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ABSTRACT 

“Post-colonial Dislocation and Amnesia: A Cure from Molefi Kete Asante’s An 

Afrocentric Manifesto” aims at investigating the epistemological problems and 

theoretical inconsistencies in contemporary post-colonial studies. Capitalizing Molefi 

Kete Asante’s theorizations on agency, location, identity, and history this project applies 

an Afrocentric approach in its reading of the post-colonial authors and theorists.  While 

current postcolonial theory seems to be at stake with operationalizing many of its terms 

and concepts, the application of Afrocentric methods can help answering severe 

allegations raised by a number of critics against this discourse. Issues concerning spatial 

and temporal location of the term post-colonial, commodity status of post-colonialism, 

and crises in the post-colonial pedagogy can be addressed from an Afrocentric 

perspective based on a new historiography. To support the proposed arguments, the paper 

provides an extensive reading of two post-colonial writers from the Caribbean, and shows 

how they manipulate their apparent power in perpetuating the misrepresentations of the 

colonized people initiated by the colonial discourses. With a detailed discussion of the 

principles of Afrocentricity based on Asante’s ground-breaking book An Afrocentric 

Manifesto, the paper proposes possible ways in which Afrocentric theory could be 

applied in addressing such misrepresentations and developing a true sense of identity for 

the oppressed people. 
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CHAPTER 1 
 

INTRODUCTION: “INDIAN IN BLOOD, EUROPEAN IN MANNER” 
 
Eng. Lit. my sister, 
was more than a cruel joke— 
it was the heart  
of alien conquest. 
 
How could questions be asked 
At Mekerere and Ibadan, 
Dakar and Ford Hare— 
with Jane Austen 
at the centre? 
How could they be answered? 
 
(“The Stranleghold of English Lit.” by Felix 
Muthali. Beier 1998: 172-73)   
  

English departments in the Indian subcontinent came into existence long before it 

did in the United Kingdom, and its mission was to manufacture bureaucrats in 

perpetuating the colonial regime through the cultural transformations of the colonized 

people. This mission was a part of the British education policy in India proposed by 

Thomas Babington Macaulay in his “Minutes on Indian Education.” Macaulay’s plan was 

to “form . . . a class of persons Indian in blood and color, but English in tastes, in 

opinions, in morals and in intellect” (Ashcroft 1995: 430). The major factor contributing 

to the development of education systems and policies in the colonized countries had been 

the imposition of the colonizers’ language, here English, through education system. The 

intention of that imposition was not only to establish English as a dominant medium of 

discourse but also to inject and perpetuate hegemonic ideologies and Western system of 

values, reducing indigenous people and culture into the OTHER—inferior, exotic, 

uncultured. Gauri Vishwanathan in her groundbreaking study of the institution and 
1 

 



2 

 

ideology of English studies in India under British Raj—Masks of Conquest—rightly 

notes that long before English literature as an academic subject was institutionalized in 

England, English as the study of literature and the study of culture “appeared as a subject 

in the curriculum of the colonies” as early as the 1820s (Vishwanathan 1989: 3). 

Manipulating the education system of the colonized people through systematic inclusion 

of European authors and texts is the most effective strategy to strengthen and maintain 

colonial control: deployment of the military works best for invasion, and it does not 

guarantee colonialism’s complete success. The application of external force thus brings 

temporary success in controlling the mass: rebellion and resistance are the immediate 

effects of such efforts. But, if a change in temperament and attitude, a transformation in 

the subject’s world-view and his sense of agency comes from within the subject himself 

in favor of his oppressor, nothing more is needed to perpetuate the domination. He and 

his successors will then willingly conscript themselves as the obliged followers of the 

dominant oppressors’ values as his own, because they are taught and made to believe 

these values as the only legitimate ones that could enrich them. This is the core of British 

colonial policy that Macaulay proposed to the policy makers long time ago, and this is 

what the colonial administrators in India successfully implemented through the changes 

in the education system.  Indians were made to discard their pride in their age-old culture 

and rich literature that dates back to antiquity, and develop a gradual love for the 

“modern” European ones: Michael Madhusudan Dutt is the exemplary representative of 

the Indians who rejected their ties to India only to embrace it later. However, very few 

could relocate himself as Dutt did. Of course, colonialism’s ultimate purpose had been 

economic exploitation through the manipulation of the colonized peoples’ resources, but 
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only political control was not adequate enough to ensure that. Thus, cultural domination 

became inevitable in assisting the colonizers in their pursuits: hence, the civilizing 

missions in the form of dispersing enlightenment, humanism, and ethics—which are 

associated with education, especially literature—strategically maneuvered the education 

system and instilled Western system of values by replacing the Indian ones. 

No doubt that the objective of the colonial education system was to Europeanize 

the non-Europeans by inculcating Eurocentric vales in them: the uncritical and 

spontaneous devouring of Romantic poets strolling in the Lake District and singing the 

beauty of the daffodils does not only furthers the native’s gap with his own culture but 

also dislocates him from the very soil that nourishes his creative potentials. In the process 

he thus suffers from a kind artificial sensibility that has nothing to do with creativity: as 

the Caribbean Roger Mais finds that OUR minds “stopped growing with school 

syllabus”—reading Chaucer, Shakespeare and Milton among other stuff—leaving us 

“stagnant” or mimic, which has hampered the growth of the creation of vibrant and 

immediate local literature. The effects of such education are humorously reflected by the 

Caribbean poet The Mighty Sparrow (Slinger Francisco) in his pidgin-poem “Dan is the 

Man”:   

According to the education you get when you small 

You’ll grow up with true ambition and respect from one and all 

But in days in school they teach me like a fool 

The things they teach me I should be a block-headed mule. 

        (Donnell 1996: 161) 
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Ironically, from the contexts of the ex-colonies the task of the English 

departments is nothing but to produce “block-headed mule”. Despite the inclusion of 

some “native” writers in the syllabus first under the title “Commonwealth Literature” and 

then “Third World Literature in English,” the departments failed to exorcise them from 

the ghosts of Shakespeare, Forster, or Conrad. As has been asked by the “imperial” poet 

Rudyard Kipling, the department humbly shouldered “The White Man’s Burden” to 

educate and civilize the “sullen peoples,/ Half-devil and half-child” through the 

“canonized” texts. As a former student and current faculty, it was and is still now, truly 

“more than a cruel joke” for me to withstand the tortures of the “canonized” ghosts!  

Amidst the daily Shakespearean tragedies and Conradian horrors, pleasure came 

to my life one day: yes, it came in the form of “post-colonial” literature, and this time I 

was not talking to the ghosts of dead authors but living human beings from my part of the 

world or those whose hopes and pains I do share with all my being. Yes, I am talking 

about N’gugi, Achebe, Soyinka, Ben Okri, Walcott, Rushdie, and many others. The 

sudden discovery of these authors was celebratory: doing Post-colonial literature was 

thus a way out of the colonial bondage that the English department has been perpetuating 

since its inception during the old colonial times. The dedication of the instructor in 

making these authors’ messages palatable for us had been tremendous: the recipes had 

always been borrowed from England. When the instructor claimed that his objective for 

the course that introduced us to the world’s “Other” writers was to produce rebels, I 

simply felt nauseated. Rebels are born, not produced was what I thought to myself: giving 

voice to your thoughts is often dangerous. I remember, in my undergrad oral examination 

I was asked by the department Chair whether Joseph Conrad is a racist or not. “Yes, he is, 
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at least in his writings on Africa and African people” was my straight answer which 

hardly satisfied the board.  

However, we were first introduced to the concept of “Afrocentricity” by our 

instructor while he was discussing the formation of a counter-discourse: reference to 

“Afrocentricity” and Molefi Kete Asante came in the course of explaining ethnocentrism 

and Eurocentrism. Due to the lack of resources our knowledge on Afrocentricity was 

limited: we understood it just as the opposite of Eurocentricism. The philosophical 

dimensions of this concept and the wide possibilities of its applicability in addressing 

some of our fundamental problems relating to identity, agency, and location were beyond 

our wildest imagination. However, after graduating I started teaching in the English 

department at BRAC University, and the first course I was assigned to teach was “Post-

colonial Literature.” Now “Afrocentricity” for me was no longer the opposite of 

Eurocentricity.  

“From what base did the African peoples look at the world? Eurocentrism or 

Afrocentrism?” (N’gugi 1993: 4) was the question that challenged and changed my 

understanding of the concepts of agency and location. Being so much enamored with the 

tenacity of Okonkwo’s resistance against the colonial intruders in Igboland (Achebe: 

Things Fall Apart 1959) or genuinely shocked by the horrors that came under the guise of 

independence to the people of Ilmorog (N’gugi: Petals of Blood), my students discovered 

with awe what writers from their own territory have got to say: their first shock came 

with Naipaul who refers to the people of Port of Spain as "monkeys pleading for 

evolution, each claiming to be better than the other, Indians and Negroes appeal to the 
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unacknowledged white audience to see how much they despise each other" (The Middle 

Passage 84). Their ideas on post-colonial identity and agency arrived at a critical venture 

when they encountered Salman Rushdie preaching “the consequences of embracing those 

[Western] ideas and practices and turning away from [the Indian] ones that came with us” 

("The Indian Writer in England," 81) and justifying his so-called double-consciousness 

through his confession that “we are Muslims who eat pork [and that] our identity is at 

once plural and partial (Imaginary Homelands15). The initial hope that post-colonialism 

brought with the African writers, ends up in utter frustration with Rushdie who, “Having 

been borne across the world, [he is now] a translated man [and believes that, though] 

something always gets lost in translation … something can also be gained (Imaginary 

Homeland 17). Like my students I kept on asking myself, who do these Indian post-

colonial writers speak for? From what stand-point? To whom? Why? These questions 

remained unanswered till I came to Temple University with a Fulbright scholarship and 

got oriented with the Afrocentric school of thought. The Afrocentric propositions, namely 

a new historiography, an authentic subject position with a clear sense of location, and a 

bold rejection of anything biased or false said by others that concerns the subject, can 

definitely fill the loopholes that post-colonial theorists tend to evade. Post-colonialism, 

with its theorists primarily based in the Western universities, does not seem to be 

maintaining its initial radical nature anymore. The institutionalization of this school of 

literary studies in the English departments has reduced its reactionary and revisionist 

projects to typical textual interpretations: post-colonialism has been contained by the 

West. In the following chapters I will discuss the problems of post-colonialism in terms 

of its epistemological discrepancies and theoretical inconsistencies. Secondly, I will focus 



7 

 

on how the West hijacks this school of literature that claims to represent the ex-colonies, 

and exploit it in serving the Western interests. Finally, in the third chapter I will try to 

provide a detail discussion of Professor Molefi Kete Asante’s ground-breaking book An 

Afrocentric Manifesto and suggest possible solutions in resolving the problems in post-

colonial studies.   
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CHAPTER 2 
 

 “DIVIDED TO THE VEIN?”: POST-COLONIAL POLITICS OF HYBRIDITY, 
ALTERITY, AND AMBIVALENCE 

 
 

There are no post-modern gray lines here; you either stand with the 
oppressed and against the oppressor or you stand with the 
oppressor against liberation.   

