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ABSTRACT

In the cities of Richmond, Virginia; Charleston South Carolina; New Orleans,
Louisiana; and Baltimore, Maryland, this dissertation endeavors to find out what can be
learned about the archaeology(s) of Black memory(s) through Africological Epistemic
Visual Storytelling (AEVS); their silences, their hauntings, their wake work, and their
healing? This project is concerned with elucidating new African memories and African
knowledges that emerge from a two-tier Afrocentric analysis of Eurocentric cartography
that problematizes the dual hegemony of the colonial archive of public memory and the
colonial map by using an Afrocentric methodology that deploys a Black Digital
Humanities research design to create an African agentic ritual archive that counters the
colonial one.
Additionally, this dissertation explains the importance of understanding the
imperial geographic logics inherent in the hegemonically quotidian cartographies of
Europe and the United States that sanction white supremacist narratives of memory and
suppress spatial imaginations and memories in African communities primarily, but
Native American communities as well. It is the hope of the primary researcher that from
this project knowledge will be gained about how African people can use knowledge
gained from analyzing select monuments/sites of memorialization for the purposes of
asserting agency, resisting, and possibly breaking the supposed correctness of the
colonial map.
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CHAPTER 1: INTRODUCTION
Research Purpose and Africological Orientation
The purpose of this dissertation research project was to engage in an Africological
study of the ways that African people have both been subjected to and resisted White
supremacist epistemic violence via mapping, memory, monumentality, and
memorialization. As Africologists, our discipline is sustained by “commitment to
studying the life narratives, cultures, values, and possibilities of the African people transnationally and trans-continentally… [and] opens the door for interpretations of a reality
based in evidence and data secured by reference to the African world voice.” 1 This
project undertook the study of some of the silenced, resilient, remaining, and still untold
life narratives of our African ancestors who lived in the United States and resisted the
system of slavery for centuries as some of the most agentic Africans to have ever existed.
The research for this project was conducted with an Afrocentric research tool
created uniquely for this project, something that I describe as Africological Epistemic
Visual Storytelling (AEVS). By not only engaging in Afrocentric research, but creating a
new Afrocentric research tool in AEVS, this dissertation opens up a plethora of doors for
excavating the archaeology of Black memory through the values and principles of
traditional African knowledge systems. This tool utilizes traditional African concepts of
epistemology and storytelling in the form of a written narrative in addition to African
values of creativity and imagination that manifest in the form of a Black Digital

1 Molefi Kete Asante, African Pyramids of Knowledge: Kemet, Afrocentricity, and Africology
(Brooklyn: Universal Write Publications LLC, 2015) 15, 18.

1

Humanities dissemination tool that visualizes the findings using the software program
named Gephi. 2
Within Africology, we understand and operate from the shared belief that “An
Afrocentric theory is one that is constructed to give Africans a centered role in their own
phenomena. It is an attack on marginality and peripherilization of Africans. There can be
as many Afrocentric theories as scholars seek to create…” 3 The same is true for
Afrocentric methods of conducting research, and the research tool that is put forth in this
project of Africological Epistemic Visual Storytelling strives to attack vigorously the
hegemony of the colonial archive of public memory which I argue marginalizes the
memories, maps (visualizations of space more broadly as well), monuments, and
memorializations of African people; relegating them to the periphery of the story of
history told in public space in the U.S. when the enslavement of Africans, the
exploitation of Africans, and the genius and victorious consciousness of African people
in spite of all that enslavement and exploitation is not tangential to the past(s) of this
nation but essential.
As a project that spans the cultural, psychological, and historical subject fields
and is designed based on categorical methods of inquiry, this dissertation takes on the call
of the discipline of Africology to accept the task and, as Michael Tillotson and Serie
McDougal III say, “ancestral assignment” of creating new theories and new methods that
ensure the continuation of our discipline’s relevance and persistence in the lives,
histories, and futures of African people trans-generationally and trans-continentally.

2

See gephi.org.
Molefi Kete Asante, African Pyramids of Knowledge: Kemet, Afrocentricity, and Africology
(Brooklyn: Universal Write Publications LLC, 2015) 102.
3

2

Indeed, “One must create the methods that will lead to transformation in the text,
phenomena, and human lives.” 4 In the remainder of this introductory chapter I will
outline the context of this research, the research problem, the research questions, and
provide an outline of the subsequent chapters in the document that will lead readers into
this multi-year, nationally funded study of the archaeologies of Black memory.
Black Maps, Black Monuments, Black Memories, Black Meanings
Memories can be both magnificent and mundane. Some things become
sanctioned; etched into our memories, preserved in the public and/or private domains of
recollection, and others become silences in the grand narrative of History. For Black
people, the sanctioned narratives of the State and its beneficiaries have been told to us, its
drudges, from a perspective of overwhelming white valorization and anti-blackness 5.
These sanctioned narratives are thrust upon Black people in a myriad of ways, two of the
most pronounced being the public sphere via physical monuments and the maps upon
which these monuments can be found.
From the Matobo Hills of Zimbabwe to Madiba Circle in Cape Town, South
Africa and Mother Emanuel in Charleston, South Carolina there are Black people using
monumentality to the Confederacy of the Southern United States and Euro-American
colonialism globally to experiment with a sort of decolonial 6 memory construction,

4

ibid, 52.
On antiblackness, Frank Wilderson III has argued that one way to understand it is as “America’s
structuring irrationality: the libidinal economy of white supremacy, and its hyper-discursive violence that kills
the black subject so that the concept, civil society, may live. In other words, from the incoherence of black
death, America generates the coherence of white life.” Frank Wilderson’s meditation on the meaning and
function of antiblackness is instructive in this inquiry for understanding its constitutive role to the logic of
white supremacy
6 According to Indigenous Studies scholars Michael Yellow Bird and Waziyatawin, decolonization
[decolonial] is understood here as “… the meaningful and active resistance to the forces of colonialism that
perpetuate the subjugation and/or exploitation of our minds, bodies, and lands… [it] is not passive, but rather
it requires something called praxis.”
5

3

preservation, and excavation. To some, memory is the recalling or storing of information,
a visual image in one’s minds’ eye of particular moments. To others, memory is how an
individuals and collectives organizes history. Most though, consider the past; the stuff of
which memory is supposedly comprised, as an objective reservoir of indisputable facts,
perhaps divergent in meaning but indisputably absolute in existence.
In a public where such a presumption goes uncontested, there exists substantive
belief in the truth and correctness of “facts.” Facts become infallible, often the most
incontrovertible among them are those set-in stone or those contained in cartography that
solidified the carving up of the colonized and the canonization of the colonizers. These
dual instruments of empire, the map and the monument, sanctioned the narratives of
white supremacy, anti-Africanity, and antiblackness as irrefutable truths, as “facts.”
Introductory Narrative: Diasporic Compass and Cardinal Directions
Consider the following a cultural compass… guiding its user West, then South,
and lastly North, granting them the opportunity to traverse some of the trails blazed by
Africana 7 people interested in breaking the map 8 of colonial memory. Before the hold of

7

Africana, along with African and Black, will be used when discussing the people of African
ancestry in all of the locales discussed in this research project both on the African Continent and in the
African diaspora. These are the terms prevalent in the scholarship as well as the voices of the people upon
whom this work is focused. Africana created by Du Bois and succinctly described by James Turner and
referenced by Reiland Rabaka is understood as: “the ‘African continuum and consociation’ which posits
fundamental interconnections in the global Black experience… to indicate and include life-worlds and lived
experiences of continental and diasporan Africans.”
8 The colonial map is two-fold, on one hand it is the State (State meaning local, state, and/or
federal governing bodies’) approved visual geographic, political, economic, and/or topographic map(s) of the
locales of interest (and the nations those locales are in) to the study. On the other hand, it is internalized
epistemic legitimacy the colonized, enslaved, culturally and/or racially oppressed (in this case Black people)
put in white supremacist visualizations of place and space hoping to reform and integrate their way onto the
first fold of the colonial map. Hence, accepting the narrative of their oppressors’ memory about who is worth
venerating in public space, what and how ancestral veneration in public space should be, as well as what
the public should receive as education about those so venerated, even and especially the names of such
places and spaces of veneration.
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the colonial map can be broken 9, the monuments 10 to these ghouls; both in our spirits and
on the soil, must fall. The shadows cast by their statues obscure the anterior routes to
freedom deep in the recesses of our most ancient recollections. The distance(s) from
homeland to diaspora, from our ancestors to ourselves.
For African people, the spaces between us cannot be mapped by Eurocentric
cartographers nor can the places around us be described by Eurocentric topographers.
The epistemic narratives of the trauma we know ourselves to have experienced, and the
healing we know ourselves to have enacted must be told on African cultural terms.
Otherwise, we accept White supremacist accounts of memory masquerading as fact that
venerate our oppression and vilify our resistance. This project is an exploration of the
epistemic narratives that are possible when space and place are woven together from an
Africological 11 perspective. However, before those new epistemic narratives can be
imagined, we must first consult the compass of the colonial map in order to have a firm
grasp on where we are, where we must go, and what is at stake.

In 1835 in Azania, the present-day Eastern Cape of South
Africa, the British captured King Hintsa of the Azanian
resistance and decapitated him, taking his head to the
British Museum… the fate of Hintsa symbolizes an even
farther- reaching dismemberment: that of the colonial
subject’s memory from [their] individual and collective
body.… Of course, colonialists did not literally cut off the
9 To begin to break the hold of the colonial map would be for Black people to divest from the
internalized legitimacy of white supremacist visualizations of place and space enforced through their
oppressors’ monuments and maps in order to theorize, create, visualize, and tell their own narratives of
space and place that venerate their ancestors.
10 “The term monument, for our purposes, includes markers or statues whose purpose is to pay
homage to the conduct or character - usually courage or leadership - of some person or group… designed to
recall with affection or at least approval something or some person.” This definition comes from George
Schedler’s 2001 article Are Confederate Monuments Racist?
11 Africology is the Afrocentric study of African phenomena trans-generationally and transcontinentally. In An Afrocentric Manifesto, Molefi Asante defines Afrocentricity as “a consciousness, quality
of thought, and an actionable perspective where Africans seek, from agency, to assert subject place within
the context of African history.”
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heads of [all] the colonized or physically bury them alive.
Rather they dismembered the colonized from memory,
turning their heads upside down and burying all the
memories they carried. Wherever they went, in their
voyages of land, sea, and mind, Europeans planted their
own memories on whatever they contacted. 12
“Forgetting is inextricably bound up with memory.” 13 Akin to the aforementioned
Azanian resistance, Black people globally are rummaging through the debris of
intergenerational decapitation, trying to divide the isthmus between the remembered and
the forgotten. When it comes to Black people today, those Michael Hanchard terms
“Afro-Modern political actors,” there exists a perpetual tension between state memory
and Black memory, between the past(s) Africana people articulate and narratives of the
past(s) exerted upon them. What follows is an attempt to scaffold that tension; an attempt
to map the archaeologies of Black memory therein. This counter-map 14 explores the
continuities among and caverns between African diasporic discursive resistance to, and
reckoning with, select physical white supremacist monuments. Let us begin our quest…
Cecil Rhodes from the West… Matobo Hills. Of the British imperialists who sought to
claim the African continent, particularly the southern region, few cast a larger
cartographic shadow than Cecil Rhodes. Rhodes was one of the preeminent colonizers of
the African continent in the late 19th and early 20th centuries. He was one of the major

12 Ngũgĩ wa Thiong'o, Something Torn and New: An African Renaissance (Philadelphia, PA:
BasicCivitas Books, 2009) 4. The remainder of this article is a three-part epistemic narrative journey that is
situates three of the four cardinal directions as flashpoints as a metaphor for using a compass to reach a
destination. That narrative journey goes from West, South, and North, with each direction representing a
point that must be followed to reach the destination which here is revealed as a coalescence of ancestral
violence globally against Africana people via white supremacy and resistance against said violence that
begets further analysis from a Pan-African perspective.
13 This comes from the Memory, Forgetting, Amnesia, and History subsection in Michael
Hanchard’s “Black Memory versus State Memory: Notes toward a Method” article.
14 In Black Atlas: Geography and Flow in Nineteenth-Century African American Literature, Judith Madera
defines a “counter-map” as a “cogent rewiring of the American [and European] axis established in dominant
maps,” using Martin Delany’s work in Blake as a reference.
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purveyors of diamond mining during the latter half of the 1800s, spearheading the
company that would come to be known as De Beers Consolidated Mining Limited. Over
the last fifty years De Beers has, among other things, been directly linked with securing
their diamond supply by capitalizing off local conflicts between African communities in
areas where their mines are located. Colloquially, many of the diamonds mined and sold
by De Beers were referred to as “blood diamonds.” 15
Much of Rhodes’ life was indeed spent bleeding the continent dry; expanding his
mining and political empires through ensnaring local African leaders in nefariously
deceptive agreements that usually ended with them ceding majority of their land to him
with no assurances of financial, political, or legal security. With exploits spanning South
Africa, Zimbabwe and Zambia (both previously Rhodesia), along with his desired but
ultimately unachieved “Cape to Cairo Railway,” Rhodes’ colonial ambitions were vast.
This cross-continental ambition did not come to pass, however, had it been created South
African scholar Maano Ramutsindela and others note that it would have come to be
known as the “Red Line” due to all British colonies being represented by the color red on
most Euro-American maps of the time. His reputation as a baron of imperialism was
earned through both his conquests and rhetoric, having said “We must adopt a system of
despotism in our relations with the barbarians of South Africa…” and “I prefer land to
niggers.” 16 To this day Rhodes, per his request when alive, is still buried at a sacred
burial site for the Kings of Matabele in Matobo Park in Zimbabwe that many European

15 De Beers, in recent years, has presented themselves as a company that specializes in “conflict
free” diamonds. This assertion is one that is seen as contested by activists and others who have confronted
companies like De Beers and others. Moreover, what remains present, “conflict diamonds” or not is the
exploitation of African labor and the hoarding of majority of the profits from the diamond trade by companies
such as De Beers as it relates to the local people in the communities they are located.
16 Antony Thomas, “Queen Victoria’s Empire.” Public Broadcasting Service, accessed December
14th, 2016, http://www.pbs.org/empires/victoria/empire/thomas.html
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tourists frequent for a nominal fee. Unfortunately, the Africans who have continued to
allow this practice to take place are being impacted by both the disproportionate role
money from tourism plays in economic growth and many of them are operating from a
dislocated djed, allowing Eurocentric ideals and values to be their foundation.
University to the South… Cape Town. In both March and April of 2015, a cadre of
Black students at The University of Cape Town (UCT) who would come to be known as
The Rhodes Must Fall (RMF) Movement expressed their views about a statue on campus
dedicated to Cecil Rhodes that had been on campus since 1934, seeing it as a symbol that
glorified the violence he, and White supremacists’ writ large, imposed upon African
people. For them, the monument signified that the atrocities that lay in the wake of his
colonial spoils were justified in the minds of those in power—the government, the
university, the historians, and others. The students saw the statue of Rhodes as an
assertion by the university that Blackness deserved to be demeaned and devalued, and
those who desecrate Black people and colonize African land become successful.
After much protest, the statue was removed on April 9th, 2015. Implacable, once
the statue came down RMF activists stated that invisible statues 17 must fall as well. These
students understood that the valorization of such a legacy was something encountered by
Black people not just in South Africa, not just on the African continent, but throughout
the African diaspora. The Rhodes Must Fall Writing and Education Subcommittees in
Cape Town, shortly after the statue, remarked: “Richard Wright once wrote that ‘to be
black in the world is a crime against the state.’ This is the inescapable fact of blackness,
captured most recently by the brutal massacre of 144 Kenyan students … and the brutal

17 Invisible statues meaning the hegemonic institutional logics of White supremacy, patriarchy,
homophobia, and transphobia which they saw as interconnected.
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police murder of American Walter Scott, an unarmed black male whose life, personality
and dignity were also reduced to this same positionality of being black in the world.” 18
Scott’s murder resonated with RMF movement as a profoundly different link in what was
ultimately the same fundamental chain of White supremacy.
Mother Emanuel to the North… Charleston. Michael Slager, the White police
officer who killed Walter Scott on April 4th, 2015 was employed at the time by the North
Charleston police department. Among the chorus of community members enraged by the
murder of Mr. Scott, one outspoken voice carried farther than most, the voice of Senator
Rev. Clementa Pinckney. Senator Pinckney spoke of the way in which Scott was “gunned
down like game” by Slager at a meeting of the South Carolina State Senate and
encouraged his community to resist the violence of racism 19. Pinckney, pastor of
Emanuel African Methodist Episcopal (AME) Church, affectionately called Mother
Emanuel, led the same church that was founded by Denmark Vesey 20.
Unfortunately, Pinckney would encounter a fate similar to that of Vesey, executed
by a White individual bent on the eradication of Black people from the country. On June
17th, 2015, Dylann Roof walked into Emanuel AME Church, participated in Bible study,
and then proceeded to murder Rev. Clementa Pinckney and eight other Black women and
men who were present. Roof cited the supposedly “inferiority, bestiality, proclivity to
violence against Whites inherent in all Black people” as the reason for his massacre. He

18 Rhodes Must Fall Writing and Education Subcommittee, Volume 9 2015, The Johannesburg
Salon, 2015. http://www.jwtc.org.za/resources/docs/salon-volume-9/FINAL_FINAL_Vol9_Book.pdf
19 This comes from a speech Clementa Pinckney, who also helped lead a prayer vigil for Scott in
April of 2015, delivered as an elected politician in South Carolina.
20 According to NPR’s Kat Chow, Mother Emanuel was “the spiritual refuge of Denmark Vesey, a
former slave turned carpenter who bought his own freedom in 1799.” Vesey was one of the architects of a
foiled rebellion involving over 100 enslaved Africans that had been in the works for months. He was
executed by Whites who feared him and those with whom he organized the rebellion.
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sought to not only inspire a race war, but preserve the purity and sanctity of whiteness
while returning the United States to a country of which, for him, White supremacy could
be proud.
As Roof emptied the carriage of his weapon, it is undeniable that Cecil Rhodes’
preference for land over “niggers” coursed through his veins. For him, everybody in that
sanctuary was one of the “barbarians” Rhodes warned his fellow countrymen about. With
their lives as his bounty, Dylann Roof sought to provide an offering to his exalted cultural
ancestor with blood diamonds in the form of sanguine shell casings; giving Rhodes a
different kind of “red line”. In his manifesto, and visual archive of images online, Roof
makes clear that his ambition for racial cleansing is anchored in the ideology of
Apartheid South Africa, the Confederacy of the U.S., and Cecil Rhodes’ Rhodesia (Roof
referred to himself in writings as The Last Rhodesian).
His utilization of these anchors as symbolic charms to inspire and empower him
to commit these murders is aptly captured in the image of his jacket with the Battle Flag
of the Confederacy and the Rhodesian Flag sewn into the fabric. For him, these symbols
justified and motivated his actions; these monuments of massacre became amulets for the
executions he would commit. Dylann Roof, who following his “peaceful” apprehension
was first seen publicly in North Charleston for his bond hearing, fancied himself a valiant
soldier fighting for an “honorable” cause, a cause whose merits he believed lost and
unembraced by far too many people.
Resisting Antiblackness as Marker of Legibility and Logic Inside the Colony. This
Lost Cause 21 of the Confederacy, Dylann Roof’s ontological imperative, is a profoundly

21 The most profound loss for many Whites in the U.S. American South among the land owning and
ruling elite was the disappearance of their way of life built on the labor of enslaved Africans over centuries.
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Southern narrative, but it is also one that resonates throughout the nation. With altars to
the rebels and their flag on the coasts and heartland of the U.S., monuments that exalt
enslavers are in far more places than the “Deep South.” Moreover, the colony itself, the
nation-state itself, is a monument imposed upon something else; built on top of and in
place of some Other understandings of place and space; some Other epistemologies,
some Other ontologies, etc. that were either removed, reviled, or both so the White
supremacist sensibilities could stand tall looking down on the submissive knee benders 22.
Rhodesia and South Africa under colonial rule were not places that happened to
have white supremacy and antiblackness, Rhodesia and South Africa under colonial rule
were white supremacy made legible and logical by antiblackness. Similarly, the United
States of America is not a place that happens to have white supremacy and antiblackness,
the United States of America is white supremacy made legible and logical by
antiblackness. Though many of the monuments that I focus on valorize White supremacy,
the foundation those monuments were built on antiblackness. Without antiblackness, the
violence and subsequent veneration of white supremacy does not make sense.
It is in the face of this, that Black youth have picked up the mantle of their elders from
previous generations in earnest. Whether it was the #RhodesMustFall contingent, Bree

Subsequently, the desire and zeal among veterans of the war and disenfranchised Whites in search of a
race of people to be “better than” became a regional battle cry. Over the centuries, their descendants have
picked up that battle cry; taking it on as the “lost cause” of their ancestors who gallantly fought to sustain the
“good ole days” of shackles and slavery.
22 In the 19th century, a medical doctor by the name of Samuel Cartwright argued that Black people
who ran away from slavery suffered from a disease called “Drapetomania”, which caused them to want to
escape. Cartwright argued that this inclination went against their natural and biblical disposition as
“submissive knee benders” who were biologically designed to be closer to the ground, in service to, and
literally beneath White people.
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Newsome 23, The Black Youth Project 100 (BYP100 24), Takiyah Thompson 25, Take Em
Down NOLA! 26 or another Black person who was simply fed up, they were all asserting
that one narrative is not the narrative. Asserting that there is a subjectivity to our
individual and collective recollections of the past, and how we tell of that past is
unequivocally connected to the societal machinations of power and suppression at work
in our present. These are the past, present, and future archaeology(s) of Black memory.
And by archaeology(s) of Black memory, I mean that which David Scott describes as the
“registers of remembering against the grain of [the] history of the ‘New World’.... a
persistent exercise in the questioning and re-positioning of the assumptions that are taken
to constitute common life… it will depend upon the assembly and reassembly [and I add:
unassembly] of the sources that make memory possible.” 27
Dissertation Research Questions
1. In the cities of Richmond, Virginia; Charleston South Carolina; New Orleans,
Louisiana; and Baltimore, Maryland, what can be learned about the archaeology(s) of
Black memory(s) through Africological Epistemic Visual Storytelling (AEVS) 28 ; their
silences, their hauntings, their wake work, and their healing? What, if any, new African

23

Bree Newsome is a Black woman who took down a Confederate Flag from the South Carolina
State Capitol in 2015.
24 A collective of Black activists who organize for Black liberation through a Black Queer Feminist
Lens, and were among the first in the “Movement for Black Lives” political moment in New Orleans to
organize specific direct actions targeting Confederate monuments and flags.
25 Takiyah Thompson is a Black woman who was one of the primary individuals who tore down a
Confederate statue in Durham, North Carolina.
26 Take Em Down NOLA is a Black led collective of people dedicated to removing monuments to
white supremacy in New Orleans, who played a major role in getting multiple monuments removed in New
Orleans in 2017.
27 David Scott, “Introduction: On the Archaeologies of Black Memory,” in small axe 26, (2008): v-1.
28 Africological Epistemic Visual Storytelling (AEVS) is a framework of mine that I define as: the
Africana Studies guided use of digital data visualization to excavate ancient and construct contemporary
functional Africana knowledges of memory. These are visualizations of space and place narratives that seek
to unmap colonial cartographies, are explicitly decolonial and are healing; told from the position of the
African as agent in their own story
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memories and African knowledges will potentially emerge from a two-tier Afrocentric
analysis of Eurocentric cartography that problematizes the dual hegemony of the colonial
archive of public memory and the colonial map by using a Black Digital Humanities
mode of visualizing Spaces of Africana Ancestral Memory Education (SAAME) 29 in
order to map/unmap anagrammatical Blackness?
2. In what ways have the imperial geographic logics inherent in the
hegemonically quotidian cartographies of Europe and the United States worked to
sanction white supremacist narratives of memory and suppress spatial imaginations and
memories in Africana communities primarily, but Native American communities as well?
In these public spaces specifically, and collectively from an Afrocentric perspective how
have these monuments/sites of memorialization played a unique role in the sanctioning,
resisting, and possibly breaking the supposed correctness of the colonial map?
Research Problem and Objectives
In discussing healing 30 and trauma, there is sometimes the tendency among
scholars to associate intellectual projects on healing and trauma with inherent
assumptions about said trauma making Black people inferior to whites and healing as a
mechanism to fix said inferiority. This may be the intellectual project of others, but it is
not mine. For me, intergenerational educational trauma is not about trauma having made

29

Spaces of Africana Ancestral Memory Education (SAAME): spaces of A. Sanctioned
Confederate American White Supremacist Monument/Site of Memorialization; B. Sanctioned United States
American White Supremacist Monument/Site of Memorialization; C. Sanctioned and Unsanctioned Africana
Resistance (Removal, Reclamation, Affirmation) Monument/Site of Memorialization. These spaces are
primarily, but not exclusively, statues or maps (some are buildings, streets, parks, etc.). These spaces are
conceived of by the research as both internal and external, existing both within Africana people, and the
physical lands (cities, states, countries) they reside. These sites can be more than one designation at the
same time, meaning they can often overlap.
30 Shawn Ginwright in his book Hope and Healing in Urban Education defines healing as “a process
to restore health resulting from harm or injury. Well-being or health stems from consistent engagement and
practicing cultural values, collective consciousness, individual and collective restoration.” In the Afrocentric
context, healing in the manner of which Ginwright speaks is understood as moving toward what Danjuma
Modupe calls “Africana existence on Africana terms.”
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us inferior to whites, or keeping us from doing the things whites do. But rather trauma as
something that has inhibited us from doing the things we want to do in our own way and
in our own cultural continuity; keeping us from utilizing memory to make the ancestral
connections necessary for this thing we call liberation. White supremacy and
antiblackness historically have wounded and contemporarily still wound Black people.
Wounded is not a synonym for inferior, but rather an acknowledgement of and naming of
the aftermath of perpetual violence.
This work is not done with the belief that such healing will end racism. Racism
has caused violence, trauma, as well as harm, and as African people always have done
(before modernity as well), we create(d) ways of healing within our own communities.
The current research project contends that healing is an ontological commitment to being
well, and that with racism as any injury, we must address the wounds incurred from it.
Healing that resists simplistic notions of self-esteem boosting as primary objective, must
be engaged as the active maintenance of health, not just a reaction to trauma or a reaction
to certain moments/acts of specified violence, but an ontological commitment to not
simply “getting well” but “being well.” Wellness is not the absence of chaos or trauma,
but an affirmation that you deserve balance/Ma’at and the frameworks/tools to cultivate
and sustain it. African people do not only deserve violence/pain, though that is what
white supremacist society would lead us to believe. Hurt is not the only thing African
people should know how to be. As we move from violence to veneration remember that
our memory deserves to be well, our ancestors deserve to be well, and we deserve to be
well.
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One of the additional objectives of this research is to insert into the
historiographical discourses within Africology and Africana/Black Studies on this topic is
that monuments are not only as physical representations of racism and/or artistic
renderings that reify oppressive norms. Adama and Naomi Doumbia in their book The
Way of the Elders: West African Spirituality & Tradition discuss the importance of
Charms, Amulets, and Talismans in the service of spiritual “protection or well-being.”
This research project and its ideological underpinnings extend their discussion by
positing that these objects can not only do the work of what we understand as “good” or
healing, but can also do the work of “harm” and violence. In the context of my work, I
identify White supremacist monuments as amulets and charms adorned upon the
colonized landscape to serve as protection for the colonizers, enactors of ancestral
violence and inducers of epistemic violence.
The previously mentioned Confederate Flag and statue of Cecil Rhodes in the
case of Dylan Roof being most evident, but there exists globally an abundance of such
examples. Removing them, or efforts by Black people seeking to remove them (Rhodes
Must Fall Movement, etc.), are attempts to remove them as amulets of protection for the
White supremacist society that perpetuates intergenerational educational trauma.
Additionally, the move to create our own manifestations of memorialization, to adorn our
own physical spaces and communities with what we see as spiritual protection/ ancestral
protection via ancestral veneration exemplifies a concern not only with removal, but with
agency and assertion of self.
Lastly, there is the objective of sparking African cultural creativity that is vital to
the design and subsequent execution of this research project. Removing the
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aforementioned amulets of protection for White supremacy is about more than just being
told that they are there, they are bad, and there are these “new statues of important Black
Person X” we should put up in their place. Much of how monuments work in the West, is
that they are mechanisms of deification via what James Loewen in his Lies Across
America book has termed “hieratic scale in historic monuments” 31 almost always has
white people in positions of power and a literally elevated status to which it is implied
that those looking up to these monuments must look on with adulation and praise as
subjects.
These hegemonic and anti-pluralistic principles are not things African people
should seek to emulate in ancestor veneration. Rather, the goal here is African culturally
rooted ancestral veneration, and it is crucial not to conflate veneration with idolatry or
worship. This is not a research project that advocates for the copying and pasting of
Black faces on the way white people do materially and epistemologically do
memorialization and calling it progress. This work instead aspires to facilitate African
cultural creativity in ways that inspire a reimagining and redefinition of not just what
memory and ancestral veneration are for African people, but how memory and
memorialization itself is done and expressed by African people in a way that speaks to
this current epoch, yet is rooted in the knowledge conceptualizations of Classical African
culture in an anterior fashion.
Research Design Themes
This research project answered those questions and studied those problems by
conducting an Africological analysis of the 23 monuments/sites of memorialization in the

31 James Loewen, Lies Across America: What Our Historic Sites Get Wrong (New York: NY Touchstone,
2000) 43.
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4 cities based on 4 overarching themes: silence, haunting, wake work, and healing. In this
section of the introduction I will provide a description of what I understand each of these
themes to be and in what ways I accounted for them in the spaces and places that I have
researched.
Silence. Akin to the way Michel Rolph-Trouillot understands the term, “By
silence, I mean an active and transitive process: one ‘silences’ a fact or an individual as a
silencer silences a gun. One engages in the practice of silencing.” 32 In the United States,
there are choices made daily about what stories deserve to be told in public space, and
what stories will be silenced, or otherwise go untold in/on public space. Monuments not
only tell certain stories about certain people, they convey a level of importance relative to
what stories are worth investigating further. The majority of people in this nation receive
a formal education that begins and ends with the K-12 system, which means that for the
majority of people outside of the compulsory classrooms of their youth, they learn about
the past(s) by other means. Those means may be alternative media, film, news, etc. but
the most accessible and widely prevalent of those “other means” of education about the
past(s) is public space.
It is in the public sphere where we are educated every day through street names,
city names, monuments, statues, memorials, and historical markers about not only the
past(s) of the places we inhabit, but the past(s) of ourselves. “Thus the presences and
absences embodied in sources… or archives…are neither neutral or natural, they are
created. As such, they are not mere presences or absences, but mentions or silences…
Sources built upon these traces in turn privilege some events over others… Sources are

32

Michel Rolph-Trouillot, Silencing the Past: Power and the Production of History (Boston, MA: Beacon Press 1995) 48.
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thus instances of inclusion… Something is always left out while something else is
recorded.” 33 It is my argument in this dissertation that White supremacist
monuments/sites of memorialization actively silence the lives, stories, and experiences of
the Black people who survived, succumbed to, and resisted their regimes of terror and
violence.
I contend that the story of African agency, African trauma, African healing, and
African ancestry is left out in public space so that the story of White supremacy can
continue to be recorded and retold. I push back against the idea of inclusion as a solution
to silencing, and instead throughout this project I question the utility of Black people
seeking to be included on a racist landscape imposed on stolen land, and instead gesture
toward a more robust questioning of the project of inclusion period, opting for an
approach to memory and storytelling in public space that rejects inclusion and strives for
decolonization and new epistemic African possibilities that break the colonial map and
divest from seeking a place in the colonial archive of public memory.
Haunting. In this project, I utilize a coalescence of Marisa Parham, Karla
Holloway, and Emily Lordi’s work shared in a 2011 Callaloo review of Parham’s
Haunting and Displacement where Lordi meshes their collective ideas on the
phenomenon by describing haunting as “experience[ing] someone else’s memory… a
black cultural sensibility shaped by the prevalence of early death…. how ‘the pain of
others shades our own subjectivities.’… and, more specifically, how one may experience
life as a reminder of many thousands gone whom one has never known.” 34 To attempt to

33

Michel Rolph-Trouillot, Silencing the Past: Power and the Production of History (Boston, MA: Beacon Press 1995) 49.
Emily J. Lordi. "Haunting and Displacement in African American Literature and Culture (review),” in Callaloo (College
Station, TX Callaloo Volume 34 Number 3, 2011) 967-969.
34
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remember, or to be pulled viscerally via a monument in public space into a rememory of
those “many thousands gone whom one has never known” involves not only recall, but
quite a bit of imagination.
Indeed, “memories and recollections won’t give me total access to the unwritten
interior life of these people. Only the act of imagination can help me …the act of
imagination is bound up with memory.” 35 Toni Morrison’s essay The Site of Memory is
instructive in terms of this theme insofar as she alludes to the creative work of memory,
both those we seek out and those we cannot escape. It is my argument that White
supremacist monuments/sites of memorialization in public space haunt the epistemic
repositories of African people incessantly, sending memories (or imaginings) of the
violence of antiblackness carried out by whichever racist is being valorized and
sanctioned in stone in that particular city on that particular day. Though none of us living
today were hung from trees decades and/or centuries ago, the statues of those who
inspired and led countless lynch mobs permeating the public sphere are eerily haunting
reminders that the noose, still, is never too far from any of our necks; in our haunting
they find their heroes.
Wake Work. In this project, I deploy Christina Sharpe’s idea of wake work which
she describes as “a mode of inhabiting and rupturing this episteme with our known lived
and un/imaginable lives. With that analytic we might imagine otherwise from what we
know now in the wake of slavery.” 36 It was my intention in this work to explore public
space, and the ways that Black people contest, counter, and create independent of the

35 Toni Morrison, “The Site of Memory,” in Inventing the Truth: The Art and Craft of Memoir 1995, ed. by
William Zinsser. (Boston, MA: Houghton Mifflin Company) 83-102.
36

Christina Sharpe, In the Wake: On Blackness and Being (Durham, NC: Duke University Press, 2016) 18.
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sanctioned narratives of memory of the White supremacist power structure in that public
space, insofar as those acts asserted an agentic reckoning with intergenerational trauma of
the past and an agentic imagination of a liberatory future. In other words, I studied places
in the public sphere where Black people asserted, and still assert, our own narratives and
refuse to solely accept what and who the colonial archive of public memory tells us who
our ancestors were, and who they were not. In my research, these particular types of
locations emerged primarily as African Burial Grounds and sites of Africana/Black
community ritual and rite ceremonies, as well as the occasional locally funded monument
or memorial marker.
“As we go about wake work… At stake, too, is not recognizing an insistent Black
visualsonic resistance to that imposition of non/being. How might we stay in the wake
with and as those whom the state positions to die ungrievable deaths and live lives meant
to be unlivable?” The locations and relationships between locations that I identify as
indicative of wake work are places and spaces that I see as doing the work of seeing,
affirming, venerating, and remembering those of our ancestors who were deemed by
White supremacy undeserving of life and only fit to serve and die. These are the places
and spaces that do the work of being with them, the work of being in the wake despite the
allure to situate oneself outside of and away from them and instead see in them us,
instead see in them yourself.
Healing. In this project, I evoke Shawn Ginwright’s work in conjunction with the
work of Danjuma Modupe and define healing as “a process to restore health resulting
from harm or injury. Well-being or health stems from consistent engagement and
practicing cultural values, collective consciousness, individual and collective
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restoration.” 37 In the Afrocentric context, healing in the manner of which Ginwright
speaks is understood as moving toward what Danjuma Modupe calls “Africana existence
on Africana terms.” Throughout this dissertation, my attention to monuments/sites of
memorialization as locations of epistemic violence positions them all as potential sites of
epistemic resistance, with some of them even being sites of cultural reclamation. By
focusing on the ways that Black people have countered oppressive and created liberatory
narratives of space and place in the public despite the sanctioning efforts of the state I
endeavored to study the ways that Black people engaged in healing; in restoring the
epistemic connections between themselves and their ancestors, in working through the
wake to establish a wholeness that White supremacy attempted to make impossible for
them to access. I study this in the burial grounds, the rituals, the rites, and the spaces
made sacred by Black both due to and regardless of the epistemic and existential violence
that White supremacy has wrought upon African people in the past(s) and in the
present(s).
Ginwright posits that “healing justice advocates view healing as a political
action” 38 which resonates with much of the activism and advocacy of Black people who
have taken action against the narratives of White supremacy that are abundant in public
space. There exists among many an idea that healing is a passive, and mostly individual
act, but quite to the contrary my work looks for the ways that Black collective action and
Black assertion of agency is an attempt to at least reckon with, and hopefully heal, some
of the haunting that White supremacist monuments and memorialization enacts in a most
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Shawn Ginwright, Hope and Healing in Urban Education: How Urban Activists and Teachers are
Reclaiming Matters of the Heart (New York, NY, US: Routledge/Taylor & Francis Group 2016) 8.
38 Shawn Ginwright, Hope and Healing in Urban Education: How Urban Activists and Teachers are
Reclaiming Matters of the Heart (New York, NY, US: Routledge/Taylor & Francis Group 2016) 8.
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quotidian manner. Remembering as an act of healing that address the wound of forced
forgetfulness; healing the trauma of being forced to deify our destroyers and instead
amplifying our ancestors is a radical and necessary act in these times, and it is something
that is happening among Black people not only in the U.S., but across the globe.
Chapter Overviews
In Chapter 2, I provide a breakdown of the discipline, and the ways in which my
research is addressing the canon of Afrocentricity, committed to the foundations of the
discipline, as well as extending the reach and s cope of questions undertaken by scholars
within the discipline. In depth explanation of what is at stake if we do not address the
problems of intergenerational educational trauma and White supremacist epistemic
violence, and scholarly evidence for why Africologists are the ideal scholars to study and
theorize solutions for these problems. This chapter puts this project in conversation with
other Afrocentric scholars such as Wade Nobles and Amos Wilson in the areas of Black
Psychology African Philosophy as intellectuals deeply concerned with the psychological,
spiritual, and mental consequences of White supremacy for African people, our ancestors,
and those yet to be born.
Chapter 3 is a thorough outline of the “theories, concepts, and methods that
shape[d] [the] approaches to study and social intervention” 39 undertaken in this
dissertation. This chapter is where I define, describe, explain, and lay out Africological
Epistemic Visual Storytelling. I have isolated conversations about how I understand and
position epistemology, visuality, and storytelling each within the context of my research
design and Afrocentric orientation as a scholar. This is the chapter where I layout my

39 Serie McDougal III, Research Methods in Africana Studies (New York, NY: Peter Lang
Publishing 2014) 267-268.
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assumptions and points of departure as a researcher. Additionally, in this chapter I make
explicit the data that I am studied, my approach to analysis, and the tools I used to
conduct this research. This is also the chapter where I discuss the rationale for each of the
four cities that I choose to visit and the twenty-three SAAME sites in those cities that I
chose to study. All of the cities were port cities during the height of the Maafa in the
United States, and each of the cities share historical relationships, as well as have
personal connections to me as a researcher. In alignment with the significant value placed
on storytelling within traditional African knowledge systems, I will utilize the narrative
form briefly to creatively introduce you to my intimate relationship with each of the four
cities at the heart of this research project. The following narrative excerpt will serve as
the conclusion to my overview of Chapter 3.
Growing up my mom would often tell me stories about how she visited Richmond
when she was younger. We had plenty of cousins and families in Richmond, or so went
the family stories at least. Being not too far from Baltimore, she would discuss the city as
a place where she could drive to see family or just get away that wasn’t too far. We also
made multiple trips down to Kings Dominion during my childhood, so I was quite
familiar with the drive to and from Richmond, as well as the Confederate Flag and
Marlboro Man within eyeshot on I-95. My grandparents moved from Lake City, South
Carolina to Baltimore, Maryland in the 1940s. Our family held family reunions in South
Carolina regularly as I was growing up, and going “down the country” was something we
would do often to connect with and learn about our family history and local lineage. My
honeymoon was in Beaufort, South Carolina, and during that trip I was able to connect
the newest person in my family to some of the oldest members of my family and bring
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those two worlds together. I am affiliated with one of the organizations that was deeply
involved in the early efforts to take down some of the Confederate monuments.
I know some of the people who have been on the ground organizing through all of
the political ups and downs relative to the monuments in New Orleans, and have had
multiple conversations with them pertaining to their thoughts about public memory as it
relates to White supremacy and Black peoples’ agency in the U.S. and beyond. I was
born and raised in Baltimore. My family still lives here, I spent ten years working in the
downtown area that figures heavily in the analytic portion of this work that focuses on
Baltimore. I spent ten years of my life teaching and learning with people about the Black
history of the city, and of all the places I studied in this dissertation Baltimore is home to
my most visceral and meaningful memories, and in the spirit of sankofa, it felt only right
to end in a place where there is still so much left for me to go back and fetch.
Chapter 4 is an examination of literature as well as an excavation of literature.
The first part of this chapter assesses and examines the Eurocentricity embedded in the
practices of cartography and mapping. Simultaneously, this chapter excavates Ancient
Kemetic and Traditional African practices of, what some would call mapping, but more
accurately may be described as African modes of visualizing spaces and places. This
chapter begins with In, chapter 4, I engage in an Africological assessment of Eurocentric
Cartography’s legacy of colonialism, imperialism, and slavery. In keeping in line with the
imperatives of Africology to attack marginality, this chapter provides a critical historical
background of the multi-century way that Europe used maps and mapping to engage in
geographic imperialism with African people and Native Americans as their primary
targets.
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Placing particular attention on the cartographic influences and violence of
Christopher Columbus and Amerigo Vespucci I home in the two figures who cast
arguably the largest colonial footprints on Turtle Island and the Maafa that took place on
that continent. Between the supposed sailor of the ocean blue and the namesake of the
nation itself, in terms of how we think about the map itself as an “objective” fact and tool
of research, this chapter attends to the imperatives of Black DH in that it “forces us to
move backward before moving forward in thinking about tools, to first consider how the
very foundation of the humanities are racialized through the privileging of Western
cultural traditions.” 40 It forces us to not only question how we use maps, but to question
the map itself.
Asa Hilliard says, “Without memory or history, neither the present nor future can
be interpreted… a people without a memory or with a false memory… have been
deprived of a true history.” 41 As long as we accept the visual narrative of the past present
in the colonial archive of public memory and the maps they uphold; cartography we will
be deprived of truly understanding the spaces and places of our African past as well as
designing the spaces and places of our African futures. We cannot seek to remember and
reclaim our past(s) if we still have a colonized and enslaved definition of where those
places are, what those places are called, and how those places in fact became those
places. It is from the map where the cities, states, and nations where African people
reside have their popularly used names and borders.
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Kim Gallon, Making a Case for the Black Digital Humanities, in Debates in the Digital Humanities
2016 (Minneapolis, MN: University of Minnesota Press 2016).
41 Asa Hilliard, The Maroon Within Us: Selected Essays on African American Community
Socialization (Baltimore, MD: Black Classic Press, 1995) 72, 218.
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In The Afrocentric Idea, Asante says that the mainstream and majority of scholars
who study African people “have assumed that ‘their objectivity,’ a kind of collective
subjectivity of European culture, should be the measure by which the world marches” 42,
or in the case of my research the way the world maps. One of the primary imperatives of
the Africological scholar is to expose the Eurocentric underpinnings of things that are
often assumed to be universal. Wade Nobles has done this with regard to psychology;
Theophile Obenga and Cheikh Anta Diop have done this with regard to Egyptology; Ama
Mazama has done this with regard to linguistics; Asa Hilliard has done this with regard to
education; and through this dissertation I have endeavored to embark upon that same task
with regard to mapping… with memory, and memorialization. Maps are largely assumed
to be universal, in that mapping is something that all societies do. My review of the
literature on cartography and mapping exposes that though all societies visualize spaces
and places, that active processes of “mapping” and reading the “map” are processes laden
with Eurocentricity, colonialism, and White supremacy and in order for African people to
reach a victorious consciousness in terms of the places we want to go and the spaces we
aspire to inhabit we need to “unmap” and “break” these European cartographies while we
create new models and new methods for visualizing those spaces and places.
The second part of Chapter 4 moves to the colonial exploits of the early
colonizers of the Americas and the ways that the cartographic tradition of colonialism
was continued and expanded by the British colonies and the young United States. I
examine the Mason and Dixon Line as well as the Lewis and Clark Expedition as the

42 Molefi Kete Asante, The Afrocentric Idea: Revised and Expanded (Philadelphia, PA: Temple
University Press, 1998) 1.
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ideological descendants of the previous cartographic colonial regime. I conclude this
chapter with an analysis and breakdown of the historical context brought to bear by these
imperial geographic practices that resulted in the U.S. American Civil War, the
Reconstruction, and the subsequent memorialization of Union and Confederate soldiers
and causes that followed and sought to assert a White supremacist narrative of memory
about not only the war and its aftermath, but about race in the nation more broadly. By
highlighting, in particular, the efforts of the UDC to win the battle of memory and
epistemology in the public sphere, I contextualize historically the contemporary situation
we find ourselves in with regard to racist statues in the United States.
In Chapter 5, I establish the importance and relevance of Ancient Kemetic and
traditional African values and principles of monumentality and memorialization via an
exploration of architecture, burial procedures, ancestral rituals, and much more. This
chapter juxtaposes the agency that was abundant in the monumentality of African modes
of physical memorialization for centuries with the oppressive and antiblack
monumentality and memorialization that has been forced upon Black people in public
space throughout this nation for centuries. Due to this dissertation’s focus on port cities
during the Maafa as well as monuments to the Confederacy and the racism that followed
being present, or having been present in the past year, in each of the cities researched in
this study, this chapter critically assess sanctioned monumental representations of
Abraham Lincoln and Robert E. Lee in order to bring to bear the ways that the colonial
archive of public memory is fraught with White supremacy and the hegemonic objectives
of the nation state in not only Confederate monuments, but in the supposedly “better”
monuments to the Union.
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In Chapter 6, I share the findings of my dissertation in both written narrative form
and graphic data visualization form via the software program Gephi. The graphic data
visualization is primarily a dissemination tool, so in this chapter I do not provide an
exhaustive discussion of every finding that is represented on the visualization, but I do
connect the nodes and edges in the visualization to their correspondent SAAMEs in the
written narrative. The combination of the written narrative and the data visualization is
Africological Epistemic Visual Storytelling, it is my representation of space and place, of
memory and memorialization that unmaps the mapped colonialism of Eurocentric
cartography and its concurrent epistemic violence. Furthermore, these findings are my
expression of what I learned, what I found, and what I remembered throughout this
research process. In this chapter I share what I found along my journey of breaking the
colonial map not only in the archive of public memory, but in my own archaeologies of
Black memory(s).
In the conclusion, I discuss the things I have taken away from this project, the
ways I think it contributes to the discipline of Africology specifically and Africana/Black
Studies generally as well as the specific field of Black DH. I also use the conclusion as an
opportunity to address some of the lingering questions that I have been asked about this
research by peers, advisors, mentors, and community members; particularly questions
pertaining to regret, removal, and museums as potential solutions to the problems raised
by and in my research. And lastly, in the conclusion I provide a poetic narrative that
illuminates my concerns with some of the easy solutions being pandered to the public
around this problem of memory and memorialization which I think signals to what I think
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are the disciplinary implications of my research along with the questions this project has
inspired me to ask in my future projects and scholarship.
Ancestors Watchin’, Ancestors with Me: Map Breakers and Memory Makers
After unmapping and Afrocentrically visualizing this epistemic narrative, it
becomes clear that the African experience is rife with cartographic narratives of trauma
and healing. We live in places where baleful mages of memory have used their
monuments to bleach public narratives of our pasts. Their statues reinforce the reams of
paper upon which their colonial map is drawn, a map that “taking down” these statues
can shake but not shatter. The breaking of the colonial map will not begin until we breach
the borders it has drawn between us, our ancestors, and the beautyful ones not yet born as
Ayi Kwei Armah calls them.
The potential of our emancipatory imaginations cannot be encapsulated by the
efforts of one scholar, one activist, one worker, one warrior, one ideology, or one
perspective alone; we must be steadfast but not static, our freedom will be found in our
fluidity as it is the only way will be able to combat the elasticity of our enemy. It is my
position that one route to conceptualizing liberatory futures and breaking the colonial
map lies in combining the alchemy of memory recovery and the divination of meaning
discovery through Africology within the burgeoning intra-disciplinary field of Black
Digital/Spatial Humanities 43.

43 In Making a Case for the Black Digital Humanities Kim Gallon provides an elastic working
definition of the field as “the intersection between Black Studies and Digital Humanities… it conceptualizes a
relationship between Blackness and the digital where Black peoples’ humanity is not a given… probes and
disrupts ontological notions that would have us accept humanity as a fixed category… a technology of
recovery… helps to unmask racialized systems of power.”
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CHAPTER 2: AFRICOLOGICAL DISCIPLINARY FOUNDATION
The purpose of this chapter is to provide a robust review of Africology as a
discipline. Specifically, this chapter will establish the utility of Afrocentricity as an
approach to specific areas of interest that permeate this research: epistemology,
education, trauma, memory, and healing. Afrocentricity is the orienting framework for
this project, and as such, a thorough understanding of what it means to engage in
Africological scholarship is essential to this overall enterprise.
The Discipline of Africology
In African Pyramids of Knowledge: Kemet, Afrocentricity, and Africology by
Molefi Kete Asante, he defines Africology as “the Afrocentric study of phenomena,
events, ideas, and personalities related to Africa.” 44 In An Afrocentric Manifesto, Asante
writes that Afrocentricity is “a consciousness, quality of thought, mode of analysis, and
an actionable perspective where Africans seek, from agency, to assert subject place
within the context of African history.” 45 African Pyramids of Knowledge is an extension
of Asante’s 1990 work Kemet, Afrocentricity, and Knowledge, whereas An Afrocentric
Manifesto is a 2007 response by Asante to many of the critics of Afrocentricity. Attention
here will be largely paid to African Pyramids of Knowledge as it provides much of the
foundation for other Afrocentric works.

44 Molefi Kete Asante, African Pyramids of Knowledge: Kemet, Afrocentricity, and Africology
(Brooklyn, NY: Universal Write Publications LLC, 2015), 18. Additionally, in a co-authored text with Abu
Abarry entitled African Intellectual Heritage: A Book of Sources Asante says that Africalogy/Africology is
trans-generational plus trans-continental and that what sustains Africalogy/Africology is “a commitment to
centering the study of African phenomena and events in the particular cultural voice of the composite African
people.”
45 Molefi Kete Asante, An Afrocentric Manifesto (Cambridge, UK: Polity Press, 2007), 17.
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For Asante, “Africology is a human science; it is committed to discovering all the
ways Africans search for harmony in society…. Unlike some other disciplines it is
neither purely social science nor humanities but a merging of the two fields as well as the
use of several approaches to phenomena stemming from the Afrocentric paradigm.” 46
One of the purposes here is to quickly establish the discipline of Africology as a unique
intellectual endeavor that does not fit neatly into the pre-existing categories of Western
academia. There is also the nod to the value of indigenous African epistemologies and
organizations of knowledge via the Afrocentric paradigm, which is important because it
expands the scope of intellectual resources available to the Africologist beyond those
sanctioned by Eurocentric thought via social science and humanities disciplines. No
discipline or disciplinary practitioners own a particular topic of study.
Case in point, Ethnomusicologists do not own the study of music; Political
Scientists do not own the study of politics; Sociologists do not own the study of society,
etc. However, what those disciplines and practitioners do own is their approach to study
of phenomena. It is this distinction that is vital for the Africologist. “Just because a
person says she is studying black people in Mobile, Alabama does not mean she is doing
Africology; she could be doing Eurocentric studies or Negro studies. The enterprise, to be
Afrocentric, must view the agency of African people.” 47 The disciplinary unit today
called Africana Studies, Black Studies, Pan-Africana Studies, African-American Studies,
Afro-American Studies, and Africology has been in higher education formally since 1968
via an Associate’s Degree program at Merritt College in Oakland, California. This same

46 Molefi Kete Asante, African Pyramids of Knowledge: Kemet, Afrocentricity, and Africology
(Brooklyn, NY: Universal Write Publications LLC, 2015), 9.
47 Ibid.
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disciplinary unit has been in the university formally since 1969 with the emergence of the
Black Studies Department and major for undergraduate students at San Francisco State
University following the long and arduous “Third World Liberation Front Student Strike”
of 1968. 48
Though, as evidenced in the previous paragraph, there are many names this unit
goes by, all the departments are connected and in solidarity through their shared
governing body, The National Council of Black Studies. In its early years, this discipline
was comprised largely of independent scholars and professionals from other spaces such
as History, Sociology, Psychology, Communications, etc. During these formative years,
there was much dialogue about what exactly Black Studies was, and more importantly,
what those in Black Studies wanted it to be. The 1980s were a watershed moment for
those in Black Studies for multiple reasons, but a major one, as Selase W. Williams
explains in the Encyclopedia of Black Studies edited by Molefi Asante and Ama Mazama,
The Ford Foundation invested hundreds of thousands of dollars into the internal study
and development of the discipline. One of the unfortunate outcomes of this was that
external and Eurocentric markers became the benchmarks for success and development
of many Black Studies departments. Instead of charting their own intellectual path, the
financial incentives from the likes of Ford and others resulted in Black Studies scholars
mimicking what they saw in the other dominant disciplines, blackening it up and calling
that Black Studies. Many engaged in this unconsciously, but nevertheless, the result was

48 Ibram X. Kendi, The Black Campus Movement: Black Students and the Racial Reconstitution of
Higher Education, 1965–1972 (New York, NY: Palgrave Macmillan, 2012). Please see this text for an
exhaustive chronology on the activism and organizing that brought Black Studies into the existence not just
in the 1960s, but along a continuum that spans different centuries, what Kendi terms The Long Black
Studies Movement.
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a negation of culturally epistemic ingenuity in favor of embracing and attempting to
improve the Eurocentric disciplines of old.
Indeed, it seemed that entrance in the academy would bring along with it
ideological assimilation into the academy as opposed to an upheaval of the racist
standards that governed the academy. However, not everyone in Black Studies went
along with the program. Along the lines of gender, class, race, and culture there were a
myriad of Black Studies progenitors who knew that the specificity of Black peoples’
experiences and Black peoples’ intellectual capital was crucial and could not be
adequately studied with frameworks whose ethos was whiteness. Among the most ardent
of these resisters, and those in whose tradition this author follows, were the Afrocentrists.
Wade Nobles, Asa Hilliard, and Molefi Asante were some of the most vocal and most
published of this cohort. The point of departure for these scholars was the starting point
of one’s intellectual inquiry. Prior to this cohort 49 many still sought acceptance within
their disciplines of training.
The vast majority of Black Studies scholars during this time were Black Studies
in name, but their ideological homes were History, Sociology, Economics, and other
elsewheres. Asante both in practice and idea, has championed as an alternative, the
concept of disciplinary suicide; delinking oneself from the intellectual chains of
Eurocentricity and investing deeply in the well of Classical and Contemporary African
thought. It was this concept that sought to, and indeed has, establish Black Studies as not
only a different disciplinary unit than all others, but a different intellectual enterprise

49 This cohort was not the first to engage in this practice, one needn’t look any further than Ida B.
Wells, Edward Blyden, Martin Delaney, Lorraine Hansberry, Meta Vaux Warrick Fuller, Henry Highland
Garnett, W.E.B. DuBois, Marcus Garvey, etc. However, within a formal sense of published scholarship and
within the disciplinary space of higher education in Black Studies departments in colleges and universities,
this cohort served as pioneers.
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entirely than all others. Suffice to say, Africology is “not merely a collection of courses
on a particular subject matter” 50 but a discipline engaged in its own principal issues, a
discipline rooted in embracing the centrality of African ideals in all inquiry. The three
principal issues that structure Afrocentricity are those of cosmology, epistemology, along
with axiology and to understand this research project and its character as soundly
Africological we must review these.
The first of those principal issues Asante defines as important is the cosmological
issue. Per Asante, this issue is “the place of African culture in the myths, legends,
literatures, and oratures of African people… an exploration of civilization, for example is
central to any Afrocentric interpretation of cultural or social reality.” 51 Next, there is the
epistemological issue which is seen as asking “how do we ascertain what is important in
our quest for truth and a workable version of human reality and how do we assess such
knowledge from the standpoint of acquisition of intellectual value and virtue.” 52 Then
there is “the realm of African values… the logical judgements of sages, record of sage
wisdom, and offer different approaches to the question of what is valuable and ascertain
the dimensions of personality in the area of human exchanges… Good…Right Conduct”
that in Africology is understood as the axiological issue. Lastly, there is the issue of
aesthetics which offers an African perspective where the arts and the idea of beauty are
studied via the senses of “polyrhythm, polycentrism, dimensionality, repetition,
curvilinearity, epic memory, and wholism.” 53

50 Molefi Kete Asante, African Pyramids of Knowledge: Kemet, Afrocentricity, and Africology
(Brooklyn, NY: Universal Write Publications LLC, 2015), 9.
51 Ibid.
52 Ibid., 10
53 Ibid.
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The current work engages all three of the principal issues, but is particularly
concerned with questions of cosmology and epistemology. It is this particular concern,
among other things, that explain the conducting of this project within Africology. One of
those other things about the Africological discipline that made it ideal for this work is its
scope: “… Africa, the Americas, the Caribbean, various regions of Asia and the Pacific.
Wherever people declare themselves as Africans with a commitment to the grand
narrative of the African world, whether recently out of Africa or not, they are accepted as
part of the African world.” 54 With locales of healing and trauma for Africana people in
the United States of America, Africa, and Europe the range of Africology was quite
appealing.
One of the definitive aspects of Africology, that since the 1980s has distinguished
it from Eurocentric hegemonic disciplines and Eurocentric Black Studies lite disciplines
alike, is its contention that “what often passes for objectivity is a sort of collective
European subjectivity.” 55 The result of this contention is a lack of concern for the
Afrocentric scholar to be perceived as “objective” or “detached” from the topic of study.
Instead, the Afrocentrists embraced the subjective, the cultural, and the human presence
of their Self in their scholarly research. From the Afrocentric position this subjectivity,
and engaging in research from this cultural subjectivity enhances and improves the
intellectual project rather than negating it on grounds of validity. “Of course, the methods
of proof are founded upon the principles of fairness and openness. Both concepts are
based in the idea that something that can be shown to be fair in its procedure and open in
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its application.” 56 The Afrocentrist does not engage in the logical fallacy of conflating
objectivity and honesty. The Afrocentrist takes the position that one can engage in
researcher-influenced scholarship in a way that is honest and fair, not bending facts to fit
ones’ truth, but interrogating the facts from ones’ African subjective truth as opposed to
an imposed “collective European subjectivity.” This position being that of Africology has
proven invaluable in the methodological construction and the research design of this
research project whereas instead of having to prove a false distance from the work, the
primary researcher was able to establish their cultural center as vital to the work.
In African Pyramids of Knowledge, Asante makes the case for importance of
wedding Contemporary African thought to Classical African thought, and given the
major emphasis in this research project on memory, this case is worth reviewing.

