specifically, he is critical of 
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both its philosophical and aesthetic failings by describing the movement as a nostalgic and 
indiscriminate glorification of the black African past in a way that ignores the budding 
benefits of modernization. 

  

� Soyinka is known as critic of …………… 

A. Negritude. 

B. Nigeria 

� A. 

 

Rather than developing a genuinely African ontology, Soyinka conceives the négritude 
movement as an affirmation of Eurocentric prejudices against Africans, which is that 
Europeans are rational and intellectual, while Africans are emotive and intuitive: 

Perhaps it was the phenomenon of ethnic submission, both in the society of the elite and their 
writings, which prompted the emergence of our second category -- call it the  

"Cartesian response" or more familiarly, "Negritude", a phase of black affirmation by the 
great black francophone poets and dramatists Leópold Sedar Senghor, Aimé Césaire, Léon 
Damas, David Diop, Birago Diop  

. . . Even the Marxist stateman-poet Agostinho Neto once upon the early days!  

To Descartes' "I think, therefore, I am", they responded on behalf of the black man: "I feel, 
therefore I am".  

Rationalism is essentially European, they claimed; the black man is emotive and intuitive. He 
is not a man of technology, but a man of the dance, of rythm and song. (Soyinka, 1988: 180). 

 

Activity 12.1: Soyinka and the Philosophy of Culture 

Allowed time: 30mins 

1. Carry out a further research to determine “what counts as authentic African 
literature”, according to Soyinka,  

 

This, for Soyinka, is a derogatory way to go about African renaissance in the aftermath of 
colonialism.  

To say that Africans are merely emotive, intuitive and not rationalists ratify Europeans’ 
attempt to justify colonialism in Africa.  

In his "and after the Narcissist?" (1966)  

Soyinka further discusses this failing of négritude in detail and accused Senghor of a self-
absorption which negates the kind of social action which African literature should promote if 
it is to be authentic.  

According to him, it is only when African fiction achieves a level of "indifferent self-
acceptance," as in the case of Achebe’s fiction, that African literature becomes "authentic" a 
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literature able to deal effectively with all aspects of contemporary African reality. Soyinka 
makes this point thus: 

The real mark of authenticity in African writing was indifferent self-acceptance rather than 
energetic racial self-assertion. Early African writing . . . was dishonest because it either 
imitated literary fashions in Europe or pandered to European demands and expectations for 
the exotic and primitive.  

The first West African writer to produce truly African Literature was not Leopold Senghor 
but Chinua Achebe (quoted in Maduakor , 1986: 3). 

 

 
Figure 12:2: Chinua Achebe  

Source: http://en.wikipedia.org/wiki/Chinua_Achebe 

 

Thus, narcissism, which for Soyinka is typical of Senghor’s writings, is synonymous with the 
literature of self-worship. Too much concentration of emphasis on the self-breeds stasis or 
absence of action (Maduakor , 1986: 5), hence Soyinka’s famous assertion that a tiger does 
not merely boast about its "nigritude, it acts."  

Therefore, the constraint of having to produce literature within a predetermined ideological 
system leads to bad, useless, and irrelevant writing which inaccurately represents the 
conditions and problems of modern African culture (see Szeman, 2005).  

Since Soyinka is against negritude, a form of African socialism, some liberal nationalists 
have come to view  

“… Him as a quisling treacherously planted by the imperialists to undermine African 
nationalism” (see Balogun, 1988: 503).  

Soyinka is not against every form of African socialism as he clearly identified with the 
concept of African socialism propounded by Cabral and Nyerere.  

According to Balogun (1988: 506), Soyinka evolved from a nationalist writer espousing the 
bourgeois philosophy of "pure art" into a committed writer inspired by socialist ideals in the 
second half of the 1960s.  
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Figure 12.4: Julius Nyerere.  

Source: http://en.wikipedia.org/wiki/Julius_Nyerere 

 

What led to this ideological change was Soyinka's total disenchantment with the nature of 
post-independence political leadership in Nigeria.  

Soyinka had not been completely excited about the outcome of independence; rather and as 
many critics have rightly pointed out his 1960 independence-celebration play A Dance of the 
Forest was in fact a cautious welcome for independence and a timely warning for the nation.  

His illustration of repeatedly reincarnating corrupt, selfish, dishonest and exploitative 
leadership from the history of the tribe was nothing but a prediction of disaster should the 
post-independence leadership fail to depart radically from the negative pattern of history.  

Balogun further asserts that leadership failure on the part of the first generation of post-
independence politicians alongside the disastrous consequences of economic hardship, civil 
disorder, war, and human carnage, made Soyinka to closely look at his society and redefine 
his position as a citizen and as a writer.  

Recall that the ideological options available to African states at the time of independence 
were socialism and capitalism. While countries like Nigeria and Kenya chose capitalism, 
Ghana and Tanzania opted for socialism. By the mid-sixties, it was already clear that 
socialism was the better option.  

 

� Soyinka is regarded as the most outspoken critic of …… 

A. Nationalist 

B. Negritude 

� B. 

 

This is because before his demise, Nkrumah  had transformed Ghana, and it had become the 
pride of Africa; and Nyerere's experiment in Tanzania even though it didn’t completely 
succeed was quietly achieving results.  

Apart from practical results, the theoretical writings of individuals like Nkrumah , Nyerere, 
Fanon, Cabral, and others had provided the ideological explanations for the post-
independence situation in Africa. (Balogun, 1988: 507).  

Soyinka is, no doubt, familiar with all this and has been unwavering in his egalitarian 
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aspiration for a "socialist Nigeria" because he believes this to be the only chance for Nigeria. 
Soyinka defines himself as a socialist and identified with Nyerere's authentic effort to create 
an African socialism.  

In an interview granted to John Agetua in 1974, Soyinka stated his commitment to socialism 
when he says: 

“ ... I happen to believe and accept implicitly what goes under the broad umbrella of socialist 
ideology, a secular socialist ideology, believing this to be the logical principle of communal 
organisation and true human equality.  