(Asante 2007, p 164) 

“I who am poisoned with the blood of both, 
Where shall I turn, divided to the vein? 
I who have cursed 
The drunken officer of British rule, how choose 
Between this Africa and the English tongue I love?” 
     (“A Far Cry from Africa”) 

But I, too, have ropes around my neck, I have them to this day, 
pulling me this way and that, East and West, the nooses tightening, 
commanding, choose, choose.  

(Salman, East, West, p. 21. 

 

The second and the last quotations above demonstrate how most post-colonial writers, 

especially from the Caribbean Islands and India, tend to portray their so-called identity 

crisis, a crisis that many Western critics capitalize in producing their critical works and 

then marketing those for the consumption by the mass in the “Third Worlds,” while the 

first quotation shows what their attitude should have been. As a policy of disgracing the 

once colonized people and their culture, often the West selectively picks up works by 

controversial post-colonial writers who vehemently adhere to the colonial versions of 

“Third World” history and function as local agents of Eurocentrism. In return, the West 

honors these authors with accolades like the Booker Prize, the Pulitzer Prize, and the 
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Nobel Prize and incorporates them into the Canon. English departments throughout the 

ex-colonies, with the prescriptions from the critics based in the British and American 

universities, shoulder the responsibility of feeding the innocent students with the so-

called psychological traumas and pains that one has to undergo in a post-colonial society. 

As the bearers of the legacies of colonization, these students, caught between the erased 

pre-colonial past and the contaminated post-colonial present, are systematically 

introduced to the baseless identity crisis that the post-colonial authors like Naipaul and 

Rushdie propagate and the West disseminates. As a result, the post-colonial students ask: 

what to choose? And this is a question that has haunted numerous people of the present 

world crammed with ominous words like hybridity, alterity, liminality, diaspora—words 

that have got currency with the advent of post-colonialism. Most post-colonial writers, 

like Walcott and Rushdie, portray this “doubleness” as an essential part of post-colonial 

identity: the opposing African/Asian and European influences that have shaped the 

‘native’ heritage and culture, a curious love-and-hate relationship with this divided 

loyalty, an attempt at anchoring somewhere but failing to find any strong soil. Torn 

between such schizophrenic conflicts, as it is evident in the above quotations from 

Walcott and Rushdie, the postcolonial writers are always in search of identity. One very 

typical postcolonial experience has been to discover that what you have been is not the 

real you, and what you really are (were in fact) have been systematically distorted and/or 

destroyed by the colonial masters. An intelligent, inevitable response to this condition 

should have been, as Asante asserts above, to locate one’s cultural nucleus and 

accordingly define his/her identity by diving into the past. Unfortunately, post-colonial 

authors and theorists seldom tend to take this route in their way to challenging and 
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changing the European misrepresentations of the non-European worlds. And, this is 

where post-colonialism can learn from the Afrocentric School of philosophy as it has 

been established by Molefi Kete Asante through his numerous ground-breaking books 

and scholarly articles since the 1980s. As a radical intellectual and revolutionary thinker, 

Asante is well aware of the politics of post-colonialism and post-modernism, and this is 

why he boldly proclaims that “there is no double-consciousness” (2007, p 157). This 

chapter is aimed at revealing the subtle neo-colonial politics behind the apparent 

reconstruction project of post-colonialism.  

 To understand the identity politics of post-colonialism, it is necessary to discuss 

what post-colonialism really is. It is not surprising that no authors or theorists who claim 

to be “post-colonial” fail to provide a clear and operational definition of the term other 

than indicating the formal decolonization of the former colonies. Bypassing the task of 

defining post-colonialism, I would rather try to explain what it claims it does.  Generally 

speaking, post-colonialism as a school of literary theory is the by-product of the 

enormous corpus of literary works by writers primarily from the ex/colonies. The reason I 

say this is because there were many literary giants who produced masterpieces before the 

formal decolonization: the Bangladeshi national poet Kazi Nazrul Islam is a prime 

example. But, in most cases literature from the colonial period is the embodiment of 

resistance against the colonial political oppression: cultural representation of the 

colonized people often was not the sole purpose of the writers. Later on, writers took a 

serious vow in challenging the colonial myths in the representations of the colonized 

people and their cultures: literature thus incorporates the notions of challenge with that of 

resistance. From this understanding of the development of literature by the writers from 
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the ex/colonies it could thus be said that post-colonialism is primarily concerned with 

resistance against colonial oppression, and then with challenging and changing the 

misrepresentations of the colonized by the colonizers, and finally with relocating and 

reconstructing an identity that has been lost in the layers of colonial lies. In the process of 

doing so, one could safely argue that the postcolonial writers tend to empathize with the 

(ex-)colonized people they portray. Yes, they do, and they do it with a clear 

understanding of the roles they play in healing the wounds inflicted by colonization. 

Literature for them is not a luxury as it was for those in Europe who advocated the 

philosophy of “Art for Art’s Sake;” for them art is primarily for the purpose of life. Post-

colonial writers, thus, hardly find anything artistic in the grotesque portrayal of the 

African landscape in the Conradian prose or the baseless philosophical assertions of 

Hume and Hegel. European writers have been overtly racist while writing about the non-

European worlds, but post-colonial writers, though they can answer that racism with 

equal, if not more, loathing, often do not take the route that their Europen counterparts 

did: their intention is not to answer racism with counter-racism. As true writers with a 

clear agenda of emancipation of the oppressed people, post-colonialists shoulder the 

responsibility of relocating the pre-colonial pasts, pasts in which our ancestors operated 

with stable and ordered social structures, with rich and glorious cultures, with world-

views philosophical grounded to their roots. Post-colonial writers do not hesitate to 

telling the hideous crimes that European colonizers did in destroying these societies with 

rich cultures and civilizations. Post-colonial writers find it as their sacred duty in voicing 

the traumas that the ex/colonized people have to undergo, the predicament that they are to 

face living in a post-colonial world.  At the same time, there are post-colonial writers 
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who are ashamed of their past, writers who are the products of Macaulay’s civilizing 

mission. There are writers who are hailed as authentic voice from the ex-colonies by the 

West: authentic because they propagate anything endorsed by the West. To understand 

this works of Achebe, Rushdie, and Naipaul can be examined. Achebe wrote Things Fall 

Apart as a reaction to his reading of Conrad’s racist portrayal of Africa. In this seminal 

text he demonstrates a clear intention of challenging the European myths of Africa. At 

the same time, he does not hesitate in portraying African realities that the Europeans 

would promptly label as ‘primitive,’ ‘barbaric,’ ‘childish,’ ‘irrational,’ ‘uncivilized,’ 

‘funny’. As an Afrocentrist, Achebe is describing the African phenomena from the 

African point of view. And, while narrating the destruction of the well-structured 

Umuofian community, he critically deals with the issues of cultural hybridity (for 

example, Nwoye’s inclination towards Christian religion and rituals) facilitating the 

destruction. As a writer with a clear sense of commitment to his people and culture, he 

makes his position clear: this change, inevitable though, was the absolutely unexpected. 

Unlike Achebe, Salman Rushdie’s position is highly complex: with a post-modern bent 

of mind he often tends to dramatize the postcolonial experiences and advocate a 

philosophy of multiculturalism which subtly glorifies his master’s culture. It is difficult 

for us readers to decide whether his intention is to find pleasure out of the sufferings of 

his characters who suffer from the problems and politics of hybridity and diaspora. In 

contrast, Naipaul has decided to (ab)use his literary genius in producing works of both  

fiction and nonfiction with characters mostly of Indian and African descents, characters 

who are presented as  caricatures and made to represent the worst of Africa and India  in 

their ridiculous efforts to mimic the centre.  
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Despite their different socio-cultural backgrounds and unique historical consciousness, 

authors from the ex-colonies are hailed as “Post-colonial,” only because at one time or 

another they were the victims of European colonization. The term, in fact, “closes as 

many epistemological possibilities as it opens,” because the moment one is named post-

colonial, one’s cultural and racial identity is lost: s/he is an ex-colonized (Ashcroft, 1995: 

250). Thus, identifying people of any particular geo-political locations with distinctive 

culture and history as “post-colonial” or “third world” is basically nothing but the 

continuation of the old colonial strategy of robbing those people of their very identity: 

cultural, racial, and historical. Obviously post-colonialism avoids anything that came 

before the colonial period by terming them as “pre-colonial” and focuses its attention 

only in the works in which there are evidence of confrontations between the colonizer 

and the colonized. Theorizing with such terms is hopeless; in McClintock’s words 

“ultimately it becomes a strategy for avoiding the intricacies of political and economic 

realities that defy simple assertions based on a reified three worlds system. The term 

confers on colonialism the prestige of history proper; colonialism is the determining 

marker of history. Other cultures share only a chronological, prepositional relation to a 

Euro-centered epoch that is over (post-), or not yet begun (pre-). In other words, the 

world's multitudinous cultures are marked, not positively by what distinguishes them, but 

by a subordinate, retrospective relation to linear, European time” (1992, 86). 

Automatically the question arises: Is post-colonialism capable of containing and 

adequately explaining the diverse and heterogeneous “Third World” people who had 

been colonized by different colonizers at different times? These are some of the many 
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complex issues that post-colonial theorists seem not to properly address. In her brilliant 

study on the paradoxes of post-colonialism, Sandra Ponzanesi states:  

The serious yet productive dispute surrounding the historical ground, the 

theoretical breadth, and the cultural implications of post-colonialism’s hyphenated 

formula has not generated any precise theory or method. Postcolonialism implies 

the reversion of the role of the postcolonial from an object that is scrutinized and 

spoken for into a subjective role in which the postcolonial represents him/herself 

and speaks back. However, there is no consensus as to when this postcolonial 

consciousness historically started, before or after independence, or whether this is 

an accurate term to describe the condition of so many Third World people who 

did not share the same colonizer. … Due to its heterogeneous and defused 

character, Post-colonialism is therefore not devoid of internal contradictions. 

