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1.
The case for a research agenda
Democracy is involved in a strange contradiction today. On the one hand it has become the norm of acceptable politics. According to the World Values Survey over 80 % of adults in almost all countries support democratic values and even Vladimir Poetin makes an effort to argue that he is a real democrat. Also, a number of democ​ratic institutions have been set up in almost all countries. On the other hand, there is widespread dissatisfaction with the operation, outcomes and impact of democratic politics.


Why would ´actually existing democracy´ be considered to fail? Is this because democracy is bound to fail (as Plato would have suggested)? Is it because a too limited liberal democratic format of democracy is implemented (as radical democrats and socialists would argue)? Is this because the idea of democracy is overburdened with expectations - that it can do a good job, but for a limited range of issues only (as liberal democrats argue)? Is it because democracy is a ´Western´ thing that cannot be transplanted (as culturalists and neo-traditionalists argue)? Or is it because most people, after all, do not value democracy very much and give higher value to ´development´, wealth, law and order, or national glory (as, for instance, protagonists of Asian Values suggest)?


Given the fact that democratic values are supported world over, the situation of discontent should at least raise the question of what people in different places and in different social positions in fact expect of democracy. What are their strongly held views and ambitions? What are their ´democratic imaginations´? These questions should be asked for views at different levels of intellectual sophistication: popular views, principles of social movements, of popular intellectuals, of major public intellectuals, and of academic political thinkers. Taking a slightly broader approach, we would also have to understand the great inspirations for liberation and social change which have contributed to shaping different countries and traditions and that may reappear in a contemporary setting in such trans-national movements as involved in the World Social Forum.


Being myself in political philosophy rather than in Anthropology or Movement Studies, I tend to focus on the last end of this list where discursive, and theoretically more elaborate political expressions dominate. Looking at the last hundred and fifty years, high-tides of political imagination can be identified globally. One can think, for instance, of the confrontation of communities all over the world with European power and ´modernity´ (especially in the nineteenth century), of the period of nationalist movements, that of the building of independent nation states in Asia and Africa after World War II, and, in many countries, of the move to political pluralism in the nineteen-nineties.  For each of these periods it can be asked what political imaginations were involved. What ´grammars´ of political thought do the relevant discourses provide in terms, for instance, of views of the state, community, equality, citizenship and justice? How can these be used to criticise contemporary politics? More generally, there is the challenging question of exploring and discussing the ways in which variants of political thought in these diverse tradi​tions can assist in stretching and diversifying our conceptions of politics and democ​racy today.


Thus, the dissatisfaction about experiences with democracy today can be turned into a positive agenda of research that can help us overcome what could be called a contemporary  monoculture of democratic imagination. In a more general sense, an agenda of investigating and critically debating political thought from all over the globe may enrich our reflections on basic notions of political thought, thus complementing the European historical experience that is the main inspiration for most political thought today.

There is a second path to arguing the case for an agenda of investigations and discussions that focuses on non-mainstream and non-Western political discourses – historical and contemporary. This argument is more directly normative and refers to demands for cultural democratisation today. It starts with noting the central place of struggles about meaning in contemporary societies. In these societies there is an increasingly important role of cultural processes, of ´the production of meaning´ in creating economic and political power. The Italian sociologist Alberto Melluci spoke of “the power of naming” in this regard [Melucci 1996]. Economic success, for instance, not only requires control over production, but also control over consump​tion. Successfully influencing life-style, images of success and of the good life of people is today the key to successfully marketing, especially among the young public. Similarly, the game of politics is increasingly the game of playing with public opinion in steering the public and political agenda and marketing of policies. A case in point is the successful marketing among political elites the world over by the US of the terrorism threat as the number one global problem. The fabrication of ideas, ideals, images and sentiments, in short, the control over meaning-making processes, is of key importance in the world today. 


In the domain of political ideas, and relating to conceptualising democracy, the “power of naming” is an equally hot issue. The global distribution of this power seems to be almost as skewed as that of investment capital. We can think here of the immense influence of Washington-based institutions on discourses about develop​ment and democracy. One of the key assets for harnessing counter power here is the ensemble of histories of political struggles and the histories of political analysis and thought in other parts of the world. Thus, reinforcing democratic thought in these places depends itself upon a process of democratisation, namely of cultural democratisation, of democratisation of meaning-making processes.
 My agenda proposal to revive investigations in intellectual histories and critical debates about these can be an aspect of such democratisation. 

I have introduced the agenda of study of non-mainstream political thought in two different ways. First, by indicating that it is beneficial for debates about political ideals, that it ‘stretches our political imagination’. Second, by arguing for a global democratisation of culture that counteracts the current exclusion of many groups and traditions from relevant meaning-making processes. Thus, I argue, the agenda is both beneficial and required. Let me discuss three strategic preliminary points before showing at some length examples of relevant political thought in the form of discus​sions of the African political thinkers Amilcar Cabral, Frantz Fanon and Julius Nyerere.


First, we have to be aware that an agenda for the study of intellectual histories may provide one with undesirable bed-fellows. Thinking about cultural matters in a global context has been thoroughly infected by a culturalist paradigm which appears in many forms, from Huntington to the Indian party JVP, and to Ethnophilosophy. The questions of struggles for meaning-making are framed there in a cultural geography of the world in terms of different ´cultures´ - employing a nineteenth-century essentialistic view of cultures. This is combined with a view of individuals as incurable culture-dopes, fitted with a ´cultural identity´ that can only be washed out of their mental set-up at the price of suffering from regrettable cultural alienation. The fatal flaws of a culturalist paradigm as an academic enterprise have been outlined many times and in many ways [e.g. Appiah 1993, van Binsbergen 1999]; similarly, also the political dangers of ´culture talk´ have been pointed out [Mamdani 2004]. The fact that culturalism is still quite widespread and popular, outside the academia as well as within, may partly derive from its political usefulness for purposes of populist- and identity politics. In addition, the popularity may derive from the circumstance that it can in fact define a clear-cut counter position to quasi universalistic ´western´ hegemonic positions. Thus, although culturalism is a classi​cal paradigm from the European romantic tradition, it can formulate a clear anti-Eurocentric position [Appiah 1992, 1993, Hountondji, 1982, 1983].