What this means for me is varied. They include: the eradication of the very policy of wealth 
accumulation at the expense of any sector of society; eradication of the mere possibility of 
tyranisation by one class of society over another; the eradication of class distinction within 
society where class implies a category of privilege or superiority or advantage.  

The other logical processes can be assumed; state ownership of all land and production 
means: equal education, opportunities ....” (quoted by Balogun, 1988: 511) 

 

Also, in a 1974 Transition article titled "Guinea- Bissau: An African Revolution", Soyinka 
further illuminates his socialist stand by acknowledging the contributions of Amilcar Cabral  
to African liberation.  

 

 

Figure 12.3: Amilcar Cabral  
Source: http://www.vidaslusofonas.pt/amilcar_cabral_2.htm 

 

Through this article, Soyinka identified with Cabral's attempts to build not just socialism but 
an African socialism whose characteristics are conditioned by Guinean reality.  

Soyinka also exemplified his identification with Fanon’s view that violence is the best way 
to derive independence when he asserts that Guinea-Bissau through Cabral, as we shall see 
in a subsequent study rescued  

"the strategy of liberation considered as a revolution and communal event) from a dependent 
compromise with limiting evaluations placed on the state of liberation by European history 
and its captive African intelligentsia (see Balogun,1988: 508).  

On the whole, it is pertinent to note that, through his critical writings and criticisms, Soyinka 
has urged upon the African writer the philosophy of self-acceptance: the acceptance of the 
true image of the African in works of the imagination (Maduakor , 35).  



PHI 314 Phylosophy of Culture 

148 
 

Soyinka’s quarrel with Senghor and other advocates of negritude is over the distortion of 
Africa's true image in their writings and in their insistence on a unique cultural identity. This, 
for him, is not very necessary because: 

In contemporary creative writing, especially theatre, but also through essays and debates, the 
new, progressive face of ideological encounter appears to demand as price the dead-end of all 
claims to unique cultural definitions. The tendency is not of course without historical basis.  

The glamorization of the African past;  

� The excesses of "court literature" in its modern form of uncritical nationalist fervour;  

� Artistic chauvinism in all forms an extreme historical reaction against the racist 
literature and sociology of European "Africanists";  

� The shameless exploitation of racial pride by unscrupulous leaders and the distraction 
from contemporary realities which it poses all this was bound to lead eventually to the 
contrary extreme (Soyinka, 1988: 138). 

Soyinka’s argument is that it is not enough to simply revere our pre-colonial past. What is 
important is for us to go beyond this to produce original works of creative writings and 
literature paying little or no emphasis on our being black, for this would amount to racism as 
an expression of our authentic being and culture.  

This view, as you may recall, is suggestive of the quarrel that African professional and 
modern philosophers have with ethno philosophers.   

 

Summary for Study Session 12 

1. Soyinka was very critical of negritude because it, among other things, made an 
erroneous distinction between the European and the African: the European thinks and is 
rational, whereas the African merely feels, is emotive and a man of dance, rhythm and song. 

2. He believes that true authenticity in African writing was indifferent, self-
acceptance rather than a negritudist or energetic racial self-assertion, which leads to self-
worship and inaction. 

3. Although he criticized negritude, which has a socialist undertone, Soyinka is not 
opposed to socialism. In fact, he views it as the best ideological option for post-colonial 
Africa, especially Nigeria. 

 

Self-Assessment Question (SAQs) for Study Session 12 

Now that you have completed this study session, you can assess how well you have achieved 
its Learning outcomes by answering the following questions. Write your answers in your 
study Diary and discuss them with your Tutor at the next study Support Meeting. You can 
check your answers with the Notes on the Self-Assessment questions at the end of this 
Module. 

 

 

SAQ 12.1 
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Why did Soyinka criticize negritude? 

Which way did Soyinka criticize negritude as a post-colonial ideology? Do you agree with 
his position? 

SAQ 12.2 

Is Soyinka opposed to socialism? Give reasons for your answer. 
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Study Session 13: Ujamaa Julius Nyerere 
 

 

 

Introduction 

You will recall that in our previous study session, I told you that some African scholars and 
nationalists believe that the only way of surmounting the corrupt, materialistic and 
individualistic values of capitalism is to replace it with an African socialism common 
ownership for common good. Julius Nyerere, the first president of Tanzania, is one African 
nationalist who not only believes this but tried to implement it in Tanzania through his socio-
political concept, Ujamaa.  

In this study session, you will discuss this philosophy and how successful Nyerere was in its 
implementation. 

 

Learning Outcomes for Study Session 13 

At the end of this study, you should be able to: 

13.1 Discuss Ujamaa Philosophy  

13.2 Explain Ujamaa both as a cultural and developmental ideology 

 

13.1 The Ujamaa Philosophy 

Ujamaa is a Swahili word for "familyhood," which Nyerere has creatively developed into 
"African socialism".  

It was a social and economic policy developed by Nyerere to steer Tanzania from poverty 
and complete dependence on foreign aid.  

Nyerere's philosophy of Ujamaa was embedded in traditional African values and had as its 
core the emphasis on familyhood or the extended family and communalism of traditional 
African societies, which is opposed to capitalism. 

Nyerere sees the problem of capitalism as deriving chiefly from the uneven distribution of 
what is produced in a society. In other words, the basic difference between a socialist society 
and a capitalist society does not lie in their methods of producing wealth, but in the way that 
wealth is distributed.  

 

Box 13.1 Ujamaa Philosophy 

Ujamaa is based on family-hood or the extended family and communalism of traditional African 
societies, which is opposed to capitalism. 
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This kind of uneven distribution leads to the anti-social effects of the accumulation of 
personal wealth, which is an anathema to socialism.  

According to Nyerere (1987:5), when a society is so organized that it cares about its 
individuals, then, provided he is willing to work, no individual, within such a society should 
worry about what will happen to him tomorrow if he does not accumulate wealth today.  

 

 
Figure 12.4: Julius Nyerere.  