(Paradoxes of Postcolonial Culture 3-4) 

Despite the terminological problems and theoretical inconsistencies as discussed above, 

post-colonialism is said to have “a common denominator: the critical rereading of texts in 

the Western canon that have been thought of as embodying universal and trans-historical 

values” (Lee 1997). As Lee continues, the post-colonial tendency in re-reading the 

Western canon lies in its understanding of colonialism not only as a politico-economic 

enterprise of the West. Lee echoes Michel Foucault in describing colonialism is a 

discourse combining with every branches of Western knowledge aimed at representing 

the non-Western world as uncivilized, and justifying its civilizing mission. Literature, 

despite its so-called apolitical and universal appeal, has been directly functional in the 

colonization process. The task of the post-colonial writers and theorists, according to Lee 

and many others, is to “investigate how the seemingly apolitical literatures of the West 

have contributed to the naturalization of colonialist myths or ideologies.” But, Lee also 
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fears that in its agenda of “criticizing the binary structure of Eurocentrism, post-

colonialism might fall into the pitfall of reversed binarism.” Lee’s fear is shared by 

translated into concrete words by McClintock: 

If “post-colonial” theory has sought to challenge the grand march of western 

historicism with its entourage of binaries (self-other, metropolis-colony, center-

periphery, etc.), the term “post-colonialism” nonetheless re-orients the globe once 

more around a single, binary opposition: colonial/ post-colonial. Moreover, [the] 

theory is thereby shifted from the binary axis of power (colonizer/colonized — 

itself inadequately nuanced, as in the case of women) to the binary axis of time, 

an axis even less productive of political nuance since it does not distinguish 

between the beneficiaries of colonialism (the ex-colonizers)  and the casualties of 

colonialism (the ex-colonized). (1992: 85)   

However, despite the inherent definitional and terminological problems of post-

colonialism, it has been widely accepted by the West and institutionalized as a critical 

school of thought in the English departments. Authors from the ex-colonies are now 

included in the departments’ curricula and some are even canonized as best English 

Novelists. We need to understand the subtle politics behind this inclusion of the “Other” 

that has once been termed as “savage” and forcibly sent through the civililizing process. 

Gauri Viswanathan, best known for her exemplary work on English Studies in India, 

Masks of Conquest, captures this politics in the following lines: 

Of course, the easiest way of diluting the radical force of a text is to co-opt it into 

the mainstream curriculum, and to some extent the steady inclusion of so-called 

minority literatures in the mainstream English literature curriculum has reduced 

their oppositional force.  But I see no reason to be negative about the inclusion of 

multicultural literature if it has forced the field of “English” to rethink its accepted 
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parameters. "English literature" is increasingly being rewritten as "Literature in 

English," and the change is a healthy one. It deterritorializes the national 

implications of English literature, and it refocuses attention on language rather 

than the nation as the creative principle of literature. I'm wary of having 

“postcolonial literature” in English departments without defining what 

postcolonial literature is in the first place. “Literature in English” is a much more 

satisfactory term for me, at least if such literature is studied across cultures and 

territorial boundaries. (“Pedagogical Alternatives” 57-58)   

In their anthology on the issue of post-colonial studies in South Asia Carol Breckenridge 

and Peter van der Veer discuss how post-colonialism indirectly function in the "growing 

awareness of the role of academic disciplines in the reproduction of patterns of 

domination" (1993). The reason behind their statement is that post-colonialism is now 

seems to be working very much like the way the English studies did during the colonial 

period. With the incorporation of highly criticized authors into the British canon and 

simultaneously endorsing the views of theorists based in the metropolitan universities, 

post-colonialism has now become a wing of Western capitalism. Despite its initial 

ethnocentric declarations of challenging and changing the colonial myths about the 

supposed inferiority of the colonized people, it is now a platform from which the West 

sees and talks about the former “Others.” When did this happen to post-colonialism? The 

answer is given by Arif Dirlik, who brilliantly explains the very capitalist and market – 

oriented framework behind post-colonialism in his essay “The Postcolonial Aura: Third 

World Criticism in the Age of Global Capitalism,” in which he sarcastically states that 

post-colonialism began “When Third World intellectuals  have arrived  in First World 

academe” (328). Dirlik’s statement is correct when we consider the long list of post-

colonial theorists who are mostly based in the Euro-American universities. These 



17 

 

universities, as extensions of the Western capitalism, have been functional in maintaining 

the West’s interest in the “Third world.” Western capitalism is undeniably dependent for 

its labor force on the “Third World,” and an accurate understanding of the psychology of 

the people from this world is mandatory for the West to control them. Who could of 

better service than the “Third World” intellectuals in providing reliable reports regarding 

the neo-colonial subjects in the margins? Gayatri Spivak is right in her reading of the 

economy of postcolonial studies: she is of the opinion that “First World intellectuals do 

not recognize to what extent the U.S. academy is sustained by the manipulation of Third 

World labor,” and that “the so-called 'Third World' produces the wealth and the 

possibility of cultural self-representation of the ‘First World’” (“Practical Politics” 96). 

Ali Mazrui’s opinion goes in the same line when he says that education in the –ex-

colonies has mostly been in the receivership: universities in the ex-colonies are 

“postcolonial universities designed to transform the African self into a neo-Western 

other" (334). He details the cultural dependency of postcolonial African universities 

(such as universities at Ibadan, Ghana at Legon, Dakar, and the old Makerere in 

Uganda)—their language of instruction, library holdings, faculty, curricular structure, and 

pedagogic requirements—which perceive themselves often as "extensions" of major 

European universities (334). The condition of Bangladeshi universities is the same: 

British trained faculty in these universities is hardly capable of thinking beyond their 

Eurocentric frame of mind. The circumstance of teaching “post-colonial” authors from an 

alternative approach, like Afrocentric perspective, is easily imaginable. This is where 

post-colonialism turns out to be nothing but a celebration of the formal independence 

from the colonial powers: everything remains the same, only the people in power are 
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replaced with those who are natives in blood, but British in ideas. The “post” in the term 

“post-colonialism,” thus, indicates to nothing but a minor change in the chronological 

history of colonization. As colonization has been baptized into corporate-industrial 

capitalism and widely welcomed by the former colonies in the name of globalization, 

new strategies have been devised by the West to control the people living in the margins. 

Post-colonialism now seems to be one those strategies by which the West deradicalized a 

mode of self-perception which was potentially radical. Post-colonialism is contained by 

the Western academia and controlled by subservient theorists at the service of Western 

interests. As Edward Said has pointed out, when theory is “appropriated to schools and 

institutions, it quickly acquires the status of authority within the cultural group, guild, or 

affiliative family” (The World, the Text, and the Critic 179). I support Bishnupriya Ghosh 

when she asserts that: 

Transnational capital, as it transcends nation-states and permeates local corners, 

generates a perceived intellectual need to comprehend and cognitively "manage" 

the plenitude of a global culture's politics and history. Cultural artifacts become 

commodities that facilitate such comprehension. University programs such as 

Ethnic Studies, Cultural Studies, English and Comparative Literature departments 

with multicultural, world, and commonwealth literature courses struggle to 

contain and represent the "other" within and the "other" outside of the United 

States. The question posed in the classroom may well be: What purchase does the 

postcolonial have with these other courses and programs? (“The Post-colonial 

Bazar”)  

Although most post-colonial theorists are apt to viewing it vanguard of resistance against 

the past and present misrepresentations of the once colonized people, the location from 

which post-colonialism operates is not beyond criticism. Being taught as a part of the 
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English department curriculum, post-colonial literature ironically assimilates with the 

British canon and indirectly enriches the English language. In the first place, post-

colonialism deprives the long tradition of struggle manifested in the works in ‘other’ 

languages the moment it endorses English over them. The allegation that the postcolonial 

school is parochial in its intellectual pursuits is justified, because post-colonialism does 

not only make European history its primary site of investigation but also get itself 

circumscribed around the British canon. Doing so, post-colonial discourse has shut the 

doors of possibilities of incorporating the “Subalterns” and their histories into its 

paradigm: now it would not be wrong to say that it is nothing but a "academic 

neocolonialism" that bypasses central public discourses of resistance in the post-colony 

(“The Post-colonial Bazar). The inwardness of academic discourse, then, precisely 

removes the critical potential of postcolonial theory from public discourses. Edward W. 

Said’s view is quite important in understanding the role that some post-colonial writers 

play: 

in presenting themselves as members of courageous minorities in the Third 

World, they are in fact not interested at all in the Third World- which they never 

address- but in the metropolitan intellectuals whose twists and turns have gone on 

despite the Third World, and whose approval they seem quite desperate to have. 

(1986) 

Another fundamental problem of post-colonialism is its incorporation as an insignificant 

part of the English department in the academy. As Ghosh complains, most of the a single 

course is designed to accommodate diverse authors from all over the ex-colonies, and this 

one course covers wide-ranging issues like class, race, gender, nationality, and the like. A 
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cursory reading of a particular text as the representative of an entire colony without any 

concrete reference to the history and culture of the people under discussion, often 

motivates the students to jump to naïve generalizations. Dangerously, these 

generalizations are most of the times based on their mandatory readings of the European 

history and other texts from the British canon. Moreover, teaching key concepts like 

hybridity, alterity, and mimicry as defined by the European scholars and their non-

European agents often hinders the students from going beyond the prescribed 

interpretations of a text or coming up with an alternative reading.  

 Without resolving these fundamental epistemological problems and theoretical 

discrepancies, post-colonialism is obsessed with issues—hybridity, alterity, ethnicity, 

indigeneity, and race—issues which, according to the theorists of the school are usually 

to be encountered in a given post-colonial work.  However, in the course of its alleged 

repudiations of Eurocentric representations of the decolonized people in the canonical 

European literary texts, post-colonialism often becomes the victim to its own allegations 

when it bypasses the agency and geopolitical locations of its very practitioners. Both the 

post-colonial writer’s and theorist’s inadequate knowledge on the colonized people’s 

history, in some cases their utter disregard to delve into the rich socio-cultural past of the 

people they write about/for or theorize on, leads post-colonialism to be Eurocentric in 

disguise. We have to remember that one of the functions of imperialism was to endorse 

Eurocentrism “with innate qualities of excellence in intelligence, beauty and the right to 

rule other races. Its reverse effect on the African was to degrade his color and the 

physical subordination that had been imposed by force came to be associated with the 

(African's) innate qualities (Magubane, 1989, p.  33). As Hoskins states, “This goal was 
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achieved through the miseducation of the African and the falsification of his history. A 

people without a sense of history are ill-equipped to visualize and plan a future because 

of an unclear and distorted picture of their past” (1992, p 249). The importance of 

knowing and understanding one’s history properly is very significant to Hoskins, because 

he is an Afrocentrist, and as an Afrocentrist he knows how to assert one’s agency in any 

discussion that concerns him. An Afrocentrist is bold enough to challenge the authorized 

European history of the non-European world, as we find it the words of the wise 

Afrocentric historian, John Henrik Clarke:  

Civilization did not start in European countries and the rest of the world did not 

wait in darkness for the Europeans to bring the light … most of the history books 

in the last five hundred years have been written to glorify Europeans at the 

expense of other peoples. … Most Western historians have not been willing to 

admit that there is an African history to be written about and that this history 

predates the emergence of Europe by thousands of years. It is not possible for the 

world to have waited in darkness for the Europeans to bring the light because, for 

most of the early history of man, the Europeans themselves were in darkness. 