A culturalist paradigm can in fact provide an inspiration for studies of intellectual history. It is also one of the possible inspirations for cultural nationalism. However, an agenda for revival of the intellectual traditions of the non-West such as I argue for here, can be given an intellectually and politically much sounder founda​tion. The argument above on democratisation of meaning-making in a global context can be one. I would argue that the agenda should be derived from requirements of citizenship. Given the political relevance of cultural processes in society, we should extend a range of claims that we recognise in the political sphere under the heading of citizenship rights also to the cultural sphere. It concerns then claims for non-exclusion, equality, and taking the ´republic´ as a co-production of all citizens, thus a claim to “cultural citizenship” [Stevenson 2003, Isin 1999]. Cultural recognition is then not justified on the basis of respect for assumed cultures or identities, but on the basis of citizenship rights. More specifically, it is justified on the basis of the right as cultural citizen to be a factor in meaning-making processes in society – to share in the “power of naming”.


A second strategic remark is conceptual. If we want to study diverse democ​ratic imaginations and conceptions of politics in general, we should not start with rather specific and limited concepts of democracy and politics. After all, the aim of the study exercise is exactly to get a sense of the possible diversity of views, so a rather open conceptualisation is needed. Part of the diversity may derive from differences in thought about fundamentals such as the idea of the state, the political process, community, person, equality etcetera. As for democracy, such an open conceptualisation can have two dimensions. First, democracy – even if limited to political democracy – should not be hinged on a single principle (e.g. participation) or a single set of institutions. As for principles, I would propose that at least four possible dimensions of an idea of democracy should be mapped, namely participa​tion, deliberation, accountability, and rule of law. Second, democracy may be conceived of as typically referring to the political sphere, but others may say that it should also include economic democracy, or democratising the private and family sphere, and cultural democracy. Limiting to the political sphere is typical for liberal views of politics. Politics here is dealing with a certain range of differences between people in a public and institutionalised manner, while ´privatising´ other differences such as economic and cultural ones and suggesting that these are regulated through market of private interactions. Socialists typically demand forms of economic democratisation. As for the private sphere, the idea of limiting the range of political democracy in order to leave maximum liberty is a typical aspect of liberalism since John Stuart Mill. However, this limit has been challenged in the democratisation movement of the 1960s. Here it was argued that if authoritarian family relations, gender relations, racial relations etcetera are not democratised, then there can never be real democracy. Democracy here automatically relates to broad social and cultural processes, going beyond the question of regulation of and by the state. Finally, democratisation can be made to refer to the cultural sphere as well. In fact, many hot issues on the agenda today refer to overcoming cultural forms of exclusion, such as relating to life-style, identity or minority status. (Human Development Report 2004). My argument above connects to this last idea of democratisation, namely democrati​sation as shaping cultural citizenship, as counteracting the current exclusion of many in the periphery (´the global South´) from relevant meaning-making processes.


My final strategic remark concerns the relevance of this agenda. The idea of harnessing diverse intellectual traditions and political ideas for more plural and innovative imaginations of politics is largely a practical matter. It involves first of all to have such ideas and traditions available and assessable to those interested, to have primary sources in print and translated, to have historical studies of the relevant political and social contexts, perceptive hermeneutical reconstructions and analyses of key works and ideas of movements, etcetera. Second, it involves lively and critical debates about these heritages, bringing out their originality, but also freely criticising and pinpointing the pitfalls of seemingly attractive positions.  Here I would contest the thoughtful position of Dipesh Chakrabarty in his Provincializing Europe, where he states  that: “Sad as it is, one result of European colonial rule in South Asia is that the intellectual traditions once unbroken and alive in Sanskrit or Persian or Arabic are now only matters for historical research for most – perhaps all – modern social scientists in the region. They treat these as truly dead, as history. (...) And yet past European thinkers and their categories are never quite dead in the same way. South Asian(ists) social scientists would argue passionately with a Marx or a Weber ...” [Chakrabarty 2000, 6,7].  If a range of indigenous historical intellectuals could in fact become intellectual sparring partners, in the way in which Tocqueville, Marx or Kant are still our discussants today in mainstream political theory, then we could certainly enrich our political imagination.

From the physical position of West Bengal (the site of the Second Critical Studies conference) the situation regarding intellectual heritages and critical debates about these may not seem too urgent. Here, there seems to be a wealth or resources available and discussions about these. However, the situation as to availability and discussions about heritages of political though in many countries and regions is dramatic. Most of the intellectual history of the world, even very intriguing and possibly relevant episodes and traditions are almost erased from our collective memories and much of it has never received a place in academic writing of intellec​tual history. This is a massive and fundamental case of exclusion - exclusion from memory so to say. Just an example, the flamboyant writer and preacher Edward Wilmot Blyden (1932-1912) is considered by some experts the most important black intellectual of the nineteenth century. He elaborated a rich crop of arguments for an African cultural revival – arguments that are in many respects more sophisticated, wide-ranging and consistently developed than almost all identity discourse of the twentieth century. Yet, Blyden is almost erased from memory, also that of Africans, receiving, for instance, a mere few references even in the highest quality historical studies of Africa. Blyden is not an isolated case, there are in fact many, for instance with the Korean early nationalist Yu Kil-chun or the Japanese scholar Fukuzawa Yukichi (as far as his recognition outside Japan is concerned) the situation is only little better. Many of the most important works are not even in print, let alone that they are accessible and affordable to intellectuals and young students in the most relevant countries. Many have never been translated into internationally used languages.
 There is more in global intellectual history, and we should take benefit of this to help overcoming a sometimes barren monoculturalism in thinking about politics, liberation and, for instance, democracy.

2.
Examples: interpreting and debating Fanon, Nyerere and Cabral

One way of pushing the case for critical study of intellectual heritages is by example. As I hope to show, reading and discussing these intellectuals is not a matter of histori​cal exoticism or of ´political correctness´ - of showing respect. It is in fact a rewarding way of ´feeding´ our political imagination with original and thought-provoking approaches. The benefits, I would contend, not only derive from the value of their ideas, but especially from discussing the knotty issues, the blind spots, the unfounded idealisations, and unexpected reformulations of problems, which are uncovered in critically debating them. 