Source: http://en.wikipedia.org/wiki/Julius_Nyerere 

 

This is because society itself should look after him, or his widow, or his orphans. This is 
exactly what traditional African society succeeded in doing. Both the ‘rich’ and the ‘poor’ 
individual were completely secure in African society.  

Natural catastrophe brought famine, but it brought famine to everybody ‘poor’ or ‘rich’. 
Nobody starved, either of food or of human dignity, because he lacked personal wealth; he 
could depend on the wealth possessed by the community of which he was a member. That 
was socialism. That is socialism.  

As a result of this, Nyerere conceived socialism as an intrinsic part of traditional African 
society prior to colonialism. According to him: 

We, in Africa, have no more need of being ‘converted’ to socialism than we have of being 
‘taught’ democracy. Both are rooted in our own past–in the traditional society which 
produced us.  

Modern African socialism can draw from its traditional heritage the recognition of ‘society’ 
as an extension of the basic family within the limits of the tribe, nor, indeed, of the nation. 
For no true African socialist can look at a line drawn on a map and say. ‘The people on this 
side of that line are my brothers, but those who happen to live on the other side of it can have 
no claim on me’; every individual on this continent is his brother (1987: 10). 

Nyerere consequently conceives of the extended family as the foundation and objective of 
African socialism. For him, the true African socialist regards all men as his brethren – as 
members of his ever extending family.  

 

� What is Ujamaa? 

� Family-hood, which Nyerere has creatively developed into African socialism. 
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According to him, “Ujamaa, then, or ‘Familyhood’, describes our socialism. It is opposed to 
capitalism, which seeks to build a happy society on the basis of the exploitation of man by 
man; and it is equally opposed to doctrinaire socialism which seeks to build its happy society 
on a philosophy of inevitable conflict between man and man” (1987: 10) 

Since colonialism destroyed our sense of familyhood by introducing capitalism with its 
values (materialism, individualism, etc),  

Nyerere says that our first step towards socialism “…must be to re-educate ourselves; to 
regain our former attitude of mind. In our traditional African society we were individuals 
within a community. We took care of the community, and the community took care of us.  

We neither needed nor wished to exploit our fellow men. And in rejecting the capitalist 
attitude of mind which colonialism brought into Africa, we must reject also the capitalist 
methods which go with it” (1987: 7).  

And the only alternative is socialism because; according to him, "no underdeveloped country 
can afford to be anything but socialist" (see Ibahwoh and Dibua, 2003: 62) 

Hence, Ujamaa was founded on a philosophy of development that was based on three 
essentials: freedom, equality and unity. Thus, Nyerere (1967) argues that the ideal society 
must always be based on these essentials.  

According to him, there must be equality, because only on that basis will men work 
cooperatively. There must be freedom, because the individual is not served by society unless 
it is his. And there must be unity, because only when society is unified can its members live 
and work in peace, security and well-being. 

 

Box 13.2 Ujamaa Philosophy of development 

� Freedom  

� Equality 

� Unity. 

  

These three essentials, Nyerere further contended, are not new to Africa; they have always 
been part of the traditional social order (Ibahwoh and Dibua, 2003: 62). 

 

13.2 Implementation of Ujamaa 

The Arusha Declaration of 5 February, 1967 marked the formal inauguration of Ujamaa.  

Its implementation followed the policies of nationalization of banks and industries and 
villagization (collective agriculture by people of a community), which were aimed at 
increasing the level of self-reliance of individual Tanzanians and Tanzania as a nation. 
Tanzania cannot continue to depend on foreign aid because, according to Nyerere (1968),  

"gifts and loans will endanger our independence", and that "gifts...have the effect of 
weakening [and] distorting our own efforts".  

This way, Ujamaa becomes an essential agenda for achieving self-reliance. 
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For several reasons, the implementation of Ujamaa as a developmental ideology was not 
very successful as it didn’t meet its target of reduced reliance on foreign aid and increased 
standard of living of Tanzanians.  

Government’s policy of controlling the economy through nationalization of banks and 
industries faced hostilities from foreign investors. For instance, Ibahwoh and Dibua (2003: 
65), citing Coulson (1985), noted that three large British banks (Barclays, Standard, and 
National and Grindleys) adopted a strategy of noncooperation aimed at ensuring that public 
sector banking in Tanzania failed.  

There was rapid withdrawal of personnel, instructions to staff to "work to rule" and highly 
polemical statements apparently designed to destroy international confidence in Tanzania's 
export economy, followed in quick succession.  

Their concern was to prevent the spread of bank nationalizations in Africa a spread they 
justifiably feared would be inevitable if Tanzania's nationalized public sector banking turned 
out to be a success. On an intergovernmental level, the government of Kenya and Uganda 
with their decidedly capitalist-oriented economies hastily affirmed that they had no intention 
of adopting similar nationalization policies.  

Nationalization of the economy recorded some vital progress (such as reduced capital flight 
from the country, less dependence of the Tanzanian monetary system on Western economies, 
successful diversification of the country’s foreign reserves away from the British pound 
sterling by the Bank of Tanzania, etc) within the first five years of its implementation.  

However, Structural changes like over-bureaucratization and centralization due to 
nationalization created opportunities for increased corruption, inefficiency and resource 
dissipation, which eventually scuttled the policy. 

The Ujamaa villagization scheme Ujamaa vijijini – Socialism and Rural Development was 
aimed at rural development.  

 

 

 
Figure 13.5: Ujamaa (Family tree).  

Source: http://www.greaterhalifax.com/en/ujamaa.aspx  

The scheme advocated the development of Ujamaa villages in which people would have their 
homes around a common service center - instead of living on scattered homestead plots - and 
land farmed by cooperative groups rather than by individual farmers.  
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Nyerere legitimized the villagization scheme in terms of traditional African practices of 
communal living and social equity (Ibahwoh and Dibua 2003:67). 

Nyerere believes this would work, without coercion, if everybody cooperates and is ready to 
work. The socialist government is to provide what are needed for the work, but the people 
have to exemplify commitment and readiness to work.  