When the light of culture came for the first time to the people who would later 

call themselves Europeans, it came from Africa and Middle Eastern Asia.... It is 

too often forgotten that, when the Europeans emerged and began to extend 

themselves into the broader world of Africa and Asia during the fifteenth and 

sixteenth centuries, they went on to colonize most of mankind. Later, they would 

colonize world scholarship, mainly to show or imply that Europeans were the 

only creators of what could be called a civilization. In order to accomplish this, 

the Europeans had to forget, or pretend to forget, all they previously knew about 

Africa. (1970, 3-4)  
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Is there any post-colonial theorist who felt this way? Is there any post-colonial historian 

who undertook the responsibility to rewrite the history of his colonized people, the 

history that is missing from the European annals on them? No. Post-colonial theorists are 

happy to know their history as it is written by their colonial masters. This is why these 

theorists do not have any problem with the term post-colonialism, a term that defines 

itself with reference to colonization. As the founder of Afrocentricity, Professor Molefi 

Kete Asante realized to urgent necessity to reject the European concept of time with 

signifiers like “Modern,” “Renaissance,” “Enlightenment,” and the like. And he did reject 

this chronology and developed his own in his widely read book History of Africa. We 

will discuss this in the coming chapters.   

Now, the post-colonial critics uncritical acceptance of European standard of measuring 

time actually make them accept the European world-view, a world-view that sees the rest 

of the world as inferior to them. Being unconsciously indoctrinated to this world-view, 

the post-colonial theorists suffer from what Bhabha calls ambivalence. I would like to 

call this dislocation, not ambivalence. Inability in recognizing one’s ancestor and their 

culture is not a trivial matter: it signifies that the person who fails to do so is either insane 

or s/he has some ulterior motifs. Of course, there are people who are ashamed of their 

past, culture, and heritage, and to be accepted by other cultures they often do not hesitate 

to desecrate their own culture. V S Naipaul is one of those people who willingly rejects 

his all his ties to his ancestral land. The following chapter will be devoted in unmasking 

the subtle politics that post-colonial writers like Naipaul and Walcott try to conceal in 

their representations of the African and Indian people. But, why then Naipaul is taught as 

“one of the best post-colonial” novelists? Definitely because he is said to be great by the 
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West. And, after more than fifty years of decolonization, we are unable to have our own 

standard of judging who and what is great. Eurocentrism is successful in accomplishing 

our dislocation: we hardly have any sense of agency. Pointing at the politics of 

Eurocentrism, Hoskins asserts:  

[it] pontificates that Africans must always judge themselves using the European 

as their standard, model, or norm. It is here that Afrocentricity and the Africa-

entered curriculum must be a potent, ubiquitous, countervailing force not only so 

that African peoples must see themselves through the lens of the dawn of 

human/world history, but also more importantly, so that they extricate themselves 

from this vicious, divisive, and deleterious Eurocentric psychological dependency  

complex. This is precisely why some prominent Eurocentric historians and 

educators are rebelling against Afrocentricity, the Africa-centered curriculum, and 

the curriculum of inclusion. Afrocentricity is the plaintiff in an intellectual class  

action suit filed against  Eurocentrism, the Euro-American power structure, the  

Eurocentric world view and the curriculum of exclusion, just at the "new world  

order" represents a declaration of war against African peoples. The defendants, 

Eurocentric historians and educators, stand accused of 500 years of distortion, 

falsification, and misrepresentation of the historical truth, with the sole purpose to 

ossify, defend, and perpetuate the Big Lie of European supremacy, invincibility, 

and originality co-terminous with the Big Lie of African inferiority and 

nothingness. (250)  

 Post-colonial theorists hardly ever think this way, and this is why they undertake the 

revisionist projects alone: of course, it is necessary to understand how the West has 

defiled us their works. But, is it more necessary than to establish what we think of us, 

what our forefathers thought of themselves? This is where post-colonialism can learn 

from the Afrocentric approach to one’s history, culture, and everything that concerns 
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him. The post-colonialists have got to learn much from a single line by Kwame Ture as 

he warns those who are dislocated:  "If  you  don't know  who  you  are,  you  would  not  

know  what  your  interests  are” (Hoskins: 1992). 
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CHAPTER 3 
 

NAIPAUL AND WALCOTT: EPITOME OF POST-COLONIAL 
DISLOCATION AND AMNESIA 

 
 
"Africa has no future." (Hardwick 1979)   

You spit on your people, 
Your people applaud,  
Your former oppressors laurel you.” (Walcott 'At Last')  

Walcott’s poetic proclamations turned out to be absolutely true when Naipaul got the 

Nobel Prize in literature “for having united perceptive narrative and incorruptible 

scrutiny in works that compel us to see the presence of suppressed histories” (Nobel Prize 

for Literature 2001 - Press Release). Despite Naipaul’s confused assertion to Rahul Singh 

that he is “not English, not Indian, not Trinidadian” but his “own person” (2002), his 

colonial masters conscripted him as a “British writer, born in Trinidad” and recognized 

him as “Conrad’s heir” (Nobel Prize for Literature 2001 - Press Release). Naipaul spat on 

us Africans and Indians, and we, together with our oppressors, applauded him. We 

applaud him to this date through teaching his novels as complex responses to hybridity 

inherent in the identity, behavior, and psychology of the Trinidadian Indians. Often we 

forget that, despite being a Trinidadian himself, Naipaul approaches the questions of 

hybridity and mimicry with such harshness that even the colonizers would not have dared 

to use in their treatment of the colonized people, and that he defends the values of 

Western civilization as the only source of enlightenment and progress. Naipaul’s 

dislocation is so severe that he has the audacity to declare that “Africans need to be 

kicked, that's the only thing they understand” (Hardwick 46). Unlike Naipaul, Walcott 

did not directly enlist himself as a Eurocentric, but the Swedish Academy did not fail to 
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detect the thin layers of subtle Eurocentrism that run through his poetic allusions. The 

Nobel Press Release states, “We find Homer, Poe, Mayakovsky and Melville [in 

Walcott’s poetry], allusions are made [by Walcott] to Brodsky (“the parentheses of 

palms/ shielding a candle's tongue”), and he quotes the Beatles’ “Yesterday” (Nobel Prize 

for Literature 1992 - Press Release). Ironically, it is this aesthetics of assimilation that 

makes the subject of serious vituperations form his own country. Enough room is left 

there to examine the reasons for which Walcott, despite being a victim of colonization 

himself, finds reconciliation and assimilation as viable strategies in solving the crises that 

European imperialism initiated. Despite his unmatched poetic genius, Walcott’s 

philosophy of assimilation rather than rejection, and his questionable ambivalence 

towards Europe have invited bitter criticism from the post-colonial world. Critics like 

Edward Kamau Brathwaite do not find it wrong to accuse Walcott of Eurocentricity and 

colonial attitude.  

However, the so-called Postcolonial traumas that Derek Walcott and V S Naipaul have 

gone through are not of similar kind. Despite their Caribbean identity with diasporic roots 

and their overt or covert love for England and English language, Walcott and Naipaul 

differ much from each other in their positions regarding the center and the margin.  

Differences are there, indeed, but finally they converge as both the writers fail to hold on 

to their ancestral roots. An Afrocentric analysis of both their works will demonstrate how 

deliberately Naipaul and Walcott adhere to the long Eurocentric representation of Africa 

and India.    
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Instead of taking a position centered in their respective history and culture and 

subsequently providing the Trinidadian mass with a sense of identity, Naipaul started 

exploiting colonial wounds through his creative works. While writers like Achebe and 

N’gugi attempt to empathize with the victims of colonization and exploit the condition of 

hybridity as an anti-colonial tool regarding identity, culture, and language, Naipaul rather 

sarcastically laughs at this mimicry and Walcott suffers from self-pity. While Walcott 

found the task of choosing between his ancestral past and his contaminated present 

schizophrenic, Naipaul shamelessly rejects all his ancestral ties to India and embraces 

everything that colonial England has to offer because of his conviction that: 

To be a colonial was to know a kind of security; it was to inhabit a fixed world. 

And  I suppose that in my fantasy I had seen myself coming to England  as to 

some purely  literary  region, where, untrammeled by the accidents of history and  

background,  I could make a romantic  career  for myself as a writer. … And I 

found that Conrad-sixty years before,  in  the  time of  a  great peace-had  been 

everywhere  before me. Not as a man with a cause, but a man offering … a vision 

of the world's half-made societies. … Dismal, but deeply felt: a kind of truth and 

half a consolation.  (The Return of Eva Peron 216) 

  Facing the apparent lack of an established literary tradition and a rich cultural 

heritage in the colonized Trinidad, Naipaul’s creative efforts are not directed in locating 

his past, rather he shamelessly rejects anything African or Asian. In his novel The 

Enigma of Arrival Naipaul admits: “I knew and was glamoured by the idea of the 

metropolitan traveler, the man starting from Europe. It was the only kind of model I had” 

(153). He believes  that  “[he]  live[s]  in England  and  depend[s]  on an  English  

audience”  (“London” 5), and  that  
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Asiatics do not read, of course; they are a non-reading people. If they read at all, 

they read for magic. They read holy books, they read sacred hymns, or they read 

books of wisdom. They do not read for the sake of inquiry or curiosity because 

their religion has filled the world for them completely....  I don't  count  the 

African  readership and  I don't  think  one should.  (Jussawalla 76-77) 

Definitely it is up to the writer to decide who he writes for or about; definitely Naipaul 

has the right to join any literary traditions he likes; but, what makes his declare that none 

should count the African readership? The answer is evident when he confesses that 

“without London, without the generosity of the people of London, of critics and editors, 

one would have been trying to write in a wilderness, without any tradition behind oneself. 