Africologists can no longer study African societies as the
carriers of detached, isolated, and quixotic culture separate
from traditions…. The scholar must at least explore the
possibility that her or his research pursuit finds its source in
a classical tradition. There are two reasons for this
procedure: (1) re-confrimation and (2) delinking. Reconfirmation means that the scholar pursues organic,
Diopian unity of African thought, symbols, and ritual
concepts to their classical origins. Delinking implies that
the study of African phenomena ceases being a subset of
the European intellectual project… An exploration, to be
Africological, must be based on sound intellectual and
philosophical foundations that maintain the centrality of the
African experience and the primacy of African traditions. 57
By placing significant value on the intergenerationally discursive nature of African
knowledge production, Africology affords the researcher an opportunity to delve into the
archives of African thought as an epistemic point of departure for the research project.
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“Africology seeks to bring a new birth to the intellectual enterprise by encouraging
scholarship to tear itself away from the imposition of a European domination… to
challenge unquestioned assumptions about the principal issues confronting the African
world.” It is that point upon which this researcher finds one of the most valuable tenets of
the Africological discipline. All researchers are tasked with, before even posing research
questions, deciding what are problems that warrant their scholarly attention. Due to this
emphasis of African cultural integrity, continuity, and anteriority, the discipline of
Africology, better than any other, is equipped to not only describe and name but theorize
a solution, to the problem of intergenerational educational trauma as this work articulates
it.
African Philosophy/African Deep Thought/Black Psychology
In order to be Afrocentric, and accurately root oneself in the values, concepts, ideas,
and perspectives of Ancient Africa one must be versed in those traditions. And it is through
African Philosophy/African Deep Thought/Black Psychology that this work will review
those very traditions. The diving board that Afrocentric scholars jump off of into the deep
well of African deep thought is the African worldview. Wade Nobles in Seeking the Sakhu:
Foundational Writings for an African Psychology describes the African worldview, or
ethos as two-fold, 1. vital solidarity, and 2. rhythm with nature. This ethos was embodied
by African people in their indigenous societies prior to European incursion due to the
experiential communality of African peoples. Experiential communality for Nobles is

… the sharing of a particular experience a group of people.
Ultimately it helps to determine how the people will be,
and concurrently, what ethos or guiding set of beliefs, a
people will follow. These guiding beliefs, in turn, dictate
the creation and adoption of the values and customs, which
37

in the final analysis determine what social behavior a
people will express in common – their cultural
configuration. 58

Of community, in order to understand who comprises the African community, and
thereby who are the owners, authors, and generators of the African worldview, one must
understand the African concept of kinship as a type of collective unity. Nobles argues
that animals, non-living objects, as well as plants were included in this concept which
was understood as the thing that “… bound together the entire life system of the tribe.” 59
The kinship system was not binary as it is in Eurocentricity, in the African context:

… kinship system[s] stretched laterally in every direction
as well as vertically. Hence, each member of the tribe was
not only related not only to the tribal ancestors (both livingdead and spirits) but also to those still unborn. Knowledge
of ones’ communal genealogy, vertical and horizontal, was
extremely important. It imparted a sense of sacred
obligation to extend the genealogical line. 60

Nobles says, that for the Africans in the West, our experiential communality can
be “subdivided into three periods 1. The African experience (prior to 1600), 2. the slavery
experience (1600 to 1865), and 3. contemporary Black experience (1865 to present).” 61
Though useful, I would add to Nobles’ subdivisions the experiences of colonialism and
neocolonialism. These two additions in my estimation would make Nobles’ assessment

58 Wade W. Nobles, Seeking the Sakhu: Foundational Writings for an African Psychology (Chicago,
IL: Third World Press, 2006), 6.
59 Ibid., 13 Nobles uses the term “tribe” in his book. Please note that this author does not
encourage the use of the term and views it as a Eurocentric term that decenters African people (and more
broadly People of Color) from their cultural context.
60 Ibid.
61 Ibid., 19
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more diasporic, directly connected to the experience of continental Africans, and in the
context of the current research project more inclusive.
One of the common rebuttals to any claim of continuity and a sort of “collectively
shared” African culture across time and space for people of African descent is the
massive diversity of the continent. Scholars who make claims about this connective tissue
culturally among African people globally are seen as reductive, myopic, and flattening
diverse people, who in many cases have “more in common” with people of other cultures.
In response to this, Nobles discusses how white anthropologist in their scholarship have
sought to state that local differences on the African continent were so great, that they
precluded Africans from having a pan-identity across the continent (prior to European
incursion) as Africans. The position taken by those who are at best skeptical and at worst
completely closed off to the concept of an African worldview, critiquing it incessantly is
cast as an attempt to “respect diversity” and not “romanticize and collapse groups” that
share little in common besides geographic location. That said, these same critics rarely
engage the well of African deep thought in these critiques, opting for taking the positions
already prevalent within Eurocentric scholarship on the matter. In any event, in the
African worldview there is both a respect for ones’ local or individual African experience
and ones pan or collective African experience. These exist in congruence, not in binary
opposition.
In the article Destiny, Personality and the Ultimate Reality of Human Existence:
A Yoruba Perspective, African scholar Segun Gbadegesin writes “A person whose
existence and personality is dependent on the community is expected in turn to contribute
his own quota to the continued existence of the community, which nurtures him and
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partakes in his destiny.” 62 Gbadegesin’s claim posits that when it comes to the African
worldview argument, contrary to Eurocentric assertion, it is not that African
communitarianism collapses and negates the individual, but instead the collective
nurtures and fosters a conceptualization of the self that is affirmed by and accountable to
the collective. A community that only collapses and negates and demonizes an individual
is not a community, that is merely a collection of individuals that one spends time with. A
community is a space both of accountability and affirmation.
A community nurtures and partakes in an individuals’ destiny, it does not derail
and deny the uniqueness and authenticity of ones’ destiny. The Eurocentric scholars
would like the world to believe that the African concept of communitarianism is
inherently oppressive to the self, when there is actually a case to be made to contrary, a
case to be made that the African concept of communitarianism is instead inherently
affirming to the African self, because ones’ sense of self is wedded to the survival,
success, and affirmation of ones’ community. Nobles correctly names this effort by
Eurocentric scholars as little more than a “divide and conquer” tactic to facilitate their
continuation of white supremacy. For the African individual, it is with the African
community that one has vital solidarity. And for the local African community, it is with
the Pan-African community that they have vital solidarity.
To enter into serious Africological scholarship, one must be aware of the myriad
of components to the African worldview. Until one has this familiarity, there will be a
lack of precision in ones’ ability to establish anteriority and continuity intergenerationally

62 Segun Gbadegesin, “Destiny, Personality and the Ultimate Reality of Human Existence: A
Yoruba Perspective,” in Ultimate Reality and Meaning 1984, (Toronto, CA: Institute for Encyclopedia of
Human Ideas on Ultimate Reality and Meaning, 1984) 177.
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among Africana people. It is with that in mind that we move to the scholarship of Karanja
Keita Carroll, specifically his article A Genealogical Analysis of the Worldview
Framework in African-centered Psychology.

Those within African-centered psychology and those who
practice African-centered psychological theory attempt to
discuss worldview as it relates to questions of cosmology,
ontology, axiology, epistemology, teleology, logic, and
other related philosophical assumptions, all of which
contribute to determining the way people make sense of
reality and their lived experience. Together, a cultural
group’s understanding of the universe (cosmology), being
(ontology), values (axiology), reasoning (logic) and
knowledge (epistemology) [and direction/purpose
{teleology}], all contribute to the ways in which a people
make sense of their lived reality, i.e. their worldview. 63

Carroll’s breakdown here is valuable in forming a constellation of philosophical
assumptions that the Africologist must first explore in Classical African civilization, then
subsequently connect to Contemporary Africana lived experience. In the context of this
research project, that connective thread will be initially woven through an interrogation of
some axiological and epistemic ideals found in Ancient Kemetic society.
That which goes deepest in the vast reservoir of African deep thought is the
ancient language, the divine speech of Ancient Kemet that within the scholarship is most
frequently referred to as MdwNtr, ciKam, or MdwKam. This divine speech is important
to the Africologist because it is where one finds some of the most Ancient ideas held by
African people in any civilization. Jacob Carruthers’ Mdw Ntr Divine Speech: A
Historiographical Reflection of African Deep Thought From The Time Of Pharaohs To
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The Present is an indispensable text relative to this discussion. Early on in the book,
Carruthers writes that “Speech itself is divine. Indeed, speech is the gift of the creator….
For the Kemites, speech is really the operational base of knowledge… one thinks in
speech. Even when one only ‘thinks’ about, one thinks through (silent) speech.” 64 The
Ancient African civilization of Kemet, across the different kingdoms, was one that valued
what Afrocentric scholars understand to be posterity. This investment in posterity speaks
to more than the existential, more than the immediate, and indeed their commitment to
this signaled as Asa Hilliard described it a desire to “build for eternity” which is
congruent with the Africological commitment to anteriority.
The particular concept about thought being “silent speech” is important because it
links thought, language, and the word (aloud or silent) as shared expressions of the
cosmological, ontological, and epistemological sort. Carruthers goes on to say of the
Kemetic view on creativity through speech that “the process of human creativity is an
imitation or rather repetition of divine creativity since the ‘Gods’ were born through the
heart’s thinking and the tongue’s repeating… There is no alienation between speech and
action… thinking and doing are inseparable… there is no alienation between what
Western intellectuals call metaphysics (or theology [divine speech]) and epistemology
(knowledgeable speech).” 65 One of the major aspects of Kemetic epistemology that is
established here is its clear departure from Eurocentric notions, as Carruthers details the
“… modern European concept of epistemology is based upon the physiological function
of the brain, ‘the master organ’… the problem with the modern conceptualization is that

64 Jacob Carruthers, Mdw Ntr Divine Speech: A Historiographical Reflection of African Deep
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it leaves no room for other sources of knowledge… [whereas the Kemetic concept
contends] knowing is the result of a divine… intergenerational conversation.” 66 The three
major takeaways here are the role of the heart in knowledge production, the view that
knowledge is produced and shared in intergenerational conversation, as well as believing
that the instruments for producing and validating knowledge are not solely “mental” or
“rational” but driven by a spiritual and/or divine source. It is with these three ideas in
mind that we move from what the Kemetic society had to say about African epistemic
production to what they thought about African epistemic identity and African epistemic
character.
Former Chair of Africana Studies at San Francisco State University and current
director of their Black Unity Center Serie McDougal III, in his article Epistemic Identity
in Africana Studies: An Analysis of Theory and Epistemology in the Discipline writes that
“Kemetic epistemology cannot be separated from spirit. In Kemet, to know, to learn, and
to be aware of, corresponded to one word, rh (rekh). This knowing is related to the
physical constitution of the human being through the heart. The Ancient Kemetic
[MdwNtr, ciKam, or MdwKam] word for heart, ib, also meant intelligence,
understanding, will, and desire. Understanding the heart is essential to understanding
Kemetic epistemology because the heart was considered the locus of consciousness (seat
of knowledge).” 67 African scholar, and disciple of Cheikh Anta Diop, has elaborated on
the seat of knowledge framing by saying that for the Ancient Kemetic people “ib… was
conceived as the seat of thoughts and emotions.” Knowledge in this scenario is not
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merely the stuff that one knows, or an accumulation of materially verifiable facts, but
instead a holistic array of thoughts, emotions, and information vetted through culturally
cyclical wisdom.
The heart here becomes emblematic of the emotional, psychological, moral, and
spiritual reckoning one does with the things that one knows. “The Jukun, the Ewe, and
many other West African ethnic groups traditionally believed that both thought and
feeling were centered in the heart, and that the thought of the heart passed through the
brain and out from the mouth.” 68 It becomes crucial here to understand discussions about
epistemology in the African sense as exceeding the realm of theory relative to the things
we know or do not know, and along with that inquiry, asking us how do the things we
know or not know make us feel (not merely what those things are), and ultimately given
those feelings what are to do with and because of that which we know or do not know.
Mutombo Nkulu-N'Sengha, an African intellectual from the Democratic Republic of the
Congo, establishes the cultural continuity of this concept beyond Ancient Kemet to vast
Bantu language family through explaining the following:

… the concept of the thinking heart. In most Bantu
languages, the word heart (Mucima in Kiluba, for example)
also stands for thought. A Muntu wa mucima muyampe is
not only a person with a good heart in the sense of being
kind, compassionate, and generous but also a person of
good thought. The African thinks not only with the head
but also with the heart…. African reason dialogues with
intuition and other cognitive faculties…. Indeed, for the
Baluba, the superior level of knowledge is the Bwino, that
is, ‘knowledge-wisdom.” This type of knowledge can be
generated only by a person who has mucima muyampe,
‘good or pure heart.’ Goodness of heart produces
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knowledge-wisdom, which in turn enables character
development of the knower. 69

It now becomes clear that in African epistemology as it is understood by
N’Sengha, part of the function of wisdom in this equation is to ensure that goodness for
the individual, the collective, and more broadly humanity and the planet, remain primary
in the ethos of any knowledge creation or dissemination endeavor. “The heart has also
become a symbol for ethics, African philosophy tends to suggest that an intellectual being
is at once a moral being.” 70 McDougal III effectively conveys the importance of “the
good” in this discussion when he says of an Akan epistemology; ofama-matemasie, that it
“represents the marriage between knowledge, goodness, harmony, and balance.” 71 Both
McDougal and N’Sengha stress that wisdom, and for that matter knowledge, are active
processes and that one must be careful not to mistake the emphasis on traditional African
wisdom and ancestral practices as a case for static mimicry and the conflation of the old
or the ancient with it being inherently the best.
The section of this literature review that deals with Afrocentric Education details in a
more robust manner the ways Africological literature has conveyed ideas of agentic
change, rebirth, adaptation, discarding and adjustment of ancient knowledges for
contemporary purposes for Africana people. However, it is a distinction worth making,
albeit briefly at this juncture, for purposes of establishing discursive coherence and
ideological continuity in the overall literature review.
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The Bwino epistemology of the Baluba is grounded in the
proverb Mwana wihangula ye unvwaâ, meaning “the child
who raises questions is the one who will gain knowledge,”
which stipulates the centrality of the question in the path
toward knowledge. For the Bantu, knowledge does not
stem from a blind repetition of ancestral ways. The Baluba
state that in order to know, one has to begin with the “art of
unknowing,” being carefully aware that everything that
shines may not be a “genuine knowledge” (Bwino ke
bwino). This means that knowledge is not knowledge until
it is critically examined and its validity enshrined. It is
precisely this power of critical thinking that has made
African tradition so dynamic, vibrant, and flexible,
constantly adapting to new challenges. The very survival of
African people throughout history is due to this kind of
epistemology, which allowed people to assess the meaning
of new realities in the light of old canons and to assess
ancestral wisdom and customs in the light of new
circumstances and wisdom. 72

N’Sengha’s assertion here about the incongruence of vapid acceptance of the
classical is indispensable because it establishes as core, not optional, to the practice of
African epistemology. Assessment, application, and circumstantial analysis given “new
circumstances and new wisdom” make clear that sankofic knowledge construction is
never a passive process. Rigorous interrogation of that which we did, in order to construct
and bring into existence the liberated Africana collective of people we seek to become, is
said to be part and parcel of the way we must be if we hope to sustain culturally rooted
epistemic identities and culturally rooted epistemic character.
The importance of rigorous interrogation and unceasing reflexivity when it comes
to epistemology for Africana people is not only important when it comes to our
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indigenous knowledges, but equally if not more important when it comes to the colonial,
racist, and otherwise oppressive knowledges that were imposed upon us.

Africans' unique history of enslavement, colonialism,
neocolonialism, and racism has created an African
epistemology with a specific focus on the relationship
between knowledge and political and economic power. In a
world where for centuries Africans have been studied and
defined by their colonial or slave masters, African
epistemology has come to challenge this invention of
Africa by deconstructing knowledge about African people
built especially by anthropologists and other social
scientists. In other words, the critique of Western and
Westernized epistemologies constitutes an important part of
African epistemology. 73

If we are not intentional about epistemology as process, African people are likely
to continue perpetuating the knowledge purposes and practices of oppressors as if they
are our own. The challenge of the Eurocentric “invention of Africa” which N’Sengha
speaks begins with the Kemetic edict of “Know Thy Self.” In gaining a thorough
understanding of African epistemology one must not only look at the literature around
knowledge alone, but those works that explore the symbiotic relationship between
epistemology and ontology, between knowing and being. Indeed, “epistemology (Bwino)
and ontology (Bumuntu) are inseparable.” 74
The epistemic challenge to Westernized knowledges is connected to an evaluation
of not only that which on its face is explicitly European but ways of knowing and ways of
being that facilitate Westernized epistemic violence. It is in the spirit of those words that
we transition to Ayi Kwei Armah’s classic work Two Thousand Seasons. This epic uses
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narrative to tell the reader of the long arc of African history, it is through the lives of
people and communities that one is invited to see the peaks and valleys; the criminal and
the courageous; the ghoulish and the good of Africa through Armah’s eyes. His tale
illuminates oppressive ideas about self-knowledge and ways of being that African people
have espoused ourselves (and have had imposed upon us by others), offering as a
corrective the sankofic return to the way indigenous to African people that is akin to the
Kemetic concept of Ma’at. 75

Slavery – do you know what that is? Ah, you will know it.
Two thousand seasons, a thousand going into it, a second
thousand crawling from it, will teach you everything about
enslavement, the destruction of souls, the killing of bodies,
the infusion of violence into every breath, every drop,
every morsel of your sustaining air, your water, your food.
Till you come again upon the way. 76

Speaking to the reader in the context of a time before the Maafa, Armah alludes to
the terror coming to the African continent. His imagery speaks to the utter transformation
African life is set to undergo. Slavery is something here that does not affect the African
only in terms of axiology or teleology, but in the scope of the entire African worldview.
Epistemically, one of the most important things for Africologists to do when addressing
the trauma of the Maafa is to never accept the falsehood that the story of Africana people.
The enslavement of our people at the hands of the Arab and European empires of the

75 Theophile Obenga, “Egypt: Ancient History of African Philosophy,” in A Companion to African
Philosophy 2006, ed. Kwasi Wiredu (Malden, MA: Blackwell Publishing) 31-50. One of the most prolific and
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Obenga describes Ma’at as: “the real… cosmic order, harmony, levelness, evenness, straightness,
correctness, in the sense of regularity and order in the world. Flowing from this is the philosophical use of
Maat to mean uprightness, righteousness, truth, justice [balance].”
76 Ayi Kwei Armah, Two Thousand Seasons (Johannesburg, SA: Heinemann Publishers [Pty]
Limited, 1973), 17.
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world are not the genesis, or ethos for that matter, of our ontological totality. Correcting
this lie is a major part of our scholarly work, because if we do not ensure that our starting
point is ancient as opposed to modern, any forays into freedom we explore will begin on
the terms of our oppressor and be intellectually bankrupt at the outset.

We are not a people of yesterday…. The air everywhere
around is poisoned with truncated tales of our origins. That
is also part of the wreckage of our people. What has been
cast abroad is not a thousandth of our history, even if its
quality were truth… the haze of this fouled world exists to
wipe out knowledge of our way, the way. These mists are
here to keep us lost, the destroyers’ easy prey. Pieces cut
off from their whole are nothing but dead fragments. From
the unending stream of our remembrance the harbingers of
death break off meaningless fractions. Their carriers bring
us news of strands. Their message: behold this paltriness;
this is all your history. 77

As previously stated in this review of literature, the repository of knowledge for
Africana people to query for its functionality to the issues we face today is infinitely
more exhaustive than the paucity of information Western education has led us to believe.
The lie has become the truth for many people on the planet, and in many cases, it is the
African who has accepted this lie wholesale. Retreating and running to Westernized
epistemology at every turn to learn how free ourselves from Westernized oppression has
unfortunately become the all too common scholarly posture of many Africana
intellectuals. Embracing the lie of African spiritual ontology as permanently severed due
to slavery has had many consequences for us, but perhaps the most piercing is the way it
has reduced many well-intentioned Africana thinkers to atrophic shells of the Africana
epistemic creative forces we could be if we drank from the African well of deep thought.
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Beware the destroyers. It is their habit to cut off fingers
from the hand itself uprooted from its parent body, calling
each fallen piece a creature in itself, different from ears,
eyes, noses, feet and entrails, other individual creatures of
their making. Is it a wonder we have been flung so far from
the way? That our people are scattered even into the desert,
across the sea, over and away this land, and we have
forgotten how to recognize ourselves… For seasons and
seasons and seasons all our movement has been a going
against our self, a journey into our killer’s desire… We
were not always outcasts from ourselves. 78

The case that Armah makes here, and continues throughout the entirety of the
book, is that liberation does not lay in ways that are unbalanced or unjust, nor does it lay
in the way of those who have oppressed us and wish us harm. Instead, invoking Norman
Harris, freedom is away from these ways and the way to freedom is the way of
reciprocity. Reciprocity for Armah is that way that is indigenous, good, holistic,
necessary, and most congruent with the Ancient Kemetic concept of Ma’at.

Reciprocity, that is the way you have forgotten, the giving,
the receiving, the living alternation of the way…. Not
merely taking, not merely offering. Giving, but only from
those who we receive in equal measure. Receiving, but
only from those to whom we give in reciprocal measure.
How easy, how just, the way. Yet how easily, how utterly
you have forgotten it. You have forgotten that justice is not
ease. 79

The enslavement of African people and the colonization of the African mind
convinced African people that our purpose in life was not reciprocal but one where the
relationship between giving and receiving was not dialectic but divergent. The adoption

78
79

Ibid.
Ibid., 17

50

of this view by Africans, via nothing short of the vilest horror humanity could conjure,
has led us to think ourselves deserving of ruthless epistemic decimation and our
oppressors deserving of sacrosanct epistemic valorization. The real depravity of what
Armah terms the “disease of death, the white road” is that in the African mind it has
become the only way that African people believe is available to us to stay in, get out, or
go through. They have heinously uprooted much of our indigenous knowledges and
planted their knowledges in our minds eye and convinced far too many of us that what
those knowledges say of who we are is all that we are. But not only have those
knowledges depravedly shrunk who we know ourselves to be, those Westernized
knowledges have also grotesquely enlarged who we know them to be. One of the most
effective ways they did this epistemic sleight of hand was the shattering of the African
mind and replacing it with the colonized mind of the Negro.

The shattering of Africa… the real legacy of colonialism
and chattel slavery is the unspoken harm resulting from an
invisible psychological terrorism in the form of educating
generations of Africans, both continental and Diasporic, to
become alienated from their own essential worth addicted
to anything non-African, especially White thought,
behaviors, and beliefs and a willingness to exchange or
sacrifice Africa’s development for access to White
privilege and power. 80

African philosopher and co-founder of The Association of Black Psychologists,
Wade Nobles, whose other works appear earlier in this literature review, brings to bear in
his newest work The Island of Memes: Haiti’s Unfinished Revolution a new analytic for
understanding the psychological violence of Eurocentric knowledge imposition. Nobles’
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attention to the epistemic space Eurocentricity not only takes up in the African mind, but
the way that Eurocentricity is internally represented in the colonized mind of the African
separates his work from others in the field. The theoretical framework that he posits to
understand this type of violence is memetic ideation. For him, memes are “unit[s] of
information residing in the brain… contagious symbolic reproductive sensoriainformation structures and patterns, including all of the senses that influence human
knowing and awareness.” For African people, the Maafa resulted in many indigenous
units of information being removed from and/or buried deep in the inner recesses of our
minds while colonial/enslaving units of information were being erected on the front
lawns of our collective consciousness.
According to Nobles, “… foundationally these memes serve as ‘epistemic
memetic nodes,’ which shape and support a particular aesthetic, moral code, and
behavioral norms…. The process by which sensorial-information structures symbiotically
infect the mind or consciousness so as to reinforce and/or propagate the sensorial is called
‘memetic ideation.’” 81 The knowledge that scores African peoples had about ourselves
during the Maafa, and after, was/is in many ways an idea of ourselves that comes from
our oppressor. The moral code and behavioral norms reinforced by the Eurocentric
memes that inhabit the minds of countless African people are there to convince us of the
inherent superiority of whiteness and the essential inferiority of Blackness. One part of
understanding memes in the discourse of Black Psychology is ideation, another part is
grasping the notion of infection. Ideation addresses the form, presence, and initial
entrance of the memes to individual and collective consciousness’ whereas infection
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deals more with the replication, perpetuation, and sustaining aspects of the memes in
individual and collective consciousness’. When the Eurocentric epistemic identity took
up residence in the African mind, it convinced the African that they were irrevocably
detached from African epistemologies and had to remake themselves as Negroes whose
only foundation was slavery. The Transatlantic Slave Trade, an aspect of our ontological
experience, is something that we were convinced via Westernized epistemic memetic
nodes of slave, Negro, white savior, white religiosity, liberalism, the American dream,
etc. was our ontological totality. Furthermore, not only did those memes of our
oppressors convince so many of us that our beingness began with slavery, but it
convinced so many of us that the only knowledges available to us to theorize away out of
it were those of Europe (Marxism, Capitalism, Democracy, Republic, etc.) starting with
Modernity up to the existential present.
The exemplars and references for all that was good and admirable became that
which positioned and exalted Europe as the center for both the subjugation and salvation
of the African. Anyone who knew anything worth knowing, any people who thought
anything worth thinking, any civilization that had been anything worth becoming, all of
these the colonized African mind was convinced came from the West, Europe in
particular. The Eurocentric epistemic memetic nodes, be they symbols or people, be they
virtues or vices, all sought to convince the Black people that the Maafa sundered us
permanently from African ways of being, but more profoundly African ways of knowing.
The destroyers, as Ayi Kwei Armah describes them, knew that if the enslaved and
colonized Black people could be made deaf and ignorant to the African ancestral tug of
anteriority on their souls that with the right level of epistemic violence, these oppressed
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people could be first cajoled, then convinced, to take on the ancestors of their destroyers
as if they were their own.
Intergenerational Educational Trauma 82
This section of the literature review is broken down into three subsections, each
dealing with an aspect of intergenerational educational trauma; Colonial, Integrational,
and Post-Racial. “African people should study how we were marginalized, how other
people managed to conquer us. As we study how to release our creative potential using
the best elements of our culture, we must also learn how we were defeated before. This
will allow us to emphasize the aspects of our culture that will protect us and not leave us
vulnerable.” 83 California State University Long Beach professor Uche Lynn-Teresa
Ugwueze speaks here of the need for critical assessment of the ways epistemic violence
was perpetuated and sustained against African people. For us to theorize new imaginings
of knowledge and memory, as well as excavate ancient ones, we must figure out and
study “where the rain began to beat us” as the Igbo say, so we can figure out how to get
dry. The locale of intergenerational educational trauma where we shall begin, in
accordance with chronology, is the colonial one.
Colonial. “The aim of colonial education was not anything but to create cultural
robots to be subjugated, broken, and oppressed.” 84The process of colonization was much
more than the physical capturing of previously occupied lands. The Eurocentric practice
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of colonization and imperial domination that ushered in the age of Modernity could only
be sustained if the colonized were socialized and conditioned to believe that their
subjugation was not only natural, but deserved. A people who were educated to see
themselves as powerful, valuable, and agents in their own life would have been a less
than ideal population to establish as an enslaved or colonized underclass. And with the
nature of colonialism, the colonizers tend to be less in number than the colonized, so in
order for the practice to sustain, the colonized must (over time) be subdued into accepting
their oppression as justified. The colonizers understood this, and as Amilcar Cabral
noted, for them to sustain their power they had to not only colonize land, but culture as
well. And what better way to colonize the cultural common sense of a people than
through education.
“Colonial education was meant to produce clerks and pious teachers who would
continue the colonial process. The most destructive consequence of colonial education
was the mental cruelty inflicted on African children.” 85 The objective of colonial
education was to inflict and systematize educational trauma across generations. There
exists what Cabral described as direct and indirect colonialism, which may similarly be
understood as colonialism and neocolonialism. One requires the presence of the original
colonizers, and the other does not require their presence, but it does require the
entrenching of their ideologies and mindsets among the colonized masses. And education
is the vital cog in this system where token members of the colonized are educated in the
ways of the colonizer.
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This is done so that those who become “educated” of the colonized class will serve as
examples of the success of colonial education, as well as fierce detractors of anything
indigenous to Africa or African people as inferior. These “educated” of the colonized
class become the favored of the colonizers, and serve as the willing or unwilling
mouthpieces of the justification of inferiority of the colonized. The phenomenon of
colonial education emerged not just on the African continent, but also in the European
colonies, one such example being the United States. One of the foremost chroniclers of
Africana thought, and Eurocentric attempts to contour the minds of Africana people to
the whims of white supremacy was a man named Carter G. Woodson. In his now storied
work, The Mis-Education of the Negro, Woodson captures as sound as any Black scholar
the nature of the intergenerational educational trauma that is Eurocentric hegemonic
epistemic violence.

When a Negro has finished his education in our schools,
then, he has been equipped to begin the life of an
Americanized or Europeanized white man, but before he
steps from the threshold of his alma mater he is told by his
teachers that he must go back to his own people from
whom he has been estranged by a vision of ideals which in
his dillusionment he will realize that he cannot attain. He
goes forth to play his part in life… While being a good
American, he must above all things be a good Negro, and
to perform this definite function he must learn to stay in a
“Negro’s place… Considering his race as blank in
achievement, then, he sets out to stimulate their imitation of
others… Often when he sees that the fault lies at the door
of the white oppressor he is afraid to attack, he turns upon
the pioneering Negro who is at work doing the best he can
to extricate it from an uncomfortable predicament. In this
effort to imitate, however, these educated people are
sincere. They hope to make the Negro conform quickly to
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the standard of the whites and thus remove the pretext for
the barriers between the races. 86

Woodson’s work brings to bear not only the intellectual but also the emotional
and spiritual consequences of such epistemic violence. For the colonized person who has
been educated that they are inferior for their entire educational career, it is not enough to
be presented with new information, these colonized people are confronted with
addressing and coming to terms that they have been taught to despise and devalue the
very people they are supposed to save. The end result of this as articulated by Woodson is
an insidious attempt to convince Black people that the solution to the problems Black
people faced due to white supremacy could only be found within white supremacy. This
effort to totally separate Black people from African epistemologies was supposed to sever
the intergenerational connection of Africana people across generations.
In her book Understanding The Black Flame and Multigenerational Education
Trauma: Toward a Theory of the Dehumanization of Black Students, June Cara Christian
explores the ramifications of the educational system that Ugwueze, Woodson, and others
described. Her contribution to the literature is moving the discourse beyond concepts of
whitewashed information and history to the more profound assertion colonial education
makes of ontological and spiritual ineptitude inherent in Black people. "The very idea of
[Western] education and schooling assumes Black inhumanity. They [Blacks] lack the
very essence of humanity and must be taught how to replicate their inhumanity while
shoring up the humanity of others. With this model in place, Blacks would never realize
their humanity, because they have never possessed it. Colonization is a process of

86 Carter Godwin Woodson, The Mis-Education of the Negro (Radford, VA: Wilder Publications
[original publisher Association for the Study of African American Life and History in 1933] 2008) 9.
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standardization that forces the colonized to become interlocutors in their own
dehumanization.” 87 Christian extends the conversation by highlighting that the issue is
not only that Black people have been taught they should be colonized, but that their
education has also taught them that the correct thing, the intelligent thing to do is to
proselytize around the world to other Black people this same message of an inherent
inferiority of which the only way out is unrepentant immersion in whiteness and white
society.
Integrationist. One of the most commonly thrown around tropes in the popular
history of the United States is that of the Civil Rights Movement. The general theme
being that the only thing Black people wanted was to be the same as white people. To be
treated the same, have access to the same stores, the same leisure activities, the same
houses, and among the most important, the same education. This concept of sameness as
progress is something that vaulted integration to the supposed forefront of Black political
objectives during the 20th century. To that point, much of the national narrative the
United States tells itself about itself centers on the idea of inclusion to the mainstream
U.S. body politic as freedom. From the Revolutionary War, to the War of 1812, to the
Civil War, to the Mexican-American War, to World Wars 1 and 2, the U.S. has
constantly understood itself on a rotating axis of inclusion and exclusion. Each of these
battles supposedly broadening who is with the U.S. and who is against it. Each of these
battles supposedly bringing in Europeans, former secessionists, Black people, and
Mexicans into U.S. American fold. Though many of the previous examples are
international, the same has largely been true for domestic narratives of inclusion and

87 June Cara Christian, Understanding The Black Flame and Multigenerational Education Trauma:
Toward a Theory of the Dehumanization of Black Students (Lanham, MD: Lexington Books 2014) 11.
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exclusion. From Women’s Suffrage to Civil Rights the U.S. has convinced itself that
what those who protest its injustice really want is to be a part of their system, is to be
removed from the margins and be allowed into the mainstream center.
However, when one interrogates the perspectives of many Black activists,
theorists, academics, organizers, and scholars one finds that the foundation for the
mainstream narrative of inclusion as progress is not only thin, but ultimately that it reifies
the epistemic violence of the earlier systems of slavery and colonialism. As illuminated in
the previous subsection, many colonized people were convinced that it was correct for
them to advocate for adoption of the Eurocentric norms on the part of their fellow
colonized comrades. Those who advocated for this inclusion as progress narrative were
not only the so-called liberals of the Left, but many Black people who believed
integration to the master’s house was the path to freedom from the shackles of Blackness
and Africanity. Few proved to speak more precisely to this point than Stokely Carmichael
aka Kwame Ture:

According to the advocates of integration, social justice
will be accomplished by integrating the Negro into the
mainstream institutions of the society from which he has
been traditionally excluded… Its goal was to make the
white community accessible to “qualified" Negroes and
presumably each year a few more Negroes armed with their
passport - a couple university degrees- would escape into
middle class America and adopt the attitudes and lifestyles
of that group; and one day the Harlem’s and the Watts'
would stand empty, a tribute to the success of integration.
This is simply neither realistic nor desirable. You can
integrate communities, but you assimilate individuals. Even
if such a program were possible its result would be, not to
develop the Black community as a functional and
honorable segment of the total society with its own cultural
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identity, life patterns, and institutions, but to abolish it —
the final solution to the Negro problem. 88

Ture’s assessment here reflects the understanding that if one aspires for collective
liberation and not individual tokenization then integration cannot be seen as the solution
in and of itself. If the masses of a people are educated in such a way that they are taught
the only way out of their subjugation is to integrate with those who are subjugating them,
the masses will never be free. Instead, a chosen few of the oppressed that make it into
white society become symbols of the merit of the inclusion as progress narrative. That
same chosen few eventually become oppressor adjacent by nature of their supposed
integration into the power structure of white supremacist society and perpetuate the
subjugation of the masses of which they were formerly a part to solidify their status as a
special token who became a part of the dominant white fold.
The specialized status of the individual is something that did not first emerge in
integrationist discourse during the Civil Rights Movement, it has been present since the
days of chattel slavery. Malcolm X and others, among them San Francisco State
University scholar Oba T’Shaka, were careful to note the distinctions between
segregation and separation. Segregation was seen as an unequal distribution of resources
which most Black thinkers and people more broadly agreed was oppressive. However,
integration with that same group of oppressors was not automatically taken on wholesale
as the solution, some advocated for separation from whites with equal distribution of
resources. This contingent did not see the benefit, or the practicality, of integrating with
white society for Black people who for centuries had been enslaved, colonized, and

88 Kwame Ture aka Stokely Carmichael, Stokely Speaks: From Black Power to Pan-Africanism
(Chicago, IL [original publication 1971]: Chicago Review Press 2007) 24.
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otherwise oppressed by that same society. Instead, these thinkers foreshadowed Ture’s
assessment about the individual nature of integrationist rhetoric and policy:

“Ending segregation was necessary. Integration was an
entirely different thing. Integration, the philosophy of the
house Negro and his lineal and ideological descendants,
meant assuming the cultural mindset of the oppressor… it
meant the disintegration of Blacks into a corrupt
mainstream Anglo saxon culture of greed, violence, and
white supremacy… The philosophy of integration was also
based on the house slaves’ view that economic dependence
on the master gave the house slave prestige… The
integrationist house Negro mentality has led to descendants
of this group to seek residential integration… Freedom for
integrationist minded means having whatever white folks
have, and thinking whatever white folks think. 89

T’Shaka poignantly utilizes the dynamics present during enslavement to highlight
how proximity to whiteness has consistently produced Black people who define progress
by how close their lives mirror those of white people. For the individual Black person, an
integrationist approach may seem appealing because it is likely to come with
accouterments of white society, which Black people have been taught to covet and
associate with gradations of human worth. Furthermore, by educating Black people that
their path to freedom is individual integration, white supremacy does the work of slowly
dissolving the collective consciousness of Black people and the investment in the African
worldview that views liberation as a collective endeavor not an individual achievement.
Post-Racial. The allure of acceptance and safety in the master’s house became the
ethos of educational philosophy as it was catered to Black people. Individual
achievement became the marker of ones’ academic and educational success. The rugged
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individualist ideology of the U.S. educational system in particular homed in on the
inclusion as progress narrative by defining exclusion from the American Dream as a
result of individual flaw or cultural deficiency. If one did not make it then it was the fault
of that individual. Especially in the era following the Civil Rights Movements, there
emerged a concept called post-racial that presented a neoliberal solution for DuBois’
problem of the color line. Emerging as a brainchild of the Post-Modern shift in Western
thought, the idea makes the claim that given the policy changes of the 1960s and the
supposed influx of Black elected officials and Black rich people that race is no longer an
impediment to climbing the social ladder in the United States. This post-racial concept
claims that discrimination based on race was a thing of the past, and that the racial groups
needed to see themselves as one, particularly one that was united under U.S. American
exceptionalism.
This manifested in the education of Black people through curriculum and textbooks
that argued shared identity along racial lines was divisive and that seeing people, not
color was the best way to achieve liberation and freedom. The post-racial concept exists
as the logical extension of the colonial and integrationist perspectives. First there is
domination of African epistemic identity via colonial education, then there is distillation
of African epistemic identity via integrationist education, and lastly there is dissolution of
African epistemic identity via post-racial education. This process divorces the approaches
to and bases of knowledge production taught to Black people from African collective
consciousness as well as the African worldview. The success of the Black individual in
their effort to assimilate into the white world as a productive and educated member of
society becomes paramount. One of the consequences of this is articulated by University
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of Pittsburgh scholar Michael Tillotson when he writes that “By locating group identity
as a pejorative behavior postmodernism allows established Anglo-Saxon cultural
structures and narratives to remain the universal standard by which all is judged… antifoundational. 90
It is not only that cultural and racial group identity become things that are equated
with the past of Modernity, but this viewpoint also argues that group identity limits the
capacity of the individual. The individual is discouraged from aligning with their African
cultural and Black racial comrades and instead told that immersion into the sameness of
the dominant society, to become part of the ephemeral all people not limited by race or
culture is the actualization of the American dream. However, as Tillotson notes, this
viewpoint does little to interrogate the inherent racism and cultural dogma of Europe
inherent in the already established white supremacist society.
Post-Racialist thought demands of the racially oppressed a negation of their
cultural identity while it makes no such demand of the already dominant Eurocentric
society into which the deracialized Black people are supposed to assimilate. The chain on
colonial, integrationist, and post-racial educational trauma spans multiple generations and
has sought to sever the ancestral connection Africana people have to our cultural past,
and insert in its place the ancestral narratives and experiences of white supremacy as if
they are our own. In short, Africana people have been educated to despise, dismantle, and
destroy ourselves in hopes of being born again in the white world as one of their chosen
few who was smart enough to be saved… smart enough to make it.

90 Michael Tillotson, Invisible Jim Crow: Contemporary Ideological Threats to the Internal Security
of African Americans (Trenton, NJ: Third World Press 2011) 103.
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Afrocentric Education
According to Mwalimu Shujaa, "Education, in contrast, to schooling, is the
process of transmitting from one generation to the next knowledge of the values,
aesthetics, spiritual beliefs, and all things that give a particular cultural orientation its
uniqueness.” 91 The process of being “educated” is something that does not just exist in
isolation in the classroom, it happens on the streets, in our homes, in our communities,
and in all facets of our lives. Felix Boateng writes in the edited volume African Culture:
The Rhythms of Unity that “Traditional African education was there not only to be
acquired but also lived.” 92 Joyce King in The Afrocentric Praxis of Teaching For
Freedom, “Along with authority, empiricism, logic and revelation, African knowledge
construction and verification includes relational knowing (learning from reciprocal
interactions), empathy, intuition reasoning (learning from heart-mind knowledge, which
are linked not separate), divination (a learned discipline of decision making based on
integrated knowledge from the spiritual, scientific, and unseen worlds) and symbolic
imagery (proverbs, rhythms, metaphors, etc.).” 93
To get a grip on the overarching goals and objectives of canonical Afrocentric and
African-Centered Education scholarship and praxis the following texts will be engaged:
Kamili Ville: A Community of Urban African Youth's Journey to Self-Love and Liberation
by Tabora Johnson, The Maroon Within Us: Selected Essays on African American
Community Socialization by Asa G. Hilliard, A View From The East: Black Cultural

91 Mwalimu J. Shujaa, Too Much Schooling, Too Little Education: A Paradox of Black Life in White
Societies (Trenton, NJ: Africa World Press 1994) 9.
92 Felix Boateng, “African Traditional Education: A Tool for Intergenerational Communication,” in
African Culture: The Rhythms of Unity ed. Molefi Kete Asante and Kariamu Welsh-Asante (Trenton, NJ:
Africa World Press, Inc. 1996) 110.
93 Joyce King, The Afrocentric Praxis of Teaching For Freedom: Connecting Culture to Learning
(New York, NY: Routledge 2016) 13.
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Nationalism and Education in New York City by Kwasi Konadu, and The Heartbeat of
Indigenous Africa: A Study of the Chagga Educational System by R. Sambuli Mosha. It
is a given that anyone who self-identifies as an Afrocentric or African-Centered scholar,
theorist, or practitioner has intentionally rebuked the Eurocentric paradigm (as they
understand it) when it comes to education. Tabora Johnson makes this abundantly clear in
her proclamation that “… there is one solution: namely, African-centered education. This
pedagogy uses a holistic approach, grounded in the cultural and historic worldview of
Africans as subjects, not objects, and its curriculum engages students in the educational
process in more viable ways. African-centered education aims to create a new social
order by developing positive, self-determined young people who are liberated from White
cultural hegemony.” 94
This dissertation is building off scholars like Johnson, convinced of her
assessment of a need for a new social order, and it being one that creates liberatory space
and opportunity for our young people to not be consumed by White cultural hegemony.
In Afrocentric scholarship, there are few names bigger than that of Asa Hilliard. The
prolific educator from Georgia State, in his text The Maroon Within Us provided future
scholars like myself with a benchmark for excellence in the Africana student, here are a
few of his markers: “Can speak an African language; Knows ‘our story’ from beginning
to present; Has a sense of obligation to one’s people; and has done his or her academic
and cultural homework.” 95 Hilliard in the context of both the Kemetic and West African
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systems of indigenous education on the African continent speaks to the importance of
listening, wisdom, and character.
A View From The East: Black Cultural Nationalism and Education in New York
City by Kwasi Konadu proved to be an evocative and informative text, as stated on the
back of the book by another Afrocentric education scholar Kofi Lomotey “It is the most
complete analysis of any independent African-centered school.” 96 The East: Uhuru Sasa
Shule was the African-centered school that ran in New York from 1969 to 1986. At this
juncture, I will draw attention to Konadu’s articulation of African-centered, as well as
some of the learning objectives and subject areas that were core to Uhuru Sasa Shule’s
mission. In Konadu’s view “African centered education can be defined as the ‘means by
which African culture – including the knowledge, attitudes, values, and skills needed to
maintain and perpetuate it throughout the nation building process is advanced through
practice. Its aim, therefore, is to build commitment and competency within the present
and future generations to support the struggle for liberation and nationhood.” 97 At Uhuru
Sasa Shule, their curricular domains and legacy were:
Curricular Domains
1. Language Arts
2. Social Studies
3. Math
4. Science
5. Work/Body Development
6. Creativity
7. Family Affairs
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Legacy of The East
1. Collective Leadership
2. Meaningful and Critical African Consciousness
3. Hard Work/Respect for Work
4. Economic Nationalism
5. Appreciation of Our Culture
These points 98 combined all illuminate the best of what The East School offered
to New York Black people for nearly two decades. The East was a school structured
around the seven principles of Kwanzaa, so these are additional themes that come up
quite often about this particular school. When looking at their legacy points, in relation to
Hilliard’s earlier desires for excellence, the parallels are clear.
To speak to anteriority, which for the Africologist is always vital, let us turn our
attention to The Heartbeat of Indigenous Africa: A Study of the Chagga Educational
System by R. Sambuli Mosha. Mosha describes the Chagga of Tanzania’s understanding
of education, highlighting how it is different from the Western one so many enslaved,
colonized, and oppressed African people have been forced into. “The ‘ipvunda’ concept
(their word for formation, which also means education) means to raise up in all aspects:
physical, intellectual, and moral… the ipvunda process goes on throughout life…The
ipvunda process has two main interrelated aims: to provide an education for life and to
impart an education for a living. To educate a person for life is to mold a person’s
innermost core…Molding the interiority of a person is the major concern….” 99 It is this
attention to a dual function of education, as beyond a mental emancipation that I seek to
interrogate further, for the Chagga it is for life and for a living, in my research context it
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is heart and mind with the express purpose of creating spaces and platforms for grieving
and healing from intergenerational educational trauma.
For the Chagga, education is not just learning and receiving data, it is a process of
formation, and it is the method through which one becomes a person. Applying that to the
Africana person in the African diaspora, or on the continent after colonialism, ritual lends
itself to being a tool of re-education, and per the Chagga, also a tool of remaking and
reforming people, and just as education is the (re)formation of being human, this reeducation could also serve as the (re)formation of the African cultural and spiritual
foundation of the Africana person. Mosha describes the vitally important role ritual plays
in Chagga education with the following statement: “Rituals touch, inform, form, and
inspire the mind and heart in a way that teachings and lectures cannot… Rituals bind
communities together.” 100 The African worldview’s approach to education moves the
discourse from beyond the classroom to all locales and arenas of existence. One of the
most visceral of those areas of existence for Africana people is the public sphere. The
public spaces where we drive, work, live, eat, and do much of our existing are indeed
spaces where we are educated, often hegemonically in white supremacist or colonial
spaces, in ways that are epistemically violent.
Final Summary of Afrocentric Literature
The literature reviewed in this chapter has exemplified the importance of the
Afrocentric approach, and the discipline of Africology. With this dissertation being a
study on education, memory, mapping, decolonization, space, healing, and trauma from
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an Afrocentric perspective, establishing the utility of an Africological approach to the
specific concerns and questions posed by this dissertation is crucial.
As currently constituted, within Africology and Africana Studies/Black Studies
scholarship there is substantial discussion of Afrocentricity as necessary for educational
problems relating to pedagogy, curriculum, self-esteem, cultural relevancy, method of
schooling, legislation, reform, and revolution. There is much on the need to return to
African ways of knowing and being for those dislocated both on the continent and in the
diaspora. However, this work contends that in addition to those queries, scholars of
Afrocentric education must also address individual and the collective grief, suffering,
trauma and ultimately healing in a substantive manner of Africana people from
intergenerational educational trauma. The lack of a thorough explication of this in the
scholarship has resulted in an over-emphasis on the mind as primary locus of
consciousness and minimal attention to the heart.
This research project situates Africology squarely within the global conversation
Black youth around the world are forcing about physical manifestations of white
supremacy in the spaces they exist. Across the world young Black people are calling for
the removal of racist monuments and the expulsion of white supremacist nomenclature
that adorns the places they live, eat, sleep, learn, and work. This is a conversation that is
robust in the African world, and one that Africology must engage head on, and not
relegate itself to the sidelines while Eurocentric scholars from other disciplines direct the
dialogue. Additionally, this research project adds to Africological and Africana/Black
Studies circles an example of utilizing digital research tools to answer Afrocentric
research questions. By positioning the digital and spatial as vital components to the
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research methodology, this work harnesses the resources of this existential moment to
address the contemporary needs of African people. Such an endeavor aids in ensuring
that Afrocentric scholarship is at the cutting edge of research methods and tools.
In conclusion, though there is scholarship that focuses on the need to reclaim and
vindicate the African past, which remains crucial given the veracity of Eurocentric
epistemic violence, this work strives to offer a theoretical framework for Africana people
to explore the potential of reimagining and creating new ways to achieve that which for
the African is most ancient; sustaining educational anteriority and building cultural
character through ancestral veneration. Michael Tillotson, articulated the importance of
such a diversity in the questions Afrocentric scholars ask and theorize when in the article
F-O-R-T: The Operational Basis for African-Centered Africana Studies where he breaks
Africana Studies into four categories of study; (F)ormation, (O)ppression, (R)ecovery,
and (T)ransformation, he says

a dedicated proportional balance of focus on recovery and
transformation in an applied sense is due and appropriate in
the new millennium…. a single focus and disproportionate
amount of emphasis of the first two sectors of F-O-R-T are
ill suited to the interests of Africana Studies and the wellbeing of Africana people. Erstwhile, the forward-thinking
researcher should understand that she or he cannot engage
the recovery and transformation sectors of F-O-R-T
without speaking of agency, and one cannot authentically
investigate agency without engaging the theoretical
construction Afrocentricity. 101

101 Michael Tillotson, “F-O-R-T: The Operational Basis for African-Centered Africana Studies” in
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The current research project aspires to not only decolonize the memory of African
people, but highlight the decolonial potential in illuminating agency as a vessel for the
creation and amplification of ideas African people have about what our memory could be.
Through diving in the well of African Deep Thought, it is the goal of this project to
emerge from that well with water for the seeds of the contemporary African imagination.
Those seeds once irrigated will burst beyond the landscape of Eurocentric definitions of
what education, mapping, ancestry, and space are. Therefore, African Deep Thought will
incite the blossoming of the latent narratives of violence, veneration, and liberation in
African peoples’ imaginations of memory that are waiting to bloom under the sunshine of
African creativity.
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CHAPTER 3: METHODOLOGY
This research project utilizes an Afrocentric methodology aligned with the
principles and values of Africana Studies/Black Studies/Africology. In her description of
an Afrocentric methodology, Marquita Pellerin states that “the key here is
‘epistemological centeredness’, which involves placing Africans as self-willing agents
instead of objects of investigations.” 102 Pellerin, citing the work of Ama Mazama,
canonical scholar of the Afrocentric paradigm, outlines the criteria for an Afrocentric
methodology as being comprised of the following seven points “A. The African
experience must guide and inform all inquiry; B. The spiritual is important and must be
given its due place; C. Immersion in the subject is necessary; D. Wholism is a must; E.
Intuition is a valid source of information; F. Not everything that matters is measurable; G.
Knowledge generated must be liberating.” 103 This chapter through its extrapolation of
each distinct component of Africological Epistemic Visual Storytelling research approach
outlines the theoretical assumptions and dispositions from which this unique Afrocentric
research methodology was constructed.
Afrocentric Methodological Foundation. As a mode of critique, the utility of
cartography as a tool of analysis for the Africologist is evidenced in Asante’s statement
about cartography’s “relevance when one speaks of mapping anything” 104 in his
assessment of the “geography of the mind” of existential thinker Lewis Gordon. “By
thinking through critical geographies’ assertion that the nation-state uses nationalism to
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make place out of space, we ca begin to think of the power of cognitive maps produced
through narrative… [and] how colonial spatial structuring depends on nation-states and
their use of certain geographical technologies to create ‘deeply felt emotions of
place.’” 105 The making place out of space is much of what I contend the archive of
colonial memory does, and it is that very thing that I am confident this project will
disrupt and critique from an Afrocentric perspective.
Part of my thinking in selecting the narrative analysis that leans heavily on
visualization and images is that I think valuing the visualization and mapping of silences,
hauntings, wakes, healing is useful methodologically “…in order to understand how
cultural projects contest dominant and hegemonic boundaries of identity, belonging,
representation, and knowledge production and dissemination.... attempting to articulate,
contest and re-draw hybrid networks of identity formation and representation.” Critical
cartography106 is a process that hints at this, but part of the reason that AEVS emerged as
the research tool of choice for this project is the Africological imperative to not merely
counter, but to root oneself in one’s own cultural context; to establish djed 107.
The types of epistemic violence that I am discussing involves many moving parts and
affects multiple communities. The public monuments that propagate antiblackness and
White supremacy exist and are mounted on stolen indigenous land that is drenched in the
blood of both Native Americans and Africans. It would be disingenuous and inaccurate to

105 Mishuana Goeman, Mark My Words: Native Women Mapping Our Nations (Minneapolis, MN:
University of Minnesota Press, 2013) 27.
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have this discussion without referencing scholars in Ethnic Studies and Native American
Studies specifically who have thought through the connections between Black and Native
community’s relative to the issues at hand in this work. “In (re)mapping the space of the
economic, political, and social through short stories, I contend that spatial production is
not only formed at the moment of colonization, but that it continues to form in its
imperial expansion through intimate relationships.” 108 Relationships that reach beyond
and between the African communities, White communities, and Native American
communities who are all living, often in very close proximity, on and off the land this
human drama is being played out upon. An important note, in my work, when I say
intimate I do not mean intimate in the romantic or sexual sense (though in other cases of
other pieces of scholarship such an analysis may apply) I utilize the meaning of intimacy
that Lisa Lowe does in her book The Intimacies of Four Continents when she conceives
of