Despite initial enthusiasm and early successes which saw people voluntarily making up about 
800 collective settlements by the end of the 60s, the Ujamaa villagization scheme soon ran 
into difficulties as the people became increasingly reluctant to join Ujamaa villages.  

In the 70s, Nyerere's regime adopted coercion in moving people to Ujamaa villages. Even 
though this effort generated about 2,500 of these 'villages', local peasants, suspicious of 
official motives and fearing the nationalization of their land, refused to cooperate.   

According to Ibahwoh and Dibua (2003), it became apparent that the policy of villagization 
had failed hence it was informally abandoned in 1975.  

Analysts have blamed the failure of the scheme on the inherent individualism of peasant 
farmers, which held back cooperative development and on the fact that the initiative to start 
Ujamaa villages did not come from the rural peasants.  

 

Activity 13.1: Implementation of Ujamaa 

Allowed time:  30mins 

1. Carry out a further reading to decide “How did Nyerere go about its implementation? 

2. Why did the theory fail? 

 

 

“More importantly, authoritarian leadership sapped the initiative and will to work of the 
members, who treated the schemes as government farms” (Raikes, 1975: 39). 

On the whole, even though Ujamaa failed to achieve its target, it doesn’t follow that 
socialism is bad and capitalism is what Africa needs.  

Apart from the internal factors corruption, administrative failure, non-cooperation, etc. that 
beset the concept, we must not forget that some external pressures (especially from the 
capitalist U.S., who cut off investments and aid to Tanzania) were exerted to ensure that the 
philosophy doesn’t succeed.  

Nyerere was not alone in postulating African socialism.  

Kwame Nkrumah 's agenda for "social revolution", Leopold Senghor's "negritude" and 
Kenneth Kaunda's "Zambian humanism" all reflected similar attitudes among these post-
colonial leaders that what Africa needs for development is some kind of socialism.  

The above notwithstanding, Nyerere is considered a true leader who always has the interest 
of the masses at heart. His true African and socialist lifestyle led him to shun materialism and 
individualism.  

Nyerere was unlike other African leaders who preached socialism to their citizens but lived 
capitalist lifestyles. For instance, he is fondly remembered as one of the few African leaders 
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who didn’t run around in expensive Mercedes Benz motorcades.  

As a matter of fact, he is reported to have loathed such practices and even popularized the 
term Wabenzi in Tanzania.  

The term was used to refer to the greed of most African leaders, who used their countries' 
resources to buy expensive Mercedes Benz models while the majority of their citizens 
wallow in poverty. Nyerere feared that under capitalism, Tanzania would become a country 
of a 1000 Wabenzis and 10 million paupers (African Tribute , 2002). 

Also, it is worth stating that under Nyerere, Tanzania used the local language, Swahili, as the 
language of instruction unlike other African countries which ended up adopting the languages 
of their colonizers.  

This is yet another cogent example of how Nyerere, the true African leader, fought to revive 
and preserve everything African from the harmful effects of colonialism. 

 

Summary for Study Session 13 

1. Ujamaa is a form of African Socialism developed by Nyerere. 

2. It was implemented through policies on nationalization and villagization. 

3. The theory failed to achieve its exact goal in Tanzania due to lack of 
cooperation, administrative lapses and international sabotage. 

4. Although this socialism didn’t succeed, Nyerere as much as possible lived its 
ideals. 

 

 

Self-Assessment Question (SAQs) for Study Session 13 

Now that you have completed this study session, you can assess how well you have achieved 
its Learning outcomes by answering the following questions. Write your answers in your 
study Diary and discuss them with your Tutor at the next study Support Meeting. You can 
check your answers with the Notes on the Self-Assessment questions at the end of this 
Module. 

 

SAQ 13.1 

Explain the concept of Ujamaa. 

SAQ 13.2 

Explain the policies through which it was implemented. 

Why did the theory fail in achieving its goals? 
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Study Session 14: Decolonizing the Mind 
 

 

 

 

Introduction 

Ngugi is an African nationalist who believes that decolonization independence remains an 
unfinished business because post-colonial Africa is still mentally colonized neo -colonialism.  

This mental colonialism results in dependency. Ngugi sees this as more threatening than 
political subjugations because a politically, economically and culturally dependent continent 
cannot develop.  

Our concern here would be to x-ray this problem in the writings of Ngugi and how he thinks 
it can be solved. 

 

Learning Outcomes for Study Session 14 

At the end of this study, you should be able to: 

14.1 Explain what Decolonizing the Mind means 

14.2. Explain Ngugi’s response to Decolonizing 

14.3 Discuss his Criticism  

 

14.1 Decolonizing the Mind 

Ngugi was born on January 5, 1938 in Limuru, Kenya. He was one of the few students from 
Limuru who attended the elite Alliance High School. In this school Ngugi participated in a 
debate contending that western education was harmful to African students.  

Ngugi later attended the Makerere University in Uganda and University of Leads in England. 
He was exposed to the works of Frantz Fanon, especially the Wretched of the Earth, and was 
influenced by the conclusion that political independence for oppressed people must be 
attained, often violently, before any genuine social and economic change can be achieved.  

Also, through the writings of Marx and Engels, he was influenced to develop strong 
oppositions to colonialism, Christianity, and other non-African influences. 
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Figure 14.1: Ngũgĩ Wa Thiong'o 

Source: http://en.wikipedia.org/wiki/Ng%C5%A9g%C4%A9_wa_Thiong'o 

 

He has written several books, novels and articles. His first novel, Weep not, Child (1964), 
was written while attending the University of Leeds, and it was the first novel in English to 
be published by an East African. His other works include the River Between (1965), A Grain 
of Wheat (1967), Homecoming (1972), Detained, A Writer’s Prison Diary (1981), Barrel of a 
Pen (1983), Decolonizing the Mind (1986), among several others. 