It would have been an impossible occupation" (“Without a Place” 44). There was no lack 

of tradition in Africa or India: it was Naipaul’s deliberate choice not to join one. The long 

list of “modern” African literary masters including Chinua Achebe, Ngũgĩ wa Thiong'o, 

Steve Biko, Ama Ata Aidoo, Okot p’Bitek, Tsitsi Dangarembga, did not feel ‘trying  to 

write in a wilderness, without any tradition behind’ themselves. It was their clear 

understanding of the rich and glorious oral tradition, their unstinted efforts to add 

something to that tradition, and their genuine love for the followers of that tradition that 

enabled them to create masterpieces like Things Fall Apart, Weep Not, Child, Song of 

Lawino, and Nervous Conditions. Naipaul’s literary myopia and historical amnesia did 

not let him delve into the world’s oldest literary tradition as it is evident in the Epic of 

Sundiata.  

Now, is this myopia and amnesia on Naipaul’s part a calculated effort to be recognized as 

a faithful servant at the service to British colonialism and Eurocentrism? Of course it is, 
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because for Naipaul Heart of Darkness is the Bible and Conrad the literary Messiah: 

because of his allegiance to the racist tradition that Conrad initiated, Naipaul has been 

hailed by the West as one of the best writers of his time. Following the footsteps of 

Conrad, Naipaul brazenly names India “An Area of Darkness” and in a work with the 

same title essentializes the Indians by decaling: 

Indians defecate everywhere. They defecate, mostly, beside the railway tracks. 

They defecate on the beaches; they defecate on the hills; they defecate on the river 

banks; they defecate on the streets; they never look for cover . . . . The truth is that 

Indians do not see these squatters and might even, with complete sincerity, deny 

that they exist.” (An Area of Darkness 70)  

As a devoted disciple of Conrad and Forster, two racist writers misrepresenting Africa 

and India in their works, Naipaul provides highly controversial and falsified portrayals of 

colonial and postcolonial Africa and India which in turn have drawn him acclaim from 

North America and Europe. His obtaining of the 2001 Nobel Prize for literature is seen 

by the Indians and Africans as a reward for continuing the lies that his masters started 

five hundred years ago. At times his criticism of the people from Africa and India is so 

repulsive that readers find it hard to believe how a person of Indian descent could be so 

Eurocentric in his thoughts and ideas. In his statements on the Trinidadian Indians and 

Africans, for example, Naipaul endorses a Eurocentric view that surpasses even that of 

Conrad’s. Naipaul’s overt racism against these people becomes evident when in The 

Middle Passage he tells that the Trinidadians are like "monkeys pleading for evolution, 

each claiming to be better than the other, Indians and Negroes appeal to the 

unacknowledged white audience to see how much they despise each other" (80). 
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Naipaul’s works are the products of his deeply entrenched racism and his 

subservient acceptance of the one-sided history of white imperialism: his dislocation has 

reached such a height that he hardly ever notices any flaws with the colonial masters; 

blaming the victims is his only way of coming to terms with colonization and its 

aftermaths. Even when colonization of Africa enters into his narrative, he is highly 

cautious in selecting the views of pro-European Africans. Regarding Naipaul’s 

questionable treatment of colonization and its history in The Return of Eva Peron with the 

Killings in Trinidad, AbdelRahman says that “the few times Naipaul mentions the 

colonial past here are very significant in terms of how they underplay the historical 

realities of colonialism. A local student of psychology and his girlfriend found the past of 

slavery amusing and “laughed at this story of slave trading,” a university teacher admits 

the European civilizing role and is thankful that “the Belgians gave us a state. Before the 

Belgians came, we had no state” (2006: 183). As readers we can expect even worse from 

Naipaul: he provides us with an Africa from the view-points of some dislocated Africans 

with no sense of African history or culture. Naipaul does not even care to say anything 

about the atrocities of Belgian colonialism in Congo and its effects in the present crises of 

the country. Surprisingly, much of his knowledge on Africa, if we call it so, is second-

hand and gained from people who hardly represent the societies they talk for and about. 

Despite his preference for an objective truth which he believes exist, as he tells Adrian 

Rowe-Evans in an interview, and that one needs to “take everything into consideration, 

when one reacts to it,” Naipaul’s truths are absolutely subjective and highly selective 

(Jussawalla 24-25). His accounts of almost every Africans in his fiction or travelogues 

are the products of his direct observations or his encounters with expatriate Africans: 
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fictions become facts at his hands. Representations of Africans in Naipaul’s writings is 

thus inevitably stereotypical and generalized; based on his own prejudices Naipaul 

always justifies his version of the truth with utter cynicism. This is quite evident in his 

view on African women who, according to this self-righteous man, are essentially 

promiscuous. In many of his works Naipaul transforms this promiscuousness as an 

essential aspect of African life. For example, in A Congo Diary he declares that one can 

“knock on any door and the woman who answers will sleep with you. No questions of 

morality; it is a woman's function to sleep with men” (11). In the same way, Naipaul in 

another book titled Finding the Center tries to establish this conviction by asserting that: 

[Girls] at the university didn't sleep with boys at the university. They slept with 

men in the government. ... It was left to the Abidjan schoolgirls, the Lycennes, to 

sleep with the poor etudiants; and since an etudiant  had only his  grant, a 

Lycenne might have an arrangement  with two or three  etudiants at a time, 

sleeping with each once or twice a week, and collecting her accumulated  

gratuities at  the end of the month.  (113)      

Not only the people, even the African landscape along with its natural beauties is 

not spared from Naipaul’s stringent criticism: with dark imageries he goes on creating an 

Africa trapped in primitivism, the Africa that he finds in Conrad. Like Conrad, he makes 

a pilgrimage to Congo; but, like a scavenger he picks up only those things that would 

help him disgrace the country. As he states, “Conrad's value to me is that he is someone 

who sixty years ago meditated on my world, a world I recognize today" (The Return of 

Eva Peron with the Killings in Trinidad 219). He recounts his views after the visit in the 

Congo in 1965 and 1966:   
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I saw there a rich town, abandoned by the Belgians. Street lamps rusty, sand 

everywhere, collapsed verandas. The Africans were camping in the houses, just 

the way the ancient English camped in the abandoned villas of the Romans. Here 

again in Africa one was back in the 5th century. Native people camping in the 

ruins of civilization. You could see the bush creeping back as you stood there. . . . 

When you have watched the bush returning, you are different from a young man 

from Harvard or London who is traveling, doing his project. (Hardwick 46) 

[Emphasis mine]  

Almost eighty years have passed by since the publication of Conrad’s heart of Darkness, 

and in the mean time, the world has witnessed the formal decolonization of Africa and 

India along with the publication of Achebe’s Things Fall Apart, Ngũgĩ’s “Decolonizing 

the Mind,” Fanon’s Wretched of the Earth, and Said’s Orientalism: none of these seminal 

texts on the hideous effects colonization and its discursive formation had a little influence 

on this reincarnated Conrad. In Hopes and Impediments: Selected Essays: 1965-1987, 

Chinua Achebe raises his voice against the overt racism of Conrad and Naipaul, and 

states that their objective is to perpetuate the old colonial myth about the Africans as 

pathologically primitive. Achebe’s view is absolutely Afrocentric in the sense that he 

challenges the long tradition of misrepresentations of the Africans by Europeans. Achebe 

rejects Heart of Darkness accusing Conrad for his evil desire in reinforcing the imaginary 

superiority of Europe over Africa on the basis of their supposed respective civilization 

and barbarism (Achebe 2-6). On the other hand, Achebe terms Naipaul a “purveyor of the 

old comforting myths” of imperialism, as Naipaul is fanatically determined to prove that 

his Guru’s views on Africa in Heart of Darkness remain equally true to the present Africa 
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in the 21st Century (Hopes 18-19). No doubt, Conrad and Naipaul have a unique power 

over the English language which is evident in their prose, but, wonders Achebe, should 

their works be called “great,” the works that always try to dehumanize an entire race? 

Both these writers’ inability to recognize the rich cultural and historical heritage of Africa 

is part of the racist logic that essentializes the Other and poses him as primordial and 

fixed entity. It also denies the Other any existence outside the larger impersonal scheme 

of Western history. The “Other” in Naipaul and Conrad is not allowed to maintain its 

otherness: it is Naipaul who assigns the qualities of otherness to his “Other,” qualities 

which are inevitably the negative sides of all the binaries. The “Other” Naipaul is 

timeless without a past, a present, or a future. According to Naipaul, the natives 

experience time as an eternal now; “all that had happened in the past was washed away; 

there was always only the present” (A Bend in the River 12). Using the character Salim in 

A Bend in the River Naipaul says: “We never asked why; we never recorded … we 

seemed to have no means of gauging the passing of time" (11). In Naipaul's travel to the 

Congo, he remarks that "for most the past is a blank; and history begins with their own 

memories. Most record a village childhood, a school, and then the shock of 

independence" (The Return of Eva Peron with the Killings in Trinidad 191). Naipaul’s 

disregard of the colonized people’s history and culture, his overt love for Europe is 

unmasked by Edward Said in the following extract: 

The most attractive and immoral move, however, has been Naipaul's, who has 

allowed himself quite consciously to be turned into a witness for the Western 

prosecution. There are others like him who specialize in the thesis of what one of 

them has called self-inflicted wounds, which is to say that we "non- Whites" are 

the cause of all our problems, not the overly maligned imperialists. Two things 
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need to be said about the small band whose standard bearer Naipaul has become, 

all of whom share the same characteristics. One is that Naipaul writes for Irving 

Howe and Joan Didion, not for Eqbal Ahmad or Dennis Brutus or C.L.R. James 

who, after noting his early promise, went on to excoriate Naipaul for the scandal 

of his "Islamic journey," Among the Believers. Second, and more important, what 

is seen as crucially informative and telling about their work—their accounts of the 

Indian darkness or the Arab predicament—is precisely what is weakest about it: 

with reference to the actualities it is ignorant, illiterate, and cliché-ridden. 

Naipaul's accounts of the Islamic, Latin American, African, Indian and Caribbean 

worlds totally ignore a massive infusion of critical scholarship about those  

regions in favor of the tritest, the cheapest and the easiest of colonial  mythologies  

about wogs and darkies, myths that even Lord Cromer and Forster 's Turtons  and 

Burtons would have been embarrassed to trade in outside their private clubs. 