By choosing Nyerere, Fanon and Cabral, I also underscore an aspect of my own analy​sis applying to Africa in particular, namely that it is especially rewarding to return to the analysis of nationalist movements and their founding intellectuals because this was a very creative and inspiring period.
 With the contemporary popular​ity of afro-pessimist stories about Africa, which tend to picture political inspiration in Africa as fundamentally cynical and elitist, it has some political relevance to disprove these by showing the real diversity of intellectual heritages.  We would not picture European political thought upon political culture in Europe in the 1930s, why then present Africa´s political heritage via its contemporary worst cases? 

Frantz xe "Fanon, Franz,:on revolutionary struggle,"Fanon - Overcoming Colonial Alienation
Frantz Fanon, the Algerian psychiatrist, freedom fighter, and intellectual of West Indian origin, argued forcefully for the need for a revolutionary struggle to liberate Africa. Especially the penetrating analyses of his book The Wretched of the Earth (Les Damnés de la Terre) (1961) can hardly be matched by twentieth-century political litera​ture. Much of the impact on the reader of Fanon's texts, especially of the sections "Spontaneity: Its Strengths and Weaknesses" and "Pitfalls of National Consciousness," derives from avoiding the usual textbook wisdom and armchair theorizing on revolu​tion. They seem even visionary in some respects. In 1961, at the start of the decoloniz​ation process, Fanon was able to give an analysis of the pitfalls of post-independence national leadership that is as striking as any ex-post-facto critique could be. Read, for instance, his prediction of the role of the national leader: "In spite of his frequently honest conduct and sincere declarations" (or exactly because of these), he "constitutes a screen between the people and the rapacious bourgeoisie since he stands surety for the ventures of that caste and closes his eyes to their insolence. . . . He acts as a breaking-power on the awakening of the conscious​ness of the people.” [Fanon 1967,  133, 135]


The starting point of Fanon's xe "Fanon, Frantz,:analysis of the colonial situation,"analysis was the colonial condition, a situation charac​terized by oppression, racial segregation, and a chasm between the elite and the masses as well as between city and countryside. It was an essentially racist condition, involving more than racial segregation but also the internalization of racism and thus the deformation of all human beings involved.
 The colonial condition created both settler and "native" in their dialectical relation as master and slave: "For it is the settler who has brought the native into existence." [Fanon, 1967, 28] The native has to interi​orize the colonial system that, once it has entered "under his skin," leads to profound alienation. Fanon claimed that he had to deal with many syndromes related to this alienation in his psychiatric practice.


Colonial alienation is not only a psychological affair but also a socially produced condition. Its abolition, therefore, involves the actual elimination of the colonial situa​tion. The personal, psychological level and the collective, political level are two sides of the same coin. If colonialism "produced" the native, the "decolonization is the veritable creation of new men . . . the `thing' which has been colonized becomes man during the same process by which it frees itself." ]Fanon 1967, 28] Liberation can, therefore, never be a gradual process or a matter of "replacing the foreigner," namely, the white man. The mutually constitutive master-slave relation is not overcome when the slave becomes master but only when the whole setup and the related identities are eliminated. Fanon, therefore, rejected African évolué culture and African independence if was based on a compromise with colonialism. Violent struggle is the only way to become free.


Fanon thus valued xe "Fanon, Frantz,:views on violence,"violence for practical reasons and as medication against colonial alienation—as a destroyer of the old identity. In Hegel's master-bondsman relation, it is through labour that emancipation is possible. In Fanon's colonial master-slave rela​tion, it is the "work" of violence that makes emancipation possible. "The militant is also a man who works . . . to work means to work for the death of the settler."


The main revolutionary force in the work of liberation was in Fanon´s analysis the unalienated peasantry, the "mettlesome masses of peoples" who are "rebels by instinct." Contrary to Marxist expectations, the salaried workers in the cities who are pampered by the colonial power cannot be identified with the mass of the people according to Fanon. The political and trade union cadres of the nationalist movements shared with the political elites a disdain for the rural masses, and were poorly prepared for radical de-alienation and armed struggle. They tended to concentrate their politics in the cities, they refused to support anticolonial peasant uprisings, such as the Mau Mau in Kenya, and even persecuted those few radicals who really identified with the people.


These xe "Fanon, Frantz,:on the revolutionary struggle,"radicals have to flee to the countryside and will "discover that the country people never cease to think of the problem of liberation except in terms of violence . . . of armed insurrection." The armed struggle then moves from countryside to town: "It is with this mass of humanity, this people of the shanty towns, at the core of the lumpenproletariat, that the rebellion will find its urban spearhead." [Fanon 1967, 101, 103] The key agents in the struggle are the militants and the people, not the middle class: "it is absolutely necessary to oppose vigorously and definitely the birth of a national bourgeoisie and a privileged caste." These "Blacks who are whiter than the Whites" in fact follow a racial and chauvinist program of substitution: "replacing the foreigner" without changing society. "We observe a falling back toward old tribal attitudes, and, furious and sick at heart, we perceive that race feeling in its most exacerbated form is triumphing." "If the national bourgeoisie goes into competition with the Europeans, the artisans and craftsmen start a fight against the non-national African," demanding that "the Foulbis and the Peuhls return to their jungle or their mountains." [Fanon 1967, 161, 115, 127, 125, 127]

There is of course much more in Fanon´s work to interpret, but let us proceed with discussing a few critical points of his analyses. An analysis that seems to model politi​cal liberation on overcoming psychological alienation, thus constructing political liberation as a process of xe "Fanon, Frantz,:on the idea of reestablishing collective self-identity,"re-establishing collective self-identity.


A first interesting and curious point is that the whole idea of political alienation assumes that there was already something like a nation that was subsequently alien​ated, just like a personality has to exist for it to become alienated. According, the colonized were "a coherent people who keep their moral standards and their devotion to the nation intact." Fanon spoke of the "old granite block upon which the nation rests," and thereby he did not refer to pre-colonial African states or "tribes" (in fact he strongly opposed "primitive tribalism"), nor to the idea of a nation as advanced by the urban nationalist elites. [Fanon 1967, 101, 88,164] The exiled militants simply find a peasant nation already present.