Most of his writings are anti-colonial and critical of post-colonial, corrupt governments in 
Africa, especially in Kenya. His critical disposition to post-colonial government was 
contained in his 1977 play, Ngaalika Nadeenda (I will marry when I want). This play 
provoked the then vice president of Kenya, Daniel Arap Moi, to order his arrest and 
imprisonment.   

 

 
Figure 14.1: Former Vice-President of Kenya, Daniel Arap Moi  

Source: http://en.wikipedia.org/wiki/Daniel_arap_Moi  

 

After his release, he lost his professorial chair at the Nairobi University and was forced into 
self exile in England and later in the United States of America. He became a professor of 
Comparative Literature and Performance Studies at New York University in 1992. 
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14.2 Ngugi on Decolonizing the Mind 

Most of Ngugi’s works are marked (like Achebe in “Things Fall Apart”) the portrayal of a 
peaceful Africa until the advent of the whites, a documentation of the injustice of 
colonialism, a portrayal of the glorious struggle for independence, the betrayal of the 
common people in the post-independence period as well as the resilience of the people.  

According to him, the most important virtue in traditional African society was common 
ownership of land, worked by all for the common good of the people. Land, for Ngugi, is a 
very important metaphor in explicating Africa’s pre-colonial, colonial and post -colonial 
history.  

Land is the agent of change and economic mobility, and the agent for social transformation 
within the society. Thus, in order to understand Africa’s colonial and neo-colonial 
experience, Ngugi believes it must be set against the background of land, because this is what 
was basically exploited by the colonialists. 

Ngugi holds that the ills of the colonial state are simply being reproduced in the post-colonial 
state through the mutilation of land. Ngugi (1972: 31) asserts that this mutilation of land by 
both the colonial and post-colonial oppressor is done with the aid of religious, cultural, and 
educational institutions which instill and perpetuate the mental slavery of the oppressed and 
buttress the interest of the oppressor.  

 

Activity 14.1 

Allowed Time: 1hr 

1. Do further reading on “How would you describe mental slavery or neo-colonialism?” 

2. Why can’t Africa completely do away with the colonial languages? 

3. What do you understand by neo-colonialism? 

 

Whereas the Christian religion is used to inflict a psychological wound, cultural and 
educational institutions are used as tool for mental slavery; they are used to perpetuate mental 
captivity in the post-colonial state. 

On how education was used as a tool of mental slavery, Ngugi narrates his experience of how 
conscious efforts were made by educationist to get rid of Africans’ mother tongues.  

He recounts how the speakers of local languages were made to feel ashamed of their own 
languages and where necessary were ordered to renounce their mother tongues under threat 
of corporal punishment.  

Ngugi explained that the language of his birth and growing-up days was the widely spoken 
Gikuyu language of Kenya; stories, folktales and proverbs were told through it. However, this 
harmony with the language was broken when he started attending a colonial school where 
English became the only language: 

In Kenya, English became more than a language: it was the language, and all the others had 
to bow before it in deference… Thus one of the most humiliating experiences was to be 
caught speaking Gikuyu in the vicinity of the school.  

The culprit was given corporal punishment three to five strokes of the cane on bare buttocks - 
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or was made to carry a metal plate around the neck with inscriptions such as I AM STUPID 
or I AM A DONKEY. Sometimes the culprits were fined money that they could hardly afford 
(1986: 11). 

This form of alienation from ones African root didn’t just end with primary and post-primary 
education; it continued to the tertiary level. Confirming this practice of mental colonization, 
Murray Carlin (one of the administrators of Makerere University where Ngugi attended), 
obseves: 

What we are practicing at Makerere, day in and out, ... is the subversion...of the African 
mind; the breaking down of mental tissues; their reconstruction in the Western mode; the 
reordering of thoughts, feelings, habits, responses, of every aspect of the mind and 
personality.  

This is what we are doing, and cannot avoid doing this is the core of our activity (quoted in 
Sicherman, 1995: 11). 

The foregoing experiences leave the victim with nothing but a psychological and mental 
alienation from his native language and culture.  

To buttress this point, Ngugi stated that while Berlin of 1884 (the conference at which Africa 
was partitioned to be colonized) was effected through the sword and the bullet, the night of 
the sword and the bullet was followed by the morning of the chalk and the blackboard.  

That is to say, the physical violence of the battlefield was followed by the psychological 
violence of the classroom. And, according to Ngugi, language was the most important vehicle 
through which that power fascinated and held the soul prisoner.  

Whereas the bullet was the means of the physical subjugation, language was the means of the 
spiritual subjugation.  

Thus, the language of the colonizer became the language of education and culture, and of 
institutions of governance. Thereby, the colonized were denied  

"control of their tool of self-definition."  

They were disassociated from their history-carried-in-language, and are disallowed a role in 
making their own history in the present. There was an "epistemological break" that made 
reflection on their own lives impossible which lead to the dulling of sensibilities and to the 
loss of creativity (Bhola, 1987: 102). 

This mental slavery, according to Ngugi, is what has led to Africa’s naked imitation of 
Western values.  

In his Devil on the Cross (1982: 107), Ngugi painted the absurdity of Africans love for 
western goods when Gitutu a typical African bourgeois character in novel suggests that they 
should import air.  

This simply suggests that, for the African elite, goods only acquire their true value if and only 
when they are imported.  

Ngugi is here criticizing the post-colonial economy in which raw materials (e.g. Nigeria’s 
crude oil) are exported from Africa, manufactured in the west, and brought back as finished 
products to be bought by Africans typical of the activities of the colonizers.  

Ngugi criticizes this shallowness and lack of creativity of Africa’s national bourgeoisies, who 
work at naked imitation of their European counterparts without helping the populace. This is 
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because they cannot sever their link with the western bourgeoisies, which they serve. 

This is the problem of neo-colonialism, a situation of dependency in which you are granted 
independence only to discover that you do not have control over your economy and cannot 
implement your own policies but must consult various powerful outsiders (in, for example, 
the world Bank and IMF – labeled as the International ministries of finance, by Julius 
Nyerere) who directly or indirectly control the policies (Ajayi , 2001: 60).  