‘residual’ and ‘emergent’ ways of constructing the sense of
intimacy as ‘close connexion,’ that is, the implied but less
visible forms of alliance, affinity, and society among
various colonized peoples… residual… [referring] to
elements of the past that continue, but are less legible
within a contemporary social form… the newly dominant
form of national liberal republics have made less available
the residual intimacies of colonialism and slavery that
nonetheless continued as the practical conditions for liberal
forms of personhood, society, and government; in other
words, settler practices and the afterlife of slavery are
residues that continue beyond the declarations of
independence and emancipation. 109
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My approach to researching intergenerational education trauma is informed by
Lowe’s notion of intimacy, which I construct as existing between oppressed groups via
an intimacy of struggle against oppression and between oppressors and those they
oppress via an intimacy of violence; the latter of which looms largely in this document.
Africologically speaking, my research works from the assumption that transcontinentally
and transgenerationally African people experience (and not in a linear or chronological
fashion) epistemic violence, epistemic resistance, and epistemic healing. I take the
position that racist violence broadly, and White supremacist ancestral violence
specifically is an intimate act due to the “close connexion” between memory, education,
knowledge of self, knowledge of family, and knowledge of nation that are all conflated
and contested when these state sanctioned narratives in the archive of public memory via
monumental memorialization are mapped and unmapped by Africana people. The use of
the term intimate is intentional because it speaks to the violation of a very personal space,
one’s memory, that this public mode of epistemic violence engages in on a daily basis.
Placing methodological value on this intimacy lays bare the personal, emotional, visceral,
and political nature of the epistemic violence at the heart of something as seemingly
mundane as a monument or a statue.
Among the most fundamental assumptions that run throughout the entirety of this
text is the idea that the monuments, maps, memorials, streets… in other words the stuff
that is in, and on, public space matters. Asante echoed this position in 2009 when he said,
“I believe that signs, symbols, rituals and ceremonies are useful for societies, and
furthermore, I accept that societies are held together or disintegrated on the basis of
symbols. We go to war over symbols, we fight over proper rituals of respect, and we find
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our lives enriched by the memories of those who have achieved heroic stature by standing
for what we stand for. 110 For centuries, African people have been forced to exist in public
spaces, and private ones as well, where the symbols that we interact with and ignore on a
daily basis present us with a constant narrative that we are inferior and deserving of the
oppression we face, both implicitly and explicitly. “In reality, the entire social fabric of
oppression is dictated by symbols of hierarchy and intellectual theories rooted in
Eurocentric viewpoints.... these symbols are dominated by European values.” 111
Asante’s accurate assessment of the material that comprises the social fabric of
oppression thrust upon African people leans heavily into my critique of the markedly
Eurocentric forms of humanity, citizenship, and justice from liberalism, neo-liberalism,
and neo-conservativism. It is my contention that the Eurocentric notions of these
concepts are extolled in the U.S. as if they are the only people who have ideas about what
humanity means, or citizenship, or justice. One need look no further than Sylvia Wynter’s
genres of human 112, Kwame Nkrumah’s African Humanism 113114, or Molefi Asante’s
African Personalism which according to Danjuma Modupe he defines as “… a West
African philosophical position originating out of the sudic ideal, the quest for and
commitment to harmony… the activating energy contained in the person in pursuit of
harmony… an Afrocentric personalism determines the manner in which that activating

110 Molefi Kete Asante, Afrocentricity: Toward a New Understanding of African Thought in the
World, 2009 http://www.asante.net/articles/5/afrocentricity-toward-a-new-understanding-of-african-thoughtin-the-world/
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energy is utilized by the person in the attainment of the Afrocentric objective.” 115
Methodological Considerations on The Colonial Archive of Public Memory and
The Africological Ritual Archive: Forgetting, Regretting, and Scaffolding a
Scholarly Study of Africana Peoples’ Audacity to Remember
“Nevertheless, to kill one’s ancestors is to kill oneself….” 116 People forget things
all the time. Some things we choose to forget. Other things we are unable to forget. But
far too many times, for Black people especially, we are forced into remembering some
things and forgetting other things; removed from the decision-making process altogether.
The first thing slavery did was make us forget. Methodologically, my interest in
forgetting is the way in which the archive of public memory makes forgetting
intoxicating and sensible for Black people. I am interested in how the select SAAMEs in
the cities I have researched encourage their Black residents and visitors to forget their
ancestors. Recent Amherst College graduate Christin Washington cogently speaks to the
ramifications of forced forgetting when she says “…without a collective memory of the
past—the whole story—the present generation is severed from the molding elements of
their identity and the origins of their existence.” 117
“Nevertheless, to kill one’s ancestors is to kill oneself….” 118 People remember
things all the time. Some things we choose to remember. Other things we are unable to
remember. But far too many times, for Black people especially, we are forced into
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remembering some things and forgetting other things; removed from the decision-making
process altogether. The last thing slavery did was make us not want to remember.
Methodologically, my interest in remembering is the way in which the archive of public
memory makes remembering unattractive and illogical for Black people. I am interested
in how the SAAMEs in the cities I have researched discourage their Black residents and
visitors to forget their ancestors. Recent Amherst College graduate Christin Washington
cogently speaks to the importance of remembering as resistance when she says
“…without a collective memory of the past—the whole story—the present generation is
severed from the molding elements of their identity and the origins of their existence.” 119

If monuments are signifiers, naming a past, they are also
signatures of relations of power, telling us not only what
we are remembering, but also what we ought to remember.
Public monuments therefore serve not only an informative
semiotic function but also a laden declarative one. They
serve to authorize a certain way to remember the past and,
therefore, they implicitly or explicitly displace or seek to
preclude other ways to remember the past. In doing so, they
help to propagate the illusion of a common memory. Thus
public memorials, especially politically aggressive ones,
are at once agents of remembering and instruments of
forgetting. 120

Of archives as both institutions and concept, specifically as they manifest in the
White supremacist societies that are structured to oppress African people, Michel RolphTrouillot describes them as “the institutions that organize facts and sources and condition
the possibility of existence of historical statements…. Archives assemble. Their assembly
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work is not limited to a more or less passive act of collecting. Rather, it is an active act of
production that prepares facts for historical intelligibility…. they help select the stories
that matter.” 121 It is my position that the ways in which the traditional archive has used
journals, diaries, legal documents, land deeds, ledgers, etc. to help select the stories that
matter and are found by researchers who enter the archive are mimicked by public space
on the so-called U.S. American landscape which operates as a public archive through its
use of monumental architecture in order to help select the stories that matter.
With Rolph-Trouillot’s notion of archive as a reference, I return to
operationalizing a term that is previously defined in this work but due to its
preponderance in the text, there is value in restating its definition at this stage. In my
assessment, the archive of public memory is “the colonial archive of public memory one
finds the monuments, memorials, statues, and markers in public space affixed to what we
are told is the U.S. American landscape that act as amulets of White supremacist
ancestral violence; tacks holding in place the colonial map that tells ‘Americans’ who
they were, who they are, and who they are meant to be.” 122
As an Africologist, it is important that my methodology also present a victorious
theoretical concept that informs my approach to addressing and disrupting the oppressive
narrative power of the archive of public memory and the colonial map it upholds. To
achieve that task, I turn to the work of sagacious African scholar Toyin Falola who I had
the opportunity to see speak at “The 4th Biennial Kwame Nkrumah International
Conference” hosted by Lincoln University 123 in 2016 where he shared his thoughts on
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this topic, which he published on during the subsequent year. In The Palgrave Handbook
of African Philosophy, Falola introduces and defines his agentic concept of the ritual
archive as a

conglomeration of words as well as texts, ideas, symbols,
shrines, images, performances, and indeed objects that
document as well as speak to those religious experiences
and practices that allow us to understand the African world
through various bodies of philosophies, literatures,
languages, histories and much more… huge, unbounded in
scale and scope, storing tremendous amounts of data on
both natural and supernatural agents, ancestors, gods, good
and bad witches, life, death, festivals, and the interactions
between the spiritual realms and Earth-based human
beings. 124

A corpus comprised via discourses and exchanges between my ancestors and me;
Falola’s ritual archive is how I understand the collection of images, experiences,
relationships, lessons, and some of the SAAMEs that I gained while doing research in
Richmond, Virginia; Charleston, South Carolina; New Orleans, Louisiana; and
Baltimore, Maryland. Those four locations were chosen due a combination of their
historical/scholarly significance (Civil War, The Union and The Confederacy) and
familial and/or ancestral connection that I have with the city and/or state personally. I
will take this opportunity to briefly explain my choices of each of the respective cities as
research sites.
The definition of ritual I utilize comes from Malidoma Somé, which sees ritual as “…
technology that allows the manipulation of the tangible and/or intangible… aimed at
producing healing… helping to… rejuvenate participants… restoration/return to purpose
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is the healing that ritual is meant to provide…. ritual is an art that weaves and dances
with symbols…” In Ritual: Power, Healing, and Community, Malidoma Somé describes
the importance of ritual as “the yardstick by which people measure their state of
connection with the hidden ancestral realm, with which the entire community is generally
connected.” For me as a Black Studies scholar and a Black person living in this world,
the process of physically traveling from place to place; walking the streets, standing
outside and inside of buildings, visiting burial grounds, and researching in the archives all
felt like a manipulation of an intangible narrative hold the archive of public memory had
on my imagination that I didn’t even know was there. Through being present in the
silences, hauntings, wakes, and healings that I felt every time I walked into one place or
out of another place, my memory was weaving itself together as if dancing melodically
with the symbols on the landscape as well as those in my mind. The research process for
me in many ways was a healing ritual unto itself; beyond what I gained, the process I had
to undergo to gain those things undoubtedly deepened my connections with the ancestral
realm and expanded my connections with the living, dead, and beautyful ones not yet
born.
Why Did I Go Where I Went? Why Did I Study What I Did?
Why Richmond, Virginia?
Historical Rationale. The former capital of the Confederacy is arguably the
ideological mecca for the Lost Cause ideology. Being home to the most prolific
presentation of Confederate monuments this side of Stone Mountain makes the city very
significant given the contemporary conversations around such monuments. Additionally,
unlike some of the other cities in these conversations that have only come into the public
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eye of this debate in recent years, Richmond has always been seen as one of, if not the
primary, flashpoints for discussions around secessionist public memory in the United
States. Not in Richmond but still in Virginia, the killing of Heather Heyer during a
counter-protest of a White supremacist rally at the University of Virginia in response to a
proposal to remove a Confederate monument provided another tragic reminder that White
supremacist sentiment is far from a fringe thing in the U.S. but quite pervasive. The state
of Virginia is home to easily the most Confederate monuments in the nation as well as the
national headquarters of the most accomplished Confederate monument builders of the
late 19th and early 20th centuries respectively. Virginia is also the state where Nat Turner
staged his rebellion, where Gabriel Prosser planned his rebellion, and where Black people
in the city have been proactive in creating their own ritual archives.
Why Charleston, South Carolina?
Historical Rationale. More enslaved Africans were landed in Charleston than any
other city in the country. South Carolina was the first state to issue a state of secession.
South Carolina is the state where the murders of Walter Scott along with the murders of
Cynthia Hurd, Rev. Clementa Pinckney, Rev. Sharonda Coleman-Singleton, Daniel
Simmons, Rev. Depayne Middleton Doctor, Tywanza Sanders, Myra Thompson, Ethel
Lee Lance, Susie Jackson; with the killer of the nine members of Mother Emanuel AME
Church being a Lost Cause adherent who draped himself in Confederate flags and ran a
blog that explicitly invoked Cecil Rhodes. Bree Newsome removed the Confederate Flag
that flew in front of the state capital building in South Carolina following the massacre at
Mother Emanuel. The actions of Dylann Roof that night set into motion much of the
current conversation that is taking place around Confederate monuments in the United
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States.
Why New Orleans, Louisiana?
Historical Rationale. The city known as the “Jewel of the Confederacy”, in this
contemporary moment was one of the first cities where Black youth led activist
organizations targeted the blatant White supremacy of Confederate flags and Confederate
monuments in public space. Those efforts were led by The Black Youth Project 100 and
Take Em’ Down NOLA. The city’s mayor has become a representative of what some are
arguing is a liberal model for how to address racist monuments, a framing that I have
questions and concerns about. New Orleans is a city that was entrenched in the system of
slavery and many of the buildings that line the French Quarter were previously sites of
the business of White people selling African people into and out of shackles. New
Orleans is a city with a very strong African spiritual community that has made consistent
efforts to venerate the ancestors who were violently killed and harmed during the Maafa.
And lastly, Hurricane Katrina and the subsequent treatment of New Orleanians by the
U.S. government is indicative of the critiques I offer about the limits of Euro-American
models of humanity and citizenship for African people.
Why Baltimore, Maryland?
Historical Rationale. Known by many as “Monument City”, Baltimore is a city
where monumental architecture is prevalent. Four confederate monuments were recently
removed from the city’s landscape. In terms of the enslavement of Africans. The city of
Baltimore was a major port, a port that saw its use only increase when the international
slave trade was outlawed. Maryland is one of the states upon which the border that set the
boundaries of the American Civil War were drawn. The national anthem was written in a

83

military conflict that took place in the city. The city was inundated with Confederate
sympathizers before, during, and after the American Civil War. The state has a reputation
of being seen as both the Northernmost Southern state and the Southernmost Northern
state, so I thought an analysis such as mine would be fruitful here. Additionally, the city
that was home for a time to Frederick Douglass and Harriet Tubman, two Black people
who used maps and ships to upend the normative power structure that sought to control
space and place of all Black people, enslaved or free.
Why Confederate Monuments?
From the #RhodesMustFall movement to #TakeEmDownNOLA to the actions of
Takiyah Thompson in Durham; Black young people all around the world are resisting the
White supremacist dominant narratives about our histories, our cultures, and our people
that are doused in antiblackness and racism. I home in on Confederate monuments for
multiple reasons: (1) The Confederacy engaged in a protracted struggle to defend and
expand the institution of enslaving African people and the preservation and removal of its
sculptures and statues more than 150 years after the American Civil War is a profound
site to assess the lack of liberal and neo-liberal political integrity, the veracity of
conservative and neo-conservative political fascism along with the narrative power of the
archive of public memory; (2) I grew up in a city with four Confederate monuments and
live in a city where American Civil War history and is a constant; (3) Being born in
Maryland, the battle over how the American Civil War is remembered in public space is
something that I have always been surrounded by; (4) There are so many surface level
conversations taking place around the Confederacy and public memory that I hope to
provide an alternative option for Black people who are interested in thinking through in
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an culturally rooted manner our relationships to these monuments and their impact on our
memory(s). Methodologically, it is my assertion that the archive of public memory, of
which these monuments exist in, serves to uphold the colonial map with both being
instruments of White supremacist epistemic violence.
Why African Burial Grounds, Sites of Trauma, and Memorial Sites?
African people who were enslaved in this country refused to have the circle
between them, their ancestors, and their homeland broken. One of the ways that African
people worked to sustain those connections was to preserve, augment, refine, and flat out
create new African rituals specific to the contemporary context in which they found
themselves. One of the practices that emerged earliest was that of attempting to ensure
proper, or at least a thoughtful, burial for their family and friends whose lives were often
cut short by the slaveocracy of their time. Today, many of these sites are under attack or
unknown or disregarded. However, at the same time many of these sites are appropriately
and powerfully preserved and honored by Black people in cities, counties, towns, and
states all around the world.
I want to use my work as an opportunity to not only critique and discuss
oppression, but also as an opportunity to amplify and focus on examples of the agency
and victory of African people in the face of truly horrific conditions. And for me, the
focus on African burial grounds and Memorial sites is intimately connected to the
valorization and exalted position of Confederate monuments because all those Black
people did not end up in all those caskets and all those graves just because of old age.
The system of slavery engaged in the active process of decreasing the life-chances and
quality of life available to Black people, and the conversation must move beyond the
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problematic ancestral veneration of certain White people and seriously grapple with the
ancestral violence done by those monuments to Black communities and Black people.
(S)torytelling
“There is no greater agony than bearing an untold story inside of you.” With these
words, Maya Angelou articulates the outcome of the epistemic violence that the archive
of public memory imposes upon so many Black, and Native American, people on a daily
basis. My choice of storytelling as a central methodological component to this project is
Africologically rooted in Indigenous African principles of education and narrative
axiological values. As someone who worked as a poet for a period of years, and taught
creative writing to high school and college students in various capacities, if I did not
express that part of myself in my scholarship, then my scholarship would not be mine.
And what sort of twisted irony would it be to write an entire dissertation rooted in
knowledge, memory, and storytelling but not use my truest voice?
“Storytelling is one of the most powerful and effective means for a holistic education
in indigenous Chaggaland. Indigenous thinkers see it as an awesome way of character
formation…. [one tells stories in order to] give inspiration and insight, to evoke profound
thinking, and to ultimately mold the listener’s moral fiber. Storytelling is therefore at the
very heart [emphasis mine] of the indigenous human formation.” 125 Pedagogy is as much
about practice as anything. To teach is to make mistakes, to stumble, to fall, and to return
to the place where you fell because you know someone in your community is depending
on you to get back up. And sometimes that someone may be yourself. Education comes
from not only reading and studying, but some of the most essential forms of education
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come from living. The value of storytelling is that it enables you to articulate the what of
scholarly and academic knowledge along with the why that knowledge is important as
well as diversifying how you are able to teach and/or critiqued that knowledge.
The time of sharing and writing the findings of my research is something that is
culturally specific and culturally intentional within my methodology. The teller of the
story, across the myriad of Continental African and Diasporic African communities
knows that “At storytelling time, awareness deepens and a person’s self-presence is more
pronounced. A listener is ready to remember, to imagine… One is more inclined, at story
time, to dive deep into one’s inner most self, especially if the storyteller does the
same.” 126 Given that a lot of my research involves education but is not primarily, or at all
really, situated in a traditional classroom, stories become a crucial pedagogical tool for
me. A story can be told while walking by a monument, while grabbing lunch at a statue,
to reminisce is to tell a story, and positioning storytelling as an effective mode of
educating, you inspire people to see themselves as educators of themselves and their
communities when they may have previously thought only certain people were “good
enough” or “important enough” to do that sort of thing. “Each one of you is a great story
with numerous stories within it, and together we are an awesome story, pregnant with
thousands of unique stories wanting to be born and reborn every time story time comes
around.” 127
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(E)pistemic
At the core of this project is a passion and interest in recovering ancient
knowledge, creating contemporary knowledge, and inspiring future knowledge. This
work is an attempt to not merely ascertain information or accumulate information to
make or break an intellectual argument. By engaging in research with the explicit goal of
creating knowledge that will be accountable to those who have come before me as well as
those who will come after, the objective is to assume an epistemic posture akin to “… the
indigenous Chagga word imanya, which means to know, also includes the experience of
awakening to insight and enlightenment. Thus imanya means to know and to get insight;
that is to know mentally and to be touched in one’s heart in a way that gives wisdom.” 128
The goal here is not to be “right” or to prove someone else “wrong” but rather gain
knowledge and gain the discernment to know what to do with it. “In most Bantu
languages, the word heart (Mucima in Kiluba, for example) also stands for thought. A
Muntu wa mucima muyampe is not only a person with a good heart in the sense of being
kind, compassionate, and generous but also a person of good thought. The African thinks
not only with the head but also with the heart.” 129 In the Eurocentric academy, if you are
not careful you will end up not too concerned with the reach of your research beyond
your profession and your potential for promotion within that profession. Though these are
unavoidable concerns given the nature of higher education, in Africology and Black
Studies we should always be thinking about not only whether our work is good for us
individually but is it good for our people collectively. This is a difficult task, as for ones
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work to be maa kheru (true of voice) one needs to honor their specific and personal truth,
but we must be vigilant that we construct that truth in dialogue with the communities we
are accountable to, which has been the case since a “relevant education” was demanded
by Black and Brown youth in Daly City, California.
The true mark of a scholar is not the answers that they know, but the questions they
ask. To know answers reflects an accumulation of information and a familiarity with how
to do research, which is absolutely a requirement of the profession. But questions, the
question someone asks reflects what they want to know; what they think is worth
knowing; and who they want their research to reach. The beauty of many African
epistemology systems are their inherent strictures of balance between tradition and
imagination. They reflect a knowledge that everything we consider a tradition was once a
new idea, affirming to African seekers of knowledge that the knowledge of their
ancestors is necessary, the knowledge of their elders is necessary, and their own
knowledge is necessary. To echo a quote that I first mention in the earlier review of
Afrocentric scholarship

The Bwino epistemology of the Baluba is grounded in the
proverb Mwana wihangula ye unvwaâ, meaning “the child
who raises questions is the one who will gain knowledge,”
which stipulates the centrality of the question in the path
toward knowledge. For the Bantu, knowledge does not
stem from a blind repetition of ancestral ways. The Baluba
state that in order to know, one has to begin with the “art of
unknowing,” being carefully aware that everything that
shines may not be a “genuine knowledge” (Bwino ke
bwino). This means that knowledge is not knowledge until
it is critically examined and its validity enshrined. It is
precisely this power of critical thinking that has made
African tradition so dynamic, vibrant, and flexible,
constantly adapting to new challenges. The very survival of
African people throughout history is due to this kind of
89

epistemology, which allowed people to assess the meaning
of new realities in the light of old canons and to assess
ancestral wisdom and customs in the light of new
circumstances and wisdom. 130
One of the most consistent ideas across the wide array of African epistemological
systems is the belief that education is a life-long process. One only stops learning and
growing when one thinks they have nothing left to learn and no ways left to grow. The
human tragedies wrought by Eurocentricity over the past 600 years took place, in large
part, due to the Europeans thinking that knowledge was something they taught and
everyone else was taught. Adherents to African epistemological systems are not only
aware of this problem, but as long as we remain steadfast to the values of the systems, we
should have no problem being clear on our roles always teaching and always learning.
“Thus, the African journey to knowledge begins with an epistemological humility, which
is the fundamental belief in the inability of a single individual to know the whole truth.
As an Akan proverb puts it, “wisdom is like a baobab tree, a single person's hand cannot
embrace it.” 131
A Methodological Rumination on Some Epistemic Considerations of Ancestry,
Memory, and the Maafa. As stated in an earlier portion of this work, education in the
context of this project and in line with much of the scholarship on traditional African
education models, is understood to be deeply connected to utilizing ancestral knowledge
and being in dialogue with the lessons and experiences of those who came before them.
Part of the undertaking of this project is to explore what that profound principle means
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and looks for African people whose direct ancestors were enslaved the single largest
enterprise of human bondage in terms of volume on the globe. The conventional logic in
the majority of published and publicly shared information on traditional African religions
and spiritual systems outlines a strict list of things that should one experience in physical
life, they would be precluded from being an ancestor in the spiritual realm. These are
things such as suffering a violent death, not having children, not reaching old age, etc. All
things that would have been nearly impossible to secure for Black people during the
Maafa, and are by no means a given in 2018.
If these rules and requirements are so unflinching and so set in stone that African
people who for more than half a millennium have been the direct targets of an
exploitation and extermination scheme by Euro-American systems of power that was by
no means of their own making are somehow blamed for that and told they are
undeserving of ancestorship, then something is wrong. Black people in cities and rural
communities across this planet pour out liquor, make t-shirts, Facebook pages, music
videos, and street corner altars for friends and family that were violently taken from them
too soon not because of anything they did or didn’t do, but because they live in a world
that is built on oppressing and killing them, in no specific order. And in such a society
where Black people constantly have to prove daily that we are “good enough” or
“deserving enough” to be treated as people in life, when it comes to something becoming
an ancestor, we should at least have agency in reviewing what things like “good enough”
and “deserving enough” mean and how they can be revised and remixed to make sure
they take into account the current realities we face as African people living amidst White
supremacy. If Troy Davis, Trayvon Martin, Rekia Boyd, Renisha McBride, Phylicia
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Barnes, Treasure Hilliard, Kenneth Bostick, Sean Gamble, Jordan Davis, David Mason,
Eric Garner, Freddie Gray, and the hundreds and thousands of Black people killed every
day by the afterlife of slavery are not “good” enough or “deserving” enough to be
ancestors, then neither am I. The methodological significance of this claim is that this
project strives to be in epistemic discourse with more than a few ancestors who died
extremely violent deaths, did not have children, died very young, perhaps even as
children themselves, and were subjected to some of the worst horrors on this planet. And
I endeavored to talk to them so that I could begin to remember what my separation from
them had forced me to forget. The holistic community of the living, dead, and yet to born
that this project attempted to craft in the context of a story, and that I hope to craft in the
context of my own life, is one of I/we/us/them.
(V)isual
In my invocation of the visual I gesture not only to that which may be seen with the
eyes, but that we see with our ka (Kemet- life force), ori (Yoruba- head/spiritual
intuition), sunsum (Akan- spirit/activating principle), the soul as is understood in
Africana/Black U.S. communities, and similar concepts emergent among African people
globally on the continent and throughout the diaspora. My attention to sight echoes the
sentiments of Toni Morrison in her essay The Site of Memory when she says of her
ancestors that “… the images that float around them, the remains, so to speak, at the
archeological site - surface first, and they surface so vividly and so compellingly that I
acknowledge them as my route to a reconstruction of a world, to an exploration of an
interior life that was not written and to the revelation of a kind of truth.” 132 In this
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scholarly process of wading through the archaeology of Black memory, the eyes and
sight in the normative sense are crucial to my work, evidence by my planned usage of
Black DH and mapping software in terms of future dissemination and future public
presentations. To that end, my specific articulation of what I see with my eyes, the AEVS
narrative in the dissertation and the Black DH in future dissemination, emerges and
manifests from what I see with the entirety of my unique being. A uniqueness which from
the Chagga, the Akan, the Baluba, and other traditional African educational/philosophical
frameworks we are reminded is a vital part of any African person and is honored by any
community that believes itself to be African.
This visual portion of this project is an attempt to utilize narrative analysis as a
model through which I visualize in the form of a map, guideposts and references for the
narrative that the findings portion of this dissertation tells in the form of storytelling.
With regard to the future dissemination of this work, the visual story that is the narrative
analysis will be accompanied by a myriad of different Black DH software presentations.
Though this use of technology is not abundant in historical or contemporary Africological
discourses, in the same way that our ancestors utilized the tools of their time and their
moment to speak their truths whether those tools were the chisel, the mouth, the drum,
the printing press, the pen, the book, or the computer. In my particular case, I have
chosen to utilize the ritual archive I gained through my research to narratively visualize
my research findings through writing and images in the dissertation, and in public
presentations of the dissertation I am planning to utilize Black DH show externally that
which I already see internally to communities within, and very importantly beyond
academia.
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Another reason for the emphasis that I place on the importance of the visual is the
unique yet commonplace realities that confront Black people who are from where I am
from, and places much worse. Black people who have seen what I’ve seen, and seen
much worse. And from Black people who have (and have not) overcome what I’ve
overcome, and have (or have not) overcome much worse. Participation and longevity in
the ivory tower, for all of us, can induce a false sense of thinking that our lives are either
better than or beyond the reach of those of everyday Black people. The “nice” job, “nice”
house, “nice” income, and “nice” community can anesthetize us; convincing us over time
that we are somehow not them and it is somehow their fault that they are not us.
Furthermore, we often pass all of these judgements from a position of assuming that us,
regardless of our character or integrity, is something that they, regardless of their
character or integrity, would even want to be. I say this not as someone who thinks
himself above this seduction of higher education.
Much to the contrary, I say it as someone who is striving to be methodologically
vigilant in my cognizance of this dynamic precisely because I know how subtle and
unintentional that descent into ontological arrogance can be for those of us with these
letters bestowed by (or funded by) benevolent White benefactors behind our names. As
someone who has been teaching Black people our history professionally, as in my job for
a living, since I was seventeen, as someone who spent years in middle school classrooms
teaching and learning from Black youth as a Freedom School teacher in Deep East
Oakland, as someone who spent years as a Poet Mentor teaching and learning from Black
youth in Baltimore, Maryland; Oakland, California; Stockton, California; and San
Francisco, California; as someone who spent four years teaching and learning from
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incarcerated Black youth in the Washington D.C. area; as someone who has spent three
plus years teaching and learning from Black activists and leaders who put their bodies
and lives on the line in protest of the State for you and I every single day; as someone
who has spent the past seven years teaching and learning hundreds of Black people in
colleges and universities in San Francisco, California; Palo Alto, California; Philadelphia,
Pennsylvania; and Camden, New Jersey; as someone whose mother has been a forty year
plus educator to thousands of Black youth in Baltimore City and Baltimore County; and
as I said at the outset, as someone who has been teaching Black people our history
professionally, as in my job for a living, since I was seventeen I am clear about who I
understand my we to be. And for me, we definitely includes us…us in these universities,
us in these colleges, us in these towers, us in these halls, us in these skyscrapers, us at
these conferences, us at these hotels, us in these journals, us writing these books, and us
in these boardrooms; I love us. But my we most certainly and necessarily also includes
them… them in these streets, them on these corners, them in these cells, them in these
classrooms, them in these caskets, them in these oceans, them under these buildings,
them in these traps, them in these clubs, them in these malls, them in these studios, them
on these records and them on these fields; I love them. Not only am I because we are, but
I would no longer be me if I lost my connection and accountability to them. Moreover,
the idea that any of us are outside of the reach of White supremacy’s grasp simply due to
our economic or social status is a feat of substantial ignorance when we live in a society
where the most powerful and respected (by U.S. American mainstream standards) Black
man in the nation’s history can have a White man with money call him, while he’s the
President of said nation, an idiot who is illegally the nation because “he wasn’t born
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here” and his wife can be called an ape and animal by this same White man’s friend and
that White man can become President immediately after him due to their masses of White
people circling their collective wagons is laughable. Sure, the rope may not be tied as
tightly around your neck as it is others’ necks, but do not doubt for a second that the rope
is there waiting just in case you move to far one way or the other, or maybe in case you
do nothing at all and someone White feels like playing with rope that day.
To that point, the rope may be loose around some of our necks, but there are countless
others who have no such luxury and are intimately aware of the decreasing of the rations
of the already scarce commodity known as breath by the State to Black communities
throughout this country that is occurring every day. University of Indiana professor and
scholar Maria Eliza Hamilton Abegunde provides clear insight for any Africologist who
is interested in doing scholarly that speaks to the lives and realities of both us and them in
a way that is attuned to this urgency. “Radical times necessitate even more radical
methods; they necessitate entry into liminal and alternative spaces often avoided or
ignored within these contexts.” 133 In my hometown of Baltimore last year 134
•

343 people were murdered

•

90% (308) of those murdered were Black

•

Nearly 65% (nearly 220) were between 18-34

•

About 45% (155) were shot in the head

During this past winter, many public schools in the city made national news because

133 Maria Hamilton Abegunde: Sankofa in Action: Creating a Plan That Works: Healing
the Causes of Violence to Stop the Violence 2011.
134 Kevin Rector, “2017 homicide data provide insight into Baltimore's gun wars, police say” in The
Baltimore Sun http://www.baltimoresun.com/news/maryland/crime/bs-md-ci-2017-homicide-data-breakdown20180103-story.html
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students were in school buildings with no heat with temperatures well below freezing.
Furthermore, a long-term investigation into the Gun Trace Task Force of the Baltimore
City Police Department that revealed in addition to the historically (which for an
institution such as a police department is telling in and of itself) corrupt racketeering and
robbery, this was “… a case where the officers’ victims were black men … [and the unit
was regularly] profiling people and vehicles, performing “sneak and peek” searches
without warrants, using illegal GPS devices to track suspects they claimed to be
watching, and driving at groups of men to provoke them to flee so they could be chased
and searched.” 135
This, in the same city where Freddie Gray had his spine severed in a 21st century
patty wagon not too long ago. When one adds to that red record 136 of sorts the pervasive
problems of lead paint, low access to quality health care, food deserts, and the other
structural problems Black people in Baltimore face on a daily basis, Abegunde’s phrase
of radical times is not only apt, it is arguably an understatement. And that’s just one city,
this nation has thousands just like it, some much worse. Though I live in Philadelphia
currently and my parents’ home for a while has been in the Woodlawn/Catonsville area
ten minutes outside of the city, both of those places are still located in areas where Black
people are still confronted by the structural and institutional racism that exists in
Baltimore and beyond.
So how does all that connect to this work on monuments and memory? Good
question. If you remember, in his description of the term antiblackness, Wilderson

135

Kevin Rector, “2017 homicide data provide insight into Baltimore's gun wars, police say” in The
Baltimore Sun http://www.baltimoresun.com/news/maryland/crime/bs-md-ci-2017-homicide-data-breakdown20180103-story.html
136 A lexical nod to Ida B. Wells-Barnett’s text, The Red Record which she published in 1895.
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describes it as “America’s structuring irrationality: the libidinal economy of white
supremacy, and its hyper-discursive violence that kills the black subject so that the
concept, civil society, may live. In other words, from the incoherence of black death,
America generates the coherence of white life.” 137 Informed by his assessment, but also
that of a litany of other Black scholars who have studied structural racism extensively, it
is my analysis of the previously mentioned institutional problems that, as they manifest in
Black communities such as Baltimore (but also Richmond, Charleston, New Orleans, and
others), they cannot and will not be understood or changed if we do not critique, analyze,
challenge, and upend the epistemic violence of the local and national narratives told
every single day by the archive of public memory we exist in and around constantly. One
Think about it. At first, we may not see how the landscapes of the city lend themselves to
these atrocities, but upon further inspection things may become clearer.
When you realize that one of the streets Freddie Gray’s body was brutalized on is
named Presbury, connected to the former sheriff of Baltimore Police James Presbury and
his family, Presbury who had a “mulatto” servant Mary Holmes charged with “bastardy”
for having a “mulatto” child and then had that child at the age of eight enlisted as his
“servant” as well in 1769 138. When you examine the actions of the Gun Trace Task Force
through the lens of knowing that the city exalted Justice Roger “[Black people have] no
rights which the white man was bound to respect” Taney in their widely marketed Mt.
Vernon District via a significantly placed public monument which stood from 1887 until
this past August. When you interrogate what must have happened to allow young Black

137 Frank Wilderson, “The Prison Slave as Hegemony’s Silent Scandal,” in Warfare in the American
Homeland: Policing and Prison in a Penal Democracy, ed. by Joy James (Durham, NC, 2007) 23.
138 http://www.freeafricanamericans.com/Hailey-Jones.htm
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children into school buildings where they’re freezing with icicles on the walls and space
heaters on the ground with the knowledge that the city itself came to commercial
prominence as slave trading port in a marquee Border State like that specialized in
creating institutions of severe discomfort (slave pens) to prepare Black people to be
exploited by and serve White people. When you not only look at the successive formers
through the lens of the successive latters in an intellectual sense, but when you map those
connections in a cartographic sense and make them visible in a new way, it is my
argument that then you create new ways to tell the stories of this history, new ways to
learn and teach this information, and a new way to critique, disrupt, make transparent,
and ultimately upend the imperial geographies of the colonial maps whose longitude and
latitude we already know all too well.
I am very clear about the limits of what any form of academic work can do in terms
of anything emancipatory and liberatory for Black people, especially in the immediate. I
am under no allusions that this project will end White supremacy or even end the
intergenerational educational trauma via epistemic violence that so many Black people
are subjected to on a daily basis. That lofty of a goal is not the goal of this project by any
stretch of any imagination. Everything produced in the halls of academia is entrenched in
the politics and practice of academia in unrelenting ways, particularly in terms of access,
reach, creative control, etc. That said, I am of the belief that for all this project admittedly
will not do, I think that it will be able to provide new frameworks and tools for Black
people to think through, resist, and tell our stories of the epistemic violence/trauma of
State memory and the epistemic healing of Black memory. I think this project has the
potential to inspire other Black people to explore the epistemic maps of their own lives
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and take seriously the value of unearthing via the archaeology of Black memory what
warsan shire would call the terror, strangeness, and beauty in their own story(s) of their
own lives and discover the story(s) of themselves that are written on/above/below the
streets, statues, monuments, buildings, and towns that they walk by and live in every day.
Through utilizing cartography critically and Africologically, one is able to visually
represent and outline the intergenerational education trauma caused by the archive of
public memory, a type of epistemic violence which , invoking the words of Maria
Abegunde, I conceive of in this project as “… a spiritual wound, and that in order to
begin healing it we must return to one [emphasis mine] of its points of origin—the
Transatlantic Slave Trade—first to heal the spirits (living and ancestral) of those affected
by the violence, which I consider a symptom of the illness.” 139 Heal, as I understand it in
this very specific context is not to cure or alleviate, but to potentially restore and
transform the current forgotten, discarded, and suppressed nature of our communal
discourses between many of the African ancestors of that epoch and us/we/them. The
mathematics of the Maafa are such that slavery’s remainder has been enjoying an active
afterlife at the expense of Black lives and Black people since 1863, and though some
among us may think slavery, as well as its calculus and its reanimation unworthy of our
most rigorous study, both we and they live lives where the rope is always within reach.
As Andrew Mitchell, Chicago community activist said in the documentary 500 Years
Later, “We might think we are done with slavery but I tell you one thing, slavery is not

139 Maria Hamilton Abegunde: Sankofa in Action: Creating a Plan That Works: Healing the Causes
of Violence to Stop the Violence 2011.
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done with us.” 140
Methods: A.E.V.S.
AEVS is how we learn to remember. It is how we unearth the (ancient) to commune
with the (past) so that we may better understand and explain the (present) in order to
create and imagine a more liberatory/holistic (future). We learn through reading (and
making) the map that has been forgotten. But it is we who make the map, not our parents,
grandparents or ancestors. It is our journey to make, and our journey to take.
The methods that comprise what I am describing as the AEVS framework used in this
study include narrative analysis and discourse analysis. Narrative analysis is “to piece
together narratives of people’s lives and the world around them, using a number of
sources. Narrative analysis focuses on peoples’ stories and descriptive accounts of their
lives and events.” 141 Discourse analysis is “a research technique that allows you to
systematically analyze the hidden and visible content in communication messages.” 142 A
reminder, I define AEVS as a framework of mine that I define as: the Africana Studies
guided use of digital data visualization to excavate ancient and construct contemporary
functional Africana knowledges of memory. These are visualizations of space and place
narratives that seek to unmap colonial cartographies, are explicitly decolonial and are
healing; told from the position of the African as agent in their own story.

140

Owen Alik Shahadah, 500 Years Later, Documentary Film, directed/performed by
Owen Alik Shahadah and MK Asante, Jr. (2005; Philadelphia; Universal City, CA: Codeblack
Entertainment, 2005) Amazon Video.
141

Serie McDougal III, Research Methods in Africana Studies (New York, NY: Peter Lang
Publishing 2014) 267-268.
142 Serie McDougal III, Research Methods in Africana Studies (New York, NY: Peter Lang
Publishing 2014) 265.
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(A)fricological Methodological Thrust
“Afrocentricity postulates a two-pronged conceptualization of liberation [psychic
liberation]; and the conceptualization of liberation itself is grounded by the…
conceptualization of freedom.” Given that the objectives of this research project are both
to disrupt White supremacist hegemonic power while amplifying the assertion African
agency in each city where this research took place the structural bent of this project is in
the direction of psychic liberation. That said, cultural reclamation is of course present in
this current iteration of the work, and will likely take on an even larger role once this
project is disseminated and expanded by other Africological exemplars. The textual
analytic choices as well as the choices for the order I share the findings on each of the
selected SAAMEs in each city; meaning the pairings of each text and SAAME that will
illuminate and buttress my findings and the commensurate assertions relative to the
different themes that ultimately emerged from my research, were informed by Christina
Sharpe’s concept of anagrammatical blackness 143.
Sharpe’s anagrammatical blackness is where I engage in the critically cartographic
component of AEVS. Taking seriously Sharpe’s metaphor of “… a secret message
discovered through the rearranging of the letters of a text” is how I am conceptualizing
my AEVS narrative that is taking the sanctioned text that is the archive of public memory
and rearranging its components in such a way that a new (or old) ritual archive is
manifest from which I can learn, listen to, write, and share a new story and new
memories that are intended to encourage healing via affirmation and/or resistance to
White supremacist epistemic violence. This methodological choice was reached through

143 In this project, as referenced previously, I utilize Christina Sharpe’s notion of anagrammatical
blackness which she says “… exists as an index of violability and potentiality….

102

a utilization of Afrocentric literacy, which in Ama Mazama’s volume The Afrocentric
Paradigm is defined in Norman Harris’ A Philosophical Basis for an Afrocentric
Orientation as “… the application of historical knowledge as the confluence of
personality and situation dictates.” a pulling together of different texts for each city, a
unique arrangement that speaks to the unique context of each location but deals with the
common themes of (S) silence 144, (H) haunting 145, (WW) wake work 146, (H-A/R)
Healing 147 via affirmation and/or resistance.
In the context of this specific research project, the historical knowledge is the
Indigenous and Traditional African perspectives on epistemology; the personality is the
honoring, as the Chagga teach and Asante’s work echoes, of the manner in which the
great and unique story that is me is intuitively seeking to be told; and the situation of
me/we/us/them is one of conducting rigorous Africological scholarship on the
mathematical remainders of the Maafa is “… not [done] because of an antiquarian

144 In this project, as Michel Rolph-Trouillot does, “By silence, I mean an active and transitive
process: one ‘silences’ a fact or an individual as a silencer silences a gun. One engages in the practice of
silencing.” Michel Rolph-Trouillot, Silencing the Past: Power and the Production of History (Boston, MA:
Beacon Press 1995) 48.
145 In this project, I utilize a coalescence of Marisa Parham, Karla Holloway, and Emily Lordi’s work
shared in a 2011 Callaloo review of Parham’s Haunting and Displacement where Lordi meshes their
collective ideas on the phenomenon by describing haunting as “experience[ing] someone else’s memory… a
black cultural sensibility shaped by the prevalence of early death…. how ‘the pain of others shades our own
subjectivities.’… and, more specifically, how one may experience life as a reminder of many thousands gone
whom one has never known.” Emily J. Lordi. "Haunting and Displacement in African American Literature and
Culture (review),” in Callaloo (College Station, TX Callaloo Volume 34 Number 3, 2011) 967-969.
146 In this project, as cited in a previous chapter, I utilize Christina Sharpe’s idea of wake work
which she describes as “a mode of inhabiting and rupturing this episteme with our known lived and
un/imaginable lives. With that analytic we might imagine otherwise from what we know now in the wake of
slavery.” Christina Sharpe, In the Wake: On Blackness and Being (Durham, NC: Duke University Press,
2016) 18.
147 In this project, as cited in a previous chapter, I utilize Shawn Ginwright’s definition in conjunction
with the work of Danjuma Modupe and define healing as Shawn Ginwright in his book Hope and Healing in
Urban Education defines healing as “a process to restore health resulting from harm or injury. Well-being or
health stems from consistent engagement and practicing cultural values, collective consciousness, individual
and collective restoration.” In the Afrocentric context, healing in the manner of which Ginwright speaks is
understood as moving toward what Danjuma Modupe calls “Africana existence on Africana terms.” Shawn
Ginwright, Hope and Healing in Urban Education: How Urban Activists and Teachers are Reclaiming
Matters of the Heart (New York, NY, US: Routledge/Taylor & Francis Group 2016).
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obsession with bygone days… but because black lives are still imperiled and devalued by
a racial calculus and a political arithmetic that were entrenched centuries ago. This is the
afterlife of slavery – skewed life chances, limited access to health and education,
premature death, incarceration, and impoverishment….” 148 “Freedom is the ability to
conceptualize the world in ways continuous with one’s history.” In this research project,
the method of establishing that continuity of anteriority, contemporary, and futuritive is
using narrative and discourse to archaeologically unearth the memory and epistemic
knowledges that connect our African ancestors, our dead, our living, our yet to be born,
and me. Freedom, methodologically here, is a journey of resisting the forced forgetting of
the colonial archive of public memory and embracing the challenge to remember and
reconstruct my ritual archive.

148 Saidiya Hartman, Lose Your Mother: A Journey Along the Atlantic Slave Route (New York, NY:
Farrar, Straus, and Giroux 2007) 6.
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CHAPTER 4: CARTOGRAPHIES AND HISTORIES OF
WHITE SUPREMACIST EPISTEMIC VIOLENCE
For we live in the maps that the colonial surveyors bequeathed us. Inside their cadastral
enclosures we have settled down. The roads we drive, the prospects they open up, and the
alignment of the walls inside which coming home we agree to reside and sleep are all the
linear offspring of those rulers.
Paul Carter, Dark Writing: Geography, Performance, Design, 2008
Mapping, which involves exploration and surveying, was followed by naming and then
ownership. Mapping was the imperial road to power and domination… Columbus goes
west across the Atlantic… Later the whole land mass is named America after Amerigo
Vespucci… A map in his hands, the world left for him to conquer…
Ngũgĩ wa Thiong'o, Something Torn and New: An African Renaissance, 2009
The first part of this chapter provides a sufficient and poignant historical
background of Cartography 149, and Maps 150 across multiple cultures, regions, and eras
that begins in Ancient Kemet, moves to other classical African societies, attacks the
hegemony of Eurocentric colonialism, assesses the extension of that colonialism on
Turtle Island, and transitions readers effectively from critique of colonial cartographies to
the culminating arc of this dissertation which is the creation of new Afrocentric
approaches to visualization. From my Africological theoretical foundation and the data I
am analyzing to my Black Digital Humanities methodology and my modes of

149 Citing the works of J.B. Harley, Wood and Fels, then Harley again, the definition I use of
cartography is one that sees it as “… the science and technology of analyzing and interpreting geographic
relationships, and communicating the results by means of maps”; “a form of political discourse concerned
with the acquisition and maintenance of power”; “Cartographers manufacture power: they create a spatial
panopticon.” As an aside, both critical and decolonial cartography are concepts that are present in the
overall project, and they are discussed in the Methodology chapter.
150 Citing the works of Mark Denil, J.B. Harley, Denis Cosgrove, and J.B. Harley again, the
definition I use of map is one that sees them as “signs and collections of signs, laying out in graphical form
indications of spatial relationships or placing into spatial other information with a locational attribute”; “…
value-laden, rhetorical images and as a kind of language or discourse with historically imbedded codes”; “…
not merely ‘spatial embodiment[s] of knowledge’; they also act as ‘stimuli[i] to further cognitive engagements’
that take many forms… a ubiquitous feature of daily life: the route map at the bus stop or subway station, the
weather map on television, the location map in the travel brochure, the iconic map of the commercial
advertisement… thus intensely familiar, naturalized, but not natural, objects working within a modern society
of high if uneven cartographic literacy.”
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dissemination, cartography and maps are without question central themes and concepts in
this project. Far from being ancillary or tangential, they are core components that one
must understand thoroughly to interrogate and appreciate the decolonial approaches to
visualization of space and place that bloom in the subsequent portions of this body of
work.
Therefore, I have written the first part of this chapter so that readers may
adequately understand both the depths of the multi-millennia epistemic stranglehold
Eurocentricity has on our abilities to visualize space and places, and the multi-millennia
epistemic repertoire of ancestral wisdom that Native Americans, people of color, and in
my case Africana people specifically have with which to decolonize oppressive, reclaim
old, and create new visual imaginings of space and place. The flow of this part of the
chapter begins with an exploration of African Indigenous Cartographic History, then
moves to A Brief and General Overview of a History of Cartography by People of
Color and Native People, following that there will be a Treatment of Eurocentric
Cartography, and this part of the chapter will close out with a Sectional Conclusion
and Transition.
An African Traditional Mapping/Visualization History
Ancient Kemetic Cartography. In terms of what is known to the scholars of our
time when it comes to the origins of most things, at least in the formal and documented
sense, the answers are more often than not located in Ancient Kemet. And the case, when
it comes to maps and cartography is no different. Though usually attributed to the
European canon, or perhaps the Arabic world by those slightly more adept, arguably, the
oldest navigational tool approximating a map as it is understood today, represented on
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paper or papyrus, and replete with geological data known to researchers of such things is
the Turin Papyrus Map.
This papyrus comes to us from the 20th Dynasty, dating from the 12th century
BCE, and is believed to have been created by a “scribe of the tomb” who went by the
name Amennakhte. According to geologist James Harrell, “The purpose of these
expeditions was to obtain blocks of bekhen-stone that would be carved into statues of the
gods, king and other notables.” 151 The map is thought to have been a rendering of the
route to a place linked to Kemetic royalty from Narmer to Hatshepsut known as Wadi
Hammamat, conveying the path of a major quarrying exhibition for gold and stone led by
Rameses IV, Pharaoh at the time, and Amennakhte’s employer. In addition to the Turin
map, plenty of the cartographic and geographic knowledge from Ancient Kemet was
carved into stone and conveyed on burial or spiritual materials. For example, researchers
in Saqqara have located what they describe as a cosmographical map of The Land of
Egypt with the Goddess Nut from the 13th dynasty (350 BCE). This particular map
displays:

the star-studded universe is sometimes depicted with an
arched figure of the goddess Nut representing the sky. She
is shown held aloft, over the recumbent figure of the earthgod Geb, by the figure of the god Shu in human form
representing the space between earth and sky… An inner
circular band is occupied by various standards associated
with the ancient territorial divisions of Egypt (nomes), at
this time still of great religious significance. The exterior
ring depicts various peoples and symbols representing
Egypt's neighbors. To the left and to the right on the
circumference of the outer ring are respectively the goddess

151 “Turin Papyrus Map From Ancient Egypt” Department of Environmental Sciences at The
University of Toledo online, accessed January 3, 2018.
http://www.eeescience.utoledo.edu/faculty/harrell/egypt/turin%20papyrus/harrell_papyrus_map_text.htm
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of the east and the goddess of the west, the upper part of the
diagram therefore representing the south 152
In keeping with the Afrocentric approach to research, this review of the historical
background starts with the Ancient African past, using it as a springboard from which to
launch and engage the larger discussion of mapping, geography, cartography, and
visualization.
Disciplinary Imperative of Situating African Cartographic Epistemologies as
Historiographic Focal/Primary. An essential part of the Black Studies project when
discussing African diasporic people who are descendants of those Africans enslaved
during the Maafa, particularly when undertaken from an Afrocentric perspective, is to not
foreclose oneself from information produced by their ancestors prior to those centuries of
White supremacist terror. This becomes especially important when attempting to situate
in an Africana critical lens something as culturally mundane, and in a Eurocentric context
as hegemonic as mapping, if one hopes to ultimately think outside of the constraints of
the society upon which that cartographic mundanity has been created. It is for this reason
that we now shift to a historical background of the West African cartographic traditions,
so that we may enhance the quality and depth of the epistemic toolkit with which Black
Studies scholars and Black people more broadly theorize our capacities for visualizing
our pasts, presents, and futures.
This review does not claim to fully, or even partially for that matter, provide a
complete record of Intertropical 153 African mapping practices. Instead, this section of the

152

A.F. Shore, “Ancient Egypt History of Cartography,” in The History of Cartography, Volume 1:
Cartography in Prehistoric, Ancient, and Medieval Europe and the Mediterranean, ed. J.P. Harley and David
Woodward (Chicago: University of Chicago Press, 1987), 120.
153 This is the term used prevalently among cartography scholars when discussing “pre-colonial”
Africa, and is used here to remain consistent with the source material. Please visit to receive a more
exhaustive understanding of the term. Intertropical includes: Western Africa (Mauritania, Senegal, Guinea,
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review seeks to provide a solid understanding of select examples and philosophies about
mapping and cartography that were present in Intertropical Africa prior to colonization.
These select examples do not strive to be exhaustive, but instead, given that Africana
peoples’ lives and experiences and histories are at the heart of this project, the collation
of them in this manner attempts to highlight specific visualization ideas and techniques
that may prove instructive in Africologically using ancestral knowledge to address
contemporary Africana realities. At a later portion of this text, in the Methodology
section, I will partake in a more thorough evaluation and articulation of Traditional
African cartographic practices with an analytic emphasis on their benefits and influences
on the research design and dissemination of the overall project.
Western, Central, and East Traditional African Cartographies
Even if one was to “…employ the most general definition of a map as ‘a graphic
representation of the geographical setting,’ we are bound to exclude the bulk of what may
be justifiably called mapmaking in the African context. Examples of mapmaking that are
excluded by this definition are mnemonic maps, body art (scarification, tattoos), the
layout of villages, and the design and orientation of buildings.” 154 Therefore, in line with
the assessment of cartographic scholar Thomas Bassett, I opt to “… view maps as social

Ivory Coast, Mali, Burkina Faso, Ghana, Togo, Benin); Central Africa (Niger, Nigeria, Chad, Cameroon,
Central African Republica, Gabon); East Africa (Ethiopia, Somalia, Kenya, Uganda, Rwanda, Burundi,
Tanzania); Indian Ocean Islands (Madagascar, Mauritius). The term is sometimes used interchangeably with
equatorial, and in the African context, the problematic term “Sub-Saharan.” This is not a term that I will use
beyond this section.
154 Thomas J. Bassett, “Indigenous Mapmaking in Intertropical Africa,” in The History of
Cartography, Volume 2, Book 3: Cartography in the Traditional African, American, Artic, Australian, and
Pacific Societies, ed. J.P. Harley and David Woodward (Chicago: University of Chicago Press, 1998), 25.
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constructions whose meaning lies as much in their making as in the interpretation of
constituent elements. The approach considers the making as well as the product.” 155
Of the many genres of maps that come out of Traditional African cultures, for the
purposes of this overview there are three that I will focus on; cosmographic, mnemonic,
and solicited. I will first explain the solicited, as I will not provide examples of these at
this time, however I will discuss briefly their function. Solicited maps, in short, “… were
generally ephemeral constructions produced on the ground, often, but not always, at the
request of European travelers and explorers… information obtained from African
informants was often incorporated into European maps.” 156 These particular maps ended
up being direct examples of Europeans utilizing the creativity and genius of Africans to
craft the parameters of colonizing those same creatives and geniuses.
In terms of the cosmographic maps, Bassett describes them as “Graphic
representations of a divine spatial order are expressed in a variety of schematic maps in
which cardinal directions and geometric forms (crosses, diamonds, circles) are
characteristic features… their mixing of sacred orientations with the spatial patterning of
everyday life, such as in the layout of living and work spaces, the control over resources,
or the political geography of dynastic rule.” 157 In fact, “Cardinal directions appear to be a
common feature of cosmographic maps. The daily east-west passage of the sun, its
relative north-south position in the annual cycle, and the location of stars in the night sky
all offer reference points for delineating primary directions.” 158
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One example of such a map would be the aduno kine or ‘life of the world’ which
represents the Dogon cosmology and the cyclical facets of life and living as they emerge
in the arc of Dogon divine social order. This divine social order, says Bassett, was so
enmeshed in the society that the mapping of it on the aduno kine would be spatially
manifest in the ways that residential quarters, weaving designs, sleeping patterns, and
entire villages would be organized.
Instead of being drawn on a paper, papyrus, or something texturally akin to those,
the mnemonic maps were more visual and tactile. For example: “Among the Tabwa of
southeastern Democratic Republic of Congo, the migration path of mythical ancestral
heroes is inscribed in the skin of initiates to the Butwa society and represented in wood
sculpture. Initiates receive a V-shaped scarification on the back or chest or both during
the last stage of the initiation process.” 159

The process of mapmaking appears to have been as
important as the knowledge conveyed in the map itself. At
one point in the ritual reenactment, each child stood on the
sign that the elder believed corresponded to his or her
character. This gesture signified that "the waters of today's
and future worlds will be controlled by people…
[Furthermore] there are specific map making and reading
rituals in Budye [Luba Empire, current day Democratic
Republic of Congo] initiation “… where elders draw wall
maps showing the dwelling places of the guardian spirits of
Luba kingship and the migration paths of the initiates'
ancestors… [and during the latter stages of initiation a]
configuration of beads and shells charts the journeys of that
king, the location of sacred lakes and trees, and residences
that later became spirit capitals. The spirit capitals are
depicted on lukasa by large beads and cowrie shells. Lines
of beads often signify paths or migration routes, while
circles of beads refer to chieftaincies. 160
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The utility of maps not only to read or travel on the physical plane, but also the
ancestral one becomes extremely transparent the deeper one looks into the cartographic
practices of African people prior to European colonialism. The Kongo cosmogram and
the Tigrean Circle Map and Wind Rose are just a couple examples of African
cartographic instruments that embody this functionality that is best described as not only
a spiritual design, but a spiritual imperative. Given the ancestral nature of mapping, the
process and purpose of visualizing spaces and places for African people had been
something that was guarded, robust, and epistemically was not only about what
knowledge the map would hold, but what that knowledge would be used for, and how
that map would not only help one individual get where they needed to go, but how it
would help an entire community get where it needed to go. Unfortunately, as the
European incursion into the African continent increased, African leaders were confronted
with new challenges in maintaining their traditional approaches to what the West calls
mapping.
In terms of King Njoya’s Maps, which come out of Cameroon in the late 19th and
early 20th centuries, there exists debate among scholars about how much, if at all, Njoya
was taught or trained in mapping by Europeans. “The earliest cartographic work
attributed to King Njoya is a route map between his farmstead and the royal capital of
Fumban and a plan of his farm… noteworthy because it is an example of mapmaking in
Barnum [Bantu speaking region] before European influence.” 161 Njoya continued making
maps through the early stages of German incursion into his territory, and produced maps

161

ibid, 42.