Quite apart from the historical error that may be involved in assuming a pre-given "xe "Fanon, Frantz,:idea of the nation,"nation," there is a reduction here of the rich and diverse heritages of peoples, life forms, religions, and cultures to a single entity. This empirical variety of political forms and experiences remains undiscussed and can, therefore, neither complicate nor enrich the revolutionary alternative that is sketched.
 Thus the concept of "the nation" ("the people" or "the oppressed") remains a non​-empirical, mythical category in Fanon's thought. One may even argue that his subject of revol​ution was the artefacts of his psychological model of alienation and liber​ation.
 Of course, given the political context of the nineteen fifties and sixties, the centrality of the idea of nationhood is not astonishing. It is especially from our contemporary point of view, with current concerns for diversity and abundant cases of failed national projects, that this point is brought up.


Fanon's discourse is indebted to the psychological model in a second way, namely, by its conception of the liberation struggle. Healing a psychologi​cal alienation involves exorcizing the interiorized alienating influences in order to reestablish self-identity. It is a process of returning to the true foundations. Fanon's conception of the political struggle is strikingly similar. It is a process that involves mobilizing the true, original national forces in the form of the majority of the poor and the peasants who are "the solidly massed presence of the new nation" and have kept "their moral values and their devotion to the nation intact."
 Their main task is to effect the complete exorciza​tion of the colonialists as well as of the African bourgeoisie. 


The model of alienation can be retraced at specific points in Fanon's conception of the liberation struggle. First, "the people," as the true source of nationhood, indicates the unalienated healthy kernel (see above).
 Second, the demon like enemy is perceived as the alienating intrusion. Fanon's description of the alienated elite is unforgiving: "In under-developed countries, we have seen that no bourgeoisie exists; there is only a little greedy caste, avid and voracious, with the mind of a huckster, only too glad to accept the dividends that the former colonial power hands out to it. . . . [N]ot even a replica of Europe, but its caricature.” Third, Fanon's idea of liberation involves healing by a return to purity. Fanon's description of the new nation literally inverts the present sick state of the nation: "Then the flag and the palace where sits the government cease to be the symbols of the nation. The nation deserts these brightly lit, empty shells and takes shelter in the country where it is given life and dynamic power. . . . The capital of under-developed countries is a commercial notion inherited from the colonial period. [Fanon, 1967, 141, 165,159] A real national policy, a policy of the rural masses, could even move the government as a whole toward the countryside. In this way, the nation returns to its source and is truly liberated and healed. Here Fanon´s view of the state seems to be grounded as much in a political analysis as in the dialec​tics of what he considers to be the logic of liberation.


A third way in which Fanon's political conception follows the model of overcoming alienation regards his discussion of the driving force of change. For interpreters who treat Fanon as a xe "Marxism,:in Fanon,"Marxist, his relative unconcern with the standard Marxist theory of history and society must be astonishing. He provided no theoretical discussion on the possibility of avoiding a capitalist stage in the sequence of modes of production. Fanon was not a Marxist here. He simply proposed to discuss the matter at the practical level, stating, for instance, that "the bourgeois phase in the history of underdeveloped coun​tries is a completely useless phase." [Fanon, 1967, 142] The question for Fanon was not what history has in store but what ought to be done. Like in the case of psycho​therapy, it is, finally, a matter of deliberate action and a prise de conscience of the oppressed. Fanon could, therefore, freely suggest lines of action that derive from his own practical experience in the struggle. Fanon's pre​scrip​tions also included inhibiting the development of the intermediary sector (traders), shielding the youth from "disinte​grating influences" and educating the masses (while "avoiding sweeping, dogmatic formulae").
 The revolutionary process, thus, depended on xe "Fanon, Frantz,:on the need for highly conscious revolutionaries,"highly conscious revolution​aries and on political education. This leads to Marx's question: "Who educates the educators [the revolutionaries]?" Fanon's account provides here an interesting alternative to the idea of a vanguard based upon superior knowledge. He suggested a circular process where the people teach the militants and the militants teach the people. This mechanism is like counselling, where the therapist triggers and directs the process of self-discovery and of awakening what is already predisposed in the patient.


Different interpretations of Fanon are possible and different points of criticism can be tabled if we use Fanon as an intellectual sparring partner in discussing contempo​rary problems. The reading of Fanon which I suggest here can be contrasted with interpretations that identify Fanon's idea of the liberation struggle with Marx's idea of the struggle for socialism, such as the well-known interpretation of Zahar.  My argument is that Fanon fails to discuss most of the basic questions regarding class, history, and economic structure which are basic from a Marxist point of view, and that he can be read more fruitfully as producing a different type of discourse with different concerns.
 Discussions of Fanon with a view to contemporary questions of justice or democracy may at first sight not seem very fruitful - principles and institutions of justice and democracy were not his concern. On the other hand, the question of inverting colonial patterns and relations in a fundamental way is still on the agenda in different ways.  So does the issue of elitism, which reaches ever extremer forms today under neo-liberal policies.

Nyerere and the idea of African Socialist politics

With his famous idea that Ujamaa (familyhood) is the basis of African Socialism and with his ardent defense of one-party rule, Julius xe "Nyerere, Julius,:on Ujamaah,"Nyerere provides an exemplary case of xe "African Socialism,"African Socialism as a political idea. The works of Nyerere, the former Tanganyika African National Union (TANU) party leader and president of Tanzania, are mostly collected speeches.
 Nyerere always managed to provide a clear-cut and influential definition of the problem at hand by casting some well-chosen stereotypes of the positions that he discarded and providing catchy formulations of his own stance. Two of his formulations follow: "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." And "The European socialist cannot think of his socialism without its father—capitalism!"
 


Nyerere's discourse is based on a few simple oppositions expressed in well-known incantations such as "exploitation of man by man" (to characterize capitalism or the ´system of the West´) versus the philosophy of "inevitable conflict between man and man" (to characterize communism or the ´system of the East´). The fundamental unattractiveness of both systems prepares the ground for Nyerere's alternative, which is derived from the humanist African tradition. Nyerere used African tradition primarily as the counter image to the West and the East, clearing the space for an alternative rather than defining the shape of that alternative; detailed analyses of social and political institutions in African societies are absent. Nyerere's papers on democ​racy and one-party rule, for instance, are considerably more lengthy in analyzing the British system than the African one!