Ngugi sees this troubling situation as alienating Africa’s political class to the extent of 
thinking in terms of, and serving blindly, European values. 

The answer to these problems, Ngugi believes, demands a concerted struggle of peasant 
workers through mass mobilization, trade union movements, and violent resistance aimed at 
defeating “imperialism and creating a higher system of democracy and socialism in alliance 
with all the other people of the world” (1986: 26-30). 

Another way of decolonizing the mind from neo-colonialism is by an encouragement of 
indigenous language.  

Ngugi rightly argues that an educational system that focuses on essentially embracing only 
foreign works (foreign languages as well as culture) is destructive because foreign language 
and literature take us further and further from ourselves to other selves, from our world to 
other worlds.  

Consequently, Ngugi abandoned the use of English in his writings. He writes in Gikuyu and 
translates into English.  

Ngugi invites the African writer to write in his own language; and to build upon his own 
tradition of oral literature. This follows from his belief that writing in African languages 
implies the capacity of literature to recover a collective ethos, which bears a national history 
and memory.  

It is also because Ngugi believes that, as a way of thinking in images, literature utilizes 
language and draws upon the collective experience-history-embodied in that language (see 
Gikandi , 1992: 132).  

Another merit of speaking and writing in indigenous language is that it fosters a sense of 
identity, national integration and national culture.  

 

14.3 Criticism 

Despite his good intention, there is no doubt that the road ahead for Ngugi and all other 
writers in Africa is difficult. The subversion of imperialism by writing in local languages will 
not be easy in a continent that speaks in thousands of tongues.  

Nigeria alone is said to speak, according to Blench and Dendo (2003: 2), at least 500 different 
languages. Consequently, critics have argued that to insist on indigenous language as both a 
national language and for literary activities would amount to the suppression of regional and 
ethnic languages and cultural practices of many African people.  

In Kenya, for instance, Ngugi’s promotion of his native Gikuyu language has been criticized 
as yet another manifestation of the tendency of Kenya's largest tribe, the Kikuyu, to impose 
their hegemony on the country.  

Others feel that his arguments are from the old school of literary discourse, not in tune with 
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the reality of a globalizing and increasingly English-speaking world.  

Similarly “Nigeria is the third most ethnically and linguistically diverse country in the world, 
after New Guinea and Indonesia” (Blench and Dendo, 2003: 2).  

If an indigenous national language were to be picked, is it Hausa, Igbo or Yoruba? If you 
pick any one of these, the others will feel marginalized. But these are just three of hundreds 
of ethnic groups and languages in Nigeria. So, picking an indigenous national language as a 
replacement of English is difficult.  

This is why in a study delivered at the University of Nairobi in November, 1988, Chinua 
Achebe criticized Ngugi's campaign for the use of 'national' languages as a cheap, popularity-
seeking gimmick. With reference to the Nigerian Civil War of the late 1960s, he explains that  

“Nigerians have paid dearly in their struggle for national unity… as far as we are 
concerned; English is and will remain our national language” (quoted in Indangasi, 1997: 
199). 

While the background from which Achebe is coming is understandable, Ngugi’s point should 
never be lost on us.  Although deposing English as a lingua-franca is not easy, we should 
nevertheless encourage the use of our indigenous languages whenever we can.  

There is no doubt that English is the politically neutral 'national language in Nigeria, but the 
fact that it is a colonial language still remains. The French are proud of their language, 
likewise the Britons. We too should be proud and not be ashamed of ours because without it, 
we are lost culturally.  

Since Ngugi writes in Gikuyu and later translates into English, nothing stops an Igbo, 
Yoruba, or any African from writing in his native language; and the advantages of this, as we 
have said before, include the development of indigenous literature and vocabulary, the 
promotion of our identity as a people, and so on. 

 

Summary for Study Session 14 

1. Although we have political independence over our territories, we are not completely 
free. We are still being colonized mentally (neo-colonialism) and the consequence is 
the lack of creativity to develop ourselves, occasioned by our political, economic and 
cultural dependence on Europe. 

2. Several tools and institutions such as religion, education, the World Bank, IMF, etc. 
were and are being used to entrench neo-colonialism and mental slavery in Africa. 

3. Ngugi believes that one of the ways of defeating imperialism or neo-colonialism is for 
Africa to aspire towards a higher system of democracy and socialism. Another way is 
through the encouragement of certain aspects of our culture, especially language.4.
 Whereas it is not easy to completely depose English or any other colonial 
language as lingua-franca given Africa’s ethnic and linguistic diversity, there are 
other important ways of encouraging the use of our indigenous languages. Doing this 
is very important because, to a great extent, our languages define us as a people. 
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Self-Assessment Question (SAQs) for Study Session 14 

Now that you have completed this study session, you can assess how well you have achieved 
its Learning outcomes by answering the following questions. Write your answers in your 
study Diary and discuss them with your Tutor at the next study Support Meeting. You can 
check your answers with the Notes on the Self-Assessment questions at the end of this 
Module. 

 

SAQ 14.1 

Describe how certain institutions are being used as tools in colonising Africans’ mind. 

What was Ngugi’s response to the problem of mental colonialism? 

Why is it difficult to replace English with an indigenous language as lingua-franca in 
Nigeria? 

SAQ 14.2 

What tools were used in colonising the African mind and how? 

SAQ 14.3  

How did Ngugi react to this problem? 

 

References 

Ajayi, J. F. A.(2001). “Towards African Renaissance in the Twenty-First Century.” Culture 
and Development: JBAAC Vol. 1. No. 1. .  

Bhola, H. S.(1987). “A Review of Decolonising the Mind: The Politics of Language in 
African Literature by Ngugi wa Thiong'o”. African Studies Review Vol. 30, No. 2, : 
102-103. 

Blench, R. and Dendo, M. (2003). Position Paper: The Dimensions of Ethnicity, Language 
and Culture in Nigeria Cambridge (Prepared for DFID, Nigeria), .  