112

that some read to have continued those earlier cartographic practices, if even in a
different surface manifestation.
Njoya is a particularly significant individual in African cartography, because his
maps express the possibility of African culture practice to exist concurrent with White
supremacy, which speaks to the idea that African culture is not something that is static,
but elastic and dynamic and can emerge even in spaces where Africanity is far from
dominant. “Njoya's maps had no scales, orientation as we know in the West, graticule,
but had keys or special symbolism that we know in the Western topographic or thematic
maps.” 162 He maintained a level of uniqueness, even as he began to share, exchange, and
be expected to produce maps for the Europeans in the area. Lastly, African scholar Viban
Ngo highlights the implications of Njoya constructing his map as a “book of the
country”, written in a language on the Africans (and not the Germans) were fluent in,
which some of the colonizers feared relative to the map, viewing it as “another secret
code that could be used to topple the colonial regime.” 163
In closing, “Given the cultural relativity of sign systems, geographical orientation,
and intention, we should be careful about evaluating the mapmaking abilities and
products of other people’s according to the assumptions and standards of any single
tradition… Whether in the arrangement of beads and shells on a lukasa or in the tie-dyed
cloth of Barnum, the process of selection, omission, and positioning is influenced by the
mapmaker's desire to influence specific social and political situations. This discourse
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function means that the sign systems employed do not necessarily have to be understood
by everyone.”
A Brief and General Overview of a History of Cartography
by People of Color and Native People
At this point of the work, I will provide a brief, but crucial overview of certain
cartographic productions and approaches that have emerged from other communities of
color around the globe. Though not the direct focus of my project, in keeping with the
tradition of Ethnic Studies out of San Francisco State, another intellectual lineage within
which I am situated scholastically, I will take this opportunity to acknowledge and
reference the diverse traditions of mapping that people of color have created, external of
European “correction” over the centuries and millennia.
An Arab and Islamic Cartographic History. When engaging the literature, one
finds that among researchers, the widely accepted “oldest map in existence” is the
Babylonian Imago Mundi. According to former president of the National Council for
Geographic Education Dr. Joseph Kerski, the Imago Mundi “… was created in 500 BCE.
A world map, it represented what the Babylonians knew of the world. It was created
during the Neo-Babylonian Empire, 626-539 BCE, which stretched from the
Mediterranean Sea to the Persian Gulf. During its tenure, an improvement in trade,
agricultural production, architecture, arts, and science occurred throughout its lands.” 164
Moreover, Arabic populations, per the currently available historical records, were
the first to translate Ptolemy's Geographia, in the 9th century, with Islamic maps and
mapping information created by Muḥammad ibn Mūsā al-Khwārizmī (820 AD), Abu

164 Joseph Kerski, Interpreting Our World: 100 Discoveries That Revolutionized Geography (Santa
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Abdullah Muhammad al-Idrisi al-Qurtubi al-Hasani as-Sabti, also known as Al-Idrissi
(1154), and Ahmed Muhiddin Piri, also known as Piri Reis had developed a map for the
Ottoman Empire during the during the early 16th century that “… certainly influenced
those of later Ottoman naval atlases, like the Walters Deniz atlas… Piri Re)Is provided
the first clear indication of what was to become a distinctive Ottoman characteristic of
manuscript illustration.” 165
An East Asian Cartographic History. It is recognized that some of the earliest
“civilizations”, as that term exists in Western discourse, came out of East Asia (Japan,
China, Korea[s], Mongolia). It would also be accurate to say that some of the earliest
maps came from these communities as well. One of the biggest misconceptions that
prevails Eurocentric analysis of Chinese maps in particular is “to interpret Chinese
cartography as a mathematical or quantitative tradition” 166 when in reality, there is much
more to East Asian cartography than angles, numbers, and formulas. However, many of
the long-lasting stereotypes of East Asians held in the West about being “math wizards”,
“good with numbers”, and other “Model Minority Myth” tropes are quite pervasive and
help to explain the lens through which their maps have been analyzed by European
scholars.
Some of the most significant maps in East Asian cartographic history are the three
Mawangdui Maps from the Han Dynasty (2nd century BCE), the Yu ji tu’ or ‘Map of the
Tracks of Yu’ from the Song Dynasty (12th century CE), and the Gujin huayi quyu

165 J.M. Rogers, “Itineraries and Town Views in Ottoman Histories,” in The History of Cartography,
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1994), 35.

115

zongyao tu or ‘The General Survey Map of Chinese and Non-Chinese Territories from
the Past through the Present’ from the Song Dynasty (12th century CE). Of the Yu ji tu’,
Jerry Brotton says of the map carved into a stele that “It is the first Chinese map to use a
grid… [it is] a map about a legendary, lost China, which also doubles up as a printing
press: the stele has been used to take rubbings of what is carved on its surface, threehundred years before print reached Europe.” 167
A South Asian Cartographic History. “General histories of cartography, from
Santarem to the present day, characteristically either ignore South Asia altogether or
dismiss it in one or two pages or even paragraphs.” 168 Unfortunately, the same can be
said within much of Africana Studies and Ethnic Studies more broadly in that populations
of the Indian Ocean region have not received ample due in the scholarship. And though
this extremely small vignette will not alleviate that problem, I hope that it illuminates for
us the need to listen to scholars and thinkers from this region in a more intentional
manner.
Two maps that have garnered extensive interested from researchers. One being
the map of the Ganga and Yamuna Rivers (400 CE): a “… basrelief in stone… part of a
large sculptured ensemble at Udayagiri, Madhya Pradesh… [it features] sacred rivers
[that] are identifiable by their iconic representations as female deities standing on their
emblematic vahanas (mounts), the miikara (crocodile) for the Ganga and the karma

167 “The Yu Ji Tu’, 1137” TIME Magazine online, accessed January 10, 2018.
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Harley and David Woodward (Chicago: University of Chicago Press, 1992), 296.
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(tortoise) for the Yamuna.” 169 The confluence of the two rivers occurs at the ancient holy
city of Prayaga (Allahabad). And the other is Potsherd with plan of Ancient Buddhist
Monastery (100 CE, approx.) found in Andhra Pradesh has led some to think that the
image we know of today as a Swastika is in fact a misappropriated cartographic sign.
A Mesoamerican Cartographic History. Encompassing modern day Mexico,
Belize, Nicaragua, El-Salvador, Honduras, Guatemala, and Costa Rica, the region known
as Mesoamerica, prior to Spanish colonization was home to multiple organizations who
had their own modes of navigation and visualization, with people groups dating easily as
far back as 11,000 BCE, with well-known societies such as the Olmecs and Aztecs.
Cartographic scholars of the region posit that they primarily produced three kinds of
maps: terrestrial, cosmographical, and celestial. A couple examples of significant maps
that emerged from this region would be the Cosmographic Stela at Izapa (300 BC) which
has at its center the axis mundi or ‘world tree’, and the Pre-Hispanic Apoala Valley Map
(Date unknown) which features multiple toponyms such as monsters as symbols for caves
as well as a four-branch tree believed to connect to an origin narrative within the Mixtec
lineage. 170
An Indigenous American Cartographic History. We are now at the portion of the
discussion where we come to those peoples roughly categorized under the descriptors of
Indigenous Americans and/or Native Americans and/or First Nations Peoples. Though
the discussion here will be brief, given that the larger corpus of this work discusses
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memorialization and mapping where the locales are stolen Native American lands, other
portions of the literature review and methodology will engage their cartographic
traditions and critiques in a more thorough manner. One of the first things to
acknowledge when discussing Native populations indigenous to the North American
continent is that given their very toxic history with Europeans and the tragic outcomes of
settler colonialism. Such experiences with White people have led to these communities
being quite selective with whom they share not just their maps, but any of their
information about their cultures and homes. “For example, although some were published
in the 1970s, Ojibwa migration charts are no longer made available for public study, in
accordance with Ojibwa wishes. Native American groups are often understandably
unwilling to divulge or discuss the meaning of their sacred artifacts and ceremonies.”
That said, there have been a couple maps that these communities, which again to
reiterate a represented by hundreds of different and diverse cultural groups. One of those
maps is The Five Nations Peace Belt (Date unknown), which display the geographic
alignment of the Mohawks, Oneidas, Onondagas, Cayugas, and Senecas in terms of
where the specific territories were located in terms of East and West directions relative to
each other. The other map that will be highlighted in this brief overview, will be Moose
Antler Supposedly Etched With a Record of a Journey, Perhaps 1805-6 (1805-1806), said
to “said to have been made by the Shoshone Sacagawea, wife of Toussaint Charbonneau.
Sacagawea accompanied her husband on the Lewis and Clark expedition and supposedly
kept the antler as a record of the experience.” It is fitting that this map closes out the
overview section on Native Americans and leads into the discussion of Eurocentric
cartography. It is fitting because the previously mentioned example encapsulates
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poignantly the ways that Indigenous American knowledge was both denied and exploited
by Europeans for colonial profit, as well as the culturally specific ways people amidst
oppression craft their own narratives of memory and tell their own stories, regardless of
whether or not those stories will be deemed “legible” or “valid” by their oppressors.
A Note on the Relevance of the Aforementioned Brief and General Overviews.
What we understand to be the cannon of not just cartographic scholarship, but mapping in
general revolves around Europe and acts as if Europe has the only traditions worth
naming and knowing. Though the cultures mentioned in the previous subsections are not
at the epicenter of this work, engaging and acknowledging their epistemologies of space
and place seriously works to subvert the implicit positioning of Europe as the point from
which we analyze proximity and distance. In keeping with the objectives of
Afrocentricity, such a focus moves away from an ethnocentric model, and encourages us
to produce scholarship that, as Molefi Asante says, embodies the principal of “pluralism
without hierarchy.” 171 And not only hierarchies among different cultural and racial
groups, but combating hierarchies embedded within the assumptions we make when we
critique; Europeans created an approach to visualizing the world and peoples’
relationship to it, not the approach to visualizing the world and peoples’ relationship to it.
Analytic Breakdown of Africological Treatment of Eurocentric Cartography
The reason that this work engages in a scrupulous and rigorous deconstruction of
the European hegemonic cartographic practice is not due to some latent belief in its status
as the pinnacle of mapping or visualization, quite the opposite. The rationale behind the
multivalent treatment I give to European cartography is precisely because of the mundane

171 Molefi Kete Asante, An Afrocentric Manifesto: Toward an African Renaissance (Malden, MA:
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dominance of White supremacy in terms of how we are forced to visualize, theorize,
travel to, and live in spaces and places throughout the world. One need look no further
than the Google Maps software, based on the Mercator projection, on your cell phone to
see how the ubiquitous lexical prison that is the English language, has installed the terms
“map” and “cartography” as apparatuses to which the visualization practices of all people
on the planet are measured and expected to conform. In a manner of speaking, all roads
(at least those used by 1 billion people a month in terms of Google Maps) lead to, and
from, Europe.
Europeans literally embarked on a multi-century enterprise of terror and
desolation where they sought to cleanse the world of all the different ways that anybody
who was not them viewed it, and recreate and establish their way of viewing it as the
planetary imagination of space and place. One cannot overthrow as system they do not
understand. Systems of power change their external appearances all the time while
maintaining their oppressive internal prerogatives. Too often Africana people, even and
especially scholars, sometimes embrace White supremacist chameleons simply because
they have attractively adorned the camouflage of Africanity. In order to fathom undoing
and upending even a part of the Eurocentric cartographic project, one must know in as
thorough a sense as possible the logics, epistemologies, axiologies, and teleologies of this
system that has set the terms of how we describe and come to know the places we live,
eat, sleep, breathe, and die. To do anything else would be an exercise in what is referred
to in ciKam (called MdwNtr by some), the language of the people of Ancient Kemet, as
“tef tef”; articulated by Jacob Carruthers as “idle chatter” resulting in little more than the
discursive equivalent of a hamster running on a wheel.
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Columbus, Vespucci, and The Charting of Imperial Geographies
Mappamundi, Mauro, Martellus and Mapping’s Maturation from the Medieval
Era to Renaissance Humanism. The map that most scholars point to as being indicative
of cartography during the “Middle Ages” of Europe is the Herreford MappaMundi, made
roughly in 1300 in Lincoln, England. It is the largest surviving medieval map from
Europe of the world known to Europeans at that time. The word used to describe this type
of map was the term mappamundi 172 and there were hundreds of maps of this variety, but
the significance of the one at Hereford in particular is its size of five feet by four inches
and there are not too many preserved to the level of this one.

In medieval religious life, a mappamundi might stand as a
representation of the world, for the transitoriness of earthly
life, the divine wisdom of God, the body of Christ, or even
God himself. The Godlike image is best seen in the Ebstorf
map, where the head, hands, and feet of Christ are
represented at Cartography in Medieval Europe and the
Mediterranean the four cardinal directions, with the map
itself standing for the body of Christ… a similar metaphor
is seen in the many diagrammatic views of the tripartite
globe represented as an orb held in the left hand of a
sovereign, Christ (as Salvator mundi), or God the Father 173

The Herreford MappaMundi provides researchers with a clear image of the way
that maps were used to impress upon those who viewed them that to know the world was
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to know Christianity, and with its most sacred location of Jerusalem as your central point
of departure, there would be nothing in the known world you would not be able to
comprehend. Additionally, the images of “monsters” and “creatures” along the borders of
Europe speak clearly to the racist fears and xenophobic anxieties the European Christian
world had about the people and places that lay beyond the world they knew.
The Fra Mauro Map of 1450 represented a maturation of the map as a tool in
Europe that still embraced religion but became infused with secularity in a way the
mappamundi never were. Though still included at the backend of the medieval period,
this map represented in more ways than one a transition in cartographic goals and tools.
For example, “The medieval mappaemundi are the cosmographies of thinking landsmen.
By contrast, the portolan charts preserve the Mediterranean sailors' firsthand experience
of their own sea, as well as their expanding knowledge of the Atlantic Ocean.” 174
Such moves toward the traveling functionality of seafaring maps were influenced
by incentives of the financial and exploratory varieties. The first map to depict Japan as
an island and the first to show you could sail around Africa, The Fra Mauro map is seen
as the bridge between the medieval cartography and the Renaissance Humanism
cartography that was to come. “It is transitional in the sense that it included information
derived from portolan charts, from Ptolemy's Geography, and from the new discoveries
in Asia… The world map, now preserved in the Biblioteca Marciana in Venice, is a copy
of a map commissioned by Afonso V, king of Portugal, and finished in April 1459 with
the help of his assistant Andrea Bianco.” 175
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Mauro does not seem as beholden to the biblical assertions as previous
generations, however by no means was the map not aligned with Christianity. Given that
the Portuguese crown at this time was engulfed in a political battle with Spain, a battle in
which the Pope was their arbiter, about who between them would control and conquer the
most lands on, and beyond, the African continent. The Frauro Map is as much about
telling its viewers about a certain past as it is in enticing them to “discover” a certain
future:

To present his Indian Ocean as reachable from the Atlantic,
Fra Mauro’s map works precisely in this way. Scattered
references to the circumnavigability of Africa drawn from
geographies and mariners’ reports produced thousands of
years apart are compressed into a single cartographic
assertion. The past and present are mined to serve a desired
future */ direct navigation between Atlantic and Indian
Oceans. The act of mapping that desired future is not just a
representation, but an intervention that helps to bring such a
future about. 176
Suffice to say, the excerpt on the map from Mauro that stated: “Here begins the dark 177
sea.” 178 is indicative of the map continuing to be a tool of marking spaces and places of
potential “discovery.”
Henricus Martellus’ map, made approximately between 1489-1491, is currently at
Yale University, and some of the faculty there have speculated that this map played a
major role in the voyages of Christopher Columbus. The map was the first to show the
Southernmost cape of Africa which had only come known to the Portuguese through

176 Marianne O’ Deherty, “Fra Mauro’s World Map (c. 1448 - 1459) / Mapping, Mediation and the
Indian Ocean World in the Early Renaissance,” Wasafiri, vol. 26 no. 2 (2011): 30-36.
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178 Nat Williams. Fra Mauro's 'Map of the World' (c.1390-1459) Exhibit. National Library of Australia.
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imperialism, and it reflected, as did Mauro’s before him, the travels of Marco Polo.
Martellus’ map would end up being one of the initial maps referenced by both Spanish
and Portuguese colonizers at the end of the 15th century. Columbus’ stubborn
commitment to the incorrect idea that he had reached Asia is thought to have been largely
due to his belief in Henricus Martellus’ map, which if it had been right would have
corroborated the geographic assumptions of the Italian mass murderer some call a “hero.”
“His importance in the regional cartography of Europe is based on the fact that his
works have preserved information from original maps that are lost today. Martellus’s
map designs were the models for some prints by the Florentine map publisher Francesco
Rosselli. A manuscript from Henricus Martellus’s hand is also assumed to have been a
main source for the epoch-making world map of 1507 by Martin Waldseemüller.” The
connections to Rosselli and Waldseemüller are extremely significant in that the former
created what are believed by some to be the first maps circulated in Europe of America
after Columbus’ travels while the latter quite literally put it on the map.
The oldest map, known to and recognized by Europeans, that represents the land
mass that would come to be called America was drawn by cartographer and navigator
Juan De La Cosa, owner and captain of the Santa Maria, one of the ships that the more
well-known Christopher Columbus used in his initial voyages to the West Indies. This
map though did not delineate a name for the previously unknown land masses to the
West. However, less than 20 years after those early voyages of Columbus and de la Cosa,
there would emerge a map that would for the first time provide a name to the new
continent. Indeed, the Gymnasium Vosagense out of St. Dié in France which specialized
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in cartography was, as far as European historiography is concerned, the "birthplace" of
America.
The namesake for that birthplace was none other than the Florenitine European,
Amerigo Vespucci. Less than a decade after Columbus’ initial venture, Vespucci the
explorer and cartographer would gather some ships of his own, and head in search of
these supposedly “new” lands. According to Vespucci's accounts, he landed in Florida,
and he was not only in an “undiscovered” island, but an “undiscovered” world. This was
exemplified by his publishing of the Mundus Novus Letters or New World Letters; chief
among them Vespucci’s Letter from Seville, which ended up being major contributions to
the subsequent work of Matthias Ringmann and Martin Waldseemüller. So, influential
that Ringmann published the letters himself. Vespucci concluded that the land mass he
reached (the state now known as Florida) was a different continent, that bore no
comparison to Marco Polo's stories of Asia. Vespucci's manuscript letters tell the stories
of what he “saw/found.” The idea that a new part of the world, unknown to Europeans,
different than Columbus who never accepted the claim of a 4th continent. Vespucci, in
his recollections and statements, makes clear that he does believe there exists a 4th
continent, which represents a major shake-up of the world as it is known at that time,
especially in the contexts of religion and its visualization on things such as maps.
And with the printing press exploding, these map printings of theirs were much
more widely circulated than they would have been previously. Many speculated that
Vespucci lied about how far went and where he actually landed, however, for the St. Dié
map makers, and Ringmann in particular, Vespucci's letters were more than enough to
justify demarcating the "new" lands as a 4th continent, previously unknown to
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Europeans. In coining the name, he was following the practice of the other continents
being seen as "feminine" names (Asia, Africa, Europe, etc.). 179
“If one examines the writings of the explorers themselves (most notably, of
Christopher Columbus), one sees that Ptolemy played an important role. Columbus read
the Geography and studied its maps, undoubtedly in the 1490 edition.” 180 From
Martellus, to Waldseemüller, to Columbus, and Vespucci the (re)discovery of Ancient
Greece was undeniably woven in to the “discovery” of “new” worlds.
“Herein lies the originality of the use of Ptolemy in these voyages of discovery.
The navigator could draw up charts of coasts without too much thought about modes of
representation, but… For the huge spaces of the Atlantic, marine cartography was not
enough. It had to be integrated within a system of cartographic projections and a network
of parallels and meridians.” 181 The explorers of the Renaissance Humanism period
believed themselves to be going from the known to the unknown, from the light to the
dark, from the evolved to the “savage”, and the tools they used to locate these uncivilized
Others were maps. There would have been no colonialism without the maps that got
people to their expected or eventual destinations.
The German Gym Where America was “Born”. From their pasts, the Renaissance
Humanism thinkers were engaging with Ptolemy, but from their very real present, they
were engaging and being engaged by “The Reformation” that was sweeping across
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Europe. “The ideas of the Reformation also led to a completely new self-image for
geography and its related disciplines. Incorporating as many sources as possible, the
‘Protestant’ geography looked for a correspondence between the biblical theory of
creation and the teachings of the classical authors from Aristotle to Ptolemy. The goal
was to explain divine work and divine providence in the observation of nature.” 182 The
Renaissance Humanists, especially those at St. Dié who were not beholden to
authoritarian religious funding, sought to take up this task of welding antiquity, ambition,
and the angelic in their representations of the world they knew, and the world they
believed would be improved once they came to know it.
“The truly radical innovation in Reformation cartography was the changed
attitude toward maps and mapmaking. In addition to enhancing classical-humanist
scholarship and providing guidelines for immediate practical applications, cartography
discovered a third use in this new intellectual atmosphere: serving as a tool for general
education.” 183 As maps became more commonplace among the masses, they did take on
an increased role in education. But one should be clear that the expansion of the map as a
pedagogical mechanism was not a benevolent endeavor. With increased ability to read
among Europeans, largely due to the development of the printing press, those in power
needed to develop methods of sustaining their hegemony in ways that capitalized on the
improving literacy of those they sought to continue controlling. Instead of solely relying
on the priest to tell the parishioner that without the Church they would be lost, instead of
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relying solely on the royalty to tell peasants that without the Crown they would be lost
those in power realized that they also needed to show those subject to their rule that
without them they would be lost. Hence, the maps’ transition to an educational material
for large groups of people did not signal a breaking down of the barriers leading to
critical thought, but a building up of boundaries keeping people from critical thought.

A second long-term project of the Gymnasium Vosagense
was a new edition of Ptolemy’s Geography… The edition
appeared in 1513, printed by Johannes Schott in
Strasbourg… This 1513 Strasbourg edition is important in
the tradition of the adoption of Ptolemy and in the history
of atlases…the Geography was outdated because of the
new discoveries…these modern maps were combined into
a separate appendix, Claudii Ptolemaei supplementem,
which basically constituted the first atlas in modern
times… it was probably based on surveys executed by
Waldseemüller himself. The mixture of the marginal coats
of arms indicates that it was designed to promote the
territorial claims of Duke René II. 184

“The first project [of Waldseemüller, Ringmann, et al.] was a description of the
whole world. It included three parts, all published in 1507: the epochal world map, which
according to its title was based on ‘the Ptolemaic tradition as well as the voyages by
Amerigo Vespucci and others.’” 185 Vespucci clearly saw in Ptolemy a cultural ancestor
and intellectual inspiration, and his journey of “discovery” was not something that he was
beginning, it was something from Greek antiquity, it was something he was continuing
and extending. Patrick Gautier Dalché picks up on this Eurocentric cartographic
foundation of his work in the following excerpt:
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The method adopted by Amerigo Vespucci of Florence was
little different from that employed by Columbus, and it is
known to us in more detail thanks to his letters and his
Mundus novus. Repeatedly, Vespucci identifies
cartographic realities with the points that can be noted in
Ptolemy’s maps. In the account of the 1499–1500 voyage
on which he is said to have served as a pilot, it becomes
clear that it was the Geography that precisely determined
the route taken. Having reached land, Vespucci sailed south
because “his intention was to see if he could pass round a
cape that Ptolemy calls the Cape of Cattigara, near to Sinus
Magnus”; latitude and longitude led him to believe that this
cape was close by. 186

The battle between Columbus and Vespucci that emerges through analysis of the
historical record over which of them shall become the White supremacist explorer to
whom other White supremacist explorers are measured is one of the more interesting
outcomes of White supremacist exploration. When assessing the writings of Amerigo
Vespucci, Dalché remarks that the “sarcasm Vespucci shows toward the Portuguese
navigators reveals that this Florentine explorer-cosmographer had a clear sense of his
own superiority The Geography had by then been an object of study for decades, and
reverence for its method, though misunderstood, plus belief in the perfection of the imago
mundi it offered, meant that both that method and that imago mundi had become means to
be employed in understanding the new discoveries.” 187 Not to be outdone in terms of
exuding White male ego, Columbus is believed to have once remarked in disgust, around
the time that Vespucci was gaining prominence that “any tailor could go and make
discoveries now” alluding to not only his skepticism about the skill of his contemporaries
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but also his doubts concerning the authenticity of their assertions; two things that would
follow Vespucci’s tales of topographic travel long after Columbus’ death.
It is a particular type of irony that the man who massacred thousands in hopes of
solidifying his place on the map of European progress saw the name of his “greatest
discovery” be given to the lesser known gentlemen who was helping him get ships and
supplies for these majestic journeys. Columbus' heirs worked after 1506 to discredit
Vespucci. 188 The descendants and estate of Columbus were enraged at the way someone
who they believed to be a charlatan, which is comical considering their ancestor claimed
to discover lands millions inhabited previously but nevertheless, getting credit for
something that he didn’t deserve; pot meet kettle. That said, in Renaissance Humanist
circles, as particularly in Italy, this movement seemed to be getting some traction.
Scholars point to evidence of this propaganda campaign against Vespucci’s effectiveness
in a subsequent map by Waldseemüller where he does not use the term America for the
new lands, nor does he show it as an independent continent.
Upon further interrogation, the moments of deep consensus and the surprisingly
well known and sometimes even deeper moments of divergence between the two most
well-known members of the Gymnasium Vosagense make more and more sense. Though
peers, researchers note important distinctions in specialty and skill between the
colleagues Matthias Ringmann and Martin Waldseemüller. Ringmann is described in the
scholarship as being the intellectual thrust behind the entire enterprise at Gymnasium
Vosagense, while Waldseemüller brought the cartographic expertise that manifested the

188 Stuart Clarke and Ali McGrath The Map Makers: Discovery: The Waldseemüller Map (1507),
Documentary, narrated by Stephen Rashbrook and music by Dimitri Tchamouroff (2004; The Map Makers,
2004) https://www.youtube.com/watch?v=kb-UVkAB0WE.
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ideas of the university into the cartographic productions of the university. 189 Therefore,
Matthias Ringmann is regarded as the progenitor of the elevation of Vespucci and
Waldseemüller is seen as the mapmaker who executed that visualization of that position
on behalf of the scholars of St. Dié’s views at that time. If the Herreford MappaMundi
geographically defined the Eurocentric Medieval world, and if the Waldseemüller Map of
1507 geographically defined Renaissance Humanism’s Eurocentric world, then it can
unequivocally be said the Mercator Projection of 1569 surely defined the Eurocentric
Modern world.
The Mercator Projection and the Path to Modernity. Gerardus Mercator,
produced in 1569 the projection of the earth geographically that is still used in
mainstream society today. Mercator’s projections were created using cylinders,
sacrificing scale for navigational accuracy, producing a tool that was crafted specifically
for, and was indeed highly sought after by, European explorers. The reason that
Mercator’s map projection has become the dominant map projection for what is coming
close to half a millennium is that it utilizes a grid surface with boxes that are all evenly
distributed and the land masses are not drawn to actual size, or even an equal size across
the board, but they are drawn based on what the desires and goals were of Europeans
traveling to save and discover Africans and Native Americans. What Mercator
disregarded in detail, was more than made up for in navigational simplicity; living in an
age where the universities were brimming with scholars and thinkers who were
(re)discovering and (re)imagining the teachings and philosophies of the Ancient Greeks
which had been lost to them and their immediate predecessors for centuries. And
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Gerardus Mercator would embrace explicitly the Eurocentric project of reclaiming the
Greek past to chart the White supremacist future.
Mercator, included in his cartographic work something that would end up holding
and serving to organize his maps and research; an atlas. In creating what historians regard
as the first European atlas, he was evoking a la Renaissance Humanism, what he likely
believed to have been the ethos of the Greek Titan Atlas’ task of “holding up the
world. 190” Where in Atlas’ case, having been designated the task was a punishment
handed down by Zeus, Mercator, and many of his contemporaries, saw the task of
making atlases, maps, etc. as a responsibility and an honor handed down by their Greek
ancestors. Mercator’s “first European atlas” would not only become famous, but quite
infamous as well; it included a unique map of the British Isles, an extremely detailed map
which contained information about Britain that could have easily lead to a military
invasion of Britain had it fallen into enemy hands. There is some historical speculation
about whether this map, which had been largely lost to history until 1967, had indeed
been commissioned by enemies of the British crown. 191
Given the political climate of Europe at the time, where much of continent was
still Catholic, Protestant England was not wholly popular, and there existed rumblings
about potential invasions to return the balance of power in Europe overwhelmingly to
Catholics. The monarch of England, Henry VIII, as well as other European leaders,
coveted map makers largely due to the contributions their skills made to the business of

190 More precise scholarship has led to the revelation that Atlas was holding up the sky and not the
world, however, at the time when Mercator was working the dominant belief was that Atlas was indeed
holding up the world, this is evidenced in the way that the term atlas became synonymous with cartography
and quite literally holding and housing maps.
191 Stuart Clarke and Ali McGrath The Map Makers: Religion: The Mercator Atlas (1507),
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war, domination, exploration, and imperialism; specifically plotting boundaries of
"captured" lands. 192 For a time, these captured lands were primarily the neighboring
European territories that a particular monarch sought to evade or conquer. However, over
time, maps became "practical weapons of war" desired incessantly by those in power in
search of some tactical advantage or topographical insight to further their projects of
conversion; converting their adversaries to accommodation and their enslaved to
salvation.
In fact, Mercator's map projection of the world and continents took hold at around
the same time as Martin Luther's Protestant Reformation, which is no small matter
because in 1544, while Henry VIII and Martin Luther were both still alive, Mercator was
imprisoned under assumption of being a Protestant sympathizer. Remember, Europe at
this point is embroiled in a White Christian upheaval, and the Catholic Church is being
questioned in major ways, and given the militarily and political might of maps,
cartography was one of the mediums of creative work that oft concerned leaders. Maps
can tell you where to attack, where to protect, where to stay, and ultimately where to go.
And virtually a century after Waldseemüller and Ringmann first drew the fourth
continent and named it in a documented manner for the first time, this land mass, already
occupied with roughly 50 million people of color, would be inundated with hundreds of
soon to be “Americans.”
Though never concretely connected to the Reformation in Europe, his
cartographic transformation and improvement of the navigational process, especially to

192 Stuart Clarke and Ali McGrath The Map Makers: Religion: The Mercator Atlas (1507),
Documentary, narrated by Stephen Rashbrook and music by Dimitri Tchamouroff (2004; The Map Makers,
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the "new" world would prove significant to a different group of religious outcasts of
Europe who would leave the homeland to chart a new path of their own in new (to them)
lands; the Puritans and Pilgrims of the early 17th century. The gossip of the 1500s may
have been about whether Mercator intentionally crafted maps that could have led to the
fall of England, but what is not in doubt that his work aided in travels sponsored by the
London Company of Virginia (LCV). The Christian separatists, of varying degrees and
distinctions, funded by the LCV were at minimum informed by, but more likely outright
guided by the 16th century work of Gerardus Mercator. And by guided not only in a
directional sense, but in a divine sense.
Sectional Conclusion and Transition to Next Section. The Eurocentric link in the
colonial chain that bound Mercator’s (re)discovery of the atlas to the Papacy’s Doctrine
of Discovery that enabled Europeans to travel across the Sea of Atlas 193 congealed the
Homeric responsibility of Atlas to “hold up the sky” with the Humanistic responsibility
of Mercator’s atlas to “hold the maps”; charting the path Puritans, Pilgrims, and many
after them would come to see as their heroic responsibility to “discover” lands and people
in “need of salvation” so that they may manifest their destinies as Christians and “hold up
the world.” Such is the teleology and logic of the Eurocentric cartographies of
colonialism that have bequeathed us the imperial geographies within which we are so
thoroughly ensnared today.
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The Cartographic Record of the
White Supremacist Colonial Map in the U.S. Context
In this section of the chapter I will outline the multi-century relationship, between
the expansion of slavery and the implementation of colonial land claims and mapping
practices via White supremacist cartography, specifically the major role that mapping as
a practice, profession, and past-time played in preserving the institutions of colonialism
and enslavement. I place a particular emphasis in this chapter on the Lewis and Clark
Expedition as well as the establishment of the Mason-Dixon Line, which loom large in
the context of my work in terms of forging the political and material meanings of the
terms “North”, “South”, “East”, and “West” in the U.S. This section will conclude with a
foray into the ways that Native American and Indigenous Studies scholars and
community members have theorized and executed via practice a decolonizing of the
colonial map which will be returned to and expanded in the Africana context in the
Methodology and Findings sections of this dissertation.
These lineages of map making and place claiming were the foundations of
European imperialism and colonialism. The ships were the vessels of violence that the
colonizers would use to wreak havoc on millions of people. For Portugal and Spain, and
in the coming centuries the British, Dutch, French, and others, the “New World” of the
Americas and the “Dark Continent” of Africa were places to be dis-covered. These “new”
lands were to have their indigenous peoples and cultures removed, to be made tectonic
tabula rasa upon which the European masters could paint masterpieces of progress with
the blood of the recipients of their salvation being the paint, and their bodies the brushes.
And the European cartographers, particularly those of St. Die in the late 15th and early
16th century, provided the template for their descendants who would not only continue,
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but expand, the footprint of geographic imperialism across the African and American
continents respectively.
How Some of the States Surveyed and
Stole Their Shapes: Mason, Dixon, Lewis, Clark
According to the Library of Congress:
Many of the British North American colonies that eventually formed the
United States of America were settled in the seventeenth century by men
and women, who, in the face of European persecution, refused to
compromise passionately held religious convictions and fled Europe…
Some settlers who arrived in these areas came for secular motives--"to
catch fish" as one New Englander put it--but the great majority left Europe
to worship God in the way they believed to be correct. They
enthusiastically supported the efforts of their leaders to create "a city on a
hill" or a "holy experiment," whose success would prove that God's plan
for his churches could be successfully realized in the American
wilderness… The religious persecution that drove settlers from Europe to
the British North American colonies sprang from the conviction, held by
Protestants and Catholics alike, that uniformity of religion must exist in
any given society. This conviction rested on the belief that there was one
true religion and that it was the duty of the civil authorities to impose it,
forcibly if necessary, in the interest of saving the souls of all citizens.
Nonconformists could expect no mercy… 194
The “New World” presented an opportunity for these explorers and travelers, as
they understood it, to correct the mistakes of society that had become so ingrained in their
homelands that the moral and religious fabric of those places had become so sullied by
ego and vice that they were unfortunately beyond repair. The hard-liners of religious
doctrine for years and years in Europe were distraught due to the turmoil and strife that
proliferated their societies. However, the supposedly uncharted and unmapped worlds
that lay beyond the ocean that they’ve heard about in the tales of Columbus, Vespucci,

194 “America as a Religious Refuge: The Seventeenth Century, Part 1,” Library of Congress online,
accessed January 30, 2018. https://www.loc.gov/exhibits/religion/rel01.html
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and others reflect, what they believe to be, a second chance divinely provided to them by
God to get it 195 right.
Michael Shapiro describes effectively the epistemic preoccupation of Europeans
coming across the seas to these unmapped lands with silencing and blotting out all
expressions of knowledge systems created and utilized by the people indigenous to these
places in his book Violent Cartographies: Mapping Cultures of War.” Shapiro writes,
“To the extent that the Americas were the ‘New World,’ there could be no interest in the
study of its antiquities…. this inattention was overdetermined by the European
assumption that these people had no historical texts.” 196 The belief in their own
supremacy carried over from Europe, in large part, because if the people who traveled
from Europe arrived in this “new” place and accepted the reality that those places had
civilizations, histories, texts, and organized societies of their own, it would cause a crisis
of faith due to much of their socialization being that Christianity broadly, and Judaism
specifically were supposed to be the centers of the universe. It was to be their job to bring
progress to the “backward” Native and African people, and such an idea could not coexist with even the slightest inclination that those people could somehow bring progress
to them. That said, Europeans would early and often suspend their belief in this premise
when they utilized African map-makers and Native map-makers to colonize and conquer
their respective peoples and territories.
“The sixteenth-century World Atlas constructed by Mercator constituted perhaps
the most exemplary version of institutionalized forgetfulness of indigenous practices of

195 By it, they meant a society that was governed by White supremacy, religious conformity, and the
conversion, removal, or exploitation of any people of color or Indigenous people who dared get in the way of
what God had prepared for them.
196 Michael Shapiro, Violent Cartographies: Mapping Cultures of War (Minneapolis, MN: University
of Minnesota Press, 1997) 22.

137

space.” 197 Mercator’s atlas changed what it meant to survey, sail, and travel, but what it
also did quite directly and intentionally was exclude any knowledge the people whose
Native lands these “new” places were had about their homes. The “New World” was
“supposed” to be discovered by those who had never been there, not described by those
who had been there for millennia. The explorer tales and narratives played a significant
role in convincing cartographers that the people their countrymen were going to
encounter were ravenous “savages” who did not possess advanced information about the
places they inhabited. “It is important to recognize that the representation of Native
Americans as disordered was less an observation than it was an ontological affirmation
for Europeans…. The Europeans’ perspective on their encounter with American
aboriginals in North America is very much like the one of which [Paul] Carter wrote in
the context of Australia: the aboriginals ‘constituted the rebellious nature which the
authorities had to subdue.” 198 And when one extrapolates that to the concept of mapping,
the Native Americans represented the “wild” territory that needed to be “named” and
“settled” down. The map was one of, if not the, most vital tool in not only reaching the
“New World” but in learning how to survive and stay in that same world. Which way to
food, which way to shelter? How far are you from water? Or firewood? In a place where
in their settler colonial communities they had no prior knowledge of the land, maps were
extremely necessary. To be sure, plenty cartographers would create these maps based off
assessments of explorers, sketches, and pre-existing maps or visualizations. Another
mode of information extraction that the Europeans used was Native American knowledge
and cartographic data about the land.
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Neal Durge’s succinct and useful overview of some of the most important maps in
the article Maps and the Beginning of Colonial North America highlights John Smith’s
1612 map of Virginia; Geronimo De Chaves’ 1584 map of Florida; Sir Robert
Montgomery’s 1717 plan for Azilla (now Georgia); Nicholas de Fer’s 1718 map of the
Mississippi River commissioned by The Company of the West; among others. 199 Each of
these maps contributed in important ways to the North American continent having the
borders and states that it does today. However, for the purposes of this particular project I
will conduct a more thorough assessment of two particular cartographic mapping events
that are major bookends that solidified the hegemonic power of the U.S. White
supremacist colonial map that this work seeks to disrupt; The Charles Mason and
Jeremiah Dixon Line Survey (1763-1768) and The Merriweather Lewis and William
Clark expedition (1804-1806). These two moments in the cartographic history of the
United States, in some of the most profound, perilous, and long-lasting ways carried out
the epistemic violence of mapping the borders and boundaries that came to define the
practices of enslavement and colonization that Whites directed at Africans and Native
Americans respectively.
Mason and Dixon Line Survey. “If Columbus co-authored the opening pages of a
ghosted America, Charles Mason and Jeremiah Dixon added to the narrative with a line
they wrote upon the New World.” 200 A little over ten years before the U.S. American
Revolution and just about a century before the U.S American Civil War, Charles Mason
and Jeremiah Dixon would intervene in a family feud among the Penn’s and the Calvert’s
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that had raged for many years and their resolving of this dispute would have political
reverberations far beyond anything they could have imagined at the time. The principals
in the disagreement were William Penn and Charles Calvert, 3rd Lord of Baltimore. Both
colonies had land grants from the British crown that outlined the borders of their
respective areas. However, ascertaining the precise location where the colony of
Pennsylvania stopped and the colony of Maryland began was proving to be quite difficult
due to errors in earlier reference maps as well as clunky language used in the description
of topographical markers. According to the Maryland Historical Society,

Calvert’s charter was bounded by the Potomac River to the
south and the 40th parallel of latitude to the north. Penn’s
went from the 42ndparallel south to the 40th, with his
southern boundary intersecting a circle having a radius of
twelve miles from the center of New Castle. The
40th parallel was to be the boundary between the two
colonies—and because it lay five miles north of
Philadelphia, Maryland could lay claim to that city. Here
problems arose: Maps of that period were based on maps
done in the early seventeenth century by Capt. John Smith;
on those the 40th parallel did not intersect a circle having a
twelve-mile radius from New Castle (one can easily
imagine the difficulty of sorting out boundaries over a wide
geographic area with no natural line of division, such as a
river). Penn understandably worried about the danger of
losing the city and port of Philadelphia, since it lay below
that crucial 40th parallel. 201

William Penn and Charles Calvert met in the disputed territory in 1683 to see if
they could reach a resolution. Not only was no resolution reached, the next fifty years
would see gunfights, bloodshed, arrests, house burnings, and all types of conflicts

201 Maryland Historical Society Library Department.
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between the two families. The Smithsonian describes just how high the stakes of this
issue got, writing in one of their news publications that “It was this competing interest
that led to Cresap’s War, also known as the Conjocular War, a bloody eight-year conflict
over the city of Philadelphia and surrounding area. This little-known border conflict
eventually required the British crown to step in and restore peace.” 202 With no sign of an
amicable resolution being reached between either family, Mason and Dixon were brought
into to settle the issue once and for all; the issue being White men’s claims relative to the
land because the indigenous claims were of course irrelevant as far as the colonists were
concerned. “The historical Mason and Dixon played their role at a pivotal moment in the
1760s. This was just before the successful national liberation movement [of White
people] in the hemisphere, that of the United States. The cartographic enterprise rooted
itself in a New World metropolis, Philadelphia, the future home of the Declaration of
Independence…” 203
The almost five-year survey effort to once and for all determine the border began
in Philadelphia, and led them to the borders of not only Maryland, but Virginia (now
West Virginia) and Delaware as well. In a wicked twist of fate, Iroquois Native
Americans led much of the expedition and were the guides who knew the land and the
terrain better than anyone else out there. Over the next twenty years, it would be those
same Iroquois that would come to know the first President of the United States as the
“destroyer of towns” through his colonial wars for the same thing Mason and Dixon were
claiming for their employers through cartography; land. The project would actually end
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York, NY: American Literatures Initiative, 2010) 118.
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not because of a neat or consensus that the task had been completed, but rather, the
construction of this line was brought to a close by the Indigenous guides who, once they
reached a point in Delaware that was Lenape Indian territory they refused to go any
further and the project was brought to a close.
“Like all parallels, the Mason-Dixon Line is written in invisible ink…. Thousands
of trees disappear in its path, thousands of indigenous people, too…. Every measurement
that Mason and Dixon take inserts the colonies further into the empire, all local narratives
beneath the indicative indications of the surveyors’ measuring instruments and the
foreign hegemon that funds them….” 204 They cut down trees, navigated through forests,
chronicled the locations of the stars, documented the flora and the fauna, and in time
established the boundary line between the states. The arbitrary border line itself was
drawn using small monuments of stone. Monumental architecture in this case was used
not to preserve the memory of one racist individual or one racist cause, but to literally
plot over indigenous memories in order to create colonial ones.

Stone markers, arriving by barge from England and hauled
overland to replace the wooden stakes, were set every mile.
The stones were engraved with ‘P’ on the north side and
‘M’ on the south; ‘crownstones’ were set every five miles.
Mason and Dixon completed their work in October 1767,
having surveyed 233 miles, 17 chains and 48 links, ending
just northwest of Oakland, Maryland. 205

Mason and Dixon’s line would become the definitive border between “Free
States” and “Slave States” in the United States of America. The Underground Railroad
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operated heavily along its borders, and during the American Civil War, lines were drawn
between friends and family depending on which side of the line one lived on. One could
arguably say that there is no border more famous, or infamous, in the entirety of the
United States than the Mason-Dixon line. And that infamy, ironically enough is not due
to the half a century dispute between two of the wealthiest families in colonial America,
but instead due to the border’s role as the deciding factor between North and South,
Union and Confederate, Slave state and Free state. The war may have been fought in the
19th century, but the lines on the map had been drawn a century before. “The colonialism
inherent in border drawings and in the Mason-Dixon Line in particular is designed to
repress all contestatory narratives, both those that already exist and those that come into
being. An imperial project is effectively an exorcism meant to conjure away this ghostly
realm and the alternative local narrators and narratives that populate it.” 206
Lewis and Clark Expedition. Less than 50 years after Mason and Dixon’s exercise
in the violence of mapping as conflict mediation, the nation would seek to expand its
cartographic reach West in a major way. After the Louisiana Purchase, the United States
government knew that their budding empire was not only about to grow, but grow
immensely. Obviously operating from the perspective that the Native American people
already living on the land are “in the way” of progress, there was little to no
consideration of what the massive transfer of power and land claims would mean for
Indigenous nations in the areas in question. This was the first land survey venture of its
scale to “go West” of Louisiana funded by the United States Government. The President
at the time, Thomas Jefferson selected the man who he taught himself the skill of

206

ibid.

143

surveying and mapping and has become extremely successful in his own right.
Merriweather Lewis and William Clark had the task of deciding which lands would be
“best” for settler colonialism to thrive.
This expedition, like that of Mason and Dixon, also utilized Native American
guides. The difference here though, and perhaps due to nothing more than temporal
advancement, is that Lewis and Clark utilized Native American paper/hide maps, and not
just Native American guides, to extract Native American claims to their Indigenous
lands. “Employing Indian cartography to expand their own maps and observations…
[helped meet] the expeditions need for native route and travel information… The
explorers were specifically commanded to engage in geographic inquiry also reflecting a
concern of Jefferson’s, the expedition was to gather Indian maps for their ethnographic
significance.” 207 The Lewis and Clark Expedition resulted in a massive expansion of
what would ultimately become the United States West of the original colonies.

The development of modern nation-states depended on
sending out official mapmaking expeditions as a state tool
to find information that would enable the assertion of
political force over territories and all contained within….
The famous expedition [Lewis and Clark] arose from the
geographic imaginings of Jefferson, who often engaged in
voyage and travel literature and for whom territorial
accumulation was pivotal. His assignment to Meriwether
Lewis reflects the goals of empire; the future of Jefferson’s
fledgling nation meant expanding the territory and
exploring ‘for the purposes of commerce.’… these early
mappings were crucial to conquest… By producing the
knowledge from which conquest could flow, those who
extended American claims in the region became agents for
the most violent forms of imperialism 208
207 James P. Ronda. “’A Chart in His Way’ Indian Cartography and the Lewis and Clark Expedition”
(Lincoln, NE: University of Nebraska Press) Great Plains Quarterly, vol. 4 1984
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Those who saw themselves as Americans counted on the map to tell them where
they needed to go to start their new lives, but their map, purposefully, told them nothing
about the lives their mapping was upending and removing from its previous location.
“The map as a whole is therefore one of the rhetorical mechanisms for translating a
dynamic space of encounter into a fixed space of settlement, extended into the future.”
The cartographic work of their entire crew of researchers resulted in providing the United
States government with some of its earliest maps of the area, which directly lead to those
areas then being desecrated, eliminated, pillaged, and colonized.
Mishuana Goeshman and a Brief Native American Assessment of the Function of
Maps for Euro/U.S. American Empires. There existed no shortage of instances where
indigenous knowledge of the continent would be utilized and exploited for nefarious
purposes by White explorers, but there is also an abundance of Native Americans who
did, and still do, work to analyze and critique the colonial cartographic practices of the
U.S. in order to break the hold of the colonial map that has been imposed on them.
Mishuana Goeman’s work answers the call of mapping and memory, specifically as it
relates to Native women. Her assessment of the potential and utility of mapping is
instructive and brings to the fore potential bridges between Native Americans’ theft of
land at the hands of White people, and Black persons’ fear of theft of the body at the
hands of White people.
Goeman extends Cole Harris earlier framing of the colonial function of maps
when she writes “… of mapping as the instruments of colonialism and later empire that
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do the dispossessing.” 209 This point is a vital one, because when there are disputes around
treaties, claims, land, and possession the first thing that those involved in the dispute will
often refer to in order to reach a conclusion is a map.

It is important to see mapping as a means of discourse that
mapped an imperial imaginary. Later it would map
discourses of spatial identities that would have the real
effect on access to resources… Maps were instrumental in
the navigation of the slave trade… that provided labor
instrumental to conquest… erased Native land claims and
sacred sites… The mapping and invention of America
required the brute force of slavery and colonization…. 210

The map though has already reached its own conclusions, which unfortunately we
far too regularly think about as benign and politically indifferent when they are some of
the most political documents to ever be created. Maps became the arsenic in the juice of
colonialism. Not guns or bullets or political office or an officer or overseer but the slow
yet unwavering death sentence that is the establishing of borders, lines, and boundaries
that make up a map. A map is not only a tool of discovering, but very much a tool of displacing.
The U.S. Cartographic Extension of Eurocentric Imperial Geographies. In this
section of the dissertation, which is Part 2 of Chapter 3, I will provide the necessary
background of the 18th and 19th century political landscape that brought the United States
into fruition as a nation relative specifically to its imperatives of inherent antiblackness,
enslavement of African people, genocide of Native Americans, and theft of Indigenous
lands. The argument presented in this part of the chapter is that the aforementioned
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imperatives are not secondary outcomes or unfortunate consequences of the U.S.
American project, but foundational to its ethos and ontology, dating back to its early
colonial period. This argument is vital to the dissertation because this work situates the
story told in the archive of public memory via monuments and memorials about the
founding of the United States and the American Civil War positions the nations values as
a fundamental “good.” Meaning that the American Revolution is portrayed as an exercise
in human independence and the American Civil War is portrayed as an exercise in human
freedom; both with very clear “good guys” and “bad guys” (British, Confederacy, and
Black people are always the arbiter for bad in the U.S. so we are ever-present as “bad”).
These narratives abound in public space and the archive of public memory about
the universalism of these supposed values of independence and freedom have been thrust
upon Africana people via the monumental memorialization of the American Revolution
and American Civil War. What this chapter does is engage in a historical interrogation
which contends that the ways that the historical record of the founding of the nation
(American Revolution) and the fortifying of the nation (American Civil War), as well as
the subsequent “Reconstruction” are told in public and educational spaces in this engage
in nothing short of ancestral violence and a silencing of the past that Africana people
know to be true about these events and this nation. Given that these two “separate” wars
form a singular overarching narrative in the archive of public memory, this chapter
utilizes what Kariamu Welsh describes as a “rhythmic sense as an aspect of
polyrhythm… where the sacred circle joins the two” 211 approach to studying them not
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only due to the public space presentation, but more importantly out of a fidelity to the
Africological principle of studying across space and time from an African perspective.
And that truth is that the American Revolution and the American Civil War, as
much as they were wars of human independence and freedom, were wars for White
humans to preserve the system of White supremacy in order to continue their
enslavement of African people they saw as sub-human independent of British oversight
or sanction and protect their freedom to colonize Native American lands upon which to
enslave and oppress those previously mentioned Africans in perpetuity. As Molefi Asante
often says, at the writing of the Declaration of Independence, the Africologist explores
the political moment not from the perspective of Jefferson or Washington, but from the
enslaved Africans who were cooking, cleaning, and serving them as their supposed
property as these men waxed poetic about their supposed rights of independence and
freedom. This part of Chapter 3 tells that story….
Africological Assessment of the Universalist Liberatory Historical Narrative of
The Founding of the United States. Of those described nefariously as the “Founding
Fathers” of the United States, Benjamin Quarles correctly says that: “Themselves men of
property, they had scrupulously avoided any interference with chattel slavery. Moreover,
many of them expected slavery to die soon of its own weight, its failure to pay cash
dividends.” 212 Quarles is clear in the personal and financial interests the authors of the
Declaration of Independence had in preserving slavery. However, Quarles in his early
years believed, as many Black people did then and do still today, that the American idea
was “conceived in a revolutionary war fought in the names of certain inalienable rights…
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[designed to] secure the blessings of liberty to themselves and to coming generations of
Americans… [and through struggle over time has proven itself] as the land of the free,
inevitably moved in the direction of her higher calling.” 213 This belief, which is not
isolated to a young Benjamin Quarles, but is constitutive of a multi-century chain that
runs from Leo Africanus to Phyllis Wheatley to Frederick Douglass to Booker T.
Washington to Bayard Rustin to Shirley Chisholm to Barack Obama is rooted in the
redemptive power many Black people place in our own perseverance to bring about a
United States that is governed by the people and for the people.
This optimism in the potential of the American project and the “honorable”
intentions of its crafters is prevalent throughout much African American scholarship, in
part due to the proclivity of African American scholars to use the resilience of our people
in the face of unimaginable violence at the hands of White supremacy as evidence of the
promise of America. The idea that we are “still here”; and though we are oppressed
constantly with many of our communities decimated by racist neglect and disgust, the
fact that some of us have become famous, rich, educated, powerful, and even President,
signals to many Black people an inevitable “enlarging [of] the compass of American
democracy.” In other words, a significant amount of Black thought and Black life reflects
the sentiment that dogged fidelity and commitment to citizenship in and patriotic love
(critical yet redemptive patriotic love included) for the United States will result in the
nation “living up to its ideals” and Black people achieving the ever-elusive equality to
Whites that will represent our delayed but promised achievement of the “American
dream.”
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The Civil War, the Emancipation Proclamation, the Civil Rights Movement, and
the presidency of Barack Obama all become threads in the red, white, and blue tapestry
of America, that if Black people continue weaving, it is ordained that our fate will be
freedom in the U.S. as full U.S. citizens who are treated no different than White citizens.
For Black people, to question our trajectory in the tapestry of America would be
analogous to a priest questioning the reach of his parishioners’ confessions. Indeed, when
it comes to Black people in the United States, the crisis of citizenship is a crisis of faith,
and more often than not, this crisis is resolved by maintaining piety to the loom of the
Constitution. This is a more than understandable conclusion for the masses of Black
people to reach. The version of the story where our subjugation to unrelenting
antiblackness across centuries is the result of country not fulfilling its honorable promise
is significantly more comforting than the version of that same story where our
subjugation to unrelenting antiblackness across centuries is the result of a country making
good on its promise.
Moreover, not only is the former version of the story more comfortable, it also
represents a known commodity (the U.S.) whereas whatever lay outside of American
citizenship for Black people in the U.S. is an intangible, not easily identifiable unknown.
Leaning heavily on the works of scholars such as Craig Steven Wilder, Erica Armstrong
Dunbar, and Gerald Horne among others, this work responds to the cautious optimism of
my predecessors who hoped for potential and hope via the United States’ political project
with a sobering, yet necessary, Africological assessment of the U.S. American
Revolution and its proclaimed ideals of life, liberty, and the pursuit of happiness relative
to the lives and experiences of Africana people.

150

A Revolution Rooted in Racism: The Dream of the White Utopic Nation Built on
Stolen Land Using Stolen People. It is true that the colonial Whites who called
themselves Patriots surely were engaged in a war for freedom from British oversight and
sanction. It is also true that they sought to define for themselves what the trajectory and
future of their young nation would be; in their minds having grown too big and too
powerful to simply be extensions of a waning British empire. But as the Minutemen and
their bands of merry men in different colonies attempted to expedite the setting of the sun
on England’s empire, they were simultaneously inducing it to rise on an empire of their
own. “When fighting began in spring 1775 between British and colonial troops, [Virginia
governor John Murray, Earl of Dunmore] had forced terms upon the Shawnee and Ohio
Iroquois, requiring that they abandon all claims south of the Ohio River and surrender all
the black people living in their villages.” 214
Horne’s take on the embryonic years of the republic present a meticulously
orchestrated teleology for the country where the antiblackness that has defined the nation
from 1776 to 2018 in spite of the Civil War, in spite of the Emancipation Proclamation,
in spite of the Civil Rights Movement, and in spite of Barack Obama’s presidency is not
its error but its ethos.
Africological Assessment of the White Supremacist Ancestral Veneration of
Founder George Washington. Settlement in the United States by Euro-Americans would
not have happened without colonialism, hence the term settler colonialism. Settling land
West of the original thirteen colonies was not an either passive or innocent act. White
people telling people indigenous to Turtle Island that they either had to let them live
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wherever they wanted, whenever they wanted, for however much or as little money as
they wanted with no respect for the land or ancestry or culture, or die was not migration
or trade, it was theft and it was genocide. And the person who would set into motion one
of the largest military efforts of the war; the attempt to extract the political power and
will of the Six Iroquois Nations (Six Nations) of Mohawk, Oneida, Tuscarora, Cayuga,
Seneca, and Onondaga.
When the American military decided that they would attack the most powerful
Indigenous coalition and its people because it sat between them and their White utopic
nation, they enlisted none other than future first President of the United States, George
Washington. “Washington intended to shatter the Six Nations…. The campaign sought to
end Indian raids on the western frontier and reduce any long-term barriers to settler
expansion.... In the name of white civilization, the army eradicated Indian
civilization.” 215 What followed would be a series of successive military actions that,
among some who study such things, embodied what they refer to as a “scorched earth”
policy, meaning everything was to be destroyed and no semblance of any towns,
dwellings, or crops were to remain.