(“Intellectuals in the Post-colonial World” 53) 

Now, one might say that because of his different racial and religious background, 

though he rejects this, Naipaul is critical of the Africans in his works. Why then he is so 

harsh in his portrayals of the Trinidadian Indians? Critics favoring Naipaul often justify 

this by saying that the postcolonial racial politics in Trinidad, which marginalized the 

Indians after independence, is responsible for Naipaul’s prejudiced view of the black and 

the third world as well, though this hardly stands as a reason behind his cynical 

representation of an entire race. Naipaul’s fiction is crowded with Indian characters, and 

it is worth examining how he views these characters. The narrator in most of his novels 

often uses humor and pathos in describing the Indians characters, and it seems, at times, 

the narrator finds it interesting is delineating these characters as “uncivilized mimic 

men.” Unlike most post-colonial writers, Naipaul does not seem to be sharing the trauma 

that his characters have to go through; rather he makes this the source of fun and humor 
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in his work. As the descendent of a group people who have been displaced from their 

ancestral land, a people that was made to live in an alien land amidst people never seen 

before, Naipaul should have felt and transform into words through his fiction the pain and 

trauma that his ancestors had to undergo. But, surprisingly Naipaul makes his characters, 

especially Mr. Biswas in A House for Mr. Biswas, feel no pain for the loss of the past: 

Mr. Biswas is haunted not for the past but for his inability to totally free himself of the 

legacies of that past. He searches for a new identity for him, and this search subtly 

represents a kind of identity that would be anything but Indian. His objective is not to 

reconstruct an identity that is already there but to forge a new one with bits and pieces 

collected from everywhere: the house signifies this. Commenting on Naipaul, Shashi 

Kamra affirms that “tradition does not have a possessive hold on him hampering his style 

and sensibility” (19). But, as AbdelRahman opines, “It is the  lack  of tradition  that  

haunts  Naipaul;  he becomes desperate  to join the tradition,  to be part  of the canon he 

was denied access to by virtue of being a colonial. Naipaul seems to compensate for his 

lack of center, his sense of homelessness and rootlessness, by replacing personal origin 

with discursive canonicity” (178). Naipaul despises India and Indians as much as he hates 

Africa and Africans. To him Indians are “empty headed.” When asked by Hardwick 

about the significance of the red dots that married Indian women use on their foreheads, 

Naipaul brazenly tells: "The dot means: My head is empty" (Hardwick 46). Naipaul, thus, 

does go through any trauma or pain, be it post-colonial or anything else, for being 

dislocated from his ancestral roots. He is happy to be alienated from anything India and 

recognized as a reliable heir of Conrad.  



36 

 

 Both Naipaul and Walcott are now canonized: Naipaul as one of the best 

contemporary British novelists, and Walcott as a poet “divided more to the [European] 

vein.” From the above discussion of the different works by these authors it becomes quite 

clear how writers from the so-called post-colonial worlds dramatize the effects of 

colonization and produce arts from Eurocentric standpoints. Capitalizing the English 

language, these authors provide the West with the Africa and India exactly as it is 

expected of them: different, exotic, savage, and hence, Other, without any culture, 

history, and touch of civilization. But, who would rescue Africa and Africans, India and 

Indians, from such brazen misrepresentations? We will find the answer in Professor 

Molefe Kete Asante’s ground breaking book titled An Afrocentric Manifesto in the next 

chapter.  
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CHAPTER 4 

POST-COLONIAL DISLOCATION AND AMNESIA: A CURE FROM MOLEFI 
KETE ASANTE’S AN AFROCENTRIC MANIFESTO 

 

"Up from the intellectual and spiritual pit which has held our mighty people! Let 
each person take his post in the vanguard of this collective consciousness of 
Afrocentrism! Teach it! Practice it! And victory will surely come as we carry out 
the Afrocentric mission to humanize the universe." (Asante, 1990: 6) 

i thought of eden 
 the first time i ate a fig 
i thought of a whiteman 
 the first time i saw a god’s portrait 
i thought of a blackman 
 the first time I met a satan on earth 
i must be honest 
 it wasn’t only bantu education 
 it was all part of what they say is western civilization  

(Beier 1998: 266) 

 

Kwame Anthony Appiah’s debatable view of post-colonialism as “a relatively  small, 

Western-style, Western-trained, group of writers and thinkers who mediate the trade in 

cultural  commodities of world capitalism at the periphery” (1991, p 348) is frequently 

quoted by scholars and critics to highlight the failure of post-colonialism in establishing 

itself as a valid discourse of difference. While discussing the role of postcolonial critics 

in the western academia, Deepika Bahri shares Appiah’s view but claims in refined tone 

that “the post-colonial critic and the text are given the voice and the authority to create a 

manageable, systematized, and consumable discourse of difference that, precisely 

through its production rather than despite it, leaves the normative intact” (Bahri 1997, p 

278). She further tells that the “commodity status of post-colonialism” is no longer “a 

secret” and quotes Spivak in saying “postcolonial academics are engaged not merely in 
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the analysis and teaching of difference but in its production as well” (279). Like Appiah 

and Bahri, Arif Dirlik also charges post-colonialism of its “diversion of attention from 

contemporary problems of social, political, and cultural domination, and in its 

obfuscation of its own relationship to what is but a condition of its emergence, that is, to 

global capitalism” (1994: 331). Most non-western/ex-colonized intellectuals teaching 

post-colonialism in capitalist Euro-American institutions are often caught up, as Stephen 

Slemon puts, in “a theatre for naked careerism and for professional self-emplacement” 

(1992: 154) and in the process, “the outsider is absorbed within” (Bahri 281). This 

dislocation of the post-colonial intellectuals and commoditization of post-colonial 

products are, as Anne McClintock opines, originate from the lack of spatial and temporal 

location of the term “post-colonial”. Her view is shared by Ella Shohat who proposes  “to 

begin  an  interrogation  of the  term ‘post-colonial,’  raising  questions  about  its  

ahistorical  and universalizing  deployments,  and  its  potentially  depoliticizing  

implications” (1992, p. 99). The preceding chapters discussed the epistemological 

problems post-colonialism and highlighted how contemporary post-colonial theorists 

consciously or unconsciously operate under its neo-colonial and capitalist premises. 

Despite its ethnocentric declaration of rescuing the past of the ex-colonized people from 

the debris of Eurocentric misrepresentations, post-colonialism is dwarfed when faced 

with the authorized European history. In the earlier chapters it has been demonstrated 

how the theorists from this school often bypasses the issues of identity and agency of 

anyone who talks about the post-colonial world. Their sole objective, it seems, is to limit 

their investigation on the fixed pages of the texts under scrutiny: the contexts from which 

the text springs forth is often lost in the technical analysis. In this manner, post-colonial 
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interpretation of a given text does not seem to lead the reader in reaching a concrete 

conclusion regarding the author’s attitude to Eurocentrism, effects of colonization, and 

European exploitations of the non-European world. Moreover, it has also been 

highlighted how the West selects controversial post-colonial authors and promotes them 

with different literary prizes only to maintain its misrepresentation of the African and 

Indian people. However, the critics of post-colonialism cited in the earlier chapters have 

discussed at length the epistemological and pedagogical problems of the discourse in 

numerous books and articles, but unfortunately, all ended with the detection of the 

problems alone: there was no solution. Unlike most post-colonial critics’, Molefi 

Asante’s criticism of post-colonialism does not end in itself as he proposes through his 

Afrocentricity a new historiography as the basis of location which influences the most 

elementary discussions of a text by bringing the gift of new information that the Western 

world had denied for more than five centuries. With “an extensive survey of African 

history,” Asante aims at providing “a framework for a civil society based on the simple 

idea of us viewing ourselves as agents of history, not marginal to Europe or Arabia, but 

central to our own historical experiences” (2009). Based on Asante’s ground-breaking 

book An Afrocentric Manifesto, this chapter will be aimed at discussing “Afrocentricity” 

in details and the ways the post-colonial critics could enlightened by borrowing from the 

Afrocentric School.    

Post-colonialism, with its theorists primarily located in the Euro-American 

universities, tends to understand the reality of the ex-colonized world through the 

knowledge developed in the Western world. As Graham Huggan tells in his review of 
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Dark Side of the Dream: Australian Literature and the Postcolonial Mind by Bob Hodge 

and Vijay Mishra: 

The mostly  white academics  who work within  the postcolonial  field  in either  

country (Australia and Canada) recognize that  they  are caught  in a double  bind:  

they obviously wish to foster  Aboriginal  cultural  autonomy, yet they are  aware  

that  their  own privileged  position — and the  rhetorical advantages  it  brings — 

might be  construed as doing  just the opposite. Postcolonial critical theory — 

much of it inspired by the various French poststructuralisms — proves, at  best,  

to  be  a  double-edged  sword; for  while on  the one hand  it clearly  allies itself 

to the material practice of anti-colonial struggle,  on the other  it presents itself  as  

a  carefully  nuanced  understanding of the  constraints  on human  agency. (1993: 

131)  

This dualism, according to Asante, develops deliberately from the miss-education which, 

borrowing the term from Du Bois, most post-colonial critics theorize as “double 

consciousness” to justify their dislocation. Some of them are so dislocated from their own 

past and simultaneously so much Europeanized that they, like Fanon, “would not be a 

man of the past and would not exalt his past, or any past” (Asante, 2007a, 12). Their 

conscious disengagement from their past and their confusing representation of the present 

renders Post-colonialism as a theory manufactured in the West and exported to the non-

Western world where it hardly addresses the neo-colonial dominations. In contrast to 

these theorists, Molefi Kete Asante in An Afrocentric Manifesto elaborately discusses the 

importance of identity, agency and location of the writer/narrator/theorist while saying 

anything about Africa in particular and the non-western world in general. Without the 
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proper sense of agency and location, according to Asante, “we permit a dysfunction 

between who we are and who we are told we ought to be” (2007, p 158). This 

dysfunction is what characterizes present post-colonial studies as most theorists of the 

discourse are more inclined to looking at the ex-colonized world primarily from outside, 

and this is the result of the education they receive in the Euro-American system, a system 

that deliberately excludes the true history of non-European world and colonization. These 

“third-world” critics, according to Bahri, are “invited to supply authentic difference” to 

the western world which, in Trinh T. Minh-ha’s words, “will not go so far as to question 

the foundation of their beings and makings” (Bahri: 1997, p. 282). They are, in Appiah’s 

words, “a comprador intelligentsia” that is known in the West “through the Africa they 

offer” (1991, p 348).  