African tradition taught Nyerere a set of humanistic values as well as giving him a basic idea of the political community as a kind of family. Essential for a democratic political community, Nyerere concluded, is the attitude of mind of those concerned and not the specific institutions. The form of democratic government should be adapted to the historical realities in which it is applied. In Britain, where there are fundamental divisions between rich and poor, a two-party system may be appropri​ate. This, however, can hardly be called an ideal situation:
 The Tanzanian situation is one where the common struggle against a foreign enemy has created a party that represents "the interests and aspir​ations of the whole nation." [Nyerere 1968, 199] In a situation where rapid development is the general aim, the only relevant thing to quarrel about is who can do the job best, therefore the choice of leadership in a xe "Nyerere, Julius,:on the single-party system,"single-party system should therefore be competitive.
 In the Tanzanian situation opposition parties are not necessary: "where the differences between the parties are not funda​mental, . . . you immediately reduce politics to the level of a football match. . . . This, in fact, is not unlike what happens in many of the so-called democratic countries today.
 However, in situations of pluralism the argument is different. In that case, “there can  be no question of national unity until the differences have been removed by change. And "change" in this context is a euphemism, because any change in fundamentals is properly termed "revolution." What is more, the reason why the word "revolution" is generally associated with armed insurrection is that the existence of really fundamen​tal differences within any society poses a "civil war" situation and has often led to bloody revolution”. [Nyerere 1968, 195-197] Nyerere's message was clear, opposition in a good society, where the "party is identical with the nation as a whole" (such as in Tanzania), is either useless or insurrectional. “It is the responsibility of the government in a democratic country to lead the fight against all these enemies of freedom. . . . It is therefore also the duty of the govern​ment to safeguard the unity of the government from irresponsible or vicious attempts to divide and weaken it—for without unity, the fight against the enemies of freedom can not be won. . . . There can be no room for differ​ence or division.”

When we proceed to a critical analysis, a few points present themselves immediately for discussion. Nyerere´s ideas form a quite consistent whole. If the state is in essence an expanded family community, then the basis of the state is a fundamental solidarity, a state of mind disposing people to cooperate, to share, to seek compromise. Formalizing inter-human relations can be avoided. In addition, when deep differences of opinion or interest are not expected then leadership will be "natural," and there is no need for a separate political sphere, let alone for formal political institutions and checks and balances. In this view of politics derived from the exemplar of the family  the idea of the political leader as a pater familias who can naturally speak on behalf of others. The problem of political representation will not arise. The leader is in the first place a guide to his people, as their Mwalimo (teacher – the title Nyerere was given in public life) rather than holder of a political office. 


Public deliberation on political principles is also not essential because a substantial ideal of the good life and the good society has already been articulated. As in all idealists' strategies for social change, ideals have to become embodied in stubborn reality, particularly in human minds and institutions. People have to be made "ripe" for it and made to turn their backs on temptations such as money and individualism. The process of implementation of the ideal needs protection against subversion and manipulation. Who can do this? Automatically the enormous weight of this responsi​bility rests upon the shoulders of the trusted leaders who have insight and moral stamina. In this discourse, politics contracts to become a matter of moral backbone instead of an organized political process. The famous Arusha Declaration that started the revolution towards African Socialism in Tanzania, for instance, does not say a word about how the people can control the political process but includes a whole section on leadership.


Nyerere thus presented an idea of politics where pluralism, political participation and deliberation have a small place.  Marx´ question of “Who educates the educators” was not addressed. From a political point of view, Nyerere does not provide a strong argument. However, from a social point of view he is stronger. He defined develop​ment as a collective enterprise, requiring solidarity and shared commitments. It is probably for his socialist commitments that he is popular in Tanzania today.

Amilcar xe "Cabral, Amilcar,:compared with Fanon and Nkrumah,"Cabral: Mastering Our National Historicity
Although primarily a man of action, as the leader of the Guinean and Cape Verdian liberation movement PAIGC, Amilcar Cabral is often con​sidered to be one of the foremost African political theorists of the twentieth century. His impressiveness derives from the "forthrightness and candour" of his writings as well as from his willingness to discuss critically the limits of revolutionary theory when applied to African situations. [Chabal 1983, 167] He virtually refused to discuss the theory of revolution in general and discon​nected from his experiences in the Guinean liberation war. Paradoxically, it is precisely this thoroughly concrete and situational character of his thought that makes it of general value.


Compared to Fanon's vigorous prose, Cabral's texts are more sober but they are equally condensed. The difference with Nkrumah is much greater. Where Nkrumah seems satisfied only when a theoretical scheme is complete and everything fits in, Cabral suspects theoretical perfection: "In reality phenom​ena don't always develop in practice according to the established schemes." [Bienen 1977, 568] When invited to speak at the Tricontinental Conference of revolutionary movements in Havana in 1966, Cabral subtly suggested discussing a struggle that the organizers did not put on the agenda explicitly, namely, "the struggle against our own weaknesses."


Cabral's major concern was the struggle leading to national liberation. At first sight, xe "Cabral, Amilcar,:idea of the liberation struggle,"Cabral's thought on that issue was in line with contemporary Marxism, and he explicitly compared the Guinean struggle with those of Cuba, Vietnam, and China. In that interpretation, Cabral is considered special because of his analysis of specific issues in the liberation struggle, such as the role of culture and the role of the petty bourgeoisie. Let me assess the main lines of this reading of Cabral.


The situation in Guinea led Cabral to his famous discussion of the petty bourgeoisie in the struggle for national revolution: "the colonial situation neither allows nor invites the meaningful existence of vanguard classes (an industrial working class and rural proletariat)." [Cabral 1980, 132] In this situation one could look at the lumpenproletariat or the peasantry as the agent of the revolution. However, the lumpenproletariat did not prove to be a progressive factor in the struggle, and in Guinea "it must be said at once that the peasantry is not a revolutionary force . . . we know from experience what trouble we had to convince the peasantry to fight." [Cabral 1969, 50] "Even extreme suffering does not necessarily produce the prise de conscience required for the national liberation struggle."
 This brings in the petty bourgeoisie: "events have shown that the only social stratum capable both of having consciousness in the first place of the reality of imperialist domination and of handling the State apparatus inherited from that domination is the native petty bourgeoisie." [Cabral 1980, 134]


Thus analyzed, the situation is a curious one since the xe "Cabral, Amilcar,:on the role of the petty bourgeoisie,"petty bourgeoisie itself is an unreliable factor, a "service class" and a product of the colonial system. Its "natural tendency is to become `bourgeois' to allow the develop​ment of a bourgeoisie of bureaucrats and intermediaries in the trading system, to transform itself into a national pseudo-bourgeoisie." [Cabral 1980, 136] The class analysis of the revolution threatens to conclude here with a contradiction, namely, the class leading the revolu​tion has the natural tendency to betray its own objectives. Cabral's famous solution for this dilemma was that: "in order to play completely the part that falls to it in the national liberation struggle, the revolutionary petty bourgeoisie must be capable of committing suicide as a class, to be restored to life in the condition of a revolutionary worker completely identified with the deepest aspirations of the people to which he belongs." [Cabral 1980, 136] Cabral thus analyzed the theoretical dilemma to its logical conclusion and formulated an unexpected and practical solution.