Gikandi, S.(1992). “Ngũgĩ's Conversion: Writing and the Politics of Language”. Research in 
African Literatures Vol. 23, No. 1,  : 131-144. 

Indangasi, H.(1997). “Ngugi's Ideal Reader and the Postcolonial Reality”. The Yearbook of 
English Studies Vol. 27,. pp. 193-200. 

Ngũgĩ wa Thiong'o.(1972). Homecoming: Essays on African and Caribbean Literature, 
Culture, and Politics New Hampshire: Heinemann,  

(1986).   Decolonising the Mind: The Politics of Language in African Literature New 
Hampshire: Heinemann. 

Sicherman, C. (1995). “Ngugi's Colonial Education: The Subversion...of the African Mind" 
African Studies Review Vol. 38, No. 3,  : 11-41. 



PHI 314 Phylosophy of Culture 

164 
 

Study Session 15: Amilcar Cabral (1924 – 1873) 
 

 

 

Introduction 

Amilcar Cabral, a great freedom fighter, led the nationalist movement of Guinea-Bissau and 
Cape Verde Islands and the ensuing war of independence. He was an agricultural engineer, 
writer, and a nationalist thinker and politician. He is both a political and cultural nationalist 
who saw the entire essence of the liberation struggle as an act of culture. 

 

Learning Outcomes for Study Session 15 

At the end of this study, you should be able to: 

15.1 Explain the Life and Works of Cabral  

15.2 Explain Cabral Rejection of Africa without history.  

15.3     Discuss Cabral National Liberation and Culture 

 

15.1 Life and Works 

Amilcar Cabral was born on 12 September 1924 in Bafatá, Guinea-Bissau and had his 
primary and secondary education in Cape Verde. In 1945 he went to Portugal (the colonial 
power that ruled Guinea-Bissau and Cape-Verde) on a scholarship to train as an agronomist 
at the Agronomy Institute in Lisbon.  

After his graduation in 1950, he briefly worked at the Agronomy Center, in Santarém and 
returned to Bissau under contract with the Agricultural and Forestry Services of Portuguese 
Guinea in 1952. 

Cabral’s time in Portugal, from 1945 to 1952, was important for a number of reasons.  

� Firstly, the Second World War and its after effects had exposed the deep injustices at 
the heart of Portuguese society for black and white people.  

� Secondly, whilst most colonial powers were considering independence for their 
colonies, Portugal wanted to tie its colonies ever closer (recall her claim that its 
colonies are not colonies but extension of her empire, thus outside the supervision of 
the U.N.).  

� Thirdly, there was a great revival of African nationalism throughout the continent. 
These and other factors encouraged Cabral and like-minded Africans to join effort in 
resisting and destroying the colonial system of subjugation.  
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Figure 12.3: Amilcar Cabral  
Source: http://www.vidaslusofonas.pt/amilcar_cabral_2.htm 

 

His anti-colonial activities were soon noticed by the then governor of Guinea-Bissau, who 
asked him to leave the colony in 1955. Cabral went to work in Angola; there he joined the 
Movement for the Liberation of Angola (MPLA).  

On September 19, 1956, Cabral and six others founded the Partido Africano da Indepencia – 
Uniao do povos de Guine e Cabo Verde, which was later renamed The African Party for the 
Independence of Cape Verde and Guinea (PAIGC) on October 8, 1960.  

With the permission of Kwame Nkrumah , Cabral set up training camps in neighboring 
Ghana in preparation for the liberation war. The movement also received aids from China, 
USSR and Sweden. This liberation movement launched several attacks on the military 
installations of Portuguese Guinea.  

“Cabral remained at the head of the party and its military struggle until he “met his death on 
20th January 1973, at Conakry, Guinea, at the hands of a traitor, Innocenta Canida, an 
agent of the Portuguese colonialists who had infiltrated into the ranks of the movement three 
years ago.” (Cross, 1999:8)  

His step-brother, Luís Cabral, became the leader of the Guinea-Bissau branch of the party and 
eventually became President of Guinea-Bissau on attainment of independence on 10 
September, 1974. 

Cabral’s writings include Revolution in Guinea (1969), Return to the Source: Selected 
Speeches (Trans. Michael Wolfers, 1973), and Unity and Struggle (Trans. Michael Wolfers, 
1980). 

 

� Who became the leader of the Guinea-Bissau branch of the party and later President 
of Guinea-Bissau? 

A. Amilcar Cabral 

B. Luis Cabral 

� B. 
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15.2 Cabral’s Rejection of Africa as a Continent without History 

Cabral’s liberation struggle began by his effort to first understand and place the African 
colonial experience in proper context. In doing this, he set out to refute the Eurocentric claim 
especially of Hegel that Africans, prior to colonialism, are a people without history.  

He believed that the main impact of colonialism is the paralysis, stagnation and occasional 
regression of the culture of the colonized. That is, imperialism contended with the survival of 
the dominated population’s culture.  

Since the people would not easily let go of their culture, Cabral argued that the colonizer 
“ tried to create theories”, which “deny the culture of the people under its domination.  

According to him, imperialism characteristically denies the historical process of the 
dominated people by violently usurping the freedom of the process of development of their 
productive forces. For him, therefore, colonialism is a complex of several aspects; material 
domination, cultural domination, and the decimation of the colonized’s capacity for agency, 
for making history (Taiwo, 1999: 7). 

 

Box 15.1: Cabral Rejection of Africa. 

He believed that the main impact of colonialism is the paralysis, stagnation and occasional 
regression of the culture of the colonized. 

 

Adapting some elements of Marxist discourse to the African condition, Cabral rejected the 
idea that “class struggle is the motor of history” because if this were true, it would exclude 
from history all those areas of the world and periods in which the development of forces and 
relations of production had not resulted in social classes. In his Unity and Struggle (1980), he 
writes:  

Does history … begin only from the moment of the launching of the phenomenon of class and, 
consequently, of class struggle?  