However, Asante is well aware of the politics of post-colonialism and post-

modernism, and this is why he boldly proclaims that “there is no double-consciousness” 

(2007, p 157) and that “there are no post-modern gray lines here; you either stand with 

the oppressed and against the oppressor or you stand with the oppressor against 

liberation” (2007, p 164). But, Asante also knows it better that true liberation is 

something which is not to be taken as a charity from someone, rather it is something that 

must emerge from within, something which must be based on a glorious past, the past 

which the Europeans have long buried in the five-hundred years of discourse called 

colonialism. With this understanding, Asante does not go for theorizing the present with 

attractive terms rather he delves deeper into the past to understand the present. As a true 

scholar, he realizes the fundamental necessity of writing the history of Africa from an 

authentic African point of view, of the importance of narrating the African phenomena 
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from an African subject position. To justify his claims and to validate his assumptions, 

Asante consciously refuses to cite scholars from Europe or America: in his 2007 book 

The History of Africa he refers to African scholars whose views are far more reliable and 

credible than those of the Europeans. Asante challenges African history written by 

Europeans and boldly rejects European periodization of history characterized with 

markers like Medieval or Enlightenment. Whose enlightenment? The non-whites have no 

place in the answer. Thus, prioritizing orature over written form of history, initiating a 

new periodization in history, and rejecting all in-authentic and biased views on Africa by 

anyone, Asante makes his objective clear as a scholar which is “to provide the world the 

most valid and valuable analysis of African phenomena [he] can, leaving aside the 

moribund legacies of colonial and post-colonial studies” (2007a, 50).  

 Unlike most Eurocentric critics, Asante clearly states his position just in two 

sentences. His position is primarily that of an African living in the predominantly racist 

American society. As readers we are informed well ahead that whatever he is going to tell 

us in the next 180 pages are directly concerned with his existence primarily as an African, 

an African who never forgets his ancestors, his history, and his culture. This is why as 

readers we are given the crux of his manifesto through the “chicken/eagle” parable on the 

first page of the book. This parable, as a very common item of African culture, highlights 

the question of identity and insightfully claims that despite getting hybridized, one’s 

fundamental identity remains the same. Bhabha should have thought twice before 

theorizing over ambivalence, hybridity, and mimicry. Like Bhabha, many of us now 

suffer from the dualism duped by the Post-modern propaganda of the non-existence of 
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identity, race, culture and the like. This parable is a significant reminder that everyone 

has a fundamental identity in terms of his location and agency. 

With this strong sense of his identity as an African, Asante goes on to define 

“Afrocentricity,” which, according to him, is “a paradigmatic intellectual perspective” 

(2007, p.2). It is a perspective that exclusively provides an African with the authority and 

position to speak about anything that concerns her/him and Africa.   This makes it clear 

that Afrocentricity is an outlook, not the outlook, on everything from an African point of 

view: hence it is not a settled corpus of ideas or a closed system of beliefs. This African 

point of view is what brings Afrocentricity in direct contradiction with Eurocentrism, 

which, for centuries, imposed European perspectives as the only legitimate views of 

things. This hegemonic Eurocentrism thus ignited the Eurocentrists like Clarence Walker 

to label Afrocentricity as a “history” or a “mythology.” Asante tells that necessarily 

Afrocentricity is based on the experiences of Africans, and that for some it might also 

function as a therapy, but it is not a mythology. Quoting Ama Mazama, Asante asserts 

that in any discussions on Africa or African people, an Afrocentrist looks for African 

agency. As he tells:  

The Afrocentric paradigm is a revolutionary shift in thinking proposed as a 

constructural adjustment to black disorientation, decenteredness, and lack of 

agency. The Afrocentrist asks the question, “What would African people do if 

there were no white people?”  In other words, what natural responses would occur 

in the relationships, attitudes toward the environment, kinship patterns, 

preferences for colors, type of religion, and historical referent points for African 



44 

 

people if there had not been any intervention of colonialism or enslavement? 

(2007a, 9).  

Referring to Walker’s view on Afrocentricity, Asante quotes Mazama who tells 

that “no Afrocentrists claim Afrocentrism as a record of the black past” (2007a, 5). He 

refers to Karenga, Mazama, himself, and Modupe who viewed Afrocentricity as a 

“quality of thought,” a “paradigm,” a “perspective,” and a “meta-theory.” As an answer 

to Walker’s claim of Afrocentricity as “Eurocentrism in black face,” Asante tells that 

Afrocentricity is a perspective required for the Africans to “operate from their own sense 

of agency” and that it is “not reverse of Eurocentrism; neither it is a counter to 

Eurocentrism” (2007a, 6). The very necessity of this perspective with a strong theoretical 

grounding has been emphasized by Harold Cruse and Kwame Nkrumah, and Asante 

examines their crucial contributions to the maturation of Afrocentricity.  

Afrocentricity, thus, from the beginning has been the object of baseless criticism 

and linguistic racism. Referring to the Oxford definition of Afrocentric, Asante shows 

how the Europeans often intentionally distorted and negated the true essence of the word. 

He regards Afrocentricity as a way to end confusion and chaos brought about by 

Eurocentric particularism. Asante’s aim is to provide the reader with a “clear, coherent 

and persuasive argument for a reconceptualization of the way the Africans view 

themselves and the way others have viewed the Africans” (2007a, p 8). He separates 

Afrocentricity from Africanity in the sense that Afrocentricity is a conscious mode of 

existence, whereas Africanity refers to the practice of African customs with or without 

being conscious. He also tells that it should be viewed as the opposite of Eurocentricity as 

it does not, like Eurocentricity, impose its views as the only ones. Asante, however, is 
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very critical of those who tend to equate Afrocentricity with Afrocentricity because 

through this they tend to falsify the concept or create a black version of Eurocentricity. 

Asante further tells that Afrocentricity is not a political or religious ideology: it is a way 

of interpreting reality and that it is teachable and accessible to anyone who cares to learn 

it without being influenced by the ‘center”.  

 The first and foremost aspect of Afrocentricity is location, as for a proper 

apprehension of a phenomenon first it is required to be located and then analyzed in 

relationship to psychological time and space. This is the only way to investigate the 

complex interrelationships of science and art, design and execution, creation and 

maintenance, generation and tradition, and other areas bypassed by theory. According to 

Asante, both location and centeredness are reasonable positions for an individual 

committed to discovering the power of the center. He tells that Afrocentricity is about 

location, precisely because African people have been operating from the fringes of the 

Eurocentric experience. He tells that there is a lack of consciousness among the African 

people, and it was his aim to strike a blow to ignite the people. Asante, hence, refers to 

Kwame Nkrumah’s philosophy of Consciencism which was a result of Nkrumah’s 

contact with the hegemonic cultural and intellectual dominance here in America. Asante 

tells that young African students are taught all the European philosophers against all 

forms of African knowledge and experience, and that this inculcates in them the 

superiority of the Europeans. Nkrumah calls this “defective education” as with this the 

black students become “prone to accept some theory of universalism.” Nkrumah suggests 

a kind of education that would let the students practice the philosophy of consciencism 

and make Africa the center of their ambitions. 
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A related issue that might be invoked here is that of the texts and authors taught in 

most English departments, especially in the subcontinent: Greek and European 

philosophers, Greek and English literature, history, and sociology. The deliberate 

exclusion of native philosophers and scholars from the curriculum systematically aids the 

dislocation of the students who function as what Thomas Macaulay wanted them to.  

Very few of them, unlike the Zimbabwean student who wrote to Asante (Asante: 2007, p. 

25), ever realize the necessity to unlearn most of the things they learn from their colonial 

masters. The English department in India came into existence long before it did in 

England, and the ultimate purpose of the department was to manufacture bureaucrats to 

serve the colonial masters in ruling the colonized people. We are the products of Thomas 

Macaulay's master plan which he outlines in Minute on Indian Education (1835):  

We must at present do our best to form a class who may be interpreters between 

us and the millions whom we govern, --a class of persons Indian in blood and 

colour, but English in tastes, in opinions, in morals and in intellect. 

Most graduates in English are so disoriented and dislocated that they hardly have a proper 

sense of their identity, and being duped by the post-colonial theorists they ridiculously try 

to explain their condition as “double-bind” or “hybridized”. 

 The issue at hand is post-colonialism and its lack of location in terms of time and 

space and the application of Asante’s Afrocentricity in solving it. Because of the uneven 

development of colonization globally and dissimilar process of decolonization across the 

colonies, it would be historically inaccurate to proclaim that all ex-colonies share a 

common past. Hence, it is absolutely impossible to locate a unified colonial subject: 
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universal colonial experience is thus a myth. This view is partially wrong in the sense that 

despite diversities, there is at least one aspect of colonization shared by all irrespective of 

time and space, and that is violence. What unifies the inherent diversity in post-colonial 

experiences is the common past of colonial oppression. It is because of this shared 

traumatic past that post-colonial critics often tend to apply the term ‘post-colonialism’ 

uncritically to refer to a unified colonial experience. Hence, the location of the colonial 

experience as well as the location of the theorist who theorizes on it is of crucial 

importance as to give authenticity to that theorization. With a firm historical and cultural 

location in time and space, in fact, one can definitely unveil the masks behind the rhetoric 

of power, privilege, and position, and show how baseless are the views of many of the 

detractors of post-colonialism.   

But, there is something more than knowing and showing from one’s “—centric” 

perspective; there is also doing, and that the chief arena for doing is the educational 

system. According to Asante, to establish a new intellectual djed or stasis is an act of 

revolution, because by its very existence it critiques and unsettles five hundred years of 

mental enslavement prosecuted through language. With our realization that all 

phenomena are expressed in space and time, we can redefine our “—centricity” as “a 

consciousness, quality of thought, mode of analysis, and an actionable perspective where 

[we] seek, from agency, to assert subject place within the context of [our] history” 

(Asante: 2007, p 16).   

 
Asante does not forget to refer to Harold Cruse, another forerunner of the 

Afrocentric Idea, who regarded cultural crisis as the fundamental question faced by the 
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Black community and that we have become the victims of worst cultural propaganda. 

Solving this crisis, according to Cruse, would enable us to confront all other issues. The 

tendency of Postmodernism in propagating the non-existence of race, culture, and 

religion often deludes some of us, and hence, we do suffer from cultural dualism. The 

remedy to this crisis is the rewriting of history from one’s own consciousness as human 

subjects. The non-whites did not come to the “white-world” devoid of any civilization; 

rather the Whites shamelessly excluded from their version of African and Asian history 

the thousand years of glorious past of Kemet and India. Appiah and those who think 

along his line are the victims of this corrupted history, and because of this they, despite 

their overt involvement with the giant corporations like Microsoft and Ford Foundation, 

do not feel ashamed in labeling post-colonialism as a wing of corporate capitalism. 