If Cabral's solution is assessed according to his basically xe "Marxis,:in Cabral,"Marxist vocabulary, then it is not unproblematic. It implies, for instance, that the revolution is not an objective necessity but rather relies on the conscious choice of a revolutionary intelligentsia and a class that goes against its (assumed) "natural" tendencies.
 In short, the conditions for national liberation "stamp on it certain characteris​tics that belong to the sphere of morals." [Cabral 1980, 136] This interpretation of Cabral's theory of the Guinean liberation struggle leads to the odd conclusion that Cabral, heralded as one of the greatest African political thinkers of this century, in fact constructed a rather shaky and contradictory theory of revolution.
 Therefore, I propose to read Cabral differ​ently. For that purpose, I look first at his vocabulary. Here one finds some of the standard Marxist notions, such as class, productive forces, and revol​ution, but also a wide range of different ones. Cabral describes societies as integrated wholes that produce their own history and are "follow​ing the upwards paths of their own culture." [Cabral 1980, 143] The metaphors that Cabral uses are also insightful. He frequently speaks of culture as "the flower of a plant," and that which "plunges its roots into the humus of the material reality." He states that "the capacity . . . for forming and fertil​izing the germ which ensures the continuity of history lies in culture." Cabral also speaks of the "cultural personality" of a people and "the life of a society." [Cabral 1980, 142, 140-141]


Society is thus conceived in organic terms (which does not exclude a Marxist type of materialism). The organic view of society is matched by a similarly idiosyncratic conception of development: "the xe "Cabral, Amilcar,:idea of development as \"unfolding',"unfolding behaviour (development) of a phenome​non-in-motion, whatever the external condition​ing, depends mainly on its internal characteristics." [Cabral 1980, 122] The internal process of a society is then the living and interconnected development of its productive forces, its related social structure and culture. This development embodies the historicity of that society.


This reading of Cabral's discourse from his understanding of development and liberation as the organic "unfolding . . . of internal characteristics," allows a quite consistent reconstruction of the rest of his thought. Apparent odd contradictions even become logical consequences.


The essence of colonialism, the discourse suggests, is to frustrate the original development of society: "the denial of the historical process of the dominated people by means of violent usurpation of the freedom of the process of development of the productive forces." [Cabral 1980, 141] Colonialism captures the history of a people: "There is a preconception held by many people, even on the left, that imperialism made us enter history at the moment when it began its adventure in our countries. . . . Our opinion is exactly the contrary. We consider that when imperialism arrived in Guinea it made us leave his​tory—our history." [Cabral 1969, 56] 


The next step in Cabral's compelling argument simply derives from this characteris​tic of colonialism. Revolution​ary national liberation is an act by which a people recapture their own development, it is "the regaining of the historical person​ality of that people, it is their return to history through the destruction of the imperial​ist domination to which they were subjected." [Cabral 1980, 130] This is also the reason why Cabral located the basis for resistance against colonialism in the people's culture. The culture represents the roots from which the indigenous history can reclaim the initiative. In the last instance, liberation involves an act of a political, economic, and cultural nature. More than simply achieving political independence, liberation is regaining mastery over one's collective future and also involves control over the "national productive forces" (which have to undergo a "mutation" in the direction of socialism for that purpose). In Cabral's seminal expression it constitutes a people's "xe "Cabral, Amilcar,:the idea of \"mastering historicity.\""mastering of its own historicity."


From this fundamental position of Cabral, derives a range of interesting views on culture: "the armed liberation struggle is not only a product of culture but also a factor of culture." [Cabral 1980, 153] On the one hand, culture is one of the main forces of liberation. Like Fanon he seems to suggest a preexisting subject of the struggle and he speaks of "the people," "our" history, "national culture." On the other hand, he under​lines cultural diversities and the cultural dynamics of the struggle itself. As for diver​sity, for instance, he states that: “In the specific conditions of our country—and we should say of Africa—the horizontal and vertical distribution of levels of culture is somewhat complex. In fact, from the villages to the towns, from one ethnic group to another, from the peasant to the artisan or to the more or less assimilated indigenous intellectual, from one social class to another, and even, as we have said, from individ​ual to individual within the same social category, there are significant variations in the quantitative and qualitative level of culture. It is a question of prime importance for the liberation movement to take these facts into consideration.” Such diversity can also be found at continental level, suggesting that PanAfricanism may be a political project but it cannot build on continental or racial cultures: "from the economic and political point of view one can note the existence of various Africas, so there are also various African cultures." As for nationalism as a cultural project, there is need for "harmo​nizing" and "unification" of the various cultural heritages in the course of the struggle: "The national liberation movement . . . must be able to conserve the positive cultural values of every of the well-defined social group, of every category, and to achieve the confluence of these values into the stream of the struggle, giving them a new dimen​sion—the national dimension." [Cabral 1980, 144, 149, 147] The idea of cultural identity of the nation is treated here as a necessary fiction, essential to unite and inspire the people but actualized only in the struggle itself.


The proposed understanding of Cabral's discourse as founded on the exemplar of the organic "unfolding of internal characteristics" also resolves what initially appeared as the main anomaly in Cabral's thought, namely, the idea that the petty bourgeoisie should "commit class suicide." There is no contradiction here. The step that the petty bourgeoisie should take is simply part of the process of a society re-establishing the connection with its history. The "subjective" factor in history, the need for conscious and enlightened chaice, is part and parcel of Cabral's idea of society and culture.
 The that the whole idea of liberation in Cabral's view is a collective prise de conscience of a people in a struggle to regain creativity and self-mastery. Cabral's is thus a classical example of a theory of emancipation. It benefits from the xe "Marxism,:in Cabral,"Marxist theory of society but it is a discourse in its own right, geared at an African liberation struggle. 