As his troops torched Iroquoia, General Washington sent
encouragement. Tearing down villages was but part of the
task…. The invasion was timed to leave the Iroquois with
neither shelter nor food as winter approached. It required
more than a million man-hours to raze the structures, food
stores, plantations, orchards, and livestock. The colonial
army burned millions of pounds of vegetables and fruits
that had been stored for the winter or had not yet been
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harvested. Soldiers poisoned water supplies with animal
carcasses. 216
In an 18th century letter to the man in 2015 rated as the second best American president
ever 217 and described by Pulitzer prize winner in History Joseph Ellis as a president who
got “… all the big things right” and had “impeccable judgement” 218, a Seneca chief wrote
the following:

When your army entered the Country of the Six Nations,
we called you the Town-destroyer and to this day, when
that name is heard, our women look behind them and turn
pale, and our children cling close to the neck of their
mothers.… look up to the God who made us, as well as
you, we hope he will not permit you to destroy the whole of
our nation…. Innocent men of our nation are killed one
after another… Was it intended that your people should kill
the Seneccas, and not only remain unpunished by you: but
be protected by you. 219

We need look no further than General Washington’s own directives at the outset of what
has come to be known as The Sullivan Expedition. Washington’s precise words to one of
his fellow generals, John Sullivan were: “… do it in the most effectual manner, that the
country may not be merely overrun, but destroyed…. you will not by any means listen to
any overture of peace before the total ruinment of their settlements is effected. Our future
security will be in their inability to injure us and in the terror with which the severity of
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the chastisement they receive will inspire them.” 220 To this day, the Seneca, the largest of
the Nations that made up the Iroquois Confederacy (Six Nations) call American hero and
first President of the United States, George Washington Conotocaurious or TownDestroyer 221.
It was during the Fall of 1783 that the peace would be signed, and the United
States would gain its formal independence via the Treaty of Paris. There exists a stroke of
tragic irony in the fact that U.S. Americans mark the verification of their independence
with a treaty, when treaties were the same documents they broke with Indigenous people
fragrantly in order to excise any independence Native peoples had over their lands and
over themselves. The bloody ascension from colony to country for the leaders of the new
republic was praised by many, “It was a violent transfer of sovereignty. In a 1783 sermon
celebrating the American Revolution, Yale president Ezra Stiles lauded the rise of the
‘Whites’ whose numerical growth alone proved divine favoritism toward the children of
Europe.” 222 In the same sermon, he would continue by adding that, “These were Noah’s
least fortunate descendants [Africans and Native Americans], and their destruction
proved God’s benevolence toward white people. Stiles fathered a new metaphor: the
United States was “God’s American Israel”.… White Christians had used their
experiences and histories with Native Americans and Africans to assert their own divine
privilege…” 223
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Most Americans like to imagine the founding of the nation as a product of
ingenuity, grit, and perseverance by a bunch of ambitious underdogs who, in asserting
their independence were overthrowing an empire. But when one looks at what actually
happened centuries ago to make this country a country, the hard truth is that though one
empire may have been overthrown, another empire was created. The United States was
never imagined to be an exemplar of human equity and solidarity, but to be the epitome
of White supremacy; the White utopian vision of Franklin, Washington, and Jefferson.
After the decimation of the Iroquois Confederacy and the Parisian agreement, that vision
coagulated. The initial transition was complete; from bustling colony to budding empire,
the United States of America announced to the Western veterans of colonialism that they
may have invented White supremacy, but the United States was going to perfect it and
build an empire so White, so racist, so sexist, so vain, that it would be the envy of
Europe.
As our discussion of Washington comes to a close, it is extremely important that
we highlight perhaps the quintessential example of the fundamentally antiblack nature of
the American Revolution and the embodiment of its founders vis a vis its leaders. George
Washington, for decades the most powerful man in the world, relentlessly and tirelessly
pursued Ona Judge, the enslaved Black woman who, as Erica Armstrong Dunbar
breathtakingly describes, “stole herself” from the most powerful family in the nation, and
one of, if not the, most powerful White man in the world and was never caught 224, indeed
an assertion of Afrocentricity and agency if there ever was one.
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Africological Assessment of the White Supremacist Ancestral Veneration of
Founder Thomas Jefferson. Thomas Jefferson’s most infamous forays into antiblack
racism and oppression of Black people are Notes on Virginia, the rape of Sally
Hemmings, and his letters with Benjamin Banneker where he discounts the capacity of
intelligence for Africans with one of the most intelligent Africans on the planet during the
18th century. However, one of the lesser explored ways that Jefferson deployed the
principles of independence via colonization would be through his fascination with land
surveying and mapping. The cartographic traditions of the European explorers of the 15th
and 16th centuries were not forgotten by their American colonial descendants, among
those who became most enamored with the practice of surveying land, constructing
borders, charting territory, and naming locations were the so-called founders of the
nation.

In 1746 Peter Jefferson, a surveyor and minor planter from
Virginia, had been part of a party that mapped one portion
of Thomas Lord Fairfax’s five-million-acre Virginia
holding… He taught his eldest son Thomas, to survey,
which Thomas then taught to his friend Merriweather
Lewis. Upon his father’s death, Thomas Jefferson inherited
stock in the land company, and he received the plantation
where he later built his Monticello estate…. In 1769,
Thomas Jefferson began purchasing western lands with
Virginia colleagues including Patrick Henry, and active
speculator. In 1748 George Washington, only sixteen years
old, had left Virginia to help survey Lord Fairfax’s lands on
the Pennsylvania border…. The activities of land
speculating Virginians, Anthony F.C. Wallace argues,
caused a series of colonial and international conflicts that
began with the French and Indian War and ended with the
War of 1812. 225

225 Craig Steven Wilder, Ebony & Ivy: Race, Slavery, and the Troubled History of America’s
Universities (New York, NY: Bloomsbury Press, 2013) 154-155.

156

The fact that one half of the duo that led one of the most exploitative colonial
ventures in the history of the United States received substantial cartographic training
from one of the most popular presidents the country has ever known is no minor factoid.
No doubt, when Lewis was learning the surveying trade under Jefferson, he became
familiar with the idea that the “unnamed” lands of the West were his, and his peoples’, to
survey, to claim, to name, and to reside on. Lewis and Clark’s expedition transformed the
topography of this nation forever, and literally extended what the United States was
understood to be. Moreover, during the findings and implications portion of this
dissertation, connections will be made between the colonial cartographic traditions of the
United States relative to the border that in many ways defined the Civil War and to this
day still stirs the blood of self-proclaimed Rebels and Yankees alike; Mason and Dixon’s
Line. Maps are nation makers, and it is clear that mapping was indeed a major interest of
the “makers” of this nation.
Africological Assessment of the White Supremacist Ancestral Veneration of
Founder Benjamin Franklin. Of the founders, there exists perhaps no one in the
normative historical memory of the nation that is imagined as unique as Benjamin
Franklin. Franklin, a man of education, known for his printing press, his experimentation,
his travel, his diplomatic acumen, his humorous foray into the secretive literary life of
one Silence Dogood. Furthermore, noted as an abolitionist and vocal advocate against the
institution of slavery, for many Franklin represents one of the “better” among those
deemed the “architects” of this nation.
However, upon further inspection of the history, one finds that this lover of
knowledge, this political philosopher, this democratic visionary, was also an ardent
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believer in the inherent inequality of African people. “Founder of the College of
Philadelphia [now University of Pennsylvania], Benjamin Franklin [expressed] concern
that ‘the number of purely white people in the world is proportionally very small.’ His
antislavery sentiments were conceived from a fear that Africans would darken the
complexion of America.” Franklin, who has become in many ways the posterchild for
American ingenuity could not muster enough intelligence to see the idiocy of such a
position. It is true that Franklin indeed did see slavery as a something that should not
remain in the nation, in fact in time he would eventually (after many years) free the two
Africans he enslaved as personal servants.
Nevertheless, the native Bostonian whose legacy was leaned upon heavily by the
Northerners in the battle for the nation that would come less than a century after the
American Revolution. Franklin’s vision for the nation was what both Union and
Confederacy felt they were fighting for, however being a son of their own region, the
North clung especially tight. In an Address to Republicans at Cooper’s Institute in New
York during the winter of 1860, then Senator Lincoln sought to affirm in the minds of his
colleagues that they were on the right side of American history when he described “Dr.
Franklin” as “one of the most noted Anti-Slavery men of those times.” Of that same
“noted Anti-Slavery” man, Craig Steven Wilder reminds us:

Benjamin Franklin was taken with the possibility of
purifying North America…. A longtime slaveholder,
businessman, and land speculator, Franklin worried over
the demographic consequences of his own economic
actions. He made significant investments in legal and
illegal schemes to grab western lands, combining with
prominent Pennsylvanians including Samuel Wharton to
outmaneuver their southern and northeastern rivals for
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control of the fertile regions across the Appalachian
Mountain range. 226

And for Franklin, pure very explicitly meant White. Disappointing as it may be to
many who call themselves Americans, Benjamin Franklin’s role in establishing the
foundations of this nation must be squared with his fundamental view that Africans were
a “lesser” strand of person than White people. Franklin, by virtue of being constructed
usually as one of the “good” ones, yet being invested so profoundly in the ideology of
White supremacy leads one to question the potential of the nation to excise something
seemingly so integral to its earliest political blueprints.
Furthermore, his expansionist ambitions in terms of spreading cartographic
colonialism across the continent are in line with the goals of his fellow “founder”
fraternity members Jefferson and Washington. Franklin’s influence on the Lincoln, and
the North as a whole for that matter, is evocative for many reasons, but perhaps one of
the most important reasons is how Franklin’s vision of an all-White nation coalesces
smoothly with Lincoln’s veracity for colonization and the exodus of all Black people
from the nation. In the same way that Wilder says Franklin’s anti-slavery was rooted in
White supremacy, it is reasonable to deduce that Lincoln’s move to abolish the peculiar
institution had a similar ethos.
Around the same time that Benjamin Franklin was busy imagining his White
utopic nation, his good friend George Washington was invading the indigenous lands
upon which “Americans” desired to map that White utopic nation. When most people
who have been socialized by mainstream U.S. American education think of the American
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Revolution the soldiers we think about are largely British or Colonial Americans, with
perhaps some French or Canadian sprinkled in. One group that does not come to the front
of mind nearly as quickly would be Native Americans, and that should change. Not only
did many Native Americans die during this conflict, it was a conflict fought for the
freedom of people who stole their land, to be able to continue stealing it, they would just
no longer be paying taxes on that which they stole nor asking England’s permission about
when and where to steal. The colonial thieves sought to enlarge the treasure map; with X
stretching from the colonies to the Pacific Ocean.
Indeed, the Revolutionary War was about decimating indigenous people and
claiming Native territory to be mapped and surveyed in the name of their White utopic
nation. “‘Civilization or death to all American savages’ was an odd chant for an army
fighting England… feasting and singing in celebration of the third anniversary of the
Declaration of Independence [General Enoch Poor’s men in 1779]. … worked to build
hatred toward Indians among men who likely needed little encouragement to despise
Native peoples.” 227
From a Revolution of Colonies to Rebellion in an Imperial Empire: 1776 to 1865.
In the early years of its existence, with the War of 1812 and other conflicts in Mexico, the
U.S. fashioned itself into a significant enactor of cartographic colonialism, charting
territory and stealing land at a rapid rate. In fact, by the 19th century, the first full century
of the United States existing as its own nation, the young country would make great
strides and both of its major regions; North and South would assert themselves globally,
one as a baron of agriculture and the other as a behemoth of industry.
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As Alexis de Tocqueville wrote in his Euro-American classic Democracy in
America “… the Americans are already able to make their flag respected; in a few years
they will be able to make it feared.” 228 However, not only would the geographic imperial
reach and political ambition of the budding White utopic empire elicit fear in its external
enemies, perhaps the most visceral example of that fear emerged not from outside the
country at all but between its own citizens on different sides of that line that Charles
Mason and Jeremiah Dixon surveyed all those years ago.
Yankee or Dixie? It’s all Enslave and Colonize to Me:
An Africological Epistemic Evaluation of the American Civil War
Between the years of 1861 and 1865, the United States of America was embroiled
in the bloodiest military conflict of its history, the “War Between the States”, or
otherwise known as The American Civil War. Historians have estimated the military
deaths of both Union and Confederate forces to range from 620,000 to as high as 850,000
in the case of J. David Hacker. If the American Revolutionary War was the revelation of
the of the grand experiment that is the United States of America, the American Civil War
was surely its reckoning.
In the mainstream of U.S. American society, there exists an ongoing debate about
the causes of this war: slavery, states’ rights, economics, culture, etc. This so called
“debate” is a misnomer, it is more of a sleight of hand. Though there are vastly different
views among Northerners and Southerners about what led to the war, upon review, in
spite of those disagreements, all sides were clear on the stakes; control of the system of
slavery, not abolition of that system.
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It was as Frederick Douglass said in Boston in 1865, that
the Civil War was begun ‘in the interests of slavery on both
sides. The South was fighting to take slavery out of the
Union, and the North fighting to keep it in the Union; the
South fighting to get it beyond the limits of the United
States Constitution, and the North fighting for the old
guarantees; - both despising the Negro, both insulting the
Negro.’ It was, therefore, at first by no means clear to most
of the four million Negroes in slavery what this war might
mean to them. 229

For a young nation that rose to wealth and prominence largely based on its
propensity to enslave and exploit African people, the “War of Northern Aggression” as
many Southerners describe it, shook the country to its core. The United States, in many
ways, is the result of an ongoing debate between whites about the most efficient and
effective way to perpetuate White supremacy. It has always been a nation that has
elevated Whites to the pinnacle of the societal ladder, and gone to extreme lengths to
protect that elevated status. Since the 18th century, there has been no shortage of
approaches and ideas about how to best run the business of colonialism and genocide. For
the history of the United States has not so much been a battle between those who are “for
racism” or “against racism”, but rather a battle between the disciples of “delicate racism”
or “desolating racism.”
Regardless of whatever disagreements the White majority has had internally over
the years about the trajectory of the nation, the fundamental belief in the superiority of
Whiteness has persisted. This core value of the U.S. American society was tested,
perhaps to the greatest degree to date, with The American Civil War. The crucible of the
conflict was indeed the systemic enslavement of roughly four million Africans, and for
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the Southerners in the country, their compatriots in the North “aggressively” engaging in
this conflict represented a betrayal of their most sacred of oaths: protect White
supremacy, perpetuate racism. For the South, the seemingly inevitable move the Union
was making toward the abolition of the slaveocracy was not only a terrible business
decision, but a treacherous reneging on the promise of 1776.
Before diving into the battles and brutality of the American Civil War, it is
imperative to understand the opinions, philosophies, ideas, laws and occurrences of the
days, weeks, months, and years prior, on both Northern and Southern sides, that led to the
events of those tumultuous four years in the 1860s. The ontological ground upon which
each side of the White U.S. American community killed each other in the hundreds of
thousands, was a positionality they had been rooting themselves in for decades. At this
stage of the review, I will provide a summation of the scholarly record on what led each
side politically to their conclusions about the correctness of their position prior to, and
leading up to the facts of secession and declaration of war.
The North: The Political Road to 1861. In the early years of the colonial presence on
Turtle Island, there were British colonies along the Eastern seaboard of the land, mass,
and Spanish, Dutch, and French presences in other parts of the continent. The distinctions
that we know of today as North and South were not spontaneous, but socially constructed
and established over a substantial period of time. In the immediate years following the
exodus from British rule, slavery was legally abolished in the Northernmost states of the
Union, and to paraphrase the historian James Oakes, conventional logic was that after
New Jersey in 1804, a state by state locally agreed upon abolition of the peculiar
institution would continue. However, as we know, this was not the case, and informally
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there was a geographic difference in the places where chattel slavery persisted, and where
it was no more, at least legally. In a formal sense, the regional fissure of a Northern and
Southern United States came into being with the establishment of Mason and Dixon’s
Line between Maryland and Pennsylvania.
From kindergarten through high school, children in the United States are force-fed
a continual refrain about who “the good guys” and “the bad guys” were in terms of
profiting from and perpetuating the system of slavery. This narrative, though sure to have
a local character depending on the city and state wherein one resides, is more or less the
same wherever you go in the country. The basic premise is as follows: slavery was
something bad that was done in and by the South, and emancipation was something good
that was done in and by the North. In spite of new historical information and education
reform that has identified individual exceptions to each of these categories in the
respective regions, the fundamental correlation between goodness and geography relative
to the genocidal enterprise that was the transatlantic slave trade remains solidly etched in
the private minds and public memories of most Americans.
In this portion of the literature review, that normative logic will be upended, and a more
heinous yet accurate rendering of the past will be laid bare. A rendering of the past that
demolishes the good-bad binary, undeniably establishing that the North was not only
complicit in the profit and perpetuation of slavery, but that the abhorrent trade in human
flesh was not a regionally specific obsession, but a nationally cherished pastime. And our
discussion of the pastime that gave us the empire of the United States will begin with
none other than the largest city in the Empire State itself, New York.
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As the most profound crisis in our young nation’s history unrolled, [Fernando]
Wood, the mayor of New York, America’s most powerful city, made a stunning proposal:
New York should secede from the United States, too. ‘With our aggrieved brethren of the
Slave States, we have friendly relations and a common sympathy,’ Wood told the New
York Common Council in his State of the City message on January 7th, 1861. ‘As a free
city,’ he said, New York ‘would have the whole and united support of the Southern
States, as well as all other States to whose interests and rights under the constitution she
has always been true. 230 And as if that wasn’t enough, he said in the same statement that
“We have not participated in the warfare upon their constitutional rights or their domestic
institutions… We have respected the local interests of every section, at no time
oppressing, but all the while aiding in the development of the resources of the whole
country.”
Wood’s sentiments, though not taken up in any serious manner by his constituents
at the time, do reflect a very serious sentiment and belief in the country; rights and
property are to be respected above all else. In a country where genocide, land theft, and
slavery were all legal for centuries at a time, and in a region where the profits of those
genocides, thefts, and shackles were at an all-time high, it is clear that in the eyes of the
powerful and elite (and many others across class as will be explained in the coming
pages) in the North, the statement in the previous sentence was only correct if White is
the ever-present prefix to the terms rights and property. “As much as it is linked to the
barbaric system of slave labor that raised it, cotton created New York. By the eve of the
war, hundreds of businesses in New York, and countless more throughout the North,
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were connected to, and dependent upon cotton…. As America unraveled over the issue of
slavery, many Northern politicians and businessmen became frantic to reach out to their
most important constituency: Southern planters.” 231
Farrow and Lang provide a virtual roll call of New York’s luminary families
when they list some of those among New York’s 19th century elite who were intimately
involved with the enslavement of Africans. Lehman, Morgan, Tiffany, and Gracie are just
a few whose business dealings were woven into the peculiar institution. One family
business, one that in fact still thrives today in the Big Apple, has a particularly dubious
connection to cash crop of the trade. In Complicity, authors Farrow and Lang explain that
“Real estate and shipping magnate John Jacob Astor – one of America’s first millionaires
and namesake of the Waldorf-Astoria and whole neighborhoods in New York City –
made his fortune in furs and the China trade.
But Astor’s ships, like those of many successful merchant-shippers, also carried
tons of cotton.” 232 Not only do we glean from this revelation the profitable cartographic
“intimacies”, as Lisa Lowe would describe them, between multiple nations but we get a
glimpse into the ways the bundles of cotton that came out of the South translated to
bundles of cash in the North. That said, even more important than individual men and
their families who made millions from slavery, one must grasp that New York was
becoming not only the national business hub, but the global mecca of monetary exchange
and “Before the Civil War, the city’s fortunes, its very future, were considered by many
to be inseparable from those of the cotton-producing states.” 233
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“Only large banks, generally located in Manhattan, or in London, could extend to
plantation owners the credit they needed between planting and selling their crop. If a
farmer wanted to expand his operations during those boom decades, he required the deep
pockets of Northern banks to lend him the money to buy additional equipment, as well as
additional labor. Slaves were usually bought on credit… New York’s physical attributes
– including the fact that it was the only East Coast port deep enough in any tide to
accommodate the largest vessels of the era – set the stage for the city’s preeminence… At
the end of the War of 1812… Great Britain dumped its huge, pent up supply of textiles
and other goods on the New York market… drawing in bargain hungry merchants from
all over the country… But if any development cemented New York’s top spot, it was the
creation of “sailing packets,” shuttles that assured the business world on both sides of the
Atlantic of regular delivery of goods.” 234
In the national imagination, there is perhaps no place more positively associated
with the effort and idea of abolishing the system of enslaving Africans than New
England; Connecticut, Rhode Island, New Hampshire, Massachusetts, Maine, and
Vermont. The region where David Walker drafted and published his infamous appeal, the
region that was home to droves of anti-slavery societies, the region where William Lloyd
Garrison founded the renowned Abolitionist Anti-Slavery Society of New England;
indeed, in the minds of most Americans the straw that stirred the drink of emancipation
whisked most vehemently in the old stomping grounds of John Hancock and Paul Revere.
However, when one ceases to drink the revisionist Kool-Aid, the deceptive taste of a
morally driven abolitionist North fades and the smack of the bitter reality takes hold. “By

234 Anne Farrow and Joel Lang, Complicity: How the North Promoted, Prolonged, and Profited from
Slavery (Hartford, CT: Ballantine Books, 2006) 15-16.

167

1860, New England was home to 472 cotton mills, built on rivers and streams throughout
the region… On the evening of October 11, 1858, a standing-room-only audience of
politicians and businessmen… The wealthy and powerful of New England’s preeminent
city lauded the ‘intellectual cultivation’ and ‘eloquence’ of the senator from Mississippi,
and when Jefferson Davis walked onto the stage, the Brahmins of Boston gave him a
standing ovation… 235
After a little more than two decades into the 19th century, organized and funded
abolition efforts took shape in the Northern United States. 236 In 1833 Arthur Tappan and
William Lloyd Garrison founded the American Anti-Slavery Society. The idea many
have about abolition pushed by White liberals and Black collaborators of the time is that
the idea they were advocating for was freedom in the sense of granting autonomy and
liberation from racism. But a more accurate assessment would be that the argument of
most White abolitionist was that Black people had been degraded and debased by the
system of slavery, but if released from their chains were more than capable of
assimilating to White society and becoming, in everything but color, White. This is
perhaps most evidenced in the philosophy of one of the most ardent and steadfast
advocates of Negro freedom, so committed in fact that he spent weeks in jail and cared
about Black people being “free” very deeply. But what this freedom entailed and what its
limits on the autonomy of Black people to assert agency for themselves is another matter;
and the matter which we shall explicate.
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Ibram Kendi, noted scholar on the creation of racism and racist ideas in the U.S.,
poignantly lays out the reality that

Garrison [at his most progressive] argued for ‘immediate
abolition and gradual equality’… For the rest of his
abolitionist life, Garrison never retreated on immediate
emancipation. He rebuked any talk of gradual abolition—of
preparing society and enslaved Africans for emancipation
one day. But he did make clear his preference for gradual
equality, retreating on immediate equality and outlining a
process of civilizing Black people to be equal one day.
Garrison and his band of assimilationists would stridently
fight for gradual equality, calling antiracists who fought for
immediate equality impractical and crazy – just as
segregationists called him crazy for demanding immediate
emancipation. 237

Kendi’s analysis breaks through the surface and cracks the façade of White
benevolence and help. There is no doubt that Garrison was committed to his cause, and
was indeed willing to die for Black people to be free. However, from an Afrocentric
perspective, one must ask what is it that Garrison imagined freedom to be? Did he image
African people asserting their own agency? Did he imagine African people reclaiming
their classical cultures and charting a future rooted in African values and principles? Or,
did he imagine a future where Black people could be woven into the cloth of citizenship,
which in the U.S. was and always has been, a cloth of Whiteness. Garrison sought to
“correct” the failings of Africanity from the “backward” continent and the learned
“backwardness” from enslavement through assimilation of Black people into praying,
living, thinking, and dressing in a civilized manner; which again in the U.S. has always
meant and continues to mean Whiteness. Garrison was not the only White abolitionist by
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any means, and of course no one White person paid a greater price for the cause of Negro
freedom than John Brown, however Garrison is an instructive case study in White
abolitionist perspectives of the 19th century as he was undoubtedly one of, if not the,
canonical figure in terms of the phenomenon.
Though slavery was not legal in much of the North, the cause of liberating
millions of enslaved Africans was not something that on its own was going to compel
droves and droves of young men to lay down their lives to make happen. It was no secret
that life in the Northern states was not some utopic experience of equity to Whites for
African Americans, and more importantly, it would not be wise to assume that such an
outcome was something that the majority of White Northerners even wanted. However,
the cause of preserving the Union, the nation of their forefathers that, at that point, was
almost 100 years in the making, this was something that proved much more galvanizing
for potential soldiers. Given that the belief in the racial inferiority of Black people
prevailed among much of the Northern intelligentsia, even among as previously
articulated committed White abolitionists, with the only variation being one’s belief in
the cause and character of that inferiority, it gave to reason that something more than
“slavery is bad” would be required to sustain investment in a protracted war against
Southern countrymen and countrywomen.
From the perspective of the Union, they were the true inheritors of the
Declaration of Independence and the founders’ vision of life, liberty, the pursuit of
happiness, and freedom. As they saw it, the Southern planters and the entity that would
come to be the Confederacy was a bastardization of that original vision. Northerners
believed that their move from the system of slavery, their embrace of industry, and their
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construction of institutions of higher learning signaled an actualization of the “American”
ethos. Though the Southern elite had wealth and were well traveled, those in the North
believed their lack of leaning on an enslaved group of laborers and their supposed “grit”
and “hard-nose” personalities evidenced by their immigrant populations and workingclass Whites meant that the true embodiment of freedom was them earning their
livelihoods off their own effort and labor. Now, to be clear, the Union benefited greatly
from the institution of slavery, as well as extremely exploitative labor laws imposed on
all of the working classes, however, the point here is what the North believed themselves
to be, and they believed themselves to be the rightful heirs to the United States, due to
their adherence to the nations’ founding principles as they understood them.
There has been an extremely effective spin campaign that has all but absolved the
Union of fault in terms of slavery. One sees this in much of the contemporary
conversation that equates the removal of Confederate statues with an unequivocal
denouncing of slavery when the fabrics and finances of the slave trade frequently made
their way North of Mason and Dixon’s line. Most people like their history the same way
they like their television shows or movies, simple and easy with someone to clearly root
for and someone else even more clearly to root against. Imagine if you will, the image of
Ulysses S. Grant, George McClellan, and William Tecumseh Sherman riding in on their
white horses to slay the veracious dragons of the Confederacy in order to rescue the
beguiled Blacks from their cruel fate in the tower that was the plantation.
Now when you think about the Civil War you may not conjure this exact image,
but for those of you raised, reared, and socialized in the United States I am certain that
the basic idea of North: good; South: bad has been seared into your minds’ eye whether
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you acknowledge it or not. This previous portion of the literature review has sought not
only expose the glacially sized chasm between that and the truth of the matter, but force
those of you conditioned to believe the lie to question why that image, perhaps even all
that you have just learned or been reminded of, is still so resonant in your mental eye
retina; what memories, what monuments, what men, what memorials, what maps… what
has held, and what continues to hold, that image together for all this time?
The South: The Political Road to 1861. There was no mistaking the fact that the wealth of
the South was built upon and wedded to the institution of slavery. As the country started
to move West, the Southerners among the Frontiersmen fully intended that the lands they
were to found (i.e. steal) would be “Slave states” and be “unclaimed” lands where they
could re-create the lifestyle of exuberance they enjoyed in the South. Following the
Revolution regional lines not only became more distinct, but there had been the
cultivation of a particular and unique culture of what has come to be described as the
Antebellum South. Of the time and place, historians Christopher Owen and Michael
Fitzgerald say that it is “generally understood as the years from 1830 to 1860. Southern
distinctiveness blossomed after 1830, as the region increasingly set itself apart from the
rest of the nation in politics, economics, religion, and philosophy there was a central core
of Deep South states that included most areas that joined the Confederacy and where
southern distinctiveness was strongest, and there were transitional zones of southern
influence to the north and west.” 238
What it meant to antebellum was something that took shape over a series of
successive generations. The Antebellum South consisted of three strata of White citizen
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which W.E.B. Du Bois discusses: the planter, the manager, and the meager. The meager,
in this context meaning the extremely poor, were the majority of the white population
(numbering in Du Bois’ estimations roughly five million). These White people lived lives
of immense squalor, did not own land, were not educated, and did not benefit in any
substantive material fashion from the system of slavery. Though not enslaved or in
shackles, there were many among this class who had less access to food and shelter than
the enslaved. Described by the noted economist, for whom the School of Business and
Economics at The National University of Ireland is named, as “… [an almost forgotten
mass of men] idle and lawless rabble who live dispersed over vast plains in a condition
little removed from absolute barbarism.” 239 In short, the overwhelming majority of White
people in the South were living in conditions of drastic poverty.
“The system of slavery demanded a special police force and such a force was
made possible and unusually effective by the presence of the poor whites.” 240 It is here
where we encounter the second group of Whites; the managers. “Above the lowest mas
rose a middle class of poor whites in the making. There were some small farmers who
had more than a mere sustenance and yet were not large planters. There were overseers.
There was a growing class of merchants…” This class proved invaluable to the
entrenching and persistence of the slaveocracy that ruled the South. These were the White
people who did the dirty work of oppression, so to speak. Due to the large population of
the enslaved Africans, if there were only the planters, there would exist the dynamic that
flourished in the Caribbean of Blacks outnumbering the White population in droves, with

239

William Edward Burghardt Du Bois, Black Reconstruction in America 1860-1880 (New York, NY:
The Free Press, 1932) 26.
240 William Edward Burghardt Du Bois, Black Reconstruction in America 1860-1880 (New York, NY:
The Free Press, 1932) 12.

173

no structural recourse aside from formal military, should rebellion take hold. And after
Haiti, it became clear to the U.S. American South that if they did not address their own
population problem relative to those under their lash, their fate may be the same as the
French. Enter the white poor worker class. The planter class had absolutely no interest in
equally sharing the profits of the business of slavery with these White workers. Unwilling
to offer equitable financial incentive to the White worker to participate in the slave
economy, the planter class crafted a different, and ultimately more enduring scheme.

Slavery bred in the poor white a dislike of Negro toil of all
sorts [to police the slaves] gave him work and some
authority as overseer, slave driver, and member of the
patrol system. But beyond above and beyond this, it fed his
vanity because it associated him with the masters… He
never regarded himself as a laborer, or as part of any labor
movement. If he had any ambition at all it was to become a
planter and to own ‘niggers.’ 241

And indeed, among this class, it was not uncommon for them to enslave an
African, or two, or three. This intimate exercise in the ownership of another person
engendered in them a thirst for the power that planters were drenched in. The member of
the White managerial class of the slave state may have enslaved only a couple Africans
one day, but perhaps tomorrow he could enslave more, and with that the planter pipe
dream persevered. There existed no shortage of need among the ruling elite of the
slaveocracy for a White man who was willing and able to keep the Black population in its
place. This slightly elevated group of the White poor did not have much, but what they
did have is that they were not them; them being “niggers”, and for many, this was
enough.
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The third group among the Whites of the South in the time leading up to the
American Civil War were the planters. Planters were considered slaveholders who owned
land and enslaved at least 20 Africans. Before discussing the nature of the planters’
societal position, I believe it necessary to provide the reader with a proper understanding
of just how numerically miniscule this population that dominated the wealth of the region
was relative to those around them. “… [Know that] seven per cent of a section within a
nation ruled five million white people and owned four million black people… without
yielding political power or education to labor.” 242 The elite of the U.S. American South at
its peak, in terms of wealth, constituted one of the most economically powerful and
economically unequal geographic regions of the planet.
The political power wielded by the slave-holding planter class of the South was just as
all-encompassing as their economic might.

The domination of property was shown in the qualifications
for office and voting in the South. Southerners and others
in the Constitutional Convention asked for property
qualifications for the President of the United States, federal
judges, and Senators… Into the hands of the slaveholders
the political power of the South was concentrated, by their
social prestige, by property ownership and also by their
extraordinary rule of the counting of all or at least three
fifths of the Negroes as part of the basis of representation in
the legislature… In all cases, the slaveholder practically
voted for himself and his slaves… Thus the Southern
planters had in their hands from 1820 to the Civil War
political power equivalent to one or two million freemen in
the North. 243
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Hence, while the other two White populations experienced minimal to mediocre financial
benefit from the system of enslaving Africans, the planter class was not merely benefiting
from it, they were breathing due to it. The simmering, and in a matter of decades
overflowing push, for the South to move away from the slaveocracy was something that
this class knew would result in the demise of their lives as they knew them. Therefore,
the leaders of the South, since before the Revolution, protected the peculiar institution
with all of their social, economic, and political power.
This review will spend more time on the planter class than the meager and
manager classes in large part due to the fact that it was the planter class who set the
political platform and position upon which the meager and manager class would lay
down their lives. “What the planters wanted was income large enough to maintain the
level of living which was their ideal.” 244 This “level of living”, usually accompanied by
the descriptors of gentile or antebellum, consisted of learning, lasciviousness, and above
all, leisure. To be Southern and White and rich was to figure out how to exert oneself as
little as possible while making as much money as possible. “They exploited labor in order
that they themselves should live more grandly… Their taste went to elaborate
households, well-furnished and hospitable; they had much to eat and drink; they
consumed large quantities of liquor; they gambled and caroused…protecting elaborately
and flattering the virginity of a small class of women of their social clan, and keeping at
command millions of poor women of the two laboring groups of the South.” 245
As the country moved into the 19th century, the United States had executed what
has come to be known as “The Louisiana Purchase.” This business deal with France,
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which emerged primarily due to the ballooning costs of the military conflict the French
had with the rebelling enslaved Africans in Saint-Domingue, resulted in the Americans
laying claim to a huge mass of land West of the original thirteen colonies. The land initial
acquired via treaty, legally not “sold” because from the Federalist lens which dominated
political affairs at the time constitutionally the President could not “buy” land, included
area that now encompasses the states of Missouri, Kansas, Oklahoma, Iowa, Arkansas,
and portions of Minnesota, Texas, North Dakota, South Dakota, Colorado, Wyoming,
and Montana.
For about roughly forty years following the American Revolution, there existed a
delicate but consistent balance in the political structure of the House of Representative
and Senate relative to the peculiar institution; the number of “slave states” and “free
states” remaining equal. In 1820, with the Missouri territory’s transition to a state, this
balance of eleven and eleven came into question because either way Missouri landed
would tip the scale one way or another. With no simple resolution in sight, emergent
from this was the diplomatic figure of Henry Clay. Clay is known as the chief architect of
what has come to be called “The Missouri Compromise” of 1820. The resolution
established by this compromise was that “Missouri would join the Union as a slave state,
but Maine would simultaneously enter as a free state. To protect westward expansion
from slavery, however, Congress drew a border at 36° 30'. States joining the Union north
of the line would be forever free, while states joining south of the line could allow
slavery.” 246 Clay’s brokering of a middle ground between the increasingly opposed
factions of the United States government proved, for quite a while, to be more than
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effective. For the next thirty years, more or less, the political waltz of give and take
continued with states entering the Union in what Winkle and Woodworth describe as
“pairs – one slave, one free.” 247
Clay, a man from a border state, understood well the importance politically of this
balance. However, with the slow, yet steady, emergence of industry and machinery onto
the world economic platform, the agricultural hub that was the American South was not
optimistic that this balance would continue unencumbered. The North was growing more
and more in control of the trade, and the clamor for emancipation was reaching a higher
and higher pitch. Relying on the gentlemen’s agreement implicit in a “balanced
government” was starting to seem more and more timid to the Southern planters and push
for futurive autonomy began to stir in them. To be White and wealthy and male at this
time was to be an imperialist and a purveyor of genocide, this, virtually all White men of
prominence and/or pioneering aspiration were in agreement. The tension arose when it
came to what the nature of policy relative to human chattel would be in those newly
colonized and stolen lands.
For Southerners, the structure of the Missouri Compromise 248 unjustly “imposed”
the doctrine of “freedom” in places where the Indigenous-massacring population of new
White occupants may wish to pollenate their lands acquired via murder with the sweat
and blood of enslaved Africans. From the perspective of the planters, who was the federal
government to tell him when and where he could and couldn’t make Negroes serve him
tea, help his wife keep up the house, and pick his cotton. Why would the country built on
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slavery, more-so than any other on the North American continent, internally impose a
barrier to perpetuating the practice? To the South this was akin to a sculptor abstaining
from the use of clay. Though the North saw industry, technology, and commerce as their
methods of securing a hegemonic White supremacist future, this was of little interest to
the South as their White supremacist present and foreseeable future depending on
sustaining the slaveocracy, not surpassing it.
Sensing a shifting national tide and the need for a more assertive stance on the
question of slavery in newly colonized territories in 1854, Stephen Douglas of Illinois’
Democratic party argued sternly for a repeal of the Missouri Compromise. In its place,
Douglas proposed the ideology of “popular sovereignty.” In brief, popular sovereignty to
the Democrats and planters was the belief that it was the right of the people who resided
in and lived in a state to decide whether that state would be “free” or “slave” and to have
the federal government impose a dictate upon a state against what may be the will of that
state was a retrofitted version of the monarchial rule on high that Americans thought they
were done with. In the halls of the federal government, 1854 was a year of fierce debate
on this issue, however the power that the Democrats and planter class had built up over
decades proved to be decisive as the Kansas-Nebraska Act of 1854 became law and was
signed into existence by then President Franklin Pierce. The Kansas-Nebraska Act, under
the guise of a transcontinental railroad, successfully repealed the Missouri Compromise
and left the decision of whether a state would be “slave” or “free” up to the states. The
fallout from this was enormous, and can be seen in our political landscape today. 249
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The Democratic party broke apart from the inside, with the Northern members of
that group leaving because their party had become so decisively wedded to the institution,
and the Whig party deteriorating due to its tentativeness on the slavery question and in its
place emerged what we know of today as the Republican party. The Grand Old Party,
comprised largely of former Whigs and Northern Democrats, rose to the peak of political
discourse in the country and became the party of “free soil”, “free land”, and the explicit
curtailing of the slave trade’s growth. But even in the more immediate, the ripples of
Douglas’ legislative effort took place in what came to be known as “Bleeding Kansas.”
With the vote still undecided in Kansas on the issue of slavery, bloodshed and battle
became an all too common occurrence between those who wanted the state to swing in
their political direction. From Missourians voting under false identities in Kansas to out
and out gunfights between people, it was clear that the approach of popular sovereignty
would result in bloodshed wherever it was issued; both sides not only believed
themselves right, but were willing to die for their states to be “slave” or “free.”
The Kansas-Nebraska Act 250 is understood by a significant, and growing, number
of historians as being the initial domino of what came to be known as The American
Civil War. And interestingly enough, one of the events that is in the running against
“Bleeding Kansas” is something that would not have happened itself if not for the
dubious legislative act of 1854. John Brown, architect and designer of the “Raid on
Harper’s Ferry”, first participated in armed rebellion against proponents of the
slaveocracy in 1855 in Kansas. Having a son whose family was being accosted and
threatened with violence in Kansas by pro-slavery Whites, Brown made his way West to
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assist in the defense of his kin. The result was bloody and violent, but only served to
strengthen the resolve and position of Brown that the slavery institution would only meet
its demise through violence. And a few years later, Brown would lead a rebellion in his
home of what is now West Virginia that lit the flames of just such a conflict. In 1859,
John Brown, a White man, armed Black men and waged with them an assault on White
slaveowners and the military of the United States. Brown’s rebellion was ultimately
suppressed within a couple days; however, he did accomplish the goal of stirring a fear in
the hearts of Southerners that they had not known since that vicious uprising of a young
enslaved African preacher in Southampton Virginia.
As the decade of the 1850s was coming to a close, the writing was beginning to
make its way onto the walls of the Southern elite’s hearts and minds. They had tried, as
they saw it, to be amicable and respectable and congenial with their Northern brethren.
Though different in culture and presentation, they assumed themselves to share a
commitment to a common thread, a common ideal, a common character; commitment to
African slavery. In spite of disagreements about free soil, free workers, and free land,
planters thought that any American Northern or Southern, opposed the abomination of
free Negroes. There existed real discord between Northerners and Southerners on a wide
variety of issues; international affairs, Native American treaties, Westward expansion,
European immigration, and labor rights. These issues were not small, and held
meaningful sway for the politicians and their constituencies. However, with time it
became clear that whereas the aforementioned issues fell under the category of certain
issues, slavery proved to be the issue. To even entertain the notion of the drapetomaniacs
being equal to those handpicked by God to manifest his destiny across the globe was
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blasphemous. And besides, the cotton bales made in the South were being used to make
clothes in the North, so Southerner’s found the emotive arguments against emancipation
to be fallacious at best.

What irritated the planter and made him charge the North
and liberal Europe with hypocrisy, was the ethical
implications of slavery. He was kept explaining a system of
work which he insisted was no different in essence from
that in vogue in Europe. They and he were all exploiting
labor. He did it by individual right; they by state law. They
called their labor free, but after all, the laborer was only
free to starve, if he did not work on their terms. 251

The Southerners were also, and perhaps even more-so, concerned about the
national economy, via industry, becoming more robust and more centralized in the North;
“In practice, the planter, so far as prices were concerned, was at the mercy of the market.
Merchants and manufacturers by intelligence and close combination set the current prices
of raw materials… Northern and European industry set prices for Southern cotton,
tobacco and sugar which left a narrow margin of profit for the planter.” 252 The economy
of the young nation was growing, but the Southern elite felt themselves getting less and
less of that share. Du Bois places his analysis precisely on the heart of the matter when he
states that “The slaveholder, therefore, saw Northern merchants and manufacturers enrich
themselves from the results of Southern agriculture… The crisis came in 1860, not so
much because Abraham Lincoln was elected President… but because the cotton crop of
1859 reached the phenomenal height of five million bales as compared with three million
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in 1850.” 253 One way to think about the primary causes of the conflict that brought about
what Du Bois termed The Coming of the Lord is that it was an idea whose time had come;
“For the half century before the Civil War, cotton was the backbone of the American
economy. It was king, and the North ruled the kingdom. From seed to cloth, Northern
merchants, shippers, and financial institutions, many based in New York, controlled
nearly every aspect of cotton production and trade.” 254 Cotton was indeed king, and the
South decided it was time to protect the throne, or watch those “damn Yankees” take it.
There were some among the Southerners who went to extreme lengths to begin
organizing and thinking about how they could maintain, and even grow, the empire they
and their ancestors had spent centuries using other peoples’ land and labor to build. One
of the most prominent among these efforts would be a secret (or semi-secret, scholars
vary on this) organization known as Knights of the Golden Circle (KGC), and later The
Sons of Liberty (a 19th century take on the 18th century group that contributed mightily to
the American Revolution). According to Daniel Croft’s review of David Keehn’s
scholarship in the same year as the Kansas-Nebraska Act “[The Knights of the Golden
Circle] … a secret society to promote territorial conquests in Mexico, Central America,
and the Caribbean [were founded]… a shadowy and largely decentralized southern-rights
organization...” with the explicit purpose of charting those conquests under the banner of
secessionist Southern states that would comprise a Confederacy and perpetuate the
system of African slavery at the hands of White people. Their idea was that with the
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addition of new “slave states” and partnership with the current border states of the Union,
they could great a golden circle of slavery.
This organization did most of its secessionist work in the state of Kansas,
however has also been connected by historians to Southern sympathies elsewhere.
“They… mused about seizing Washington, D.C., kidnapping President James Buchanan,
and thwarting President-elect Abraham Lincoln’s trip to the capital or preventing his
inauguration. Rumors of potential trouble persuaded Gen. Winfield Scott to beef up
Washington’s defenses and to warn Lincoln about potential assassination threats he faced
in Baltimore.” This revelation from Keehn’s research is quite significant, due to the fact
that the Pratt Street Riots, which are uniformly recognized as the first militarily involved
bloodshed of the American Civil War involved Union troops who were in Baltimore
precisely due to concerns officials had about Lincoln’s safety at that time. In fact, though
the group ended up being largely inconsequential on the grand scale of the war, there
exists historical speculation in diverse circles that Lincoln’s eventual assassin, John
Wilkes Booth, a Baltimore native, may have been through a colleague or other means
affiliated with the KGC enterprise, though this is theory is speculative in nature only at
this time.
In the winter of 1860, five days before the Christmas celebration, the cauldron of
the slaveocracy, South Carolina said poignantly and precisely: “We separate.” In the
weeks and months that followed South Carolina would be joined by Mississippi,
Louisiana, Alabama, Virginia, Georgia with each delivering statements that variedly, but
uniformly as journalist and author Ta-Nehisi Coates makes clear, “The Confederate cause
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was white supremacy [with] Black slavery as the basis of white equality.” 255 With
phrases such as “Our position is thoroughly identified with the institution of slavery”,
“The people of the slave holding States are bound together by the same necessity and
determination to preserve African slavery”, and “… fighting for slavery, and nothing
else” swimming throughout the rivers of Southern rhetoric, the cause, found then lost and
perhaps in today’s time found again, was unmistakably transparent.
Alexander Stephens, eventual Vice President of the Confederacy and arguably the
most vocal advocate for the Kansas-Nebraska Act of 1854, would deliver what has come
to be known as one of the seminal speeches in concretizing the Confederate position and
platform for secession. In the infamous “Cornerstone Speech”, Stephens made clear that:
“The new Constitution has put at rest forever all the agitating questions relating to our
peculiar institutions – African slavery as it exists among us – the proper status of the
Negro in our form of civilization. This was the immediate cause of the late rupture and
present revolution. Jefferson, in his forecast, had anticipated this as the ‘rock upon which
the old union would split.’ He was right.” 256 Following Stephens’ elaborate and
impassioned call to arms of the antebellum South, his regional compatriots would follow
suit with equally transparent declarations of their own independence to enslave the
Negro.
The battle to come for the South was less about preserving a political arrangement
(the North and the Union) and more about preserving a way of life. The right to enslave
Africans for profit was akin to breathing for the South, and they refused whether by a
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cordon of fire or any other federally imposed apparatus, to be strangled by the Yankees in
the North, at least not without a fight to the death. The vision of the Confederate States of
America echoed and extended what many considered to be the fanciful imaginings of the
KGC, in that what they sought was a new nation that spread through the Western part of
the North American continent and into the Caribbean whose economy was built on the
foundation of keeping Africans in slavery.
As this literature review has sought to make clear, the question of slavery became
front and center in the national discourse pretty much since the 1800s began. When
England sought to end the trade of enslaved Africans within its borders, and when other
European countries following suit, it was only a matter of time before the young
Americans would need to make a definitive decision on the issue. Less than one hundred
years removed from asserting its independence from their former rulers across the pond,
the young nation was indeed at a significant moment of its political trajectory. The 19th
century saw a spike in not only abolition, but was brought in by the inspirational and
improbably, two times over, Haitian Revolution of enslaved Africans against their former
masters. With the successful upheaval of the Haitians, Tacky’s Rebellion and the Baptist
War in Jamaica, not to mention the exploits of Nat Turner, John Brown, Gabriel Prosser,
Denmark Vesey, and eventual Union spy Harriet Tubman taking hold stateside, the
decision between shackles and self-determination for Blacks had arrived at the doorstep
of the United States. There were some in the country who were grappling between the
choices of immediate or gradual abolition, while others were thinking of the economic,
educational, and political results of an emancipated African class. Though there existed
these types of debates between White liberals in the North, it is safe to say that the
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Democratic party (part of conservatives and planters at that time) had a much more
precise perspective on the question of human bondage. And once it became clear that the
Union would not prioritize the economic and fiscal safety of the South, there was but
little choice for the Sons and Daughters of the Deep South to return to their homes,
solidify their forces, and prepare for war.
The War Itself. In terms of the conflict itself, in common parlance it is referred to
as the “First Modern War.” Historians Eric Foner and Olivia Mahoney explain this
designation by stating that “Never before had mass armies confronted each other on the
battlefield with the deadly weapons created by the industrial revolution. The resulting
casualties dwarfed anything in the American experience. The conflict did not begin as a
total war but it soon became that: a struggle that pitted society against society, in which
the distinction between military and civilian targets all but disappeared.” 257 Of course
there have been other wars in other nations of large scale that resulted in mass casualties
and utilized the cutting-edge technology of the time. However, given that the United
States’ defining feature is arguably its self-absorption, such a far-reaching descriptor of a
four-year war in a country that hadn’t even reached its adolescence on a global scale
seems appropriate. Nevertheless, the roughly four-year battle, for the White citizens of
the United States, was unprecedented in their own lives, cities, states, and communities.
The jubilation of the Union after emerging from this tragic war victorious would
be short-lived, when President Abraham Lincoln, during the same month of the
surrender, was assassinated by Confederate sympathizer and Baltimore native, John
Wilkes Booth. In the months that followed major figures in the Confederate States of
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America, including its President, Jefferson Davis, would be captured. But, the
reconstruction and reformation of the Union after the most bitter internal battle of its
history, would have to be led and organized by those who inherited Lincoln’s position,
not him personally. The end of the war marked the military end to an intra-national
debate that honestly began right after the American Revolution of the 18th century. With
federally sanctioned and legalized unabashed chattel slavery deemed unconstitutional and
illegal, the United States had entered a new era. The North was relieved that the Union
remained in-tact, and more importantly, relieved that the shooting, bombing, and dying
had come to a close. Meanwhile, the South was not only devastated, but in the time, that
followed many of their major cities and states were occupied. The eleven years of
Northern facilitation of the South’s rehabilitation that followed the Civil War ended up
illuminating the possibilities and perils of this thing that Black people were told to call
freedom. The United States told Black people: “You’re welcome, you’re free.” Black
people responded: “What does this freedom mean for me and mine? What exactly are we
free to do? And what exactly are you still free to do to us?”
When the Cannons Stopped: Aftermath of the American Civil War. The fallout of
the Civil War, and the defeat of the Confederacy was immense, reaching almost every
corner of the nation. However, no region of the country was reeling in the physical,
emotional, and monetary aftermath of this deadly conflict than the American South. An
area that for centuries rivaled in clout and status the elite aristocracies of Europe, found
itself down trotted, defeated, and bereft of their gentile way of life. The Southern states,
some of which were among the original thirteen colonies, had spent decades upon
decades constructing their oasis of oppression, and the realization that it would not
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manifest as they had for so long assumed it would was a sobering reality for the steadfast
racists to accept.
In the immediate years following the war came a period known in American
history at “Reconstruction.” From the perspective of White southerners, this period of a
little over fourteen years represented legal and political implementation of a hostile
takeover by the federal government of The United States. This was a period marked, for
White Southerners, by Union occupation, economic downturn, and the most outlandish of
all, Negro politicians, educators, and businesspeople. In less than a twenty-year period, as
they understood it, the African drudges of their hometowns had become members of city
councils and congresses. The norms that they assumed everlasting resembled fading
images from daydreams much more than concrete truths. Accepting this new political
reality, along with coming to terms with the major loss of life and land that they endured
on interpersonal and communal levels, was a difficult task for many Southern whites.
The vision of The Confederate States of America, in the eyes of the South, was
far from an unrealistic dream. For them, the C.S.A. was the correct and true actualization
of the dream imagined by the founders in those hallowed halls in Philadelphia a little
over a century before “The War of Northern Aggression” began. Complete with its own
congress, currency, flags, and de facto anthem, in the eyes of its adherents, the
Confederacy was not a rag-tag band of disgruntled citizens, but indeed an independent
nation. So, when the outcome of the Civil War became less and less in doubt, and became
a matter of fact with the General Lee’s surrender, the South not only lost a war, but it lost
its birthright, it lost its future.
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The Southern states were where the majority of the battles were fought, where
majority of the Blacks absconded from service, and where the majority of the bodies
were buried. Whites who were certain that their arrangement of a self-populating class of
Negro bondsmen and bondswomen would never end were unable to reconcile not only
the loss of their money and their land, but the loss of arguably their most precious
possessions, “their Negroes.”
The Civil War from the “Negro” Perspective. As has been established in this
review and assessment of literature thus far, the conflict known as the Civil War is
understood to be the most significant battle in determining the trajectory and political
ontology of the country that is known of as The United States. There exists no shortage of
historians who have analyzed and studied the war from the perspective of soldiers,
generals, politicians, citizens, spouses, children, siblings, prisoners of war, medical
professionals, international diplomats, and the list goes on and on. However, one of the
populations whose perspectives Eurocentric academia (whether Americanists, Historians,
Military scholars, etc.) had largely ignored were the voices and experiences of the nearly
four million enslaved Africans whose individual and collective fates were tied to the war
in more ways than most. Much of the American academy has engaged in a scholarly (and
I use that term loosely) game of “duck-duck-goose” where they only tap into the
perspectives they want to listen to (in this case other White academics) and the result is
White men chasing other White men in a circle that leads to nowhere, in hopes of
claiming the ever elusive seat of correctness (in this case correctness is primarily
engaging in debates on the minutiae of the war at the expense of and in an effort to
obscure the perspectives of Black people).
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All of this is done while they literally run around and beside the voices and
experiences of Black people, aspiring to render them silent in the discourse, refusing to
tap into their well of knowledge, literally bypassing them for other geese, deeming
irrelevant to the stories they want to tell, and only listening to them at a time, in an order,
and in a setting, they decide is sufficient. The only difference between this intellectual
farce and the children’s game is that at least in the childhood version, the duck eventually
may take the position of goose, whereas in the academic exercise the circle never comes
to an end the perspectives of those not selected remain untapped.
Fortunately for people of African descent, the ducks have always had a way of
tapping into themselves, selecting themselves, and speaking their truths to any and all
who would listen. Black orators and activists such as Nat Turner, Richard Allen,
Sojourner Truth, Frances Ellen Watkins Harper, Harriet Tubman, J.W. Pennington,
Henry Highland Garnett, and the many participants of the Colored Conventions were
vocal about the experiences and perspectives of Negro masses before, during, and after
the war some call “The Second American Revolution.” Black scholars such as W.E.B.
Du Bois, Booker T. Washington, Anna Julia Cooper, Benjamin Quarles, Dorothy Porter
Wesley, John Hope Franklin, and countless others have chronicled, unearthed, and
analyzed in pain-staking detail the complexity and dynamism of the Black experience
before, during, and after the Civil war. At this time, I will review the works of some of
the aforementioned orators and scholars to properly contextualize the American Civil
War from the vantage point of African Americans:

The men who wrote the Constitution sought by every
evasion, and almost by subterfuge, to keep recognition of
slavery out of the basic form of the new government. They
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founded their hopes on the prohibition of the slave trade,
being sure that without continual additions from abroad,
this tropical people would not long survive, and thus the
problem of slavery would disappear in death. They
miscalculated, or did not foresee the changing economic
world. It might be more profitable in the West Indies to kill
the slaves by overwork and import cheap Africans; but in
America without a slave trade, it paid to conserve the slave
and let him multiply. When, therefore, manifestly the
Negroes were not dying out, there came quite naturally new
excuses and explanations… So again, the nation waited,
and its conscience sank to sleep. 258

As cotton, indigo, water, and steam took hold of the new Industrial landscape in
the West, with the stalwarts of sugar and rice still present, when it came to “The Black
Worker”, Du Bois hammers home the point that “they not only could not be spared, if
this new economic organization was to expand, but rather they became the cause of new
political demands and alignments, of new dreams of power and visions of empire…
profits so high that a whole system of culture arose in the South with a new leisure and
social philosophy.” This “system of culture” that Du Bois speaks of is what many refer to
as the Antebellum South.
W.E.B. Du Bois’ Black Reconstruction is a mammoth of a piece and quite easily
the essential reading for anyone interested in interrogating the period during and
following the American Civil War from the perspective of Black people. “When
Northern armies entered the South they became armies of emancipation. It was the last
thing they planned to be. The North. The North did not propose to attack property. It did
not propose to attack property. It did not propose to free slaves. This was to be a white
man’s war to preserve the Union, and the Union must be preserved.” Du Bois’ work does
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not waste time in clearly displaying that for the Black population their positionality as
perpetually oppressed by both sides of the conflict, for them neither unit represented at
the outset a liberating force of any kind. The clearly delineated factions of North and
South were also deeply sought-after allegiances for the Border States. “The Border States
wanted the cotton belt in the Union so that they could sell it their surplus slaves; but they
also wanted to be in the same union with the North and West, where the profit of trade
was large and increasing. The duty then of saving the Union became the rallying
cry…” 259 The Border States desired to benefit from the outcome relative to slavery
continuing, and the combatant states were driven largely by their economic interests and
White supremacist ideas of what freedom and independence meant for them.