Appiah’s historical knowledge is so devoid of insight that he failed to differentiate 

between “African Slaves” and “Enslaved Africans” in his edited version of Microsoft 

Encarta Africana 1999 for which he is reported to get three million dollars (Asnate, 

1999). We know “who mediate the trade in cultural commodities of world capitalism at 

the periphery”.  

In rescuing dislocated Africans like Anthony Appiah, Harold Cruse expects the 

Afrocentrist to possess some qualities like commitment to cultural agency, lack of 

economic or moral fear, and the willingness to pursue the objective of freedom. Along 

this line of thought Asante adds that an Afrocentrist is a human being capable of acting 

independently. African people, Asante asserts, must be seen as agents in economic, 

cultural, political, and social terms. He tells that when agency does not exist, we have the 

condition of marginality. As an authentic agent of Africa and everything that concerns 
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Africa, an Afrocentrist demonstrates some basic characteristics which, according to 

Asante, are an interest in psychological location, a commitment to finding African subject 

place, to defend African cultural elements, a commitment to lexical refinement, and a 

commitment to correct the dislocations in the history of Africa.  

However, the first and foremost responsibility of an Afrocentrist, according to 

Asante, is to rescue and retrace the actual African history which the colonial powers have 

distorted over the course of half a millennium. Asante tells that for many centuries Africa 

was forced to speak in the voice of others, and this has distorted the voice of Africa. He 

tells that the first step to total liberation form the colonial hegemony comes with being 

liberated in the mind, and true liberation is possible only through the deconstruction of 

African history by Europeans. In pursuing Afrocentric historiography, Asante tells, we 

must not confuse Africanity with Afrocentricity. Afrocentrists make a homological 

argument that the study of African people from an Afrocentric point of view contributes 

to the general understanding of humanity. According to Asante, the new historiography is 

a legitimate approach to the place of Africa in the world.  

According to Asante, there has never been a major campaign by Egypt to protect 

the original African people as the owners of the land. Issues involving the politics of land 

and loss are discussed without reference to the Africans. Black Africans have a definite 

understanding that the ancient Pharaonic civilization was theirs and that their people are 

the direct descendents of the land. It is the Classical Africa, as Asante tells, that must be 

viewed as resource for African renaissance. In his 2007 book The History of Africa, 

Asante introduces a totally new history of Africa with its own periodization because he 
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felt that he “could not write a history of Africa with a periodization coming from outside 

the continent” (Asante 2007b, 6). As a true Afrocentrist Asante rejects any European 

concepts in understanding Africa historically, and thus he divides African history in 

seven specific swathes as “The Time of Awakening,” “The Age of Literacy,” “The 

Moment of Realization,” “The Age of Construction,” “The Age of Reconstruction,” and 

“The Time of Consolidation”.  

 Asante proudly refers to the achievements of Cheikh Anta Diop and Martin 

Bernal who challenged the history of Africa written by the Europeans, and with concrete 

scientific evidences they established the fact that Kemet (ancient Egypt) was the center of 

African civilization developed by the Blacks. This phenomenal discovery of the ancient 

civilization infuriated the Europeans because recognizing Egypt as Black would lead 

them to agree that “geometry, mathematics, politics, sculpture, art, astronomy, medicine, 

and the names of gods owe their existence to the Black people”. We know, the most 

effective way to intellectually dwarf a people is to hijack their history and make them 

believe that they are without any glorious past so that a sense of inferiority is perpetually 

inculcated in them. The colonizers effectively used this strategy to enslave the innocent 

African people both physically and intellectually, and according to Asante, “the first step 

to liberation comes with being liberated in the mind” (Asante: 2007a, 56). Through his 

new historiography, Asante has undertaken that noble project of liberation, a liberation 

that would come from within the minds of his people, a liberation with foundations not in 

the distorted and false ideas of the Europeans on Africa but in the glorious Kemetic past, 

a past that stretches to a time when Europeans did not even exist.   
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Moreover, as an Afrocentrist Asante is not obsessed with rescuing the past alone, 

his views on the problems in the present are also of serious critical insight. Living in the 

predominantly racist American society, he is well aware of the roots of problems in the 

Black community. He thus says, “The little African American child who sits in a 

classroom and is made to accept as heroes and heroines individuals who defamed her 

people during their lifetime is being actually decentered, marginalized, and made a non-

person, one whose aim in life might be some day to ‘shed her blackness’ as a badge of 

inferiority” (Asante: 2007a, 80). He further tells that “Few contemporary schools teach 

history the way it should be taught to transform students who enter schools and colleges” 

(Asante: 2007a, 86). According to him, what is needed is a pedagogy of veracity built 

upon the actual facts of history as far as we know them. To operationalize his ideas 

Asante created the first PhD program in African American Studies at Temple University 

and proposed a curriculum for the Philadelphia School District in 2003. Unfortunately, 

but not surprisingly, his proposals on teaching African American History, African 

History, and African Diaspora have agitated Schools District’s administrators and boards 

of education. As Asante tells, “They are those people who seem to insist that the only 

legitimate history is European history and that nothing written by Africans, Asians, 

Latinos, or First Nations people really matters” (Asante: 2007a, 140). In one of his 

articles on the same issue, Asante asserts that: 

Whiteness in the university is not found merely in the lack of matriculating 

African, Latino, or Asian students, but in the whiteness of the curriculum, the 

very heart of what we as professors teach, research, and otherwise transmit to our 

students. The fundamental dogma of the American academy seems to rest upon 

the belief that the European culture is the world's only source of rational thought. 
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Every sequence of courses in the disciplines seems to assume that whites created 

the foundations of all knowledge on the basis of European values. And there is 

rarely anything in the structure of the curriculum to challenge that assumption. 

(“Multiculturalism and the Academy” 22) 

Eurocentrism justifies its supposed superiority with its reference to Greece as the origin 

of civilization. In the earlier chapters it has been discussed how the universities in the 

metropolitan are functional in producing and disseminating Eurocentric knowledge 

through a capitalist network of production and consumption. Asante, with his concept of 

Afrocentricity “has challenged the imposition of Eurocentrism as universal without 

attempting to claim such universality for it- self”.  He tells that he does not have any 

problem with Eurocentrism as long as it does not impose itself on others as the only basis 

for education. To clarify his point, Asante refers to the description of a course from the 

History Department titled “Topics in African History” reads:  “Survey of pre-colonial 

African history, includes trans-Atlantic slave trade, legitimate commerce, scramble for 

Africa, European colonialism, anti-colonial  African  nationalism.” As an Afrocentrist 

Asante challenges the way the course has been designed, because it deliberately relegates 

the Africans to the position of objects in their own history. To mention one more time, 

Asante’s challenge goes beyond the typed words of the journal to the greater world 

outside when he published The History of Africa in 2007. Asante is very critical of the 

Eurocentric role of the universities and their overtly racist curriculum, and his criticism 

brilliantly sheds light at the root of such racism: 

The more I have thought about the fix we are in in the academy, the more I lay the 

problem at the manner in which we have structured the curricula of universities 

since the Greco-Germanic invasion of the American academy in the 19th century. 
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Not that the overthrow of the Latin-based model of education by the Greek-based 

one was not anticipated by the colleges and universities of the 19th century, but 

the enthroning of Greece at the head of every discipline in the West carried within 

it certain dangerous  seeds of European hegemony that eventually would demand 

a response from non-Europeans. Al-most in every quarter of the academy and 

from every continent have come those responses. (“Multiculturalism and the 

Academy” 22) 

 In his criticism of the universities as the agents of Eurocentrism, Asante’s position is like 

that of Ngugi wa Thiong'o’s critical stance against the English department: in 

Decolonizing the Mind Ngugi demands the abolition of the English department because 

of its prioritizing “one single culture.” Joseph McLaren elaborately discusses the 

similarities between these two famous Africans in their courageous fight against the 

White supremacy in the academy and outside in the greater world. As he states:  

Ngugi's ideas in Moving the Centre have relevance to the debate over 

Eurocentrism, Afrocentrism, and multiculturalism. His critique of Eurocentrism 

can be examined in relation to Afrocentric critical theory and the writings of its 

foremost exponent, Molefi Kete Asante. Asante's Afrocentricity: The heory of 

Social Change (1988), The Afrocentric Idea (1987), and Kemet, Afrocentricity 

and Knowledge (1990) can be paralleled to Ngugi's Moving the Centre in that 

both writers engage the center as a locus of cultural and political transformation. 

Of particular interest is the way Ngugi views  language  and  the  role  of  the  

African  writer  in  the  face  of neocolonialism.  Ngugi's support of indigenous 

African languages has parallels to Asante's exploration of Ebonics, or Black 

English, as a mode of discourse and expression. An additional relationship 

between both writers is the inherent political nature of their works. 

“Afrocenricity” is now widely accepted as critical theory with a firm philosophical basis 

in addressing fundamental issues related to identity, agency, and history. Despite being 
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primarily concerned in providing Africans a true sense of their glorious past rooted in 

Kemet, Asante and other prominent Afrocentrists’ works can be studied and researched 

in addressing and healing the wounds caused by European colonization. From my 

understanding of Afrocentricity I can now assert that teaching a post-colonial text to any 

students in any institutions without first teaching them the true history concerning that 

text is bound to be a futile attempt in understanding the post-colonial reality. 

Unfortunately, most of the history books on the ex-colonies available in the western 

world are by western scholars, written from western perspectives. The pedagogical crisis 

in post-colonial studies can be resolved if, only if, we undertake a total rewriting of 

history form our individual historical and cultural centered positions. Bahri and Trinh T. 

Minh-ha’s problem in the classroom in teaching post-colonialism will no longer end up in 

the production of difference and leaving the normative intact, if they first take a 

historically and culturally centered position setting aside the myths of marginality and 

forgetting “naked careerism”. I must say that Afrocentric Manifesto can help solve the 

intellectual crisis not of the Africans alone, it is equally useful to anyone who thinks s/he 

or his/her culture and identity is at stake. The propositions that Asante makes in the book, 

namely a new historiography, an authentic subject position with a clear sense of location, 

and a bold rejection of anything biased or false said by others that concerns the subject, 

can definitely fill the loopholes that post-colonial theorists tend to evade. An Afrocentric 

position, thus, can lead any marginalized person to true liberation, liberation from all the 

dogmas of hegemonic European culture and fabricated knowledge.    
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