3.
Learning from predecessors

The presentations and discussions of Fanon, Nyerere and Cabral in the previous section do not pretend to be complete but to exemplify how rewarding such study can be. Similar explorations and discussion are necessary of popular intellectuals and social movements and of political discourses in other parts of the world. Thus bringing non-Western traditions of political reflection on the stage and providing intellectual resources to rethink many of our political conceptions.


As mentioned before, the proposed agenda has a hermeneutical and a critical part. We need, first, to reread and interpret what they actually meant to say – how ideas were part of a context of political action and how they recast theoretical dilemmas. For most nationalist thinkers the context was a very concrete struggle, with a concrete enemy, and the expectation that it would be possible to establish really independent and unitary nations-states. Several interpretations of Fanon and Cabral read them as a variant of Marxists (which was only logical in the context in which that reading itself was done, namely of strengthening a global left movement). Rereading today will necessarily be influenced by our contemporary concerns, where questions such as diversity, culture, and institutional shaping of alternative politics are on the agenda. The reading that I presented above stresses especially the ideosyncratic approach and logic of each thinker; these provide interesting input for the next step after hermeneutics, namely critical assessment.


But what then do we learn from these historical authors, from our intellectual sparring partners? I would suggest that we learn most from the failings, blind spots, and peculiar aspects of their thought. Of course one likes to be inspired by their great ideas and there are certainly such ideas, but generally we learn more from mistakes.
 In the examples discussed above, for instance, the curious assumption of a pre-given national unity for nationalism and nation-building, coupled with a rejection (Fanon) or instrumental stereotyping (Nyerere) of African cultural heritages and social forms. Also, and related to the previous point, a hostility against pluralism – underscoring the unity of the nation and the party and deriving from that a politi​cal and leadership model (as Nyerere did); thereby reducing the political process to the struggle for power and to implementing policies of change, while leaving no place for politics as dealing with differences in the population. Such a conception of politics has much to do with the political context of action at the time, especially for a party or national leader. For contemporary purposes, the benefit of such critical analysis is that it identifies pitfalls and suggests directing more attention to intellec​tuals who are searching for less top-down and culturally specific forms of politics. In the case of Africa, there are interesting examples in early nationalism where alterna​tive models of political change were sought that were in fact creative transformations of indigenous political models and mechanisms.
 Also today, proposals for alterna​tive models rooted in popular and indigenous modes of deliberation and politics are advanced, such a by Wamba dia Wamba in the Congo.[Wamba dia Wamba  1992, 1994] Such alternative views of politics have a direct political importance, but also an indirect one in undermining Afropessimist prejudices that African politics is always merely power struggle, ´authoritarian´, or ´communalistic´.


Cabral is an extraordinary case. Especially the formulation of the ideal of the struggle as “mastering our historicity” casts questions of politics and identity in a very interesting frame. Speaking of ´historicity´ of a people indicates a process rather than a state of identity, a process in which a people shapes its own tradition. Such an approach does not fix an identity of a national culture (such as in the paternalistic models of African Socialists like Nyerere or Kaunda, and much of identity discourse today), nor does it take the line of many African Marxists and Fanon who disclaimed African cultures as ´primitive tribalism´. Mastering one’s historicity directs attention at who participates in shaping processes of change. It can also allow for an open eye for cultural diversities. Cabral recognised the cultural diversity of peoples in Guinea, which he saw as a problem for the liberation struggle. The way to handle it was part of the liberation process itself. He perceived the struggle itself as involving a cultural revolution creating many changes in cultural communities in the country. At the same time he considered culture as a major asset of the struggle because he saw it as the basis from which people claim to hold on to shaping their ´historicity´. 


For contemporary discussions about identity and about searching for ´African´ models of development, the idea of mastering historicity may be a very relevant one. It addresses questions of identity and heritages, but in terms of processes of change. Persons and groups are not tied to an identity that would guarantee their authenticity but to processes of identity formation and change which they should themselves master to a certain degree. This is a much more attractive and dynamic casting of questions of identity than in much of contemporary discus​sions which do the framing in terms of identity, authenticity and recognition.


The investigation and discussion of non-Western political discourses of course also concerns Asia and Latin America. Here much more material is available and there is much more discussion about intellectual history. However, also here Chakrabarty´s  observation may apply that indigenous intellectual traditions are just history. Intellectual history is at most something for the academic experts (or the political ideologues).


At the same time, the relevance of profound and comprehensive re-assessments of intellectual histories is very relevant today, with a culturalist paradigm reappearing in different forms. Such a paradigm is present in orientalist views and Huntingtonian ideology in the international academia. But it is also popular in Asia itself, in arguments for Asian Values, and for instance in movements of identity politics that base politics upon proclaimed cultural foundations. The current move of the Chinese leadership to propagate the seemingly Confucian idea of the “harmonious society” gives further input to a revival of culturalist stereotypes about the Confucian East. The fact that South Korea moves in a quite different direction, proving that a lively and noisy democratic culture is very well possible from equally Confucian cultural roots may then not be taken into account. In this context critical debates about diverse intellectual heritages are needed to bring into the picture the various democratic and dissident experiences and intellectuals that can feed democratic imaginations today.
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	�.Quotes on Fanon, The Wretched of the Earth, 104, 101.





Notes:





� This agenda inspires my exploratory research project called “Democratic imaginations in a global perspective: liberal democracy and its contenders” which is part of a comprehensive programme called “Contested Democracy” of the Dutch national science foundation NWO, as it did my [Boele van Hensbroek 1999].


� The aims of such democratisation of meaning-making can also be captured in the idea of “cultural Citizenship” see also [Stevenson 2003, Isin&Wood 1999].


� From my limited experience in the African context (I taught at the University of Zambia and was for fifteen years coordinating editor of an African journal of Philosophy) accounts of African intellectuals and ´indigenous´ political principles tend more to give expositions of the ideas rather than critical assessments. Discussions of intellectual history are anyway rare, see Quest: An African Journal of Philosophy. Lusaka, Leiden, 1987 -


� The same intuition is expressed in the idea of a struggle for a “second independence” to truly realise the democratic inspirations underlying the independence struggle and betrayed by the post-independence leaders.