Both North and South ignored in differing degrees the
interests of the laboring classes. The North expected
patriotism and union to make white labor fight; the South
expected all white men to defend slaveholders’ property….
Both sections ignored the Negro. To the Northern masses
the Negro was a curiosity, a sub-human minstrel, willingly
and naturally a slave, and treated as well as he deserved to
be…. The North shrank at the very thought of encouraging
servile insurrection against the whites. Above all it did not
propose to interfere with property. 260

In time, as Du Bois articulates, the union became an army of “freedom” for Black people,
but largely against its own wishes, and due to the military realities of the conflict. “More
than that, unless the North faced the world with the moral strength of declaring openly
that they were fighting for the emancipation of slaves, they would probably find that the
world would recognize the South as a separate nation; that ports would be opened; that
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trade would begin; and that despite all the military advantage of the North, the war would
be lost…. “The North was not Abolitionist. It was overwhelmingly in favor of Negro
slavery, so long as this did not interfere with Northern moneymaking.” 261 In a speech that
largely lays out Lincoln’s most consistent refrain on the slavery question, and even
though he moved to the Left of this later, this is what would have been his ideal position
and is very significant in our positioning of him in our understandings of national visions
of what freedom and independence ultimately meant and did not mean for Black people.
This is all Republicans ask -- all Republicans desire -- in relation to
Slavery. As those fathers marked it, so let it be again marked, as an evil
not to be extended, but to be tolerated and protected only because of and
so far as its actual presence among us makes that toleration and protection
a necessity. Let all the guarantees those fathers gave it be, not grudgingly,
but fully and fairly, maintained. For this Republicans contend, and with
this, so far as I know or believe, they will be content.

The Reconstruction of The White Utopian Nation: The United States and
Coalescing Around White Supremacy. According to historian David Blight, “presidential,
lenient, and quick” is the way that Abraham Lincoln desired to have postwar
Reconstruction play out. Lincoln’s plan for this was to implement something that has
come to be known as Lincoln’s Ten Percent Plan which was, per Blight’s description, the
idea that “… when ten percent of the voting population [those who voted in 1860] would
take an oath to the Union and establish a new government then he as President under
Presidential war powers would readmit them to the Union… Blacks were omitted entirely
from the process… Lincoln’s idea was that if you could establish a pocket of people and
get 10% of that state to take a loyalty oath then he would call that the ‘real’ Virginia,
recognize them, and they would be back in the Union, and this would begin the political
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process of reunification before the war would end.” Lincoln’s plan took shape in three
states in early 1864, but were “pitifully weak” governments.
Due to the actions of John Wilkes Booth and other conspirators Lincoln’s plan
never got much farther than the three states of Louisiana, Tennessee, and Arkansas.
Instead, the task of re-constructing the Union would fall to his Vice President, Andrew
Johnson. Of the plan that emerged from the Johnson administration, Du Bois listed the
following as what he understood as the fine major decisions of 1864-1868 Reconstruction
legislation: “(1) The emancipated slave must be protected because he had helped save the
Union which slavery had disrupted; (2) The first protection for the slave was a legal
status of freedom; … (3) A legal status of freedom without actual civil rights would mean
almost nothing; … (4) The Freedmen’s Bureau and the Civil Rights Bill represented an
attempt at Federal intervention to enforce freedom by federal law.;… To set this point at
rest, the Fourteenth Amendment was proposed which made Negroes citizens, guaranteed
them civil rights by national law, and political rights, if they were counted as a basis of
representation in Congress.” 262
In spite of Andrew Johnson who vetoed it, The Reconstruction Act of 1867 was
passed in early spring and “Congress overrode a presidential veto in order to pass an act
that divided the South into military districts that placed the former Confederate states
under martial law pending their adoption of constitutions guaranteeing civil liberties to
former slaves.” 263 For the once powerful and wealthy Confederate states, federal
occupation and oversight from Washington D.C. already had them feeling disempowered,
but having to, at least legally, provide for the Negro protections and rights akin to their
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own left them feeling decimated. The immediate years following the American Civil War
were full of daily examples that must have felt like apocalyptic changes for White
Southerners, both poor and elite; Negro soldiers occupying their towns on behalf of their
country and Negro politicians representing their states chief among these examples. To
be clear, hundreds of thousands of enslaved Africans continued to have their labor and
lives exploited on plantations via the oppressive systems of share cropping and convict
leasing and the “glory days” of the Reconstruction were not nearly as glorious or nearly
as plentiful as many would like to think. Nevertheless, the way that power and privilege
operate, the meteoric changes, on a large scale regionally, in Negro and White relations
felt for Southern Whites as if they not only lost a war, but their entire world.
As the legal barriers fell for Black men they flocked not only to the inside of the
voting booth but on to the front of the ballot box. Given the inherently sexist nature of the
United States, White women at this time were not voting, and Black women who were
not considered “women” at all by the powers that be of the nation were not eligible to
vote or run for elected office either. The entrance of Black people onto the legalized
American political scene as direct actors and participants was an endeavor undertake
primarily by Black men. This has resulted, in scholarly analysis of the political
consciousness of Black people, in an emphasized focus on the political achievements via
election and voter participation of Black men and a severe lack in the querying or
interrogating of the political articulations of Black women during this period. With the
thousands of Black people who gave their lives in the Civil War for Negro citizenship
and participation, one must acknowledge and analyze the fact that the initial legalized and
federally mandated representation of that military sacrifice of so many was the ballot box
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and the voting booth. Later in this document, I will return to the ways in which this has
manifested in latent and overt patriarchy within Black conceptualizations of resisting
limits on Black citizenship, Black humanity, and tactics of combating the colonial archive
of public memory.
If Lincoln, albeit problematically and myopically, is considered the heroic savior
of the Negro people, his predecessor Andrew Johnson, in an equally problematic and
myopic manner, is considered the heinous saboteur of those same Negroes. It is quite true
that President Johnson was, in the matter of political fortitude, was no comrade to Black
people. He talked a good game early in his presidency, but regularly and consistently
buckled under demands from White supremacists in the South. Being, as Eric Foner
reminds us 264, the only Southern congressman from a seceding state to remain loyal to
the Union, this should only be but so surprising to any scrupulous scholar of this era and
event. Foner reminds us that Johnson’s rise was seen as a success of the “poor White”
and a voice that echoed strongly the sentiments of the Free-Soil movement that sought to
limit the power and reach of the slaveocracy. That said, neither the Free-Soil Movement
nor Johnson were anything close to abolitionists, instead they advocated for a more
equitable distribution of the earnings of White supremacy; a more egalitarian racism.
Though his tenure was brief, Johnsons imprint on the nation would be long
lasting. This time period that came to be known as Presidential Reconstruction was
marked by the implementation of what came to be known as Black Codes which some,
per Foner, interpreted as a federal protection against the fear of “Black supremacy.” In
Africana: The Encyclopedia of the African and African American Experience, Gabriel
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Mendes defines the Black Codes as a collection of state specific laws that “… defined the
freedpeople as legally subordinate to whites and attempted to manage their labor in a way
that would cause minimal disruption to the labor system instituted under slavery.” 265 For
example, South Carolina mandated that free Negroes be “… restrained from theft,
idleness, vagrancy, and crime, and taught the absolute necessity of strictly complying
with their contracts for labor” 266 while in Virginia it was legal to “force into employment,
for a term of up to three months, any person who appeared to be unemployed or
homeless. If so-called vagrants ran away and were recaptured, they would be forced to
work for no compensation while wearing balls and chains.” 267
Many other states would follow suit and implement these laws that endeavored to
police Black movement and Black life in some ways akin to, and in some ways worse
than chattel slavery. So off the mark in his assessment of the situation was Johnson that
when he met with Frederick Douglass and other Black leaders shortly following the end
of the war he told this delegation it was his strong belief that “… the planter aristocracy
and their slaves had been in some sort of a conspiracy to oppress poor White people…
[he] was certain that they shared the values of their masters when it came to poor whites,
and that alleged universally shared disdain bore evidence of cooperative effort to keep his
‘people’ down.” 268 In her biography of the 17th president, noted historian Annette
Gordon-Reed continues by informing her readers that “Frederick Douglass, who had been
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266 Gabriel Mendes. "Black Codes in the United States." Africana: The Encyclopedia of the African
and African American Experience, Second Edition, edited by Kwame Anthony Appiah and Henry Louis
Gates Jr. Oxford African American Studies Center.
267 Brent Tarter. “Vagrancy Act of 1866.” Encyclopedia of Virginia: A Publication of the Virginia
Humanities, edited by Brent Tarter. Virginia Humanities.
268 Annette Gordon-Reed, Andrew Johnson: The American Presidents Series: The 17th President,
1865-1869 (New York, NY: Times Books Henry Holt and Company, LLC, 2011) 11.
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in the delegation to the White House, tried to educate Johnson. He told the president that
there was a more natural alliance between poor whites and blacks who had both been
oppressed by the planter class than between masters and those whom they enslaved.” 269
Andrew Johnson’s grossly misinformed, but aptly racist in its ignorance, position
perfectly complemented the already expansive rhetoric coming from the recently deposed
planter elite that the true enemy of all White people was the Negro population. Across the
Southern states the proliferation of scientific racism, lost cause nostalgia, and Black
people with guns and in uniform patrolling their towns, across differences of class or
status or prestige, White people continued to deepen their bonds around racial supremacy.
In time, “Johnson became a pariah in his own party, was seen as a traitor who was in the
pocket of the rebel elite, and was eventually impeached by Congress. Nevertheless, he
was not criminally convicted and “the failure legally to convict Johnson has remained to
frustrate responsible government in the United States ever since.” 270 Johnson, contrary to
much in the mainstream historiography and colonial archive of public memory, was not
the sole architect of American racism and Black disenfranchisement that followed the
Civil War.
Though a virulent racist and defector from much of his own party, he appealed to
a racism and White supremacist entitlement to the land and future of the nation that
resonated with the vast majority of White citizens in the United States. Furthermore,
Lincoln’s lifelong commitment to sending all Blacks in the U.S. to the African continent
to “colonize” and “civilize” the “derelict” of their own race using the “civility”
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enslavement and oppression taught them wasn’t exactly a vision of an anti-racist future
either. The shared belief in Johnson’s perspective on emancipation among many in the
nation is evidenced by the race riots, organized terrorist groups, lynching, poll taxes,
convict leasing, and wholesale license to racially terrorize Black people that Whites
advocated for and were afforded during and long after his presidency. Johnson may have
overseen the implementation of Black Codes, but it was the masses of the White citizenry
of the United States who acted upon those codes and ghoulishly resurrected them under
the name of Jim Crow.

Moreover, Americans saw throughout the world the
shadow of the coming change of the philanthropic attitude
which had dominated the early 19th century, with regard to
the backward races. International and commercial
imperialism began to get a vision. Within the very echo of
that philanthropy which had abolished the slave trade, was
beginning a new industrial slavery of black and brown and
yellow workers in African and Asia…. They were no
longer ‘Brothers in Black’; they were inferiors. These
inferiors were to be governed for their own good. They
were to be raised out of sloth and laziness by being
compelled to work. 271

Profoundly and definitively, Du Bois made clear the realization that what motivated
many among the elite Planter descendant and aspiration class after the Civil War was not
that they believed Black people inadequate of leadership and political prowess, but quite
the opposite, that they believed the people who they had under their thumb for centuries
were entirely capable of asserting agency and charting a political future for themselves in
what was supposed to be their White utopic White supremacist nation. “The masters
feared their former slaves’ success far more than their anticipated failure. They lied about
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Negroes. They forestalled the danger of a united Southern labor movement by appealing
to the fear and hate of white labor and offering them alliance and leisure. They
encouraged them to ridicule Negroes and beat them, kill and burn their bodies. The
planters even gave poor whites their daughters in marriage, and raised a new oligarchy, a
mass of new rulers the more ignorant, intolerant, and ruthless because of their inferiority
complex. And thus was built a Solid South impervious to reason, justice, or fact.” 272
Among Whites who were feeling that their states, their rights, their culture, their
nation, and their cause had all been lost “Emancipation loosened the finer feelings of
some Southerners toward Negroes.” 273 “It must be remembered and never forgotten that
the civil war in the South which overthrew Reconstruction was a determined effort to
reduce black labor as nearly as possible to a condition of unlimited exploitation and build
a new class of capitalists on this foundation.” 274 The once “friendly darky” who knew her
place and did his job with a smile and a salutation had transformed into a brute and a
coon 275, laying to waste centuries of progress that slavery had afforded all White people.
The oft embattled and ultimately impeached President Johnson touched this nerve among
Southern Whites when

In the third annual message of Andrew Johnson, December
3, 1867, all masking of the Negro problem is removed…
his whole economic argument is drowned in race hate…. ‘It
272
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is the glory of white men,’ he proclaims magniloquently,
‘to know that they have had these qualities in sufficient
measure to build upon this continent a great political fabric
and to preserve its stability… in the progress of nations
Negroes have shown less capacity for government than any
other race of people. No independent government of any
form has ever been successful in their hands…. If the
inferior obtains the ascendency over the other, it will
govern with reference only to its own interests – for it will
recognize no common interest – and create such a tyranny
as this continent has never yet witnessed. 276

This regional trope buttressed the argument that the Negro, whose emancipation
contributed mightily to the South losing the war, was now through idiocy politically and
arrogance socially going to lose the South their states and any autonomy they sought to
regain. In short, the blame for the lost cause of the past and the potential loss of the
Southern future was framed in such a way that it fell largely on the shoulders of Black
people. Southerners by no means let Yankees and their interventionist proclivities of the
hook, however, “Many testified that the Southern people seemed to have transferred their
wrath at the Federal Government to the colored people…” 277
Ole U.S. Grant and the Continuation of the False Negro Savior Great White Father
Trope
Following Johnson’s tumultuous time in office came the presidency of Former
Union general and perhaps the greatest national war hero since George Washington,
Ulysses S. “U.S.” Grant. Known as the military leader who went “toe to toe” tactically
with the “genius” Robert E. Lee, and won, his status as a true representation of the ideals
of the nation is among the most revered. Interestingly enough, there are not a lot of
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monuments or statues to Grant, in fact for a long period of time his presidency was
viewed unfavorably as his reputation for years was that of a drunkard and brute of
mediocre intelligence who could not hold a candle to the more intelligent leaders of his
time. However, more recent treatment of Grant has positioned him as a liberal darling
among supposedly left-leaning mainstream historians.
Grant is a figure who is oft presented as a “positive” or “good” White alternative
to the more overtly visage of Robert E. Lee, Thomas Stonewall Jackson, Jefferson Davis,
and others. Seen by some to make up for the hesitancy some critics have of Lincoln, U.S.
Grant is, in the national archive of public memory, imagined to be an embodiment of the
country’s highest values given his Civil War service, oversight of the Freedmen’s
Bureau, and presence in office during what many imagine the peak years of
Reconstruction. However, upon further inspection, Grant, similar to George Washington,
Benjamin Franklin, and so many others saw the American landscape as a place to be
claimed by his White utopic nation of the future. And in an even more direct similarity to
the Town Destroyer, Grant also led a military campaign to colonize and obliterate Native
lands and communities in the name of making space for White settlers and Black worker
exploitation.
During the exact same time that he was being lauded as a friend of the
downtrodden and formerly enslaved, President Grant was launching a military conflict
that in 2016 the Smithsonian described as “one of the bloodiest conflicts in the West.” As
this historical review and collation has already displayed the connections between
colonial violence against Native Americans and antiblackness against Africana people are
abundant and persistent. The enslavement of African people in what we call the U.S.A.
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took place on land stolen from Indigenous people on this continent. Oppressing Black
people in the U.S. context required land to map, claim, colonize, and conquer that could
then be settled and become sanctioned territory where antiblackness could be codified
into law so that Blackness could be used as the bricks to build the edifice of new states
individually, and of the new nation collectively. Such has been the practice since the days
of Columbus, de las Casas, John Smith and Cotton Mather. In closer temporal proximity,
Grant’s “Illegal War Against the Plains Indians” marked him running with the baton
passed to him from Washington (Sullivan’s Expedition, Iroquois Wars), Jefferson
(Louisiana Purchase, “Trading Post strategy”), Madison (Creek Wars, “Intermarriage”
proposal), Jackson (Indian Removal Act, First Seminole Wars), Lincoln (Dakota
Uprising, Homestead Act) and many others. 278 In 1874, the supposed human embodiment
of all that was good about the Union cause and the nation after emancipation would
engage in one of the most quintessentially presidential things a U.S. president can do;
colonize and violate Native Americans.
With gold being discovered in the Black Hills region of the state we know of
today as Montana, White settlers were eager to claim the land for their own exploits and
discoveries, but they were encountering justified pushback from the Lakota people in the
area. According to Peter Cozzens, White citizens were eager to see the land annexed by
President Grant, and though he campaigned in part against “wars of extermination” and
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for a “Peace Policy” he would quickly capitulate to the theft of Native land that is a
requirement for all who held, and hold, his job. Cozzens’ article plainly states that Grant
clearly had “…no legal reason for seizing the Black Hills, so he invented one, convening
a secret White House cabal to plan a war against the Lakotas. Four documents, held at the
Library of Congress and the United States Military Academy Library, leave no doubt:
The Grant administration launched an illegal war and then lied to Congress and the
American people about it. The episode hasn’t been examined outside the specialty
literature on the Plains wars.”
Through elaborate political underhandedness, deceptive communication,
disregard of treaties, and intentional lying, the Grant administration plotted to secure the
Dakota Territory, Wyoming Territory, Montana Territory, Nebraska, and the Crow
Reservation for the United States government to expand their White utopic vision of a
nation. Hundreds of Native Americans would be killed, but those same Native Americans
mounted an extremely valiant resistance against the colonizers and in the infamous Battle
of Little Big Horn killed noted Civil War Union veteran George Custer and all of his men
attempting to ascertain their land illegally, yes that Custer of “Custer’s Last Stand.” Grant
would capitalize on the killing of Custer and his men by using the opportunity to cast the
Native Americans as bloodthirsty and needing to be stopped from brutally massacring
White settlers the way they massacred the decorated military veteran and his fellow
soldiers. The end result of this conflict, and the vicious U.S. response to the Battle at
Little Big Horn for the Lakota was “Of the 60 million acres promised to the Lakota in
1868 – including the Badlands – they’ve lost more than 55 million.” In one of his last acts
as President, Ulysses S. Grant signed off on the Black Hills Land Claim, an outcome of
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the “Sell or Starve” congressional policy that withheld food rations from Lakota who
would not cede land to the U.S. government, and led to the entities we know of today as
Indian reservations. And under what guise and what purpose did Grant execute all of
this? The mapping of the West for the purpose of settler colonialism.
General Custer’s presence in the West and indifference to prospective gold miners
violating the rights of Native people wasn’t militarily justifiable, however, if Custer were
on a “scientific expedition” with cartographers, geologists, topographical engineers,
Indian scouts, etc. then all, legally, was well. According to Grant’s aptly named Secretary
of the Interior, Columbus Delano, said of the importance of surveying and exploring the
Black Hills which prior to then Whites had not mapped but earnestly desired to:

I am inclined to think that the occupation of this region of
the country is not necessary to the happiness and prosperity
of the Indians, and as it is supposed to be rich in minerals
and lumber it is deemed important to have it freed as early
as possible from Indian occupancy. I shall, therefore, not
oppose any policy which looks first to a careful
examination of the subject… If such an examination leads
to the conclusion that country is not necessary or useful to
Indians, I should then deem it advisable…to extinguish the
claim of the Indians and open the territory to the occupation
of the whites.

The young nation of the United States was coming to claim not merely its
independence, but for a while its eyes were set on the entirety of the continent. The more
Native American lands that could be claimed, the more lands for White people to live on,
oppress on, and maintain their supremacy on. And it should not be lost on the reader that
Grant is usually positioned as someone who was largely for equity and justice for all
people, hence one must reflect on one of the larger questions of this work about the
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ultimate utility of concepts such as citizen, rights, justice, equality, and humanity for
those whose very lives have been the firewood upon which those patriotic embers for the
White utopic nation of the U.S. have for so long and so fundamentally been lit. At this
point, it will be instructive to return to Grant’s legacy in terms of perceived and
negligible efforts relative to Black people, particularly in light of having begun to grasp
the multi-century and multi-tiered relationship between enslaving stolen African people
and colonizing stolen Native American land.
The period of the late 1860s and most of the 1870s, basically Ulysses S. Grant’s
presidential tenure, was known as Radical Reconstruction. According to Duncan Watts’
2010 Dictionary of American Government and Politics entry on Radical Reconstruction
itself, “The main legislative changes that laid the foundation for the most radical phase of
Reconstruction were passed between 1867 and 1871, the Thirteenth, Fourteenth and
Fifteenth Amendments being the main constitutional legacy of the period. By the late
1870s, Reconstruction had made some progress in providing former slaves with equal
rights under the law, and allowing them to vote and hold political offices. Provision was
also made to educate former slaves.” 279 Black businesses, Black politicians, Black land
owners, and Black community development was a significant part of this roughly tenyear period (1863-1877 is the normative Reconstruction timeline). Augsburg College
professor William Green says of the period that

Black men could be found in virtually every level of
government from city council to alderman… right on up to
congressman and senator… there were even African
American men who were governors. It was not unusual in
the early decades of the 1870s to see African Americans
279 Duncan Watts "Radical Reconstruction." In Dictionary of American Government and Politics,
edited by Duncan Watts. Edinburgh University Press.
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(men) hold positions of authority... and this was in part
because a lot of the Democratic voters were
disenfranchised being former Confederates, a lot of the
African Americans who were elected to office won those
positions because of the inordinately large number of
eligible black voters as opposed to white voters, and also
the fact that the Democratic party initially was all but
destroyed, so there wasn’t much competition. 280

Moreover, between the years of 1865 and 1880 there were over 40 Historically
Black Colleges and Universities founded. In short, Radical Reconstruction is imagined by
many to have been a glimpse in to the equitable and egalitarian potential for what the
United States could be if African-Americans were just given a fair shot. Contrary to this
position, I contend that due to the structural exclusion of Black women along with the
assimilationist politics and settler colonial aspirations of many Black people elected, this
period, even at its zenith in terms of Black political representation, was not as just and
emancipatory for the masses of Black people as many like to believe. To be certain,
important material and practical gains were made in terms of access to education,
housing, and other survival-based resources; gains that no doubt ensured the lives of
many Black people being longer and the quality of many Black peoples’ lives being
better. The earnest efforts of many in The Freedmen’s Bureau produced lasting and
meaningful impacts in the lives of many everyday Black people, and those efforts should
be commended and lauded. However, there must be a distinction made that though this
may have a period of representational and survival gains, it was by no means an antiracist or liberatory for Black people writ large. I will return later to this conversation as I
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explore in more depth the limits of humanity, citizenship, liberalism, and equality as
paths to reach the nebulous and elusive reality of this thing many call Black liberation.
Nevertheless, the period represented substantial gains for Black people and
represented over a decade of military occupation in the “reconstructed” states of the
South. You had Black people as sheriffs, as mayors, as business people, and sitting in
congress, debating laws, giving speeches, and being the political face of many states
where less than twenty years ago they were property. Southern Whites were growing
tired of Black people they considered uppity and unequal having the audacity to think
they knew anything about running a precinct or a bakery, much less their cities, their
states, and their nations. And simultaneously, there were quite a few Northern Whites
who were growing weary of the financial strain the presence of Union troops in the South
over multiple years was placing on them. Furthermore, the idea that Black people were
unfit for political leadership and public office was not exclusive to the South, many
Whites in the Union states harbored similar sentiments. Democrats from the North
needed not have pretense in terms of their racism, and for Northern Republicans, though
their party may have been associated with “freeing the slaves” many felt they had done
more than enough for Black people and it was time that they stopped asking for “special”
treatment.
It was upon this rolling tide that the nation would roll into the 1876 Presidential
election and Reconstruction; radical, presidential, and otherwise would come to an abrupt
halt. The Great Compromise, or betrayal depending on your perspective, of 1877
effectively ended the already admittedly tepid attempt at making the United States at least
appear to be more equitable society for Black men (as women were excluded legislatively
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and legally) economically and politically. The decades that followed would see a
dramatic influx in the formalizing and sanctioning of the very prominent White
supremacist organizations. The late 19th and early 20th century saw the founding of the
White League, Knights of the White Camelia, and the perhaps the most notorious White
Supremacist organization known to date, the Ku Klux Klan.
Presidentially, though Hayes’ election signaled an ascension of the Republican
party it also symbolized not only an acquiescence to, but a facilitation and encouragement
of White supremacy from the highest office in the U.S. American democracy. Woodrow
Wilson’s presidency in 1915 would include a screening of one of the most critically
acclaimed films of the 20th century, The Birth of a Nation; the Confederate fan-fiction
rendition of the Civil War where the rebels emerge triumphant and continue African
enslavement. The years, decades, century and more following the American Civil War
saw the crystallization of White supremacy that was encouraged and enhanced by all
corners of the government apparatus, which in effect created for African Americans what
Douglas Blackmon has described as Slavery by Another Name. The journey to the
institutionalization of racial terror that followed in many ways would be the story of
nation coming into its own.
In what I term the colonial archive of public memory one finds the monuments,
memorials, statues, and markers in public space affixed to what we are told is the U.S.
American landscape that act as amulets of White supremacist ancestral violence; tacks
holding in place the colonial map that tells “Americans” who they were, who they are,
and who they are meant to be.
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CHAPTER 5: REVIEW OF MONUMENT
AND MEMORIALIZATION LITERATURE
This chapter serves as a critical overview of select arguments within some extant
literature in the Social Sciences and Humanities. As a critical overview, this chapter
largely focuses on Africology, History, Native American Studies, and Ethnic Studies;
specifically highlighting scholarly works that have shaped the arc of, critiqued the arc of,
and/or are currently contributing to reimagining the arc of the ways those respective
disciplines theorize and study monuments, maps, and memory.
Ancient Nubia, Ancient Kemet, and Monumental Architecture
There exist many definitions for monuments, some of which will be explained
and expounded upon throughout this document. But before we dive into those it is
important that our discussion of monuments be oriented in an Afrocentric manner, which
means referring to what Kimani Nehusi and others describe as “monumental
architecture” from Classical African civilizations. For the purposes of this work, we will
briefly look at examples from Ancient Nubia and Ancient Kemet.
In Ancient Nubia, we find what some argue are the oldest monumental structures
still in existence that were made by humans. Specifically in the area that Miriam Ma’at
Ka Re Monges and others describe as Ta-Seti, the Land of the Bow, close to border
between Ancient Nubia and Ancient Egypt, researchers have located edifices that they
describe as “round burial mounds, called tumuli, over tombs where skeletons rest on
funerary beds – unique to Nubia — dating from 1,300 to 800 B.C.” 281 The notion of

281

https://undark.org/article/nubia-sudan-amara-west-archaeology/

211

creating structures and physical representations that would stand beyond the length of
ones time on this plane of existence emerged out of the African continent.
Ancient Nubia scholar Necia Harkless, referencing an archaeological dig of 5th
century tumuli, wrote that “the tumuli contained an overwhelming array of regal richness,
including magnificent crowns, other bejeweled ornaments, mirrors, weapons and tools.
Even the horses were buried as regally as the king and queens with invaluable silver
harnesses and headgear…. The largest tumuli measured 300 feet in diameter and its
interior dimensions were larger than an Egyptian pyramid. They were eight in number,
ranging in a line at the southern edge of the cemetery.” 282 These tumuli predate much of
what we conceive of today as pyramids in Egypt, which is significant because the
multiple similarities between these tumuli and ancient pyramids combined with the
evidence of travel between and trade among the two areas (Nubia and Egypt) speaks to
the oft under-discussed Nubian influence on some of the most recognizable notions of
Classical African antiquity. When thinking of African ideas around monumentality and
memory, it is useful to reference Nubia and Kemet, not one or the other.
Asa Hilliard, in his discussions of Afrocentric education has a common refrain of
“teaching for posterity” meaning that one does work not for the moment, but for eternity.
This principle is quite evident in the monumental architecture of Ancient Kemet. Where
the Nubians had the tumuli, the Encyclopedia of Ancient Egypt states that in the Lower
region of the land, there existed a slightly different take on a similar phenomenon that
took the form of what scholars describe as cenotaphs: “The mortuary complexes or
simple tombs built to provide a probable religiously motivated burial site that remained
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empty, the cenotaphs contained no bodies but were ceremonial in nature.” In fact, there
exists dialogue among researchers as to what degree, if any, cenotaphs informed the
production of pyramids. The veneration of communal members, visual expression of core
principles, and preservation of physical and/or spiritual likenesses of deities and esteemed
leaders that were present in the tumuli/mounds of Nubia can be found throughout Ancient
Kemet whether one looks at the Valley of the Kings, The Pyramid of Djoser, The Obelisk
of Kheperkare (Senusret 1), The Temple of Karnak, and The Temple of Hatshepsut, and
Statues of Sekhmet among many others. I will take this opportunity to extrapolate the
pertinent and instructive aspects of a few of the previously mentioned examples of
monumental architecture before we transition to an analysis and assessment of more
extant literature on monuments; The Pyramid of Djoser, The Obelisk of Kheperkare
(Sensuret 1) and the Statues of Sekhmet specifically.
Scholar of Kemet and Etymology Asar Imhotep writes that, “One of the most
famous Egyptian shrines is that of the step pyramid of Saqqara, which itself is several
―cubed or rectangular block layers of stone stacked on top of each other; each layer
getting smaller in size the higher one goes up. This was designed by the great Imhotep,
vizier to King (nsw bit) Djoser, during the III Dynastic period.” 283 Imhotep, the priest of
Ptah and expert in disciplines such as medicine, religion, and architecture, between 2670
and 2650 BCE began and concluded, along with the thousands of brick layers and
builders, the Pyramid of Djoser (Saqqara or Step Pyramid). The Pyramid of Djoser would
have a monumental effect on the architectural future of Kemet far beyond the earthly life
of Imhotep as it became “… a stage and an architectural model for the spiritual ideals of
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the Egyptian people. The Step Pyramid was not just a single pyramidal tomb but a
collection of temples, chapels, pavillions, corridors, storerooms, and halls.” 284 Imhotep
valued tradition, yet one can glean from this pyramid that he viewed it as a flexible
reference that served as a guide to the practice of ancestral veneration, and not a rigid
mandate which one should never question or critique. This nuanced, and anti-dogmatic
relationship with tradition echoes Kariamu Welsh’s assertion that “Tradition changes; it
is not static but serves as both foundation and continuity of a society as progression
occurs. This progression is cyclical and values the past as much as it anticipates the
future.” 285 The power and flexibility of tradition that Welsh emerge in Imhotep’s
monumental design through continuation of previous generations’ use of reed and stone
in the mastabas (tombs) while at the same time “…he changed the traditional shape of the
king's mastaba from a rectangular base to a square one… Imhotep reproduced in stone
what had been previously built of other materials… preserving a link with the past.” 286
Many in the U.S. may be familiar with the architectural form of an obelisk; The
Philadelphia Brigade Monument at Antietam (1896), The Haven Monument at Antietam
(1861, only the base remains), Maynard Jackson’s Burial Site at Oakland Cemetery
(2017), The Conway Confederate Monument of Faulkner County (1925), and of course
The Washington Monument in the nation’s capital (1885). “This form though widely
appropriated and usually replicated in a problematic historically anti-African manner
owes its genesis to the African continent, specifically the Classical Nile Valley
Civilization. An obelisk is a stone rectangular pillar with a tapered top forming a
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pyramidion, set on a base, erected to commemorate an individual or event and honor the
gods. The ancient Egyptians created the form at some point in the Early Dynastic Period
(c. 3150-c. 2613 BCE).” Obelisk itself is a Greek term meaning “spit” that Herodotus
used in his early writings on Egypt. As far as the Kemetic people were concerned, they
described them as tekhenu which meant “to pierce; to pierce the sky…. [they] represented
the benben, the primordial mound upon which the god Atum stood at the creation of the
world. As such, they were associated with the benu bird, the Egyptian precursor to the
Greek phoenix.” 287
The idea of the phoenix, the bird that upon death regenerates itself, is something
that will be very common and very familiar those of you familiar with European
mythology and both British and American literature. The phoenix concept is not one
unique to, or even generative in European societies.

The benu/bennu bird, is said by researchers of Ancient
Egyptian culture to be the ba of Ra. According to The Ba is
most often translated as 'soul' and was a human-headed bird
aspect which could speed between earth and the heavens
and, specifically, between the afterlife and one's corpse.
Each ba was linked to a particular body, and the ba would
hover over the corpse after death but could also travel to
the afterlife, visit with the gods, or return to earth to those
places the person had loved in life. The corpse had to
reunite with the ka each night in order for the ka to receive
sustenance, and it was the job of the ba to accomplish this.
The gods had a ba as well as a ka. 288

As we continue to discuss monumental architecture, it is imperative that we understand
the spiritual imperatives of certain modes of architecture, because such an understanding
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can both inform a critique of oppressive monumental architecture as well as inform the
creation of new models of monumental architecture that respond to this particular
political moment while embodying the best of these most ancient of African monumental
practices.
The creation narrative of the Kemetic people is connected to space and the
universe via cosmological principles in the form of the concept of Nwn and the
primordial waters where existence began, the deity Nut’s presence as the sky and the
stars, and pervasive astronomical symbolism, so monumental architecture that “pierces”
and/or “reaches” to and from the sky has functional, and not merely visual, significance.
“Obelisks were always raised in pairs in keeping with the Egyptian value of balance and
harmony; it was believed that the two on earth were reflected by two in the heavens. The
dual obelisks were raised in honor of a great king's accomplishments (or, in the case of
Hatshepsut, a great queen), but also served to honor the gods or, more often, a specific
god. In the period of the New Kingdom the obelisk was thought to be inhabited by the
spirit of the god it was raised for in the same way a god was thought to actually live in his
or her temple.” 289
With what Jacob Carruthers described as MdwNtr (Divine Speech), and what
Mubabinge Bilolo and Molefi Asante have identified as CiKam (the language of the
people of Kemet) adorning the upper levels, and in some cases all parts, of these
monuments, the tekhenu exemplified that the text inscribed on them was not merely
descriptive, but seen as divine and essential to the monument fulfilling its spiritual tasks.
The obelisks… [more often than not] represented the living deity, the vitality and
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immortality of the pharaoh, the concept of duality and balance. No matter who or what
else they commemorated, though, they were raised and carefully positioned so that the
first and last light of day would touch their peaks to honor the sun god.” 290 The oldest
tekhenu that is still standing in Egypt is.
This tekhenu is made of pink granite and is laced with prayers and affirmations of
the royal figure of Kheperkare (The Ka of Ra has Come into Being) as well as to Ra
individually. 291 The fact that this particular obelisk remains, when so many were wither
destroyed or pillaged from the continent, this one still being in the same area where it was
created and being the oldest remaining in all of Africa, that is documented, is quite
poignant. One of the earliest forms of monumental architecture, the tekhenu dramatically
influenced not only the design and style of monuments for centuries to come, but their
affiliations with Ra (Sun) and Djehuty (Writing and Astronomy), and spoke clearly to the
function of monuments and statues to not only venerate and honor the divine, but anchor
the people and places that exist on this plane to deities and ancestors abound in the
spiritual realm.
The mode of statuary memorialization figures prominently in this dissertation.
Statues have existed for millennia, and many of the oldest and longest lasting statues
known to people are from Ancient Kemet. In the various societies of these classical
African civilizations “A statue was a living presence which gave physical form to the god
or person it represented, and a special ritual gave new statues power over their senses,
like human beings.” 292 Since the earliest renderings of humans in physical statuary form
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that emerged in Egypt those physical edifices held multiple meanings and were seen as
not only representations but potential homes for spirits and deities. Statues not only
represented preservation, but vessels for residence and communication with ancestral and
spiritual beings. Much of the spiritual representation visually in Kemet utilized examples
from animal life and the surrounding environment. In The Afrocentric Paradigm, Ama
Mazama recalls “… the tradition that existed in Ancient Kemet when the priests opened
the mouth of the statues of the gods to insufflate life and consciousness in them, thus
allowing them to serve the people who served them.” 293
For centuries, misinformed Eurocentric scholars posited that Ancient Egyptians
actually thought that their deities were ad-hoc animal-human mixtures, and/or even
“creatures” not from this planet (i.e. aliens). In reality, “Such images don’t mean that any
Egyptian thought his or her gods looked like humans with animal heads stuck on them.
Art offers a way to express what can never otherwise be seen with the eye…” 294 The
statue became indicative of a creation by people that displayed a commitment to
sustaining the relationship with the spiritual and giving (be it offering, or time, or skill) to
ancestors and deities who were giving of themselves to you; prayer, worship, and
veneration all operated as materially dialectic practices where one not only asked of the
spiritual realm, but they honored and uplifted (literally) the spiritual realm.
Among the most prevalent and earliest occurring statues across the different
dynasties of Ancient Kemet were those of Sekhmet; goddess of war and
guardian/protector of Ma’at. “Seated statues of the goddess Sekhmet were made in large
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numbers for a temple honoring king Amenhotep III – one statue for each day and night of
the year.” 295 Such an immense production in terms of scale tell us, at least for Amenhotep
III’s rule, the statue was a mode of veneration that required continual and steady
engagement. Furthermore, in such a society, statues are valued by the leaders of society
and seen as important to the current building and future presence of their respective
legacies. For Amenhotep III, “… the statues operated on a symbolic or metaphorical
level… When the Nile was in flood, water reached the courtyard where the Sekhmet
statues and other sculptures were set up. Each statue represented a celestial body, and as
it flowed between them, the river brought rebirth to the king and the cosmos.” 296
Cheikh Anta Diop references the interactive and ongoing relationship Kemetic
societies had with monuments, different than the static nature that propagates the West
when he reminds us that Diodorus, one of the Greeks who learned, or robbed, at the feet
of Ancient Africans, said that “each year the statue of Amon, King of Thebes, was
transported in the direction of Nubia for several days, and then brought back as if to
indicate that the god was returning from Nubia… Egyptians themselves – who should
surely be better qualified than anyone else to speak of their origin – recognize without
ambiguity that their ancestors came from Nubia and the heart of Africa.” 297 The spatial
mobility of monuments is something that will be returned to later in this project in terms
of the epistemic utility of the monument. In Kemet, one of the most notable traits among
many statues would be the slight protrusion of the left foot at a slight angle ahead of the
right. Among Africological and Egyptological scholars there is not necessarily a
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consensus, but the prevailing idea from cultural and textual analysis along with the
physical monuments themselves is that “… in the tradition of ancient Kemet, the left foot
going forward was symbolic of truthfullness and the intent of the heart (which is on the
left side of the body) to go forward with righteousness and stamp out evil.” 298
In a society where morality, harmony, and truth were declared as being vital, the
notion of stepping from the heart, moving from the heart, and leading with the heart
allude to major axiological significance that permeated Kemetic culture(s) broadly.
Earlier in this work, there is mention of the ib concept wherein McDougal, Obenga, and
others highlight the Kemetic philosophical situating of the heart as the “locus of
consciousness/ seat of knowledge” with the heart and mind seen as located in/with each
other. In other words, the mind may house the answers, but the heart guides what you do
with those answers and the questions that you ask which reflect the types of answers you
deem worth seeking in the first place for you and your community.
The concept of ib connects to our discussion of monuments in Kemetic societies
in that the manifestation of the principle in the physical form of the statue exemplifies
ways that monuments served (and still serve) as epistemic reinforcements in the most
public of spaces about what your society(s) value, honor, want you to exemplify, and
want you to remember; in Kemet, the public sphere was absolutely a site of knowledge
production and knowledge reinforcement. And in terms of questions that one is guided to
ask from their heart, what are a people living millennia after much of these major
Kemetic feats and accomplishments to do when they are enslaved, oppressed, and
structurally subjected to centuries of epistemic violence via monumental architecture,
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which for millennia had been such a source of spiritual fulfillment and purpose for them
and their cultural progenitors? It is from that lesson in the values and principles of
Kemetic monumentality that we will move to an assessment of the ways that African
people have been moved off of our own cultural terms with regards to ancestral
veneration and narratives of memory, and instead have been forced to be surrounded by
and take at face value White supremacist representations positioning our oppressors as
our heroes and as honorable.
Monuments, Monumentality, and Memorialization in the Extant Literature
The following section will transition to the ways that the phenomenon of
memorialization via monumental architecture has been utilized as a tool of White
supremacist ancestral violence. Specifically, the ways that memorialization via statuary
monuments has been utilized by the Eurocentric nation-state to produce very specific
narratives of White supremacy and antiblackness that have directly led to the abundant
violation, persecution, murder, harm and intergenerational educational trauma of Black
people. Such an analysis does not relegate the African experience to one of
marginalization and victimization, but from a position of agency it directly analyzes the
systemic violence that has, and continues to, wreak havoc on the lives, souls, and
ancestral communities of African people so that we may resist and ultimately upend the
system structured to perpetuate this form of epistemic violence.
Monuments as Definitional Centerpieces For Emancipation, Freedom, Citizen, And
“American”
As the 19th century came to a close and the United States was starting to turn the
page on the past 100 years, there existed in the nation a desire, and quite frankly a need,
to make sense of exactly what the past century meant, and did not mean. And there was
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no event that required more of a collective “wrapping around the head” than the Civil
War and its immediate aftermath known as Reconstruction. Many scholars have
addressed how the country recalled and remembered those epoch-defining moments in
terms of school curriculum, religious affiliation, policy reform and retraction, as well as
criminal justice practices. Not nearly as many have dealt with in a robust manner how
story(s) about those same moments are told every minute, of every hour, of every day in
the parks, malls, street corners, courthouse lawns, and other public spheres of U.S.
American society.
Sanford Levinson, Kristina Dunn Johnson, Karen L. Cox, and James Loewen
have all worked to correct this oversight in the academic discourse, but I will begin this
overview with Kirk Savage’s Standing Soldiers, Kneeling Slaves: Race, War, and
Monument in Nineteenth-Century America which came out in 1997. Not only was
Savage’s book the winner of a prestigious award named after prolific African-American
historian John Hope Franklin, but it continues to be relevant in this current political
moment because with so much focus on Confederate monuments we must remain vigilant
and critical of the “benevolent racism” that attempts to utilize monuments to the Union,
Lincoln, and other White savior figures to absolve or excuse Northern, Moderate, and
Liberal Whites of the grandiose role they have played in sustaining antiblackness and
perpetuating White supremacy.
Eurocentric Immortalization of The Great Emancipator: Statues and Saviors *White
“During these critical years following the war, emancipation became the single
most important commemorative subject. But sculptors struggling to represent
emancipation in public monuments were out on the cultural forefront, working to
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visualize what was still unfolding, still unwritten. They were coming to grips with a new
social paradigm that seemed clearly defined in principle but was yet to be absorbed into
the hearts and minds of the national citizenry.” 299 The Northern United States emerged
from the conflict as the narrative epicenter of the “protection” of the nation. Philadelphia,
Boston, and Washington D.C. all became links in a chain that anchored the “legal”
abolition of slavery in the States to the “legal” abolition of British colonial rule in the 19th
century. Emancipation then, in many ways, came to be understood as a gift that the
enlightened among the Whites granted to the masses of the Negro people out of fidelity
to the American principles of life, liberty, and the pursuit of happiness. The freedom of
the Black race was being framed as something that, without the “selfless and dutiful”
labor and sacrifice of “real” White Americans who believed assimilating into the
American project was a “good” accessible to all Blacks would deservingly still be in
chains. Emancipation, in the sanctioned narrative of the nation, was bestowed by
altruistic Whites, not claimed by agitating Africans. The central piece of monumental
architecture, in terms of defining the narrative of Emancipation in the archive of public
memory, that that came out of this period undoubtedly

On the national stage, in the center of political power, a
monument to ‘freedom’… This was the Freedmen’s
Memorial to Abraham Lincoln, a project begun
immediately after Lincoln’s death and completed finally in
1876 – neatly spanning the whole era of Reconstruction.
Financed entirely by contributions from free blacks, the
monument campaign was the most conspicuous attempt in
public sculpture to capture the spirit of Reconstruction, to
translate into the sculptural language of the human body
principles of freedom that remained abstract and barely
imaginable. While the nation attempted to redefine itself as
299 Kirk Savage, Standing Soldiers, Kneeling Slaves: Race, War, and Monument in NineteenthCentury America (Princeton, NJ: Princeton University Press, 1997) 18.
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a free inter-racial society, the Freedmen’s Memorial – first
on its own, then in concert with other national monument
projects – sought to make the interracial nation a palpable
reality in public space. 300

But what exactly did being, and more pertinent to our discussion, what exactly did
memorializing the arrival of the United States as an “interracial nation” mean? This
monument, and the many many others that have followed it, desired to answer just that
question. “Without the more clearly drawn parameters of local politics to fall back on, the
makers of national monuments were forced in effect to invent their own public…. The
right tactics could create room to nurture a public into existence…” 301 With Lincoln no
longer president following his untimely assassination and Black people in public office
across the South, the belief in Negro inability to “properly” handle emancipation would
only increase among disenfranchised and disgruntled Whites. But they were not alone in
being caught up in the rising tide of more deeply embracing the idea of an inherent Black
inferiority to all things White. Many Northern White people during the war effort had
grown weary of their brothers, fathers, and cousins dying and/or losing their shipping,
cotton, indigo, ivory, rice, businesses along with additional monetary investments
wedded to the intra-state enslaving enterprise that were supposed to be their income
and/or family savings. In short, there existed no shortage of White Unionists who were
just as dismayed by “Negro Emancipation” which they believed to be a hindrance to
national progress, and something more akin to a philanthropic burden than any type of
political benefit.
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The task of imagining new forms of interracial sculpture
and new national publics to legitimate them put direct
pressure on the most profoundly embedded racial attitudes
and concepts. Sculpture, as we have seen, mapped the
racial terrain of the human body, where the hierarchy of
difference clung most tenaciously. The question was
whether a national monument to freedom could succeed in
remapping the terrain of race in a genuinely liberating way.
This monumental project was not simply an ornament to
Reconstruction, but rather an enactment of the cultural
change that the nation had to bring about. The grand
designs of Reconstruction were unlikely to succeed without
the fundamental change that emancipatory sculpture
promised and demanded. 302

Having established itself as a peer of France and other European countries in terms of
Enlightenment/Reason era value-laden revolutionary nations, on the world stage the U.S.
needed to be seen as a leader in “freedom” not an obstructer of it. This position represents
the earlier mentioned sculptors’ dilemma Savage references; how does one sculpt the
freedom of the unfree? Black people were to be free enough to not be in chains, but
unfree to define what they should do once out of them. Black people were free enough to
be able to vote, but unfree to use that vote anything other than the interests of White
paternal conservatives in favor of accommodation or White paternal liberals in favor of
assimilation. Black people were free enough to legally run for elected office, but unfree
to legally run from elected officers re-enslaving them through shady sharecropping
schemes and the corrupt convict leasing system. In short, once this “freedom” was taken
off the shelf and into the “free” world the shelf life for those utilizing it was fleeting, at
best.
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What does unfree freedom look like? How is such a thing memorialized and made
into a palpable story in the public sphere? The answers became quite simple; unfree
freedom was the freedom to be made free or unfree by those saw their freedom as theirs
to define and protect and saw your freedom as theirs to define and protect. For them, your
being free had very little, if nothing, to do with you defining anything or with you
protecting anything, you were simply to be free, whatever that meant. Black people
existed as props in the argument of the United States about the reach and virtue of its
supposed freedom, they were only supposed to be thankful for freedom. They were never
to be definers and critics of what freedom was because if they did either of those things,
they would be seen as ungrateful for freedom, meaning that maybe that they should be
free no more. And for the second question regarding memorialization and the public
sphere, for that we will lean more directly into Savage’s specific discussion of the
statuary design of the Freedmen’s Memorial to Abraham Lincoln, aka Emancipation.
“African Americans, mostly soldiers, contributed the cash, while the white
sponsors collected the money and decided how to spend it. There was never any
possibility that the donors themselves might influence the design; the sponsors made
clear that it was ‘the friends of the freedmen’ who would ‘determine the character of the
monument.’” 303 The first Black person to donate to this cause was a Black woman named
Charlotte Scott. As Benjamin Quarles and Vincent Harding have already informed us,
many Black people saw Lincoln as an indispensable figure to not only their ideas of
freedom, but their ideas about what it meant to be a part of the United States, and on a
symbolic level, Lincoln (or more apt the idea of Lincoln) represented if even in a small
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way that someone there (White, male, and in power) wants you here (the U.S.). Ms. Scott
and the hundreds of other Black people who would start this cause were driven not by
dreams of success, or status, or lore, they simply wanted to pay respect to someone who
they felt lost his life for the cause of them being free. “[The Black donors] … wanted to
make a ‘dignified offering’ (as Langston later put it) to the white public that constituted
the civic realm; they wanted to demonstrate their own civic responsibility in a medium
that brought notice and prestige…. The white sponsors, in turn, recast that ‘sentimental’
civic project in the language of paternalism, making appeals to the freed slaves to ‘prove
that they are capable of appreciating the greatness of their deliverance and of the sacrifice
by which it has been sealed.’” 304
Frederick Douglass, due to his ardent belief in the inclusive potential of the U.S.
American political project as well as his personal friendship with Abraham Lincoln, was
a consistent and vocal supporter of the monument project. However, not Douglass or
anyone was able to maintain this effort as being about the wishes of the Black people
who may have rubbed the only two coins together they had to donate to a statue of
“Honest Abe.” It did not take long for this project to shift from a Black civic performance
of respectability and gratitude to a White example of extravagance, deception, and
disorganization. Conversely, there “… was the ‘Colored People’s Educational Monument
Association,’ led by Henry highland Garnett…. Garnett’s group proposed to erect an
alternative, utilitarian monument – a national school for freedmen in the name of Lincoln.
Though it enlisted contributions from everyone, black or white, the whole project was
much more clearly embedded within the African American community, both in its
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institutional structure and in its goals and audience.” 305 Garnett and others saw these
shortcomings with the Freedmen’s Memorial Monument project and decided to go a
different route, but with Douglass steadily behind the Western Sanitary Commission, the
White funders who took over the project and completely made it an exercise in White
paternalism, which is poignant given that Emancipation and Reconstruction as political
projects themselves were much of the same.
The first design that the Western Sanitary Commission, the group of “friends of
the freedmen” leading the construction of this piece of statuary monumental architecture,
accepted came from Harriet Hosmer, a talented sculptor in her own right as well as a
friend of those highly involved in the process of building the monument. Eager to secure
a Lincoln commission, a prized gig for sculptors of her time, Hosmer became
passionately invested in making what she periodically referred to as “the ‘darkey
monument.’” 306 Originally, Hosmer created a grandiose multi-level design that included
soldiers, “freedmen”, soldiers, and the body of Lincoln horizontally laying in death being
honored, for Savage it is important to note that this original design the formerly enslaved
were standing as opposed to kneeling, which to him “allows the narrative of liberation” to
stand more forcefully. I would not go this far, as from my vantage point Hosmer’s first
design still falls haplessly into the White savior trap, because she still elevates Lincoln’s
words and actions as the decisive force and reason (not only political reason but moral
reason) for emancipation. That said, the presence of Black people standing as opposed to
kneeling on this model that did not end up being the final rendering does signal that
moderate paternalism was not going to be good enough for this monument, the Western
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Sanitary Commission required a monument rampant with paternalism and excessive
acquiescence.
Indeed, as time passed and the liberal fervor of Reconstruction shifted to liberal
frustration because the Black people they so gallantly “freed” ended up being people with
their own ideas and their own thoughts, the ideological directions of the monument for
both Hosmer individually and the Western Sanitary Commission collectively would shift
noticeably. In her first documented revision of the design in 1868, “Lincoln is a standing
figure holding a broken chain, and the allegories therefore serve as intermediary figures
linking him with the African American; we read down from his emancipatory act through
the allegories to the achievement of black liberation. The whole design returns the center
of agency and responsibility to the active figure of Lincoln.” 307 Savage posits that
Hosmer was not too much in favor of this design, and that though she made it she
preferred the other one and the way it centralized the Black figures. I remain skeptical of
this generous reading, as paternalism permeates Hosmer’s sculptures pertaining to
Blackness generally. But regardless of her intent (Hosmer in fact was not chosen to
execute the financial design due to financial and ideological reasons), the 1868 design
“had acquired a life of its own” and there was much more at stake now for the funding
Whites than the desires of the Black donors, the Western Sanitary Commission saw
themselves as the individuals who would create and craft the monument that would not
only define one of the most beloved presidents the U.S. has ever known, but would create
and craft the monument that would define emancipation, and define freedom in a U.S.
American context.
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In one of the more bizarre twists throughout the saga of the construction of this
monument, one of the sculptors who ended up being involved and also influencing the
final design of the monument was Clark Mills of Maryland. A foundry owner and
enslaver of Africans, Mills “had acquired an infamous reputation in the art establishment
as a philistine who won public commissions by pandering to popular taste…. [and] in one
of the supreme ironies [ironic for Savage, I see the following as logical given how
antiblackness works] of Lincoln’s era, Mills’s slaves help cast the collosal statue of
Freedom which was installed atop the Capitol dome in December 1863 and immediately
hailed as an augur of emancipation.” 308 In terms of the Freedmen Memorial to Abraham
Lincoln, Mills involvement was brief, but meaningful. His actual design for the
monument was too gaudy and excessive to have had a realistic chance of coming into
fruition, but the idea that Mills was in tune with the “popular” ideas of the American
people and that he knew how to reach large groups of people became a desire of the
Commission long after his departure. Though not long for the job, his influence was that
those behind the monument wanted their project, as Mills’ work already was, “… a
litmus test of the popular, and indeed of the American.” 309 And quintessentially
“American” the final monument “… unveiled on the eleventh anniversary of Lincoln’s
death, April 14, 1876, with the president, Congress, and the Supreme Court all in
attendance and with an oration by none other than Frederick Douglass” would be.
The monument itself features Lincoln as the honorable and devoted Great White
Father who has come to the aid of his oppressed Negro children. The 16th President of the
United States is imbued with wisdom, strength, and courage from the pillar and the
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papers to his right and with his left hand he sprinkles the dust of emancipation onto the
Negro who is begging him for the freedom which the imposing White male figure of
Lincoln literally holds in the palm of his hand. And is if that imagery is not
“emancipatory” enough, the Commission “fixed” what they believed to be some
paternalistic deficiencies in previous castings of the kneeling Black man by transforming
“… the slave from the ideal figure sporting the liberty cap into a realistic portrait figure…
The commissioners sent Ball photographs of a former slave named Archer Alexander
who was harbored by [Western Sanitary Commission founder William Greenleaf] Eliot
in 1863 while on the run from slavery and who then became his servant… Alexander
[escaped] in 1863 from a Confederate sympathizer in Missouri… he was not even
indirectly freed by Lincoln’s proclamation, which did not apply in the border states. If
anything, the choice of Alexander underscores the historical limitations of Lincoln’s act.”
Moreover, the inclusion here of Archer Alexander, who liberated himself via running
away, reiterates the earlier argument of unfree freedom being the only type of free the
U.S. can imagine for Black people.
Ironically, the Commission saw this final design, created by Thomas Ball, as an
improvement upon some of their earlier manumission iconography because of “the new
right arm supposedly breaking the chains, and its ability to convey self-determination.”
However, as Savage correctly notes, “… that tensed arm, with its clenched fist, is simply
attached to the rest of the body, which in all essential respects retains the original pose
[kneeling in a very similar manner to Am I Not a Man and a Brother] How can the slave
just come to recognize his broken chains when he himself has been doing the breaking? It
could only happen in an infantile sense, as when a baby comes to recognize something
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she or he has inadvertently accomplished. Resistance, the deliberate defiance of an
external authority, really cannot be embodied in Ball’s self-contained figure.” 310 James
Baldwin once described the way that White audiences would often use his presence in
their spaces to justify their preservation of the status quo as him being caricatured as “the
Great Black Hope of the Great White Father.” The grateful Negro, just happy to not be in
chains who may question the reach of the nation but never the nation itself, who may
question the depth of freedom but never redefine what it means to be free, who is
thankful for emancipation but disinterested in liberation from those same emancipators;
these not only were the ideal free Black people in the 19th century Northern United States
but these are the ideal free Black people for many 21st century moderate to liberal Whites
in the United States.
The Union and the Confederacy, as has previously been discussed, though
distinct, generally harbored a common belief that the natural position of the Negro was a
subservient one. Whether subservience due to nature or subservience due to nurture, the
belief across the board was that to be Black was to be servile. It is with that in mind that
our bridge from the monumental approaches of the Union and the North to the
monumental approaches of the Confederacy and the South will be via an individual
whose own sculptural career exemplifies the common threads of antiblackness and White
supremacy endemic to the United States. As mentioned prior, the contract for the
monument that is politically situated atop one of the most recognizable halls of
government in the nation’s capital, was set in place the year of the Emancipation
Proclamation, and is literally named Freedom was awarded to and completed by reputed
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enslaver of Africans, Clark Mills and was built by Africans he enslaved. In the United
States, the enslaved built freedom, literally. “Mills had begun his career as a sculptor in
South Carolina and retained strong ties with the region. In fact, in the Spring of 1865,
Mills was accused in the New York Post and the Washington Star of being a Confederate
sympathizer (a charge that was actually corroborated by an informer) …” 311
As a tour guide at The Reginald F. Lewis Museum of African American History
and Culture for 10 years, I gave tours to thousands of Black people of all ages and one of
the first things on our tour was a replica of the Statue of Freedom cast at Clark Mills’
Foundry in Bladensburg, Maryland and transported in pieces by wagon from Bladensburg
to Washington D.C., all by enslaved Africans. Mills received thousands of dollars and
national acclaim. Most of the enslaved Africans who worked on this project received no
monetary or notary compensation at the time, and Philip Reed, one of the lead metal
workers on this job received less than $50 total for the years he spent enslaved building
freedom. And of the man who enslaved and believed he owned Mills while those he
considered property labored to build a monument to freedom in the heart of the nation, in
the base of the Union government, and the home of the nation’s most precious founding
documents; in 1853, Clark Mills’ “… great feat was to… cast the first equestrian statue in
the United States – the Andrew Jackson Monument erected in Washington in 1853… an
authentic exponent of American individualism and ‘natural taste’ as Stephen Douglas
claimed in his oration at the Jackson Monument.” Yes, that Stephen Douglas.
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Monuments to the Marble Man and the Confederate Battle for the Nation’s Memory
The Confederate states’ secession may have begun in 1860, but the seeds of the
quasi-nation that came to be known as the Confederate States of America were sown long
before the 19th century. The planter elite of the South believed that they were the epitome
of the political project that was, and is, The United States of America. The Northern
states would shy away from identifying as a slave-society in certain circles, whereas the
Southern aristocracy boastfully and proudly embraced the fact that the enslavement of
Africans was the straw that stirred the drink. Seeing themselves as the genuine
descendants of Washington, Jefferson, Franklin, and Madison