To reply in the affirmative would be to place outside history the whole period of life of human 
groups from the discovery of hunting, and later of nomadic and sedentary agriculture, to 
cattle raising and to the private appropriation of land.  

It would also be to consider – and this we refuse to accept – that various human groups in 
Africa, Asia and Latin America were living without history or outside history at the moment 
when they were subjected to the yoke of imperialism (quoted in Taiwo, 1999:9) 

Rather than class struggle, Cabral held the mode of production and the system of ownership 
as the force behind the understanding history.   

This, according to him, is because we can envisage a classless human group, while we cannot 
envisage a group without a system of production, however rudimentary.  

If this conclusion is accepted, it follows that the existence of history before class struggle 
(since class struggle is in history and not vice versa) is safeguarded, and the Eurocentric 
notion that some human groups are without history is, thus, avoided.  
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15.3 Cabral on National Liberation and Culture 

Cabral believed that Portuguese colonies suffered more violence and brutality compared to 
colonies of France and Britain due to the backwardness and underdevelopment of Portugal as 
a nation with little or no industrialization.  

Portugal can barely hold its own as a power without the material support of its European 
allies; it lagged behind France and Britain, which have well developed concepts of human 
right even though they paid lip-service to it in their colonies.  

One of the consequences of this is the fact that while most French and British colonies (30 of 
them) achieved independence before 1969 without independence war as such, Portuguese 
colonies didn’t become independent until 1974 and 1975 and independence war played a 
major role. 

In addition to this backwardness, Cabral maintained that Portugal lacked the wherewithal to 
develop any of her colonies; it failed to introduce new techniques and technology into these 
areas.  

Since the Portuguese brought nothing but suppression and systematic denigration and sacking 
of the social institutions and values of the people, Cabral held that the task of revolutionary 
transformation must be a national liberation aimed at reconstituting the people and their 
history.  

He conceived this liberation as: 

The phenomenon in which a socio-economic whole rejects the denial of its historical process.  

The national liberation of a people is the regaining of the historical personality of that 
people, it is their return to history through the destruction of the imperialist domination to 
which they were subjected (see Taiwo, 1999: 10). 

Cabral identifies the whole liberation struggle with the liberation from cultural domination.  

He contends that even though Nazi–Germans were and are the most sick and tragic 
expression of imperialism and its thirst for domination, it follows that they had a clear idea of 
the value of culture as a factor in the resistance of foreign domination.  

 
Figure 15.2: Nazi Germans  

Source: http://en.wikipedia.org/wiki/Nazi_Germany 

 

The same is true of the so-called theory of the progressive assimilation of native populations, 
which, according to Cabral (1974: 12),  

“turns out to be no more than an attempt to destroy more or less violently, the culture of the 
people in question. The utter failure of this "theory” … reaches the highest degree of 
absurdity in the case of Portugal, with Salazar's assertion that Africa does not exist”. 
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To this end, culture is thus an essential element in the history of a people.  

With this, Cabral (1974: 13) stated that the study of the history of liberation struggles 
suggests that in general, they are preceded by an increase in cultural phenomena which 
gradually shape up into an attempt successful or not to affirm the cultural personality of the 
oppressed people in rejecting that of the oppressor. Therefore,  

“Whatever may be the state of subjection of a nation to foreign rule and the influence of 
economic, political and social factors in the furtherance of this domination, it is generally in 
culture that the seed of protest, leading to the emergence and development of the liberation 
movement, is found”. 

Hence, Cabral argued that the era has gone when, in an attempt to perpetuate the domination 
of people, culture was considered as the prerogative of the colonizers since it was confused 
with technology, colour of the skin or shape of the eyes. According to him, every society has 
both culture and history.  

He thus insisted that the fact that society is the bearer and creator of culture must not be lost 
on liberation movements, which are the representative and defender of the people’s culture.  

 

Activity 15.1: 

Allowed Time: 30mins 

1. Conduct further study to determine “Why did he consider liberation as an act of 
culture?” 

 

“Thus one sees that if imperialist domination necessarily practices cultural oppression, 
national liberation is necessarily an act of culture”  (1974: 13)  

Since it represents an assertion of the collective identity of the people.  

Furthermore, Cabral believes that a nation which liberates itself from foreign domination will 
only be culturally free if it is able to recapture the commanding heights of its own culture and 
reject the harmful influences which any kind of subjection to foreign cultures must have 
occasioned.  

In doing this, however, Cabral warned (as we have noted earlier) that we must discern the 
positive aspects of our culture from the negative, the progressive from the retrogressive as 
well as the strengths from the weaknesses in our total cultural complex (1974: 16).  

In the same vein, he stressed the point that we mustn’t associate everything that the 
colonialists had done with evil. For him, there are some positive things in the oppressors’ 
culture that we need to harness as we move along the path of cultural renaissance. 
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Summary for Study Session 15 

1. Cabral is both a political and cultural nationalist who conceived the whole essence of the 
liberation struggle as a cultural act.  

2. Through a very logical argument, he rejected the Eurocentric claim that Africa is without 
history. Mode of production (he says) and not class struggle is the yardstick of measuring 
history. Since no society is without a system of production, it follows that no society is 
without history.  

3. Cabral favours the revival of our culture, which has been endangered by colonialism. In 
doing this, however, he cautions that we must distinguish the positive and progressive aspects 
of our culture from the negative and retrogressive aspects. 

 

Self-Assessment Question (SAQs) for Study Session 15 

Now that you have completed this study session, you can assess how well you have achieved 
its Learning outcomes by answering the following questions. Write your answers in your 
study Diary and discuss them with your Tutor at the next study Support Meeting. You can 
check your answers with the Notes on the Self-Assessment questions at the end of this 
Module. 

 

SAQ 15.1 

How did Cabral jettison the claim that Africa is without history? 

SAQ 15.2 

Explain how Cabral rejected the Eurocentric claim that Africa has no history. 

SAQ 15.3 

How important is culture to Cabral and why did he conceive it as the essence of liberation? 
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