�.Fanon considered the colonial situation to be typified by the issue of race predominating over the issue of property.


�.Fanon 1967, 67. The discussion of R. Zahar on Fanon gives a convincing analysis of Fanon's views in this respect, and discusses the difference between work and violence. Her interpretation stresses the psychological basis of Fanon's views, referring mostly to Fanon's book Black Skin, White Masks.


�.Fanon's tendency to conflate African peoples under broad categories like "blacks" or "the oppressed" might be one of the reasons why he appears to have had particular impact outside Africa (e.g., among African-American radicals; see Hanson 1977, 4–10). Although probably all African intellectuals have read his work and his greatness is recognized, it is relatively rare to find him cited or discussed by African authors. Wiredu 1986.


�.�xe "Marxism,:in Fanon,"�Marxist theory may be another source of Fanon's abstract category of the "nation" and the "masses." Here one finds a similar reduction of a multitude of social and cultural differences under one category that is proposed by the theory as "the" subject of "the" revolution; Fanon's "oppressed" taking the place of Marx's "proletari�at."


� However, if we look a bit closer at political discourses in the nineteen sixties the issues of the possibility and desirability of a centralised, and culturally homogenised nations-state were raised already then. For instance in discussions about federalism in Nkrumah´s Ghana.


� The description of the people results in some of the few, but typical, romantic exaltations in Fanon's texts. For instance, Fanon describes the radicals fleeing to the countryside: "The peasant's cloak will wrap him around with a gentleness and firmness that he never expected. These men . . . wander through their country and get to know it. . . . Their ears hear the true voice of the country, and their eyes take in the great and infinite poverty of the people." [Fanon 1967,  100]. Fanon's subsequent detailed discussion of the various ways in which the rebellion gets frustrated, perverted, and, finally, reorganized is far from romantic. It should also be noted that his discussion of violence in this second stage of the struggle is much more practical than his ideas concerning spontaneous anti-colonial violence (e.g., pp. 106–107)


�."The young people of an under-developed country are above all idle: occupations must be found for them." Ibid., 158.


�.  Fanon did not want to identify his alternative with the socialism of the socialist bloc: "The Third World ought not to be content to define itself in the terms of values which have preceded it. On the contrary, the under-developed countries ought to do their utmost to find their own particular values and methods and a style particular to them." (Ibid,  78).


�.A selection of Nyerere's many speeches and short texts were brought together in three books: Freedom and Unity, Freedom and Socialism, and Freedom and Development.


�."Ujamaa: The Basis of African Socialism" is reprinted in Friedland & Rosberg 1964; quotes on pp. 246 and 245. The question of the practice of Ujamaa policies and also of the political role of the ideology in Tanzanian politics has been frequently discussed. The fact is that the idea of Ujamaa was hardly known among Tanzanians and was not even actively spread by distributing Nyerere's "Ujamaa: The Basis of African Socialism." F. G. Burke, "Tanganyika: The Search for Ujamaa," in Friedland & Rosberg 1964, 203. This indicates that it should not be mistaken for a national philosophy shared by all.


�."Dr. Nyerere's writings are more a protest against the colonial past than a systematic philosophy of the future." Burke, "Tanganyika," 205.


�.Ibid., 199. "each party fights with the hope of winning as many seats as possible. They fail to win them all. And then, having failed, they quite blandly make a virtue of necessity and produce the most high-sounding arguments in praise of their failure."


� "For the task of imposing party discipline, of limiting freedom of expression in Parliament, with no rival party to help would sooner or later involve us in something far worse than the factionalism of which I accused the two-party enthusiasts." Ibid. 200


�."Democracy and the Party System" (1963) is reprinted in Nyerere 1968, 195–203. On another occasion Nyerere suggested, "Given such responsible �xe "Multiparty system,"�opposition I would be the first to defend its rights. But where is it? Too often, the only voices to be heard in `oppostion' are those of a few irresponsible individuals." Sigmund 1963, 201.


�.Sigmund 1963, 199. This view of politics deviates from the idea that the executive, legislative, and judiciary should be separate powers. The large powers of the executive under Nyerere could partly explain why Nyerere's humanist speech did not hinder the extensive use of the Prevention of Terrorism Act against opponents in Tanzania.


�.See, for example, the Arusha Declaration, part 5 and part 2-d.


�.Cabral 1980, 121. Cabral's modesty seems to reflect also on his commentators. Visionary writers such as Kwame Nkrumah and Cheik Anta �xe "Diop, Cheik Anta,"�Diop are often practically silenced by the glorifications of their admirers whereas discussions on Cabral tend to be down to earth.


�.Quoted in Chabal 1983, 174.


�.Like all "vanguard theories" within the �xe "Marxism,:contradictions of vanguard theories,"�Marxist traditions, this conscious element, which the vanguard introduces, is according to the Marxist theory a "subjective" factor that contradicts the theory itself. See Rosa Luxemburg's critique of Lenin's contention that the revolutionaries have to introduce the right consciousness to the proletariat because by itself it just develops a "trade union cosciousness." L. Kolakowski 1981, 82–88.


�.See chapter 2 above.


�.On "revolutionary nationalism" or "developmental nationalism," see Chilote1968, 387. There is of course a price for relying on this subjective element, namely a voluntaristic interpretation of the struggle. What if the petty bourgeois class does not commit suicide? The possible scenario´s for that seem to have been played out in the last fourty years.


� The urge to proclaim really ´African´ alternatives is sometimes pursued at the price of such learning from predecessors. The drive towards establishing ´Ubuntu´ as the core African social principle, as pushed by the current South African president Thabo Mbeki is a case in point. Although the enterprise has many similarities with the drive for Ujamaah by Julius Nyerere, fourty years earlier, critical assessments of the failings of Ujamaah and the lessons that may be derived from this for Ubuntu are missing.


� For instance [Casely Hayford 1903/1970] and [Graft Johnson 1928/1971].


� Also Amartya Sen´s Argumentative Indian [Sen 2004]. There are interesting re-readings of history by Korean authors today, e.g. [Kim 2002, Koo 1993, Ahn 2003].
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