… the nationalist movement with which the Confederates
most frequently identified was – paradoxically yet logically
– the American War of Independence. A central contention
of Confederate nationalism, as it emerged in 1861, was that
the South’s effort represented a continuation of the struggle
of 1776…. Betrayed by the Yankees who had perverted the
true meaning of the Constitution, the revolutionary heritage
could be preserved only by secession. Southerners
portrayed their independence as a fulfillment of American
nationalism. 312

Though the earliest of the American colonies were founded in the Northeast, it was in the
Deep South where slavery went from past-time to profession, from company to
conglomerate, from a part of life to a way of life. To be a voting American citizen (read
White land-owning male) was to enslave Africans, or have the ability to enslave Africans
if not for monetary limitations.
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Far from being a rhetorical device, it seems to have been the case to those who
study the philosophical disposition of the architects of the Confederacy and its political
platforms that the idea of being the “real” Americans was their authentic disposition.
“The figure of Virginian George Washington adorned the Confederate national seal and
one of the earliest postage stamps; Davis chose to be inaugurated at the base of a statue of
Washington on Washington’s birthday in 1862; a popular ballad hailed the Confederate
president as ‘our second Washington.’” 313 A revolution of a rising class of White
enslavers against Whites who used to enslave but have since grown disinterested in
expanding the practice not due to a moral awakening, but a clear sign that their best
future is more industrial than agricultural. Sounds familiar, no? It is extremely difficult to
grasp the logic of state sanctioned Confederate veneration and idolatry via
memorialization if one views the “Rebels” solely through the lens of being “unAmerican” or anti “American values.” The more difficult perspective for many
Americans, but the more historically honest perspective, conceives of the Confederacy as
a natural outgrowth of the U.S. American project, not an aberration. When looking at the
historical and material reality of the historical record, there is no denying after genocide,
slavery would come to define the early British colonies and the U.S. American nation that
followed. That said, this way of life that permeated the South, for what it’s worth, was
dominated in terms of economic return and financial control by a select few.
In terms of those who actually put their lives on the line physically during the socalled “War of Northern Aggression”, the rank and file of the Confederacy were not
slaveholders in the traditional sense. Multiple historians at The Oxford Encyclopedia of
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The Civil War 314 have stated that “In 1860, 15 slave states made up the South, and onefourth of Southern white families owned slaves. The vast majority of these slaveholders,
some 75 percent, owned fewer than 10 slaves, and half held fewer than 5. Planters [those
who personally enslaved 20 or more Africans], though constituting less than 3 percent of
all Southern whites, owned more than half of the slaves.” 315 The reality was that, in the
Deep South, those who received the most material gains were a select few, land-owning,
White, Anglo-Saxon, Protestant men. This ruling elite had established their stranglehold
on the profits of the transatlantic trade over centuries, and part of how they preserved that
stranglehold was to isolate the poor and working-class Whites from the highest rungs of
the flesh trading enterprise. That said, it would be a dramatic falsification of the historical
record to contend that their lack of access to the most gargantuan of gains, meant that
poor and working-class White were not beneficiaries and active participants in the
slavery business. In fact, it is likely that without the “everyday White citizen” the
institution of slavery would have been a brief fluttering ember in American history
instead of a blazing inferno. They may not have been the architects of the monstrosity,
but they were the muscle of the machinery that was slavery in the United States. The
slavecatchers who caught runaways, the assistants to planters, the shop-owners who
hosted slave auctions, the voters who put racists in office, the lawyers who defended the
rights of slave traders and owners, the doctors who used enslaved Africans as test
subjects and cadavers, the executioners who conducted lynchings, the priests who
condoned the system and converted Africans by force, and the newspaper journalists who
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wrote runaway ads were all “everyday White citizens”; no one special, so to speak. This
dynamic proved to be no truer than on the battlefield and in the regiments of the
Confederate military.
For Southerners during the 1800s, there was a clear ancestral connection between
1776 and 1861. In their minds, they were seeking to overthrow a tyrannical government
much in the same way their ancestors did. Whether a particular White person enslaved
Africans themselves was, I contend, ancillary to their sense of Southern pride. Their
allegiance was not so much to the idea of them individually enslaving Africans (though
they may have desired to do so). Their allegiance was to the idea that any White man
should be able to enslave an African and exploit that African’s labor for his own profit if
he has the mental faculty and monetary ability to do so. Nevertheless, the fact that
poverty for White people in the Deep South meant less access to food and shelter than
some enslaved Africans was not lost upon poor whites. Furthermore, the poor Whites
knew that it was not their plantations that they would be sent off to war to die on behalf
of, nor would they have reaped any of the financial gains from said plantation if the
conflict had not occurred. Nonetheless, the pipe dream of one way cracking the whip on
the backs of dark skin while drinking a cool glass of lemonade combined with the
potential nightmare of the tables being turned and Negroes arresting White men and
marrying White women was quite the effective hallucinogenic cocktail the planter elite
served the racist imagination of poor Whites. “As slavery hardened, the racial basis was
emphasized; but it was not until war time that it became the fashion to pat the
disenfranchised poor white man on the back and tell him after all he was white and that
he and the planters had a common object in keeping the white man superior. This virus
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increased bitterness and relentless hatred, and after the war it became a chief ingredient in
the division of the working class in the Southern States.” 316 In order to inculcate this
sentiment among the masses the planter elite needed to create something for Whites in
the South collectively to galvanize around; enter Confederate nationalism.
Broadly speaking, “Nationalism is contingent; its creation is a process. It is not a
substance available to a people in a certain premeasured amount; it is rather a dynamic of
ideas and social realities that can, under the proper circumstances, unite and legitimate a
people in what they regard as reasoned public action.” 317 But specifically, “The creation
of Confederate nationalism was the South’s effort to build a consensus at home, to secure
a foundation of popular support for a new nation and what quickly became an
enormously costly war.” 318 Though poor Whites might not been slaveholders on-land,
Confederate nationalism convinced them that they held, and should fight to the death so
that they may continue to hold, slavery in their hearts. And during the time of the war
itself, that approach to building up Confederate nationalism proved to be quite effective.
However, following the surrender at Appomattox, Lincoln’s assassination, and the Union
military occupation of former Confederate states that had been in rebellion against their
national government that approach changed; such was the cost of immersion back into
the United States of America with their Northern brothers and sisters. “After the Civil
War, slavery fell into the trashheap of history, and even its most ardent advocates before
the war were now forsaking it. Within a remarkably short period of time, white
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Southerners were not only repudiating the institution that had been central to their society
but writing it out of their history.” 319
What followed would be the refrain that is more abundant among defenders of
Johnny Reb than vibranium is in Wakanda, “The Confederacy was not formed to protect
slavery… but to protect states’ rights; the war was not fought over slavery but over the
abstract issue of sovereignty.” 320 Having been assimilated back, or conquered back as
many of them saw it, into the United States if the South wanted to honor its dead, arguing
that they died to defend what for decades to come would be the least politically popular
policy; slavery. “In short, the South had to be reconstructed, though not along the lines
contemplated by the Northern victors.” 321 If slavery could no longer be the cause for
which those most noble of men died for, what would that cause now be? True, states’
rights were, and still are, the thrust of the revisionist position about what drove tens of
thousands of young White men to thrust their flesh into cannonballs, but that is the
political reason, what of the personal motivation? Enter, the Lost Cause 322. The
plantation became a place of idyllic home life, with lush leaves, long dirt roads, and
laughing Negroes who would rather spit shine their shackles than relinquish them.
The South was seen as having, over a period of centuries, established a society
with order and stability, a society where Blacks knew their place, Whites knew how to
keep them there, and Native Americans were either massacred or moved away; the
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American dream. But beyond the accoutrements of daily racist life and the predictable
social norms of legalized antiblackness there existed, and still exists, a particular type of
loss from the war that affects Southern Whites who identify with the Confederacy
affirmatively; the loss of White people and of White lives. American journalist Tony
Horowitz interviewed various members of the United Daughters of the Confederacy for
his 1998 book Confederates in the Attic: Dispatches from the Unfinished Civil War and
upon him asking her why she and her Southern compatriots still cared about the war, she
said

The answer is family. We grow up knowing who’s once
removed and six times down. Northerners say, ‘Forget the
War, it’s over.’ But they don’t have the family Bibles we
do, filled with all these kinfolk who went off to war and
died. We’ve lost so much… Roughly half of modern-day
white Southerners descended from Confederates, and one
in four Southern men of military age died in the War. For
Yankee men the death rate was about one in ten. 323

While it is true that there was immense loss of life on both sides of the conflict,
the forces of the Confederate military were dying in larger numbers and at a quicker rate,
especially as the resources started to become more and more scarce.
As the 19th century would draw to a close and the country would enter the 1900s,
the veterans on both the Union and Confederate sides of the Civil War were dying. The
number of people alive who had participated in battles such as Antietam,
Chancellorsville, and Shiloh was decreasing by the day. Confronted with the slow yet
steady departure of White men to tell the story of the Old South to the children and
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grandchildren of the South, there were some Southerners who took this as an opportunity
to think seriously about how they would ensure their values did not die with the soldiers
of the South. This, combined with a desire to honor those who lived and died in the gray
of the Confederacy, resulted in some of the jilted population of the South taking matters
of memory and memorialization in their own hands. “If the grand emancipation designs
of the 1860s were monuments to a new order that never came to be, the Confederate
monuments erected after the war commemorated an old order that never existed in the
first place – a slave society without the moral impediment of slavery.” 324
The Northern states were clearly putting money and time into telling their story in
the public sphere; so, the defenders, protectors, and even their daughters of the South
decided they would do the same. The cause may have been lost in an existential sense,
but its preservation and preservation through knowledge and memory was an appealing
option for those who cared deeply about these monuments to White supremacy. But
before the new cause could be represented and memorialized, there needed to a person
who could singularly embody the “best” of what it meant to be a Rebel, the “best” of
what it meant to be in the Confederacy, the “best” of what it meant to secede. And it did
not take long for those spearheading these earliest of memorial projects to decide who
that individual would be.

The key figure in the cult of the Lost Cause was Robert E.
Lee, the Confederate commander whose death in 1870
spurred a host of ambitious memorial schemes. The key
monument was the huge equestrian statue erected on the
suburban outskirts of Richmond in 1890…. While Lincoln
was the indisputable embodiment of the Union and its
moral cause. Lee was the embodiment of the
324 Kirk Savage, Standing Soldiers, Kneeling Slaves: Race, War, and Monument in NineteenthCentury America (Princeton, NJ: Princeton University Press, 1997) 18.
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Confederacy…. With Lee as the major historical figure, the
story of the Lost Cause became a glorious military record
rather than a political struggle to secure a slaveholding
nation. The white South’s urgent need to dissociate the
Confederacy from slavery after the war dictated this
strategy of depoliticization.

What followed would be a deemphasizing of the systems and institutions of the South,
and an overemphasis on the people, places, and lifestyle of the South. And Robert E.
“Marble Man” Lee became the perfect exemplar for White supremacists to exalt as
someone who was, beyond politics, and regardless of what side of the war he fought on,
he deserved respect because of how he fought and how he exhibited honor and courage
under fire; something which the South argued all Americans value and understand as it
was those same values that brought the nation into existence.
Part of Lee’s specific monumental function in terms of crafting public memory
was to make the Confederate cause about principled people who cared deeply about their
traditions and norms. “Lee’s canonical whiteness was essential to his postwar
rehabilitation. It forced white Northerners to confront their own racial loyalties.”
Savage’s comparative reading of Lincoln and Lee illuminates that to both of these men
were to exude a particular brand of masculinity that conveyed domination and mastery
over earth, land, Native, and Negro. Lincoln’s mastery came from the emancipation dust
that could choose to sprinkle or stash, but where would the mastery come for Lee? As
already mentioned, slavery, at least lexically in the public sphere, had fallen into repute,
but there was another way to utilize the monument as a display of strength, skill, and
mastery. “For Lee, an imagery of mastery and indeed domination did emerge, but not in
the obvious territory of race relations. It emerged rather in the relationship of the hero to
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his animal servant, the horse Traveller. The equestrian image, of course, was the standard
formula for the representation of military heroes.” The notion of mastery, in this
particular context, also came with a message about who, and who did not, have the
capacity for mastery and those who did not were presumed then to be better suited for
servitude. And here, is where the enslaved African, in the Confederate understanding
enters the frame.

Consider one simple anecdote published in 1886 in the heat
of the campaign to finish the equestrian monument to Lee
in Richmond, a story about Traveller and an unlucky ‘negro
boy’… The story undoubtedly came from the Richmond
based sculptor Edward Valentine, who asked to see
Traveller ridden so he could study the action of the
horse…. One of Lee’s daughters ‘ordered a Negro boy to
mount,’ and though Traveller was fourteen years old and
looking very meek he thrust his forefeet in the air and
‘positively refused to allow the mount.’ Only after a ‘young
Texan,’ a college student from Washington and Lee
brought a new saddle and mounted the animal himself
could the demonstration take place. 325

Though there are no statues of Lee brandishing a whip or fashioning shackles for an
enslaved African in Virginia, his elevated presence on the horse tells the viewer that
wherever he is going is important and whatever he is fighting for is just. Slavery is not
figured in the equestrian model’s that include Lee and Traveller, but what is impressed
upon all those who see is that Lee mastered the horse, hence Lee has mastered “travel”,
and any place that he is traveling he is just in going there and he is just in doing or
attempting to do whatever is necessary for him to provide that place with whatever he is
bringing. Lee here stands in, or perhaps mounts in is more accurate, for the Confederacy
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and the subliminal takeaway is that though defeated the Confederacy fought with honor,
fought with courage, and were skilled soldiers who were masters of battle and worthy of
the title “American.”
The Southern position was that the traditions and norms Confederate soldiers
lived and died for, in and of themselves were not doing any more violence than was
compulsory for U.S. American business. Southerners would also reach back to the earlier
arguments of Cotton Mather say that their treatment of the Africans “civilized” them, and
any “successes” of Negroes coming out of slavery were due to the “training” they
received while enslaved while any “failures” of Negroes coming out of slavery was due
the lack of “training” they were receiving due to slavery’s abolition. Southerners
reconstructed a narrative of themselves where they were not these evil monsters who
wanted to rip apart the nation because of hating Black people, but they were simply
“Americans” who wanted to keep their homes, their property, and their way of life. They
took the position that states determining for themselves the legality of certain practices in
their “claimed” land, slavery being the most prominent of these practices, was not for an
elite few in Washington to decide, but was up to the citizens on the ground who would
have to live through and navigate the outcomes of that decision. To put it plainly, for the
Southern planter elite, what was lost in the American Civil War was the right to selfdetermination, which for them felt like a return to being ruled by monarchy and a
forfeiture of the most crucial ideals of the American Revolution.
Daughters Dedicated to the Lost Cause Never Being Forgotten
The young nation had grown accustomed to achieving their goals; they killed
millions of Native Americans, enslaved millions of Africans, stole countless acres of
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land, forced their religions on a substantial part of the planet, and even won a war of
rebellion against the mighty British empire. Horowitz was able to catch up with one
woman who was an early member in the United Daughters of the Confederacy (UDC)
from the early years of the 20th century who told him “… defeat and devastation were the
true legacy of the War; they set the South apart from a nation accustomed to triumph.” 326
But what Southerners immediately came to realize was that though they may have lost
the war on the battlefield, they could still win the war in the archive of public memory.
The organization that clearly and firmly established itself as the vanguard of Confederate
memorialization was indeed the aforementioned United Daughters of the Confederacy.
Founded on September 10, 1894, the UDC brought “thousands of southern women
together in a quest to honor and vindicate their Confederate ancestors. Significantly, they
also sought to instill in white children a reverence for the political, social, and cultural
traditions of the former Confederacy.” 327 The physical battles of the war may have been
fought by men, but on the frontlines of the fight to expand and extend White supremacy
epistemically in public space, the leaders were White women. With the numbers of
Confederate veterans decreasing and decreasing, the White women who were spouses,
siblings, friends, and family to these White men were driven to make sure that Yankees
did not dictate to their children and descendants who those men were, what they lived,
and many ultimately died for.
To these White women, the Northerners had already done so much damage, they
occupied their homes, changed their laws, broke their economy, and now they were
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bringing in their schools and education where they were saying that the South was this
hotbed of human greed and evil that met defeat at the hands of the pious North? No, they
would not allow this “atrocity” as they understood it to stand. Education, in both the
private and public spheres, was the next battleground; the Union won the war, but could
the Confederacy win the memory?

Daughters, as UDC members were known, raised the stakes
of the Lost Cause by making it a movement about
vindication, as well as memorialization. They erected
monuments, monitored history for “truthfulness,” and
sought to educate coming generations of white southerners
about an idyllic Old South and a just cause—states’ rights.
They did so not simply to pay homage to the Confederate
dead. Rather, UDC members aspired to transform military
defeat into a political and cultural victory, where states’
rights and white supremacy remained intact. By preserving
and transmitting these ideals through what I call
“Confederate culture,” UDC members believed they could
vindicate their Confederate ancestors. Significantly, they
also sought to instill in white children a reverence for the
political, social, and cultural traditions of the former
Confederacy. 328

The Civil War was fought exclusively in the United States, and the majority of the
destruction of land and property happened in the South. Beyond any sort of metaphorical
or philosophical rebuilding, on a very practical level the South had to be “remade.” And
in that remaking, rebuilding, and as will be discussed later remapping, decisions needed
to be made about what story would be told publically about the war. One of the most
profound and sustainable ways to tell any story publicly during ones’ life, but importantly
long after, is through monumental architecture. Having already been engaged in the

328 Karen L. Cox, Dixie’s Daughters: The United Daughters of the Confederacy and the
Preservation of Confederate Culture (Gainesville, FL: University Press of Florida, 2003) 1.

246

process of venerating and memorializing Washington, Jefferson, Franklin, and the other
founders with monuments and memorials throughout all the States, the practice was not
an unfamiliar one.
Furthermore, in Europe statuary monumental architecture had an extremely
elevated place in society between its utilization in the Church as well as the public circle
or arena, monuments were certainly understood to be crucial locales of mundanely
hegemonic epistemic production which any Euro-American nation was required to have
and preserve. Though many of the Confederate monuments that are abound in today’s
discursive communities concerned with such things were not created until the 20th
century, the expressions of the importance of monuments in the public sphere was
expressed as early as the 1860s.

The Smith and Barrow’s Monthly Magazine of Richmond
issued ‘A Plea for Monuments’ [1865?], urging the creation
of literary as well as sculptural renditions of national
symbols to serve as an inspiration for ‘a new and holier
love and zeal for the welfare and happiness of that country,
which produced and gave to the world these models…
placing before the people, to be seen, read, and admired by
all, their common property… is made here imperishable, in
a fixed and definite shape, forming a nucleus for their best
love, and highest hopes to cluster around. 329

Faust’s work is indispensable for anyone who desires to gain an understanding of the
immediacy with which the call for a galvanization of the Lost Cause emerged. The
collection of States that entered the war may have been their own entities and frankly
quite averse to any sort of a national/governing polity given their conflict was largely
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focused on overthrowing that very thing. Nevertheless, after the war, the states that
seceded had a bond that went much deeper and had been forged through loss. In war,
protectors of White supremacy and aspirational enslavers of Africans, bonded through
battle and bloodshed. Their particular and distinct investments in perpetuating racism,
their own states and settlements, had expanded following the loss of the war, to
preserving and connecting their families of blood with the families they’d forged in
battle.
Another UDC member who was interviewed by Horowitz attempted to explain to
him why preserving and guarding, what they believe to be, the hopes, dreams, places, and
people of the Confederacy is not merely a hobby but a responsibility. She told him,
“We’re close to the past and comfortable with it. We’ve surrounded our lives with the
pictures of all these relatives hanging on the walls, and we grow up hearing stories about
them. It gives these things a personality beyond just the material…. When you’ve
researched these people, it gets very personal… You know what color hair they had, if
their eyes were brown or green, how tall they were, their dreams for when they came
home. After a while war doesn’t seem that far away. It becomes part of your life…. ‘Or it
takes over your life.’” 330 The women whose organization today is headquartered in
Richmond, Virginia were well aware of this as well, and stepped into their ancestral
responsibility, “After the UDC was founded, the majority of monuments erected to the
Confederacy were placed in public settings such as courthouse lawns or town squares,
where, it was reasoned, they could be observed by children…. The organization was, and
is, based on the broad objectives of memorial, benevolent, historical, educational, and
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social…. The organization’s overarching objective, though not officially stated in its
constitution, was vindication for the Confederate generation. It is important to understand
that vindication motivated the Daughters and was key to their effectiveness, because the
people they sought to vindicate were their parents and grandparents” 331
During the decades following the American Civil War where monuments to
Confederate soldiers would come to flood the landscape and inscribe upon the stolen
territory the proclaimed valor of those who were not content with remaining enslavers of
Africans, but needed to expand it, understanding the manifestations of the desired
epistemic outcomes of the UDC and other Southern Whites is imperative. As
Reconstruction waned the South was looking to be told that they were right, that the
Negro was unfit for freedom, that their way of life was honorable, and that the mess of
local and federal government was the North’s own doing by removing the Africans from
their “natural” position. As Southerner’s saw the value of cotton and indigo plummet, and
became obsessed with the fear of “competing” with Negroes who they believed did not
deserve to drink their water, much less “take” their jobs they became enraged and
infuriated. The monuments that came at the latter end of the 20th century echoed the rage
of many Whites during the late 1860s and early 1870s.

[During Reconstruction] Bands of Confederate soldiers
roamed in some states… Due to a lack of conviction and
commitment to anything slightly resembling anti-racism
[by local, state, and federal government] a different or more
equitable outcome “… was frustrated by the economic
selfishness of the North, and by the intransigent attitude of
the vast majority of the planters. They did not believe in
freedom for Negroes, and they sought to frustrate it by law,
force, and deliberate cheating, and by arrogant demands for
economic license and political power… This result was… a
331
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technique of mass and midnight murder, the South began
widely organized aggression upon the Negroes. 332

Thirty years prior to the founding of the UDC, White people were terrorizing Black people
for living outside of direct servitude. The generation of Southerners born in the 1890s and
early 1900s may not have been the biological descendants of the elite planter class, but
they were absolutely becoming their ideological descendants.
Through the personifications of Lee, Jackson, Stuart, and others, many poor white
in the South decided to situate the Planter class as their culturally inspirational ancestors
who they accessed, and laid claim to, through the sacrifices and deaths of their more likely
biological ancestors (Confederate soldiers). During the conflict itself, the white poor
community was offered up at the altar for the white rich elite, and it leads to reason that
the poorer whites who came of age during that James Loewen terns the racial nadir were
attempting to secure the white elite future that planters sold them on before and during
secession in hopes that it will be bequeathed to them this time around. For those who the
memory of the war was most visceral and most immediate, they were clear in their
commitment to remind Black people that though some things may have changed, your
place in this society and what we think of you has not.
The monumental architecture that came years later when many of those 19th century
terrorists were getting older and dying was designed to make sure that the baton of
antiblackness would be passed from one generation of racists to the next. White supremacy
was a cultural heirloom and ancestral lesson that the Daughters of the Confederacy
understood needed to be in the public sphere so that future generations would know, not
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only, what their ancestors fought for and lost but what as descendants of the true inheritors
of the U.S. American political project it is their responsibility to protect, preserve, and one
re-establish and reclaim.
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CHAPTER 6: FINDINGS
Methodological Primer in Advance of Presentation of Findings
The description and writing of my findings in the four cities of Richmond,
Virginia; Charleston, South Carolina; New Orleans, Louisiana; and Baltimore, Maryland
will all be structured in the following manner. Each will have a brief narrative
introduction. That narrative introduction will be followed by brief historical information
that situates the city in the proper historical context that is in line with the arc of the
document. After that I will select certain SAAMEs that I will be present my analysis and
findings on. The order of the findings being expressed in each of the four cities will be
silence, haunting, wake work, and healing. The objective of each section will be to
describe how the themes are, or are not, emergent in the SAAMEs on a micro level and
the colonial archive of public memory in the city as a whole. Additionally, each section
will offer a reflection on the significance and process of the ritual archive as it begins and
grows from city to city. Below I share the ways that methodologically, I endeavored to
connect Harris’ concept of freedom to my four guiding thematic assessment areas:
•
•
•
•
•

Freedom from oppression (S and H) freedom to develop (WW and H-A/R)
Freedom from the oppressive silencing done to our memory(s) by the archive of
public memory
Freedom from the oppressive hold of the haunting of our memory(s) by epistemic
violence
Freedom to develop our relationships with our memory(s) by working through our
experiences of/in the wake
Freedom to develop narratives and representations of our memory(s) of healing
via affirmation and/or resistance

The second aspect of the consciousness matrix AEVS’ construction is informed by is
the cultural reclamation, described by Modupe as “the resurrection, reconstruction, and
revitalization of African culture.” The ritual archive that I have gained through this
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research process is an agentic cultural resurrection of the already known to some but
widely disregarded publicly, importance and necessity of African people curating our
own memories and ancestral knowledges, especially when we still exist in a world where
we are constantly under some attack of epistemic violence. I use the narrative form
heavily in the writing of my findings sections. These sections utilize both poetic and
scholarly modes of writing, polyrhytmically moving between the two in a way that
speaks to the discursive nature of the AEVS approach to research. The Gephi Graph
Visualization included in this dissertation was constructed with the Black DH
considerations as a point of departure, it will be utilized in future dissemination of this
work is for educational workshop, community conversation, and public outreach
purposes and will require my presence to navigate and present, at least initially, therefore
it will be shared exclusively during such live presentations of this project.
As already defined in a previous chapter of this work, “Afrocentricity is a
consciousness, quality of thought, mode of analysis, and an actionable perspective where
Africans seek, from agency 333, to assert subject place within the context of African
history.” By creating AEVS as a research tool this work is using Afrocentricity as a mode
of analysis. By going to the respective cities and locations for first hand research and data
collection this work is using Afrocentricity to seek. By actively utilizing AEVS to
theorize the significance of the silence, haunting, wake work, and healing via affirmation
and/or resistance due to epistemic violence this work is using agency in an Afrocentric
context A. By structuring this research project via the “two-pronged conceptualization of

333 In the 2003 re-issuing of Afrocentricity: The Theory of Social Change, Asante defines agency as
“an attitude toward action originating in African experiences.”
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liberation” of freedom to and freedom from in order to construct a ritual archive that
asserts the subject place of African memory(s) and African people, this work is using
Afrocentricity to generate knowledge that has a liberatory thrust.
Black DH and The Use of Gephi as Dissemination and Pedagogical Tool
A major part of my dissertation has been to think differently about how to
visualize spaces and places. By differently I mean experimenting with methods and
models that move beyond the Eurocentric concept of mapping, which has been explained
and interrogated at length in this work. Some have written about this as a sort of “critical
cartography” or “counter-cartography” whereas mapping is done in a way that critiques
the power of the status quo. And though my research project absolutely has a critique
component, I also wanted to engage in the work of visualization in such a way that was
not only a resistance, but also a return to traditional African modes of visualization
combined with an imagining of future African modes of visualization. The result of that
was a two-part expression of my research findings. One of them is the written narrative
journey of my research findings in terms of the themes and relationships distinct to and
between the SAAME sites, between the cities, and myself. The second part of my
research process as far as findings are concerned are expressed in my dissemination and
pedagogical Black DH component. I decided to utilize the graph visualization
manipulation software program Gephi to create what I conceive of as an “unmap” of
sorts.
Gephi is a program that uses data input on Microsoft Excel spreadsheets in order
to visualize information in the form of “nodes” and “edges.” The nodes are dots that
resemble a scatter plot, and the nodes are lines that connect those different dots. Instead
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of a four-quadrant plane, similar to that which graphing is normatively conducted on,
Gephi uses a backdrop where there is no imposed representation or background, and
instead the only things visualized are the relationships and data points the researcher
inputs. The locations of the nodes and edges are based off attributes that are input in the
spreadsheet. In terms of my research design for this dissemination tool, the locations of
the “nodes” on the Gephi visualization are based on a combination of the (1) cities, (2)
type of SAAME [A. Sanctioned Confederate American White Supremacist
Monument/Site of Memorialization; B. Sanctioned United States American White
Supremacist Monument/Site of Memorialization; C. Sanctioned and Unsanctioned
Africana Resistance (Removal, Reclamation, Affirmation) Monument/Site of
Memorialization.], (3) themes [Silence, Haunting, Wake Work, and Healing].
In terms of my research design for this dissemination tool, the locations of the
“edges” on the Gephi visualization are based on a combination of a three-part
relationship that multiple nodes share with each other based on (1) historical relationship,
(2) personal relationship via my written narrative and my own lived experience, (3)
thematic relationship [Silence, Haunting, Wake Work, and Healing]. Upon completion of
the Gephi visualization, I established a total of 344 relationships between the nodes with
each of those “relationships” being expressed by a particular edge. In short, in my
research design I think of each node as a public space (colonial, ritual, or both) and each
edge as a way to read the story that is the “map/unmap” that is the visualization itself.
Between each node there is a journey, a story, a narrative, and experience waiting to be
told, waiting to be discovered, waiting to be remembered.
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As the work of the dissertation progress and develops beyond this initial document, I
will build out and expand my analytic framework in terms of using the Black Digital
Humanities. However, in the context of this dissertation, my limitations in terms of this
particular tool are that I emphasize in the body of the document itself via Figure images
of screenshots from the Gephi program select node and edge relationships that are
reflected in my written narrative. This means that the vast majority of relationships are
not discussed at length in the document itself, but each of those relationships can be
viewed in the Microsoft Excel screenshots included in the Appendix as well as in the
Gephi program itself. The other factor that led to the emphasis on select relationships as
opposed to an exhaustive analysis of all 344 relationships are limitations of scope and
capacity that often accompany the dissertation research process.
What follows is the Findings chapter of the dissertation that is expressed in a written
narrative form. The story of the findings section is told in a manner reflective of the route
I traveled from location to location; starting in Richmond, then heading to Charleston,
followed by New Orleans, and ending in Baltimore. Each of these different sections
includes a screenshot from the Gephi program where specific nodes from that city are
highlighted; those nodes being specific sites that figure prominently in the written
narrative. The rationale for the screenshot of the Gephi visualizations being included is
that they rupture the epistemic violence and hegemony of the Eurocentric map in the way
that the places written about in this document are imagined as readers are making their
way through the written narrative.
For example, if instead of falling back on an image of the Mercator projection in
one’s minds’ eye, a reader conjures an image of the Gephi visualization when they are
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thinking of, say, Charleston, that begins to shift the possibilities one is able to imagine for
how decolonization can be visualized, and how such visualization work can begin
theorizing and experimenting with breaking the hold of the colonial map on our
collective imaginations. Black DH “prompts us to ask how tool building might mirror the
material realities of blackness… [it] provides a forum for thinking through the ways that
black humanity emerges, submerges, and resurfaces in the digital realm… A Black
epistemology will generate [new] questions… new inquiries and deeper
understandings… Recovery rests at the heart of Black studies.” 334 In recovering our
memories we uncover our ancestors and discover ourselves.
As we move to the findings section of this part of the document, I would like to
reiterate that AEVS is an approach to narrative analysis that prioritizes the visual as just
as much of a discursive tool as the written word. The structure of the remainder of this
chapter is significantly inspired by the recent work of Rae Paris, The Forgetting Tree: A
Rememory, along with other Black scholars who have taken risks and chances in the
service of speaking their own story in their own voice in their own time in their own way;
speaking their truth(s) respectively. Though monuments and memory are quite en vogue
in certain academic circles right now, my engaging in this work has never been primarily
about and for ivory tower progress. Fundamentally, I have chosen to gather this ritual
archive and tell this AEVS narrative because, “Nevertheless, to kill one’s ancestors is to
kill oneself….” and it’s been too long since we last spoke. I want to remember, or at least
be able to better understand all the forgetting.

334 Kim Gallon, Making a Case for the Black Digital Humanities, in Debates in the Digital
Humanities 2016 (Minneapolis, MN: University of Minnesota Press 2016).
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Written Narrative: Research Findings and Analysis

FIGURE 1: Graham Village Sign Lake City, South Carolina
“The process of mapmaking appears to have been as important as
the knowledge conveyed in the map itself. At one point in the
ritual reenactment, each child stood on the sign that the elder
believed corresponded to his or her character.” 335
The village, the land, and the sign in this picture all represent some of the oldest
experiences of my ancestors who lived and died on this land as enslaved Africans and
sharecroppers. My family in Graham village goes back for centuries. I see the sign as
indicative of part of my character and being that values memory and the fortification of
such bonds, and to that end my dissertation is in many ways an experiment in whether
through AEVS Black people can forge some out that which we have been told to forget.
I am not exactly sure what it was that I was hoping to share with Miki on that trip
“back down to the country.” However, I knew that there was something about me that she
wouldn’t fully grasp until she got to see the place, and meet some of the people in it, at
least once. My cousins were fountains of knowledge in terms of the family history.

335 Thomas J. Bassett, “Indigenous Mapmaking in Intertropical Africa,” in The History of
Cartography, Volume 2, Book 3: Cartography in the Traditional African, American, Artic, Australian, and
Pacific Societies, ed. J.P. Harley and David Woodward (Chicago: University of Chicago Press, 1998), 28.
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Which Graham’s lived where, which church was burned by the Klan, which house my
grandmother got married in some 70 years ago before she and my grandfather who I
never met made that great migration to my hometown of Baltimore; all coupled with
good seafood (which I enjoyed much more than she did) and good times. They were
master storytellers, and we sat at the feet of those elders as they shared their many stories;
stories of who we were while were there. The arc of their recall was impressive, reaching
easily back into the 19th century and in some cases the period right after “emancipation”
in the United States. And though I learned abundantly from their wisdom and experience,
listening to their stories actually stirred in me new questions, different questions.
To be certain, they remembered and retold the story of who we were once we got
to Lake City and while we lived in Lake City. But the questions that I wanted answered,
that I have now learned I needed to answer, weren’t who were we questions, but were
questions about how, why, what and according to whose memory. How did we end up in
Lake City, South Carolina all those years ago? Why did we end up in Lake City all those
years ago? What did we do, and what was done to us in Lake City, South Carolina all
those years ago? And according to whose memory are these answers coming from? When
thinking about these questions I realized that we are given answers to those questions, in
the archive of public memory, every day. The names of public streets, the monuments in
public parks, and the memorials and markers in public areas, are telling us the sanctioned
narrative we are supposed to accept as an answer to those questions. but all of the things
that were forgotten, by force or choice, and I/we/they did not have the tools to retrieve.
Due to the intimacies of violence and struggle, and specifically the spatial
proximity of the epistemic violence of the institution of slavery (consider the close
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quarters and up-close interactions of daily life on ships, plantations, docks, ports, pens,
escape routes, rebellions, etc.) as well as that of the archive of public memory (consider
how often we use maps; how often we drive by, walk by, eat lunch near, and take pictures
of statues, monuments, etc.). The story of the Maafa in public space is one that glorifies
perpetrators and disrespects those violated in life a second, third, fourth fifth, sixth,
seventh, eig… time in death. AEVS is something that emerged from a desire to create
and provide tools for myself and other African people who are in search of tools to
retrieve some of the ancestral relationships and cultural memory that White supremacy
has worked for centuries to make sure they stay forgotten. The following is the result of
that process.
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FIGURE 2: Gephi Screenshot of Data Visualization (Unmap)
The yellow node is the Matthew Fontaine Maury monument in Richmond, it has been
individually represented in this image to visualize the way that AEVS’ Black DH
component represents spaces and places uniquely. The lines that you see going to and
from that node are edges that reflect thematic, geographic, sanctioned, and personal
relationships between that yellow node and other sites that I visited through the
research process. Each node is a place and each edge is a way to get there, discovering
and telling the stories that exist along those edges is how AEVS uncovers some of the
archaeologies of Black memory. As a reminder, the yellow node is only one of 23 sites
total and only one of the multiple sites in Richmond I visited. This visual is not meant to
be exhaustive, instead it is provided to exemplify the work done by the Black DH
component of the AEVS research design and shift the internal visualization process of the
reader once they begin the written narrative that follows this page.
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Richmond, Virginia
“‘For me it’s not political at all,’ he said quietly. ‘The South – we lost. I feel like I lost,
too. Monument Avenue is like that last Valhalla, that spiritual place I can go. I can’t
explain it, but that’s how I feel.” 336
-

Tony Horowitz, Confederates in the Attic: Dispatches from the
Unfinished Civil War

FIGURE 3: Jefferson Davis Monument
The national clamor around Confederate monuments and whether they should
stay or go has reached a fever pitch in certain parts of Virginia, but the simmer has been
relatively muted in Richmond. Perhaps this is due to the national historic landmark status
of its infamous road of secesh sculpture. The dubious road in the former capital of the
Confederate States of America boasts some of the largest and most recognizable
Confederate monuments, described by Horowitz as being “… lined with statues of the

336 This statement came from a public meeting Horowitz attended in Richmond, Virginia where
members of the local community where debating the potential addition of a monument to Arthur Ashe on the
infamous Monument Avenue. The monument of Ashe ended up being approved and is currently on the
avenue.
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Confederacy’s Holy Trinity – Davis Lee and Jackson…” 337; a venerable Rebel Mt.
Rushmore. That said, this conversation will focus on a more obscure figure than any of
those three…

FIGURE 4: Matthew Fontaine Maury Monument (Front and Side)
Matthew Fontaine Maury, the Gerardus Mercator of the Maafa
Matthew Fontaine Maury’s monument is one of the more obscurely placed along
Monument Avenue. The majority of the others occupy busy intersections and heavily
trafficked thoroughfares. But in the case of Maury, his statue is located at the corners of
Belmont and Monument in a highly residential area. An area that is, on its surface, much
more subdued than the sprawling urban centers where many of the protests nationally
have taken place and not nearly as central as say, Jefferson Davis’ monument. Quite
frankly, if someone didn’t know, they may even think he was not affiliated with the
Confederacy at all. In fact, The Richmond Mag’s biosketch of Matthew Fontaine Maury
in a piece on his monument says of him that he was “descended from the Huguenots and

337

ibid.
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raised in Franklin, Tenn., established oceanography, laid the groundwork for the National
Weather Service and founded the agricultural school that became Virginia Tech. He was
known as the ‘Pathfinder of the Seas,’ an honorific he earned for demystifying and
standardizing navigation.”
I am interested in analyzing how the public memory of Maury has silenced the
ways in which his service of both the U.S. Navy and the Confederate Navy directly
contributed to the violence and death Black people endured under the system of slavery.
The normative conversations around monuments do not lend themselves to an analysis of
figures like Maury whose rhetorical record is not laced with incendiary racist comments
and is positioned in the sanctioned narrative to have been anti-slavery or at least
ambivalent to the enterprise. He is cast primarily as a “man of science” whose most
noteworthy acts are his contributions to sea navigation and assessments of weather
patterns. Not as well-known as Lee, not as bombastic as Davis, not as valiant as Jackson,
Maury’s extensive and sustained role in the enslavement of African people and his deepseated desire to perpetuate the enslavement of Africans is silenced in the archive of
public memory. Hence, “the guy with the globe on Monument Ave.” becomes an almost
fanciful reprieve from the “evils” of the Confederacy for residents and tourists whose
monument assumes the role of sympathetic, or at least acceptable, because it represents a
public valorization of the science of the seas, something that everyone supposedly
benefitted from.
“No better testament exists to the value of Maury’s charts than the great
achievements of the American clipper ships. They followed Maury’s routes around the
world and became a source of great and justified pride for all Americans.” Achievements
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are one way of putting it. The ships that were Maury’s “greatest” achievement, were also
the same invention that catapulted the productivity of the intra-state enslavement of
African people. “When the slave trade was prohibited in 1808, the Clippers went into use
as shipping vessels for the enslaved human cargo.” 338 Matthew Fontaine Maury’s own
Mercator Projection, if you will, was his widely celebrated Explanations and Sailing
Directions to Accompany the Wind and Current Charts (1851) which presented in a
printed from one of the first, for Euro-Americans, cartographic renderings of weather
patterns designed to inform sailors about what type of weather they could expect on the
seas.
The cartographic implications of Maury’s work would be absolutely dire for
African people, as he was not pushed or pulled into this line of work unaware of the
political realities of his time. “The Act Prohibiting Importation of Slaves” which was
passed in 1807 brought an end to the legalized practice of any new enslaved persons
coming into the United States from the African continent. And with the stalled yet
sanctioned regulation of international slavery, the intra-state form of the business would
thrive. The Border States took on new significance as deep Southern states still demanded
high volumes of Africans to enslave. Maury’s publication wherein he mapped “wind and
current charts” with clippers 339 as the ideal vessel of choice for navigation found its
greatest reception among ship captains, businessmen, and map makers whose business
was bondage, especially in Baltimore. There are some who would say we don’t have all

338

Jennifer Klima, The Baltimore Clipper, Maryland State Archives. 1998
“Described as long, light, with extremely raking masts, little rigging, low freeboard, great rake of
stem and stern post; exhibiting great deadrise, slack bilges, and wide beam for their length, and flush decks
excellent for working sails and guns, Baltimore Clippers became the favorite of smugglers, pirates, slavers,
and any other mariners requiring a fast vessel.” Daniel Mark Brown, The Need for Speed: Baltimore Clippers
and the Origin of the First American Ship in Research Gate.
339

265

the facts, we don’t know if Maury was intentionally an augmenter of slave ships who
maximized their efficiency as instruments of death For Black people. “There’s no way we
can know for sure. We don’t have all the details.” Well, here is what we do know. Maury
sought to decrease travel time for ships that were they vessel of choice for enslavers.
Maury claimed as his home the state of Virginia whose economy was built on slavery.
When the war between North and South broke out he sided with those who wanted to
expand the system of slavery, not keep it in tact where it was. We know following the
American Civil War he sought to institute the plantation system of the U.S. American
South in Mexico 340.

… other narratives sweeten the horror or banalize the
uniqueness of a situation by focusing on details: each
convoy to Auschwitz can be explained on its own terms;
some US slaves were fed better than British workers; some
Jews did survive. The joint effect of these two types of
formulas is a powerful silencing. whatever has not been
cancelled out in the generalities dies in the cumulative
irrelevance of a heap of details. 341

The direct result of Matthew Fontaine Maury’s “greatest achievement” was the
continued enslavement of hundreds of thousands of African people aboard Clipper ships.
We have all the details we need to know that. The sanctioned narrative sweetens the
horror of Maury’s cartographic influence through silencing in the same way that
historians have sweetened the horror of the role Mercator’s projection played in making
the slave trade possible on the scale in ultimately existed on. There were Africans who

340 Virginia Historical Society, “The Role of Matthew Fontaine Maury in the Mexican Empire” in The
Virginia Magazine of History and Biography, (Richmond, VA The Virginia Magazine of History and Biography
Volume 55 Number 2, 1947) 112.
341 Michel Rolph-Trouillot, Silencing the Past: Power and the Production of History (Boston, MA:
Beacon Press 1995) 48
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ended up being enslaved in Richmond due to the navigational capabilities Maury
afforded Clipper ships. Hundreds of Africans were killed slowly due to the horrendous
conditions of the Maafa at sea, along the routes that Maury helped chart.

FIGURE 5: Jackson Ward Sign (above)
FIGURE 6: Image Of Text Pertaining To Jackson Ward
From Charles L. Blockson’s Hippocrene Guide
To The Underground Railroad From The Historical Society Of Virginia (below)
Yes, his work with the Confederacy obviously was done in an effort to perpetuate
the enslavement of Africans. But in terms of the archive of public memory that fact is
accepted, and written off as devotion to his state, instead of devotion to positioning
people as property. However, the record of his work tells a different story. Bringing this
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silenced role Maury played in the enslavement of African people to the forefront, allows
us to make epistemic links between Columbus, Mercator, and Maury which takes a
conversation about an obscure monument that may or may not be racist and extends it to
a conversation that foregrounds the complicity of cartography, mapping, and sailing in
creating the knowledge systems that facilitated the slaveocracy. Maury’s role in the slave
trade is important because had the South agreed to not expand and keep slavery in their
pre-existing states, his enterprise would have only grown. Moreover, knowing that
Maury’s work directly impacted the ships upon which enslaved Africans were
transported, particularly those from Baltimore and Charleston, a line of drawn from him
to the buying, selling, resisting, and rebelling of enslaved Africans in the docks of those
cities and on ships to and from those docks between 1851 and 1865. It is the haunting of
knowing that the silencing done by sanctioning and White supremacy is a falsification
and that the lie is perpetuated in order to keep you in the crosshairs of violence. Coming
into that awareness actualizes the realization you’ve known ever since you saw any
monument to a White man would have considered you his property to be claimed or
destroyed you observe that amidst the statues of Lee and Jackson, of Washington and
Jefferson, and of Maury and Davis we experience a flooding 342 back of all that we know
them to have stood for, know them to have lived for, to have died for, and for our
ancestors to have resisted.
And that is the type of revelation that could open up the ritual archive insofar as it
is information that provides us with connections between physical locations that if

342 In her essay, The Site of Memory, Toni Morrison describes flooding as: “It is emotional memory
- what the nerves and the skin remember as well as how it appeared. And a rush of imagination is our
‘flooding’… Still, like water, I remember where I was before I was ‘straightened out.’”
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archived side by side and read side by side could produce new archaeologies of Black
memory.
The first day I was in Richmond I spent at the archives, it was a weekend and the
Virginia Historical Society was going to be closed on Sunday and I’d be gone by
Monday. I went to the Confederate monument sites next, and then I ended my trip at the
African Ancestral Burial Ground. I knew I would be exhausted from being surrounded by
all the White supremacist idolatry so I made sure things concluded on a different note. I
was tired of reading about this White man who got famous predicting the weather, and
shifted my attention to a courageous Black man who fought against the system of slavery
with Africans whose grandchildren may have arrived in Richmond due to Maury’s
nautical exploits and may have even lived or been sold/bought in Jackson Ward.
Ironically enough though, if this Black freedom fighter who was captured on board a ship
would have had access that weather predicting technology designed for ship captains by
the White Confederate lieutenant, history may have been very different.
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FIGURE 7: Monument Avenue And North Boulevard Street Crossing
Stonewall Jackson Monument In The Backdrop
“The ships kept going and coming, over thirty-five thousand recorded voyages.” 343

Gabriel Bingham/Prosser’s Conspiracy
Born in 1776 in the country where Thomas Jefferson’s father was gainfully
employed as a justice of the peace for almost twenty years, Gabriel Prosser’s short, yet
exemplary life would be full of injustice. Less than twenty years after the nation in which
he lived had demanded that its citizens be given liberty or given death, Gabriel 344 found
himself constantly outside of one, and constantly under the threat of another. But that is

343

Christina Sharpe, In the Wake: On Blackness and Being (Durham, NC: Duke University Press

2016) 102.
344 There is debate on the accurateness of the names Gabriel and Prosser, with members of his
family offering the name Bingham as more precise, but Prosser is what is most consistently used in
scholarly references and source information.
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only if one views the situation from the vantage point of Gabriel. There is often reference
to the framers and their all-encompassing, even if not always all-inclusive idea of
“created equal.” But the lives of enslaved Africans provided them, in his time, with
decades of data that provided a more tragic, yet likely more true assessment of their
situation. Perhaps the problem was not that equality in the U.S. was something that
applied to African people, but just needed time. Perhaps, the Enlightenment concept of
equality was purposefully constructed to be fulfilled in a society and world where African
people were enslaved simultaneously as White people enjoyed something they called
freedom. “Did Jefferson insert ‘created equal’ as a nod to the swirling debate between
monogenesis and polygenesis? Even if Jefferson believed all groups to be ‘created equal,’
he never believed the antiracist creed that all human groups are equal.” 345

345 Ibram X. Kendi, Stamped From The Beginning: The Definitive History of Racist Ideas in America
(New York, NY: Nation Books) 104.
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FIGURE 8: Jefferson Loan Office Sign On East Broad Street
“Jefferson took solace watching the French Revolution. That is until it spilled over into
Haiti. It was a civil war that no slaveholder, including Thomas Jefferson, wanted
enslaved Africans to win…. Enslaved peoples everywhere would be inspired by that
symbol and fight for their freedom, and there was nothing that racist ideas could do
anymore to stop them.” 346
Gabriel, by all accounts, was an exemplary blacksmith and a dutiful laborer. In
fact, according to Kerry Walters’ work, he would spend days at a time on his own in
Richmond, contracted out to different businessmen and making some money for himself.
On the surface, he did not strike the White elite population as someone who they should

346 Ibram X. Kendi, Stamped From The Beginning: The Definitive History of Racist Ideas in America
(New York, NY: Nation Books) 119.
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fear politically347, having a good reputation among the White people with whom he
worked and was in service. But the unique confluence of engaging in political discourse
with U.S. born White laborers and French political theorists due to his blacksmith work;
his multiple encounters and altercations with White men that landed him in the bullseye
of the corrupt court system; his expanding literacy; and the month he would spend in jail
led him to the conclusion that armed rebellion was justified and necessary. The days and
week he would spend in Richmond surrounded by White people consumed with what
they believed to be the potential of their Age of Reason and the political rhetoric of their
Enlightenment revolutions, particularly those of France and The United States, inspired
him profoundly. It seems that he took the patriots at their word when it came to liberty,
equality, fraternity, and freedom. “Gabriel grew convinced that white laborers would join
in a slave revolt to overthrow their common masters. According to one slave testimony,
‘Gabriel expected the poor White people would join him and that 2 frenchmen had
actually joined.’… There is absolutely no reason to suppose that Gabriel’s expectations
correlated to reality…. What he did not appreciate was that most people in America who
embraced [the Enlightenment Revolutions] … never thought about applying it to
enslaved or even free blacks.” My analysis takes Walters’ reading one step further,
saying that these Euro-American principles that emerged during this time were not
contradictory in their lack of inclusion for African people. Instead, it is my position that
liberty, equality, fraternity, and freedom were things deserved by all humans, African

347 Prosser stood at roughly 6’2 and 6’3, is described by Whites of his time as physically strong and
imposing which lends itself to the belief that the stereotypical concept of the Black brute and “superhuman”
Black person, specifically Black man, in this case evoked a racist fear in some Whites. A reasonable
deduction based on how his execution later would be made such a public spectacle and show of White
“control.” And racist assumptions about political acumen or intelligence suggest that most Whites considered
Prosser sufficient for physical arduous labor and did not think him a man of ideas and philosophies, or a
“man” at all for that matter.
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people as far as they were concerned were not humans or at least not the same type of
human as them. If politically they saw Africans as human at all, they were only human if
humanity was a totem pole, and Whites were at the apex.
“On the one hand, resistance and defiance did not exist, since to acknowledge them was
to acknowledge the humanity of the enslaved.” 348

FIGURE 9: Image of Text Pertaining To Banneker SW-9 Intermediate Boundary
Stone From Virginia Landmarks of Black History Edited By Calder Loth
From The Historical Society of Virginia

348 Michel Rolph-Trouillot, Silencing the Past: Power and the Production of History (Boston, MA:
Beacon Press 1995) 83.
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According to scholars, information that is available about the scale of participants
and range involved in this plot, Gabriel Prosser’s Conspiracy is arguably the largest
revolt of enslaved Africans to have ever been planned in the United States. With
estimates about the amount of participants reaching well into the thousands; a plan to
occupy the Governor’s mansion; plans to quickly procure munitions; combined with a
mix of recently landed continental Africans as well as those born in the States signal to
those retrospectively analyzing the plot that this was a masterfully and painstakingly
crafted enterprise. “The plan that Gabriel related to the men was for a three-pronged
attack on Richmond.... Once there they would split into three columns. The first would
take Rockett’s warehouse on Twenty Ninth Street down at the docks and set it afire as a
diversion. This would clear the way for the second group to take the city’s penitentiary….
Simultaneously, the third group, lead by Gabriel himself, would march on the capitol
building and seize the weapons stored there…. For their part, Gabriel’s rebels would
march into Richmond with a banner that read ‘Death or Liberty.” 349 “The insurrection fell
apart when a severe rainstorm made it impossible for many of the slaves to assemble and
a pair of house slaves who did not wish their master killed revealed the plot.” 350

During the first week of trials, no fewer than 17 defendants
were hanged in Richmond. The first few executions drew
large crowds of onlookers, either coming to see men die or
anxious for revenge. But by the third round of hanging, on
the morning of September 18th, the public had lost interest
in viewing them. There was one protest against the
executions, but not out of compassion for the prisoners. A
few well-bred Richmond ladies complained to the city

349

Kerry Walters, “The Prosser Conspiracy,” in American Slave Revolts and Conspiracies: A
Reference Guide (Denver, CO: ABC-CLIO, 2015) 56.
350 Kerry Walters, “The Prosser Conspiracy,” in American Slave Revolts and Conspiracies: A
Reference Guide (Denver, CO: ABC-CLIO, 2015) 56.
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council about the offensiveness of the hangings and
requested that they take place away from their view. 351

Gabriel had escaped capture for some time following his being betrayed by fellow
enslaved Africans, but unfortunately, he would be captured during the last few days of
September. Gabriel’s farce of a trial was brief and to the surprise of no one, including
Gabriel himself, who refused to speak. He was sentenced to be executed. And seeking to
make an example out of Gabriel, the city of Richmond deemed him “… too much of a
celebrity to be quietly hanged in the countryside, swung from the city gallows on October
10. There is no record of his execution upsetting Richmond ladies.” 352

FIGURE 10: Execution of Gabriel Historical Marker
“On the other hand, since resistance occurred, it was dealt with quite severely, within or
around the plantations.” 353

351

ibid 63.
ibid 63.
353 Michel Rolph-Trouillot, Silencing the Past: Power and the Production of History (Boston, MA:
Beacon Press 1995) 83.
352
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And so, Gabriel was executed.
But Gabriel’s life and his challenge to the system that would unflinchingly string
him up reverberated across the nation, and eventually across the African world. A
contemporary of Dessalines and L'Ouverture, and a progenitor of Turner, Vesey,
Tubman, and Truth; Gabriel Bingham/Prosser’s expression of an African personalism
and ontological centeredness that authentically invoked a call not only to justice, but to
question the Euro-American definition and praxis of justice, and demand something more
in line with ma’at 354 that respected the wholeness of their personhood. Gabriel’s
embodiment of agency, and claiming the place of subject in his own life in one of the
ultimate ways, was more maa kheru 355 than anything that was coming out of Monticello
written or said by the man who in less than four weeks’ time would be elected President
of the United States.

FIGURE 11: Old Negro Burial Ground/ African Ancestral Burial Ground
Plot of Land
“In what ways do we remember the dead, those lost in the Middle Passage, those who
arrived reluctantly, and those still arriving….
Despite the differences recorded in the numbers of Africans thrown overboard, what
remains constant is that there was that throwing overboard.” 356

354

Ma’at can be understood as “… the ancient Kemetic ethical principle known as “Ma’at”
(truth, justice, reciprocity, and righteousness)” Asar Imhotep provides an in depth assessment of Ma’at
which can be accessed via the following link: http://www.asarimhotep.com/index.php/categories/51-alinguistic-assessment-of-ma-at-and-its-usage-in-modern-african-communities-of-memory-2. Imhotep
presented a paper on this topic entitled “A linguistic assessment of Ma’at and its usage in modern African
communities of memory” at the 2016 Cheikh Anta Diop International Conference in Philadelphia, PA.
355 Maa Kheru can be understood as an ancient Kemetic concept meaning “true of voice” or
“justified.” International Board, “In Memory of Queen Nzinga Ratibisha Heru,” in Journal of Pan African
Studies (Northridge, CA: Journal of Pan African Studies 2011) v.
356 Christina Sharpe, In the Wake: On Blackness and Being (Durham, NC: Duke University Press
2016) 20, 37.
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FIGURE 12: Afrikan Ancestral Chamber At Base of Afrikan Ancestral
Burial Ground Monument (An Obelisk/Tekhenu)
From Sacred Ground Historical Reclamation Project
Thirty years, give or take, following the execution of Gabriel, be erected a jail that
imprisoned and enslaved hundreds of Africans who had either recently been landed in
Virginia, had run away from slavery in some other part of the state/country, like Gabriel
decided the time had come for decisive change, or were simply Black and in the wrong
place at the wrong time. According to Richmond’s Slave Trail Commission, “Lumpkin’s
Jail was owned by Robert Lumpkin, who maximized profits in his compound by
including lodging for slave traders, a slave holding facility, an auction house, and a
residence for his family. A port city with water, ground, and rail connections, Richmond
was linked to slave buying markets such as Charleston and New Orleans.” 357

357

Richmond Slave Trail Commission, Lumpkin’s Jail Historical Marker.
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FIGURE 13: Lumpkin’s Jail Historical Marker
From Richmond’s Slave Trail Commission
Agency and the Wake Work of the Ritual Archive of African People in Richmond
In the shadow of the “devil’s half acre,” 358 the African community in Richmond
has asserted itself as an agentic force in the telling of its own story, and the
intergenerational educational trauma in terms of what is remembered and forgotten
whether forced or chosen is absolutely part of that, there is important wake work in terms
of memory and healing being done to create a ritual archive for African people that
disrupts and counters the narrative what dominates the colonial archive of public memory
has to say, or not say, about them and their ancestors. When I went to the African
Ancestral Burial Ground in Richmond, one of the first things I noticed was a place for
libations and ritual, for gathering and ceremony. The area has sections for men and

358 According to the Smithsonian Magazine’s Abigail Tucker: “From the 1830s to the Civil
War, when Richmond was the largest American slave-trading hub outside of New Orleans, “the
devil’s half acre,” as Lumpkin’s complex was called, sat amid a swampy cluster of tobacco
warehouses, gallows and African-American cemeteries… where hundreds of people were
confined and tortured.” https://www.smithsonianmag.com/history/digging-up-the-past-at-arichmond-jail-50642859/
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women to break into groups and do unique rituals of memory and veneration for specific
ancestors. The area also has sections for collective events and interaction.
This type of community based effort is not new in Richmond, as the city has an
extensive history of Black presence and outspokenness, much of that coming from the
Jackson Ward community, which during the 20th century was a social and cultural home
of Black life in the city, with musicians such as Ella Fitzgerald, Cab Calloway, and Duke
Ellington having performed there. On the political side historically, Former Councilman
Saad El-Amin had been a vocal critic of the Confederate Monuments in the city and a
vocal proponent of spaces and sites of Black memory and African ancestral veneration in
the city since the 1990s.
One of the really impressive things about the contemporary work of the African
community in Richmond is that they have taken the mantle and picked up the “ancestral
assignment” of being the authors of their narrative and the tellers of their stories. The
group that I decided to focus on, and the group that maintains the African Ancestral
Burial Ground is #untoldrva. With Free Egunfemi as its Historical Strategist and
Founder, #untoldrva describes itself as “The people's choice for the creative advancement
of Richmond's most powerful Self Determination narratives, hidden in plain sight
throughout our city's historic urban landscape.” The #untoldrva group recently recorded
and placed visual aids for an extensive audio tour that covers the area from the Lumpkin
Jail, African Ancestral Burial Ground, the site of Gabriel’s hanging, and beyond.
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FIGURE 14: Me At #untoldrva “African Ancestor Salute”
Audio Tour History Lesson Sign
Free is not the only one who is working to create and sustain a ritual archive. In
terms of reframing and retelling the public narrative of Gabriel, the Sacred Ground
Historical Reclamation Project has been working since 2004 to “facilitate the campaign
to reclaim "Gabriel's Rebellion" and Richmond's African Burial Ground, the Sacred
Ground Project seeks to expand and promote community access to and understanding of
its public history resources.” 359 They list upon the major goals of their project the
application of “historical insight to contemporary dynamics to help oppressed peoples
exercise their right to self-determination.” Egunfemi, Sacred Ground, and their
colleagues conduct ceremonies and rituals at different points all throughout the year to
honor the ancestors whose own burials at this site were often the opposite of proper,
balanced, officiated, or anything like that. Nevertheless, for these African people in
Richmond they are their ancestors and their memory matters.

359

http://www.sacredgroundproject.net/p/richmonds-african-burial-ground.html
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FIGURE 15: Sacred Ground Reclamation Project
Image From http://www.sacredgroundproject.net/

FIGURE 16: “Death or Liberty” Gabriel Memorial Ceremony
Image From http://www.sacredgroundproject.net/

And all this happened on stolen land.
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FIGURE 17: Gephi Screenshot of Data Visualization (Unmap)
The dark blue node is the Old Jail/Sugar House in Charleston, it has been individually
represented in this image to visualize the way that AEVS’ Black DH component
represents spaces and places uniquely. The lines that you see going to and from that node
are edges that reflect thematic, geographic, sanctioned, and personal relationships
between that dark blue node and other sites that I visited through the research process.
Each node is a place and each edge is a way to get there, discovering and telling the
stories that exist along those edges is how AEVS uncovers some of the archaeologies of
Black memory. As a reminder, the dark blue node is only one of 23 sites total and only
one of the multiple sites in Charleston I visited. This visual is not meant to be exhaustive
provided to exemplify the work done by the Black DH component of the AEVS research
design and shift the internal visualization process of the reader once they begin the
written narrative that follows this page.
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Charleston, South Carolina
“Founded in 1670, South Carolina was, in Peter Wood’s description, ‘the colony of a
colony’ – a beneficiary of the success, agricultural overdevelopment, and rigid hierarchy
of Barbados, which caused many experienced islanders to move to the mainland. Not just
the lower orders but wealthy planters relocated in hopes of expanding their holdings for
future generations.”
-

Craig Steven Wilder, Ebony & Ivy: Race, Slavery, and the
Troubled History of America’s Universities, 2013.

FIGURE 18: Calhoun Street Sign in Downtown Charleston
Of all the places that I was visiting, outside of my home state of Maryland, there
was no place that I had visited more than South Carolina. Coming down the highway
from “up North” and passing the problematically racist labeled “South of the Border”
signs that one sees as you get closer and closer. 9 miles away. 8 miles away. 7 miles
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away. 6 miles away. 5 miles away. 4 miles away. 3 miles away. 2 miles away. 1 mile
away. So where have we reached exactly?
Charleston Old Jail. To be enslaved and attempt to free oneself was against the
law. In a nation that fought for freedom against tyranny, or so we are told, to be enslaved
and attempt to free oneself was against the law. To be free and enslave someone else was
within the law. In a nation that fought for freedom against tyranny, or so we are told, to
be free and enslave someone else was within the law. The punishment for pursing the
crime of freeing oneself for many, in Charleston, was the being sent to the Sugar House
at the Old Jail. The praise for protecting oneself against the crime of someone else
pursuing their freedom for many, in Charleston was a long and successful legal career. I
bring this up because I want to highlight the ways that the laws that governed slavery
constrained the bodies of some people and let loose the bodies of others. Specifically, the
ways that such laws put restrictions on the actual movements of African people in ways
that are usually unnamed or generically described in the archive of public memory. For
example, one could say it is common knowledge that enslaved Africans were held in jails
and slave pens in urban areas. And in terms of scholars and researchers, there exists
access to primary source material and documents that outline the atrocities and complicit
elected officials and community leaders. But what would it mean, if in public space that’s
accessible to everyone, the narrative went beyond a sort of nebulous disdain that does not
name the violence and trauma in any specific way, and instead made plain the depravity
with which normalcy existed in the United States of America, for centuries? Through an
analysis of the Sugar House at the Old Jail and Drayton Hall.
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FIGURE 19: Charleston Old Jail/ Sugar House
“I have heard a great deal said about hell, and wicked places, but I don't think there is
any worse hell than that sugar house. It's as bad a place as can be.” 360
The only reason I came to this place is because I learned this was where Denmark
Vesey was held prior to his execution. But upon looking further into the institution I
learned more about the role and purpose it played in the lives of enslaved Africans in
Charleston during the 19th century. And that revelation was that this place was not only a
jail, but it was a jail specifically designed to exert extreme violence on the enslaved
Africans held there, sometimes being hired out to administer punishment by planters. In
the Old Jail, there was an attached side that was referred to as The Sugar House. This
area was where enslaved Africans who had been captured as runaways or had been
sentenced there due to some perceived mistreatment were held. Today, the jail itself is a
White run tourism hub, boasting “ghost tours” that give those who visit a frightful
experience. Unfortunately, the majority African occupants of this facility during its
operational period needed no such tactic to induce trepidation.

360

Recollections of Slavery by a Runaway Slave, in The Emancipator, September 20th,

1838.
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One of the functions of epistemic violence is to produce a very real type of terror
among those kept ensnared within a system of slavery. Places like the Sugar House were
far from unique, but the role that it played in creating an atmosphere where fear was as
frequent as, say, the weather. My focus in this discussion will not be so much on the
sordid details of how awful the treatment at Sugar House was, such gratuitous recitation
of violence when unnecessary only serves to fetishize the very real trauma and pain of
people for animated responses from someone with far less at stake than the topic of the
conversation. After a brief description of the “tread mill”, the instrument of punishment
for which the Sugar House was most known

… a tread mill has been erected in a back building of the
prison, in which there are two tread-wheels in operation.
Each employs twelve prisoners who work a mill for
grinding corn, and thereby contribute to the support of the
prison. Six tread at one upon each wheel, while six rest
upon a bench placed behind the wheel Every half minute,
the left hand man steps off the treadwheel, while five others
move to the left to fill up the vacant place; at the same time
the right hand man sitting on the bench, steps on the wheel,
and begin his movement, while the sitting on the bench,
uniformly recede. 361

The very real function of terror in the institution of slavery was to disincentivize
resistance on the part of the enslaved. When thinking about the way that this treadmill in
the Old Jail connects to my larger research, it’s relevance is in the way that the lives of
the enslaved Africans who were subjected to this, and many other forms of atrocious
horror often have their lives reduced to only being that. They cease to be people with
ideas, families, likes, dislikes, dreams, allergies, musical tastes, etc. They are “the left-

361

Willie Lee Nicholas Rose, A Documentary History of Slavery in North America
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hand man” who steps off the treadwheel. In terms of my analysis, this is instructive
because it opens up an opportunity for exploring the lives and experiences of people who
were subjected to extreme horror in ways that engage them as more than just that extreme
horror. This is a position that I posit as useful particularly in the ways that we discuss
Black people who are facing very violent and oppressive realities, in a way that does not
focus on deficit, but looks for agency and looks for victory in the lives of people who we
far too often think have nothing to offer but the ways they are victimized. “In other
words, even as we experienced, recognized, and lived subjection, we did not simply or
only live in subjection as the subjected.” 362
Drayton Hall. Drayton Hall is drenched in slavery. As soon as you reach the
entrance, you feel like the shackles have got to be just around the corner. I had heard
about the way that for many White people in the South plantations were places that were
revered and honored, so I was not surprised by that. What did surprise me though was
how the two most important things for the people who created the colonial archive of
public memory narrative about Drayton Hall were the architecture and preservation of the
buildings. Prior to arriving in Charleston, I had no intention of stepping foot anywhere
near this place that just sounded like oppression. But while doing research in the archives
on Denmark Vesey, specifically looking into some of the information around the trials
connected to the conspiracy, I came across the name William Drayton.

362

Christina Sharpe, In the Wake: On Blackness and Being (Durham, NC: Duke University Press

2016) 4.
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FIGURE 20: Archival Microfilm Image of Judges and Magistrates
That Sentenced Denmark Vesey To Death
From The South Carolina Historical Society
Listed as a Freeholder, I learned in that very moment that whoever this William
Drayton was, he played a direct role in the killing via hanging of Denmark Vesey, and
not an ancillary role but a major one. According to The University of South Carolina,
“The Court of Magistrates and Freeholders had nearly exclusive jurisdiction over
criminal cases involving slaves and free persons of color and was the court of trial for
violations of vagrancy laws. The court tried a variety of cases, ranging from petty
larceny, disorderly conduct, and vagrancy, to more serious crimes, which could incur the
death penalty.” 363 The connection between Drayton and Vesey is a major example of one
the ways I hope my work provides depth and knowledge to what is far too often a surface
level discussion about enslavement and oppression. By that I mean, it is one thing to say

363 University of South Carolina, “South Carolina Court of Magistrates and Freeholders,” on Social
Networks and Archival Context, http://snaccooperative.org/ark:/99166/w63r6x51.
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that “some bad White people” who we “all” agree are bad and were racist lynched
Denmark Vesey. It is something very different to draw a direct line from the
incarceration of Denmark Vesey at the Old Charleston Jail (or Sugar House) to his
lynching on, what local historians and Black folklore describe as, the “Hanging Tree on
Ashley Avenue” to the respected landowner and planter William Drayton. The disruption
of the narrative trope of the unknown and unnamed distant White person who evils are
isolated to that moment and the illumination of the intimate ways that Denmark Vesey
experienced violence at the hands of and due to, in part, the racism of William Drayton.
While in the archive I also became aware of one way that, perhaps Drayton or perhaps
multiple White people who agreed with Drayton about Vesey’s fate, are believed to have
made material attempts to cement into their memories a moment “they enjoyed as
citizens of the republic, [the moment when] constables transported Vesey and five other
rebels to the gallows…” David M. Robinson who is a biographer of Vesey has written
that “In 1973, the ‘Ashley Avenue Oak’ was declared diseased, and taken down by the
city. According to a local historical society, portions of the tree were then laminated and
fashioned into desks and other ‘home memorabilia’ for white residences.” 364 On their
website, The Drayton Hall Preservation Trust says

Drayton Hall is one of the most remarkable houses in North
America; in fact, it is the earliest and finest example of
Palladian architecture in the United States. We are
constantly studying our historic structures for clues that tell
us how the main house and surviving outbuildings were
designed, built and used, how they changed over time, and
what stories they have to tell about the people who lived
and worked here… In order to preserve the seven
generations of history within its walls, a radical decision
364 David M. Robinson, Denmark Vesey: The Buried Story of America's Largest Slave Rebellion
and the Man Who Led It (New York, NY: Vintage Books 1999) 130.
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was made to stabilize the house rather than restore it to a
particular period, and to preserve it as it was acquired from
the family in the 1970s. 365

I left the Drayton Hall area thinking about two things. One, what does it mean that in
order to see the “A Sacred Place: An African American Burial Ground” which is less
than 50 yards from the ticketing booth, one is required to pay admission to a place that
did not pay the Africans enslaved on its lands for centuries? Two, I wonder if when the
Drayton Hall Preservation Trust entered the main house in the 1970s they found one of
those Ashley Oak Tree desks or pieces of “home memorabilia” given how interested they
seem to be in providing an intimate experience for those who visit the location.

FIGURE 21: Denmark Vesey Statue
The Purpose and Goals of the Denmark Vesey and Spirit of Freedom:
-

-

To call to the attention of the people of the Lowcountry and visitors the efforts of
African Americans to secure freedom
To give contemporary recognition to Denmark Vesey, and the whole affair, an
event for which antebellum Charleston was so well known and to place it in its
proper historical perspective
To educate and promote an abiding understanding of the African American spirit
To demonstrate the universality of men and women’s desire for freedom and
justice irrespective of race, creed, condition, or color
365

http://www.draytonhall.org/
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-

And we hope that those who follow after us remember these goals 366

FIGURE 22: Dedication To Denmark Vesey In The Vestibule Of
Mother Emanuel AME Church
“Ronald Jones. Untitled. This representation of George N. Bernard's stereograph South
Carolina's cherubs (after Raphael), Charleston SC 1874-75 is a remembrance of
Denmark Vesey's righteous rebellion. Vesey, a freed Black man, planned the liberation of
Charleston's slaves at the Hampsted Congregation of the Emanuel African Methodist
Episcopal Church in 1822. And though the insurrection was put down only hours before
it was to unfold across the city, Vesey's spirit of revolt against injustice was an
expression of the promise of civil rights in a free society. Erected in 1991, authorized by
members and trustees. Reverend JH Gillison, Pastor.”
-

366

https://www.youtube.com/watch?v=QaQOovmfq6Q
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Mother Emanuel A.M.E. Church Entrance

FIGURE 23: Image of Charleston Nine From
The International African American Museum
“How many times have we played dead to live?”
-

Rae Paris, The Forgetting Tree: A Rememory, 2017.

1. Niggers are stupid and violent. At the same time they have the capacity to be real
slick.
2. They are held to a lower standard in general. This is why they are able to get away
with things like obnoxious behavior in public
3. Yet every white person is treated as if they had a slave owning ancestor.
4. I have read hundreds of slave narratives from my state. And almost all of them
were positive.
5. Segregation did not exist to hold back Negroes.
6. Why should we have to flee the cities we created for the security of the suburbs?
7. Look at South Africa and how such a small minority held the Black in apartheid
for years and years.
8. It is far from being too late for America or Europe… we could take it back
completely.
9. I chose Charleston because it is the most historic city in my state. 367

367 https://www.documentcloud.org/documents/2108059-lastrhodesian-manifesto.html, These are 9
select quotes from Dylann Roof, this is his manifesto, his message, and his motivation for carrying out the
massacre in Charleston.
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FIGURE 24: Mr. Tywanza Kibwe Diop Sanders Bench outside of Galliard Center
“Being haunted means struggling with things that come to us from outside our
discrete experiences of the world, but which we nonetheless experience as emerging out
of our own psyches. Such experiences trouble boundaries between self and other in their
disintegration of boundaries between the personal and political.” Parham’s perspective
gets at, from my vantage point, one of the most important things that must be discussed
when the topic is White supremacy in the colonial archive of public memory. I was not
inside of Mother Emanuel A.M.E. Church when Dylann Roof killed. I do not know any
of the individuals personally or have close friends who knew anyone personally. We lack
sufficient language to discuss haunting and the skipping of a beat our hearts do when we
are just going about our lives. And though that language issue will not be resolved right
now in this text, I think in that we can move through our work in a way that endeavors to
ask again “What does it look like, entail, and mean to attend to, care for, comfort, and
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defend, those already dead, those dying, and those living lives in the presence of death; to
live this imminence and immanence as and in the ‘wake’.” 368

and all of this happened on stolen land.

368

Christina Sharpe, In the Wake: On Blackness and Being (Durham, NC: Duke University Press

2016) 4.
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FIGURE 25: Gephi Screenshot of Data Visualization (Unmap)
The two purple nodes are The Tomb of the Unknown Slave and Congo Square in New
Orleans, they have been individually represented in this image to visualize the way that
AEVS’ Black DH component represents spaces and places uniquely. The lines that you
see going to and from those nodes are edges that reflect thematic, geographic,
sanctioned, and personal relationships between those purple nodes and other sites that I
visited through the research process. Each node is a place and each edge is a way to get
there, discovering and telling the stories that exist along those edges is how AEVS
uncovers some of the archaeologies of Black memory. As a reminder, those two purple
nodes are only two of 23 sites total and only two of the multiple sites in New Orleans I
visited. This visual is not meant to be exhaustive provided to exemplify the work done by
the Black DH component of the AEVS research design and shift the internal visualization
process of the reader once they begin the written narrative that follows this page.
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New Orleans, Louisiana

FIGURE 26: Robert E. Lee Empty Plinth
Though the statue of Robert E. Lee no longer sits atop the circle, that unironically
is still named Lee Circle, its presence in the archive of public memory is still felt. The
empty plinth in that reaches up into the sky and peers over the city. The Lee statue may
be gone, but it is “gone” in Lee Circle, and it is gone a stone’s throw from the
Confederate Memorial Hall Museum.

Just blocks from the 2015 Essence Festival, where civil
rights leaders are gathering to discuss what’s next in the
Black Lives Matter movement, a crowd of a nearly 100
protesters stood in the unrelenting New Orleans heat
Saturday to demand action around a subject that’s been
gaining steam in the wake of the Charleston church
massacre. Demonstrators burned a confederate battle flag in
a charcoal grill beneath a towering statue honoring
confederate general Robert E. Lee. The statue and other
monuments to Confederate leaders that pepper the city,
they demanded, must come down. “Down, down with the
racist monuments. Up, up with the people’s
empowerment,” the crowd chanted in unison. At the base
of Lee’s figure, which stands atop a 60ft column in a
sprawling and immaculately kept circle also named after
the general, two organizers of the protests ripped and
297

burned a confederate battle flag that was purchased from
the Confederate Memorial Museum, located just steps
away. 369

New Orleans has had one of the more notable and nationally discussed
movements relative to the Confederate monuments. As an organization, Take Em Down
NOLA defines itself as “is committed to the removal of ALL symbols of white supremacy
in New Orleans as a part of a broader push for racial & economic justice.” The flag
burning ceremony, which was actually led by a different organization, of which some of
the Take Em Down NOLA members were involved (BYP100), was done in sync with
other groups around the nation, and was meant to send the message that the presence of
the flag in public space was unacceptable. In terms of this project, I would like to use the
events of the flag being burned until it disappears and the actual “dis-appearing” of the
Lee statue via sanctioned in New Orleans to think through some of the potential and peril
that comes with “successful removal.”
In New Orleans, and in my hometown of Baltimore for that matter, there are
multiple Confederate monuments that were around for decades and some over 100 years
that have been removed from different areas in those respective cities. Both of the
movements began on grassroots levels with local Black activists being the leading voices.
However, with the “success” of removal the face of that “success” has changed. In the
example of New Orleans, Mitch Landrieu has become a leader in his party through being
seen as the inclusion mayor who is attempting to make future New Orleans better.
Similarly, in Baltimore, Mayor Catherine Pugh has been lauded as doing things the “right

369 Maya Rhodan, “Protestors Throw a Confederate Flag on the Grill in New Orleans”, in TIME
Magazine, http://time.com/3945856/confederate-flag-burning-new-orleans/ 2015.
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way” by removing the monuments at night and without much incident. It is interesting
that two mayors who prior to the murders in Charleston and murder in Charlottesville,
neither of these mayors were taking executive action to remove the monuments in their
cities. Regret and agony, which both of these mayors have addressed for the monuments
being up in their cities as long as they were, is something that I will be diving into in
subsequent works. However, I do think that in the same way that the specter of Lee
hovers over Lee Circle, there is a specter of complicity that hovers over much of the,
ordained by the mainstream, liberal leadership who up until recently were content with
these statues in their cities. The removal of racist statues in public space is never a bad
thing. However, one must be vigilant in ensuring that the thing removed, the thing that
gets un-known is the racist statue, and not the fact of the racism, its beneficiaries, and its
victims.
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FIGURE 27: Tomb Of The Unknown Slave (above)
FIGURE 28: Congo Square (below)

“I am interested in narratives of excavation, particularly how such narratives
attempt simultaneous creations and reclamations of selves feared lost in translation.” 370
New Orleans has two sites in particular that have become unique locations of a particular
kind of wake work. The Ashe Cultural Center in New Orleans will be embarking on its
18th annual MAAFA Commemoration. “The MAAFA Commemoration offers an

370 Marisa Parham, “Hughes, Cullen, and the In-Sites of Loss,” in ELH (Baltimore, MD: Johns
Hopkins University Press, ELH Volume 74 Number 2, 2007) 430.
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opportunity for the whole community to pause and reflect on this great transgression
against humanity and to personally, as a community, agree to distance ourselves
institutionally in word and deed from that transgression, its legacy and the evolved
practice of racism in our civic, social, spiritual and personal lives.” The Ashe Cultural
center utilizes both Congo Square and the Tomb of the Unknown Slave for their ritual
archive work. In order to engage in or conduct any sort of ritual or veneration work, one
must have a location or a “space.”
What does it mean to create space of memory for those whose locations in life,
and in death, are “unknown?” What are the limits and constitutive aspects of knowledge
when what one seeks to know, or who one seeks to know, existed outside of the spaces
on the map, or on a place that the map did not deem worthy of displaying. In terms of
rituals such as MAAFA that specifically deal with ancestors in such a situation, we are
confronted with McKittrick and Woods’ point that “To being a discussion of black
geographies, then we need to consider how the unknowable figures into the production of
space…. This tension, between the mapped and the unknown, reconfigures knowledge,
suggesting that places, experiences, histories, and people that ‘no one knows’ do exist,
within our present geographic order.” The work of Ashe Cultural Center and others in
the space of The Tomb of the Unknown Slave is engage in the work of defending the
dead both in Treme and beyond. My interest in the ritual work done by the people who
put on the MAAFA ceremony is related to my desire to engage in and hold space for the
work of the wake; “though wake work is, at least in part, attentive to mourning and the
mourning work that takes place [that said]… we know that mourning an event might be
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interminable, how does one mourn the interminable event?” 371 The utility of thinking
about the Tomb of the Unknown Slave as a site not only on the map, but a site from
which to create and narrate new/different maps because “That which, and those who, ‘no
one knows’ might also be a map towards a new or different perspective on the production
of space.” 372
And though we may not know those who the ritual archive of The Tomb of the
Unknown Slave is for, and we may not know who the Africans were who made music,
enjoyed life, and communed with their families and friends at Congo Square, I would
encourage us to critically assess what we mean by know. Many of the documented
Africans we know emerge in the archive only due to being apprehended, executed, or
otherwise held by the nation-state. Scott reminds us that “an archive should also be
understood at the level of a discursive condition of possible statements of knowledge; at
the level of a generative discursive system that governs and regulates the production and
appearance of statements—what can and cannot be said.” 373 However, what if in our
move toward the ritual archive and away from the colonial archive we ask questions
about those who do not appear in statements, whose stories have not been said in the
public space, and those otherwise unfound in all the places we are socialized to learn and
discover. As I was there in New Orleans, I found myself in thinking about how AEVS
forced me to insist that “we must never lose sight of that dimension of archive that is
never fully collected.” 374 It is my hope that AEVS proves to be a way for us to exit the
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known-unknown binary and think through an absence on the ledger or a disappearance
from the gallows not as a detriment, but possibly as a purposeful removal of oneself from
the record, and departure from the map and the mapped territory.

and all of this happened on stolen land.
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FIGURE 29: Gephi Screenshot of Data Visualization (Unmap)
The turquoise node is the Baltimore Ceasefire Project in Baltimore, it has been
individually represented in this image to visualize the way that AEVS’ Black DH
component represents spaces and places uniquely. The lines that you see going to and
from that node are edges that reflect thematic, geographic, sanctioned, and personal
relationships between that turquoise node and other sites that I visited through the
research process. Each node is a place and each edge is a way to get there, discovering
and telling the stories that exist along those edges is how AEVS uncovers some of the
archaeologies of Black memory. As a reminder, the turquoise node is only one of 23 sites
total and only one of the multiple sites in Baltimore I visited. This visual is not meant to
be exhaustive provided to exemplify the work done by the Black DH component of the
AEVS research design and shift the internal visualization process of the reader once they
begin the written narrative that follows this page.
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Baltimore, Maryland

FIGURE 30: 1950s Picture Of My Second Mother, Aunt Rosalind Beatrice Graham
“Becoming gone, in other words, is a process that transforms the lives of the people
passing away and the lives of those who must come after. Every gone does not
necessarily mean goodbye.”
-

Marisa Parham, Hughes, Cullen, and the In-Sites of Loss, 2007

FIGURE 31: Christopher Columbus Statue on President St.
“… a clutter of colonial paraphernalia… a grandiose display of adventurous innocence.”
-

Michel Rolph-Trouillot, Silencing the Past: Power and the Production of History,
1995
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You know one person who absolutely has not said goodbye, and not only has he
not said goodbye, but he has a monument in Baltimore? Columbus. Yeah, somehow,
some way we made our way back to Christopher Columbus in Baltimore, Maryland of all
places. The monument to Columbus is located in Little Italy. In much of the same way
that there were conflicts about the claim of “discovery” between Vespucci’s family and
Columbus’ family, similar squabbles occurred between the Spanish, the Portuguese, and
the Italians, each wanting to claim the man who sailed the ocean blue in 1492 as their
own. I chose to highlight the Columbus Monument in Baltimore in order to impress upon
those listening to and/or reading this story the significance of cartography and the
colonial map. Columbus’ use of the cartographic information of his time directly
contributed to his killing of hundreds of Native Americans. The cartographic knowledge
produced for him was far from objective, and was created by persons well aware that his
task was to discover and destroy.
If it has not been self-evident, each of the cities focused on in this project were
“port cities” during the period of the Maafa in the United States. Meaning that each was
intimately influenced by the association of cartography with colonialism and slavery.
When viewed together, what becomes unearthed is a narrative that is silenced in the
colonial archive of public memory. In each of these cities African people have asserted
agency to institute their own ritual archives that disrupt and disturb the hegemony of
what is sanctioned in terms of narrative and memory via monuments and memorials.
Columbus, perhaps more than most, provides a useful example of the epistemic violence
that is done when pasts that complicate the desired narrative of the nation-state and those
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who sanction are not only silenced but are assembled out of the archive, as if they never
happened.
While conducting research at The Maryland Historical Society, I came across a
newspaper clipping from the late 19th century that raved about the monument to
Columbus in Baltimore, boasting about how the city was lucky to have memorialized in
stone this great person. The presence of Columbus’ monument in Baltimore City not only
silences the indigenous and Native American narratives of memory throughout the land,
but the presence of that statue lauds the antiblackness, the Maafa, and the centuries of
aftermaths and afterlives of slavery that Black people have lived through as being the
outgrowths of cartographic enterprises that should be celebrated and praised.
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FIGURE 32: Late 19th Century Newspaper Clipping About
The “Monument To Columbus” In The Archives Of The Maryland
Historical Society
“The creation of that historical moment [The Discovery] facilitates the
narrativization of history, the transformation of what happened into that which is said to
have happened…. The isolation of a single moment thus creates a historical ‘fact’… The
naming of the ‘fact’ is itself a narrative of power disguised as innocence…. To call
‘discovery’ the first invasions of inhabited lands by Europeans is an exercise in
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Eurocentric power that already frames future narratives of the event so described.” 375 The
isolation of years of genocide into a moment of discovery is a form of epistemic violence
that positions those who demand accountability for the tragedies of colonialism as unable
to “get over it.” The other response that the momentization produces is that the “moment”
of discovery is juxtaposed with a “longevity” of supposed progress in the form of modern
accoutrements such as technology, commerce, entertainment etc. The concepts of
“getting over it” and “greater good” are only plausible for so many people because the
colonial archive of public memory intentionally reduces centuries of genocide to a
moment of “discovery” that should be celebrated and lauded. Less than a two-minute
walk from the statue of Christopher Columbus is a historical marker recognizing the
Baltimore Slave Trade, at the approximate site where enslaved Africans were bought and
sold like chattel. Within moments one is able to travel along an edge of sorts, and in
moving from node to node, the space between the places of colonialism and the places of
slavery begin to merge in our memories and in our minds, such is the process of
unmapping the imperial geographies of White supremacy.

375 Michel Rolph-Trouillot, Silencing the Past: Power and the Production of History (Boston, MA:
Beacon Press 1995) 114.
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FIGURE 33: Baltimore Slave Trade Historic Marker
“Between 1808 and 1861 an estimated twenty-five to thirty thousand slaves were shipped
from Baltimore for re-sale in major port cities throughout the South. In addition,
countless thousands were sold in the market place, auction houses and intelligence
offices that lined the area north of the harbor.” 376
“Many of Baltimore’s inter-state slave traders constructed their pens in a
geographical area bordered by Cove on the west (near Dr. Martin Luther King Jr.
Boulevard today), Conway on the south (in the vicinity of the Otterbein Church),
Baltimore Street on the North, and Frederick Street on the West (north of the site of the
Holocaust memorial). Although there were pens located outside of this area the major
traders maintained their businesses close to the harbor for ease of transport.” 377 As a tour
guide at The Reginald F. Lewis Museum of Maryland African American History and
Culture I explain the presence of slave pens in the city. Some people knew what I was
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talking about. Others had no idea. More wanted to take pictures behind the bars. A lot of
people wanted to skip it, and I get it.

FIGURE 34: “Georgia Men” Slave Catcher/Pen Installation In The Permanent
Collection At The Reginald F. Lewis Museum Of Maryland African American
History And Culture
“Forgetting sometimes feels like salvation.” 378
“As a matter of convenience traders moved slaves in coffles down the length of Pratt
Street to vessels moored at docks in the inner harbor basin or Fells Point….
Coincidentally, the Babe Ruth monument stands on the exact site of what had been the
Joseph S. Donovan slave pen. The pen stood at the southwest corner of Eutaw and
Camden Streets from 1858 until its closure at the beginning of the Civil War.” 379
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FIGURE 35: Image from Paul Rucker’s “In Light of History” Installation Done In
Conjunction With Baltimore’s Light City Festival At The Intersection Of South
Eutaw And West Pratt Streets
“… on board some Vessel, several other scars in her face, some ship…” 380

Ralph Clayton, an exemplary local historian whose research is more thorough
than many so called “professional academics” is in line with my sentiments in his call for
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a memorial to the African victims of the slave markets and pens. I would though extend
Clayton’s call for a monument to honor the victims to a call to also hold to account the
perpetrators. Nations are adept at expressing regret, but taking blame, that’s a different
matter. And taking blame in stone in public space? That would be something to see.
That’s one of the problems with the monumental frame, particular the type of monuments
that came about during the Age of Reason where great men were to be immortalized and
their ideals exalted. Monuments are very specific when they are highlighting someone.
They become far less precise when discussing an entity or institution that oppressed
others. The descriptions usually are something to the effect of “many” or “numerous” or
“some.” Rarely will there be a monument or memorial, when the doers of the violence
are White that says individual x committed atrocity y against this specific group of Black
people.
The United States has a major accountability problem, especially in the colonial
archive of public memory, and I hope that this project has been able to unearth the long
arc of that accountability problem; from Town Destroyer to The Great Emancipator to
The Mercator of the Confederacy, and the list goes on. The result is a narrative that
silences the tragedy of the Iroquois towns that were raised under Washington’s order
because the “moment” of the American Revolution is what permeates the colonial
archive of public memory. Hence, there must be some reason why Washington did what
he did, because if it was so horrible, why is that not conveyed in the public sphere? The
short answer is that the U.S. does not do horrible well, and that produces particular results
when the nation-state in question achieved its status on the world stage precisely due to
instituting and perpetuating regimes of horror.
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“The black characters… They know where they come from and what they are
owed. Theirs is not a problem of surrendering to amnesia. They have forgotten
nothing. They are overwhelmed, even, by what they cannot forget… Thus rather
than lamenting the oft-explored trope of blacks traumatically and tragically unable
to remember (their historical significance) … [what is explored is] the
unacceptability of whites deliberately trying to forget (their historical
culpability). 381

FIGURE 36: WJZ 13 News Image of My High School Football Teammate Sean
Gamble Who Was Shot And Killed By A Police Officer Who Was Then Shot And
Killed By Other Police Officers
“Every day I’m with my team. Every day we on our grind. Baltimore too many n*ggas
dying. Gotta watch out for me and mine. Everyday I’m with my team… Thank God we
ain’t on no t-shirts.”
-

Creek Boyz, With My Team

“Time, in short, has become less yielding, less promising than we have grown to
expect it should be. And what we are left with are aftermaths in which the present seems
stricken with immobility and pain and ruin; a certain experience of temporal afterness
prevails in which the trace of futures past hangs like the remnant of a voile curtain over

381 Kaiama L. Glover, “Present-ing the Past: The Persistence of the Para-Revolutionary Moment in
Jean-Claude Fignolé’s Aube tranquille.”

314

what feels uncannily like an endlessly existing present.” 382 Due to, as Hartman describes
it, the racial calculus of the afterlife of slavery there are many Black people in Baltimore
existing in a present that was “not supposed to be this way.” You were supposed to get
the job. She was supposed to have the baby. He was not supposed to get shot. They were
not supposed to be walking home that night. Black politicians were supposed to be better.
She wasn’t supposed to lose the house. His album was supposed to blow up. He was
supposed to stop hitting her. She was supposed to let me come back home. He was
supposed to be ok with me leaving home. They weren’t supposed to get addicted. You
weren’t supposed to get them addicted. Her cancer wasn’t supposed to come back. Black
people were supposed to be free by now. And what we are living in now are the
aftermaths of it all.
If little else is gained from those who I have the honor to share this work with, I
hope that Black people in particular understand that we may be living in these aftermaths
but the afterlife that produced these aftermaths is not our fault. Oppression has a way,
especially if sustained across generations institutionally, of convincing those it targets
that they are deserving of said oppression. I hope that this journey you have taken with
me from Richmond, to Charleston, to New Orleans, and now here to Baltimore has
exposed the intimate and intentional nature of the intentional terror that has been wrought
against African people for centuries. The four Confederate monuments in Baltimore
stood for so long not because of any spectacular 383 form of racism, but quite simply due
to the quotidian and hegemonic role they played in upholding White supremacy.
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In Baltimore, young Black people over the past few years have homed in on sites
of certain tragic aftermaths with the intention of taking an active role in constructing the
archive from which memories in and about those sites will be drawn. During the
uprisings after Freddie Gray’s death there were multiple instances of “activating space”
and “setting intention” at the Penn North area in Baltimore which had become primarily
associated with the CVS fire that was broadcast across international news. Since then,
there have been multiple examples of Black people transforming and adding levels of
meanings to spaces. In thinking about how the youth in Baltimore have sought be
proactive in the process of remembering, their actions are evidence that “certain spaces
can be transformed and reinvented… Memory is spatially constituted; it is ‘attached to
‘sites’ that are concrete and physical… as well as to sites that are non-material.” 384 The
example of a “non-material” site that most resonates with the concept of ritual archive as
articulated by Falola would be The Baltimore Ceasefire Project.

FIGURE 37: Participants of The Baltimore Ceasefire Project, Including
Founder Erricka Bridgeford

384 Estela Schindel and Pamela Colombo, “Space and the Memories of Violence: Landscapes of
Erasure, Disappearance, and Exception,” (London, UK: Palgrave Macmillan 2014) 22, 23.
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The stated goals of The Baltimore Ceasefire Project are for everyone in the city to
commit to zero murders. We are starting by calling ceasefire weekends. In doing the
outreach for ceasefire weekends, residents are: helping each other get the resources they
need in their lives; having conversations with each other about how to handle conflict
differently; making commitments to one another to be non-violent in thoughts, words,
and deeds, for AT LEAST the ceasefire weekend.” One of their initiatives is an effort
called #Sacred7 where they gather a group of people and conduct a ritual of respect and
affirmation for someone who was recently killed due to violence. In a city like Baltimore
where the unfortunate reality is that such instances occur far too often, and organization
of Black people, led by Black women, that reminds people that though you may have lost
someone in the aftermaths, that doesn’t have to be the last thing you do in that space.
Memories can be made, stories can be told. “Every gone does not necessarily mean
goodbye.” If the work of the Baltimore Ceasefire Project is not the creating of a ritual
archive to defend the dead then I am not sure what is.

and all this happened on stolen land.
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CONCLUSION
A Word on Dissemination and Black DH. In terms of ensuring that the research
that has emerged from this project extends within and beyond academia, I will be
coupling this project in the future with a visual data presentation that goes more in depth
on each of the nodes and edges on the Gephi data visualization model that can be shared
with Black children, adults, and elders... In this dissertation, my choice of Gephi is based
upon the platform being visually appealing, able to express relationships and distance in a
creative manner, as well as my confidence that conducting research and sharing findings
with it would translate well across diverse audiences both within and beyond academia.
Kim Gallon’s Making a Case for the Black Digital Humanities is the text from which I
used to inform the design and intention of my use of Gephi. I will take this opportunity to
think through and think with Gallon’s work relative to some important considerations and
ideas that arose during the creation of the Gephi data visualization.
“Although work on racial, ethnic, and national difference is emerging in the
digital humanities, discussions about the lineage of Black Studies within the digital
humanities are almost nonexistent.” 385 I think that it is important for those of us in Black
Studies/Africana Studies/Africology to be exposed and fluent in new and emerging
technologies that many of the youth in our communities are already using, and if we hope
for our work to remain, and become even more, relevant to their lives and experiences I
think this is something for us to keep in mind. Some of my plans for dissemination
involve work with community organizations, K-12 students, Black activist organizations,
and Black elders. So, having a pedagogical tool and presentation method that enhances

385 Kim Gallon, Making a Case for the Black Digital Humanities, in Debates in the Digital
Humanities 2016 (Minneapolis, MN: University of Minnesota Press 2016).
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my ability to reach diverse audiences and provide images of spaces and places when they
both are significant parts of my work is appealing. “Here, I seek to set in motion a
discussion of the black digital humanities by drawing attention to the ‘technology of
recovery’ that undergirds black digital scholarship…” 386 My dissertation takes recovery
and retrieval very seriously, and valuing recovery is a significant part of why archaeology
became such a useful frame throughout the entirety of this process. In speaking on some
of the assumptions that are abound in academic spaces that may even consider
themselves progressive, Gallon provides a challenge to those of us doing Black DH work
to push the boundaries not only on Black, but on digital and humanities as well.

… modern humanity cannot be dislocated from a racialized
hegemony. What does this mean for digital humanities?
Following Weheliye, I would argue that any connection
between humanity and the digital therefore requires an
investigation into how computational processes might reinforce the notion of a humanity developed out of
racializing systems, even as they foster efforts to assemble
or otherwise build alternative human models. 387

By seeking to shift the spaces and places Black people consult for knowledge about the
publics we inhabit by highlighting the ritual archive as an alternative model, Black DH is
very appealing because the digital humanities provide an opportunity to test out and put
into practice some of the theories about the resonance and reach of the work we spend
some much time in these supposedly hallowed halls doing. In line with an Africological
move to African Personalism, African Humanism, and other Traditional African notions
of being human, the fact that “… black digital humanities troubles the very core of what

386 Kim Gallon, Making a Case for the Black Digital Humanities, in Debates in the Digital
Humanities 2016 (Minneapolis, MN: University of Minnesota Press 2016).
387 ibid.
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we have come to know as the humanities by recovering alternate constructions of
humanity that have been historically excluded from that concept” 388 makes it an even
more appealing dissemination tool and approach to data visualization in the discipline.
Theoretical Implications of The Dissertation Findings
As I conclude this dissertation, I have come to see this research project as a rigorous
interrogation of the epistemic relationship between statuary practices of White
supremacist memorialization in the United States and Africana/Black resistance to not
only those statuary practices themselves, but also to the sanctioning or allowing 389 by the
State of those practices to dictate the narratives of public memory that permeate the
nation. In this conclusion, I reflect on the theoretical significance of rupturing normative
assumptions about the ontological utility of citizenship and humanity, as tools for Black
people in ascertaining greater freedom and justice, to my overall research. My findings
have led me to think seriously about how White supremacy sells inclusion in their
narrative as freedom to African people, when in reality once you accept their narrative as
your own, you have already begun to kill your own ancestors… you have already begun
to kill yourself.
Specifically, I am problematizing the idea that achieving recognition and
inclusion 390 on the national landscape, or map, of public memory reconciles the ancestral
violence of White supremacist memorialization, especially monuments 391, in any
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substantive fashion for Africana people in terms of liberation, accountability, or justice. I
am aware that many would contend that such actions are indicators of political and social
progress along the road to Black people achieving the full benefits of U.S. citizenship
specifically, and the benefits of humanity more broadly. Counter to such assumptions, my
archival and qualitative mixed methods study of the epistemic implications of the
demonic grounds 392 of White supremacist memorialization and the sight of memory 393 of
those grounds articulated by Black people encourages the reader to radically reassess
what progress toward human and citizen, as understood in the United States, means to
those existentially defined outside of their purview. This project focuses on what may be
learned from careful study of Black people’s unique positionality within American
society, when instead of “demanding justice we recognize (or at least consider) that the
very notion of justice [as espoused and expressed by Euro-American, Eurocentric, and
White supremacist nation-states] … produces and requires Black exclusion and death as
normative.” 394 When analyzed using a Black Digital Humanities perspective, such a point
of theoretical departure presents exciting opportunities to explore the Africological 395
potential and promise of African articulations of memory, mapping, monumentality, and
epistemology exemplified in the contemporary resistance to White supremacist statues

practice of veneration in public space on a macro scale, and the term statuary as a designator of
monuments and statues specifically.
392 Katherine McKittrick, Demonic Grounds: Black Women and the Cartographies of Struggle
(Minneapolis, MN: University of Minnesota Press, 2006) xxvi.
393 For McKittrick in Demonic Grounds, “The site of memory is also the sight of memory –
imagination requires a return to and engagement with painful places, worlds where black people were and
are denied humanity, belonging, and formal citizenship…”
394 Christina Sharpe, In the Wake: On Blackness and Being (Durham, NC: Duke University Press,
2016) 7.
395 Africology is the Afrocentric study of African phenomena trans-generationally and transcontinentally. In An Afrocentric Manifesto, Molefi Asante defines Afrocentricity as “a consciousness, quality
of thought, and an actionable perspective where Africans seek, from agency, to assert subject place within
the context of African history.”
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and flags across the United States 396. The remainder of this document outlines the
conceptual framework of my dissertation.
The Ethos of the Nation-State and American Nationalism. The stories that nations
tell themselves about who they are and how they came to be are the fuel that powers the
vehicle of their respective nationalisms 397. These stories, we learn from Michel-Rolph
Trouillot’s classic Silencing the Past: Power and the Production of History become
supposed “facts” that are cyclically assembled, created, recalled, retrieved, and given
retrospective significance, usually via the machinations of the powerful and elite of a
given nation. Nations, above all, need citizens to believe in them. Agreement with leaders
and people in power comes and goes, however, the idea among the masses that the power
invested in those leaders, regardless of whether they approve of said leader, is deserved
and just is what keeps the nation intact. Citizens do not spontaneously become invested in
the concept of their nation-states 398 as just and honorable places. That investment is
inculcated through compulsory and perpetual performances of patriotism. Patriotism 399,
when effective, convinces those the State deems citizens that no matter how bad things
get in the nation, the nation is ultimately redeemable. This results in citizens succumbing
to an intoxicating adherence to nationalism, buttressed by investing a bling patriotism in a

396 The specific cities I look at in the larger dissertation are Baltimore, MD; Charleston, SC;
Richmond, VA; and New Orleans, LA.
397 Jasper Trautsch defines nationalism as the ideology which creates, legitimizes, mobilizes, and
integrates the nation, promotes the unity of the national people, and demands a sovereign state for this
nation…”
398 Montserrat Guibernau defines nation-states as existing within a system of nation states which
has traditionally been based upon the mutual recognition of sovereignty which simultaneously provides an
ordering principle for what is 'internal' to states and what is 'external' to them.

399 Michael S. Merry defines patriotism as a special affinity one has toward her homeland
(or, adopted homeland) that fosters a deep psychological attachment and pride. This attachment
and/or pride may manifest itself in many ways (e.g. it may lend itself to ethnocentrism though it
need not), but it is likely to encourage one to view her homeland as an inherently more desirable
place to live relative to other places.
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nation-state to the point where we deny the evidence of our eyes and experiences because
they have come to believe in the nation-state more than they believe in themselves. From
an Africological perspective, it is important to note the distinctions between the
Eurocentric model of nation, which emerged from multiple particular moments but
arguably most significant among them The Treaty of Westphalia and the Classical and
Traditional African example of nation that comes from Ancient Kemet, Mali, Ghana,
Kongo, etc. For example, “The unification of Kemet under the rule of Narmer, the Peraa, meaning ‘Great House’ (Hebrew pharaoh) in 3400 BCE was one of the most historic
moments in history…. Narmer united… 42 different ethnic groups or administrative
kingships… By bringing all of these nomes under one paramount king, the Per-aa, the
Egyptians created a multidimensional nation, while most societies were still insisting on
single ethnic identities.” 400 Furthermore, according to Ambe Njoh, “The administrative
system of pre-colonial African polities typically comprised three major bodies, namely:
Council of Elders; Chief Priests and; Moral Elders.” 401
Contrarily, the Treaty of Westphalia in 1648, which was foundational for
Europeans in their implementation of nation as a concept directly led to the fragmentation
of the Roman Empire which wedded their ideas about nationhood to rugged
individualism and a single-dimensional concept about who could/should be in or out of a
nation. The effects of this would be vast, long lasting, and echo into the current U.S.
American political moment in very meaningful ways.
In the case of The United States of America, there exists a unique brand of

400 Molefi Kete Asante, The History of Africa: The Quest for Eternal Harmony (New York, NY:
Routledge Books 2007) 25.
401 Ambe J. Njoh, “Traditional African Administrative Systems,” in Traditional Culture and
Development in Africa: Historical Lessons for Modern Development Planning (Burlington VT: Ashgate
Publishing Company) 113.
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nationalism that the state encourages among its population. Minxin Pei in The Paradoxes
of American Nationalism defines American nationalism as a brand of nationalism that is
“based on universalistic ideals (democracy, rule of law, free, marketplace) and
institutions (separation of powers); product of grass-root voluntarism [that] values and
rituals are willingly embraced not artificially indoctrinated; triumphalist [in that it]
derives its meaning from victories in peace and war; Forward looking, with a short
collective memory and missionary spirit. 402” Moreover, Jasper M. Trautsch in The
Origins and Nature of American Nationalism, says of American nationalism, that a U.S.
American ethos exists via “claims commonly posited in support of the exceptional nature
of American nationalism—that it was based on universal political principles and was thus
ideological and ‘artificial’ as opposed to the ethnic and ‘natural’ nationalisms of other
nations. 403” Indeed, one would be hard pressed to find a president of the U.S. who did not
incessantly use the phrase “American exceptionalism” in public speeches to the nation.
The premise of the “exceptionalism” of American nationalism rests on the belief
that as a constitutional federal representative democracy, 404 though an imperfect and
flawed nation, due to its proclaimed emphasis on values instead of ethnicity, religion, or
aggrieved revenge-seeking, it may continually be made more expansive and accessible to
those historically left out of its vision. There is little debate, among scholars nor the
public, that since its inception The United States has engaged in a myriad of exclusionary
and divisive practices that left some people on the outside looking in as it pertains to
attaining the benefits of citizenship. It is relatively common knowledge that anyone who
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was not White, Anglo-Saxon, Protestant, and Male (contemporary scholars would be
wise to add able-bodied, heterosexual, wealthy, and cisgender to this descriptor) in one
way or another did not have carte blanche to live the “American dream.”
However, the collective memory of progressive American citizens might lead them to
understand those exclusionary practices to have been a series of unfortunate errors and
missteps by either bigoted individuals (Andrew Jackson, Woodrow Wilson, Donald
Trump, etc.) or short-sighted groups (Confederate States of America, Ku Klux Klan, etc.)
that, in the long run, have been and will continue to be corrected by reforming the
machinations of the State apparatus. But what is one to do when those machinations
operate on your oppression, when they exist to ensure your demise? The collective
memory of the United States is teeming with examples of individuals who are understood
to have been outside of the purview of the American Dream at one point, but through
determination, hard-work, persistence, and a bit of luck proved themselves deserving of
inclusion and recognition as “American,” even if belatedly.
Be it Frederick Douglass, Sojourner Truth, Jackie Robinson, Althea Gibson,
Oprah Winfrey, Barack Obama, Janet Mock or Beyoncé, the narrative framing of their
individual success stories as Horatio Alger-esque Negroes whose “making it” was/is
because of the nation-state, and not despite it, Americans’ collective memory assuages
their historical consciousness’. It affirms for them that though their nation has done a lot
of negative things, it still has the potential to be a place where anyone can succeed
regardless of their background or identity. The inferred promise of the U.S. American
political project is that anyone and everyone, if they exemplify the values of the U.S. and
love the U.S., is worthy of recognition and inclusion as an American, respect as a human
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being, and deserving of the nation expressing regret for oppressing them in the past and
not allowing them into the American fold in a way that it is committed to doing now. It is
this promise that comforts Americans, convincing them that their nation is still deserving
of their nationalism and patriotism, despite its shortcomings.
A significant portion of the historical consciousness among the American public is
based on the belief that the initial founding, and ongoing perfecting, of the Union is a
linear assemblage of definitive moments declaring recognition, demanding inclusion,
denying respect, and displaying regret when necessary to more precisely align the
country with its values. During the latter half of the 18th century, prominent educated
White male subjects of the British crown gathered in Philadelphia to declare that the
newly formed United States be recognized as an independent nation. The 19th century
saw the Mexican-American War (also referred to as The War of American Aggression)
expand the continental lands included in a profound way. During the same century, The
American Civil War upended the multi-century nation-wide institution of chattel slavery,
representing in the collective memory of Americans a profound moment where Africans
went from being seen as property to being included as citizens .The late 19th and early
20th centuries saw The Chinese Exclusion Act of 1882 and The Immigration Act of 1924
which excluded many potential Americans of color from the populace while
disproportionately inflating the number of White European immigrants who became
Americans.
Not fifty years later, the decades of 1960s and 1970s saw racial and gender based
demands for respect as human beings in the forms of the Civil Rights Movement, Second
Wave Feminism, the American Indian Movement, the Black Power Movement, and the
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LGBT Rights Movement among others. Concurrently, over those same fifty years, there
have been multiple expressions of national regret for the so called “original sin” of
enslaving Africans, for dispossession of Native Americans, and for the internment of
Asian Americans, to name a few. When characterized in a linear fashion such as that
which precedes this sentence, one is supplied with a story that encourages reform and
redemption, subsequently discouraging reinvention and revolution. The framing of these
events in the historical consciousness of Americans as achievements of the nation-state’s
democratic potential via recognition, inclusion, respect, and regret suggests that, in the
end, the U.S. is a nation that may one day indeed be open to all humans. That said, what
is one to do when in terms of oneself and one’s people there are, as Sylvia Wynter says,
no humans involved 405?
The patriotism and nationalism of the U.S. American political project are
designed to convince Black people that The United States is the best type of community
human beings can imagine. And if this be true, then I am led unequivocally to the two
following conclusions: First, perhaps we need to both excavate ancient human ontologies
and create new human ontologies. Second, perhaps we need to excavate ancient
imaginations while also creating new imaginations. Because if a nation-state built on
antiblackness from its substratum to its summit is the best that humanity can do, then one
must ask what good are nations, what good are states, what good is citizenship, and
ultimately is humanity for Black people?
Blackness and the Perils of Humanity and Citizenship. “My entry to this country
was a bill of sale.” During 1968 in London, James Baldwin made this definitive statement

405 Sylvia Wynter, “No Humans Involved: An Open Letter to My Colleagues,” in Forum N.H.I.
Knowledge for the 21st Century (Stanford, CA: Forum N.H.I. Knowledge for the 21st Century, 1994) 42-73.
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at the West Indian Student Center. Though personally “born” in Harlem, Baldwin’s
remarks speak to the genealogical violence of the transatlantic slave trade that has
produced irrecoverable unknowns for individual Black families in terms of their lineage
as well irretrievable absences of African ancestry in the archive. When one engages the
archive of slavery in the West, and is in search of enslaved Africans, in most cases, what
one finds are not the makings of a human being such as diaries, shirts, furniture, leisure
items, or personal effects. However, what the researcher does find without fail is the
ledger, the wanted advertisement, the shackle, the insurance claim, the will of the planter,
and indeed, the bill of sale; the makings of property.
Being Black, from the advent of England’s Thirteen British American Colonies to
the formalization of the United States as an independent nation and beyond, has been to
exist as the property of humanity, not an embodiment of it. When your status as a citizen,
the governmental category in a democracy such as the U.S. said to protect the humanity
of those therein, of the nation-state requires constant justification, advocacy, and legal
protection Black people are left to question whether the nation-state deems them as
humans deserving of protection, or corporeal things from which humans need protecting.
As Malcolm X said, “There are already enough laws on the law books to protect an
American citizen. You only need additional laws when you’re dealing with someone who
is not regarded as an American citizen.” The role of critiquing citizenship in my work is
significant because in terms of monumentality, citizens are expected to embrace those
immortalized in stone as part of their performing of patriotism and citizens are the people
who eventually have monuments made to honor them. For Black people, the tension here
arises when in being asked to perform patriotism in this way, one is also being asked in
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many cases to glorify the memory of one’s own oppressor.
In exploring the contours and limits of humanity/human/Man as it relates to
Africana people I inherit, learn from, honor, and extend the work of Black scholars such
as W.E.B. Du Bois, Harold Cruse, Frantz Fanon, Ngũgĩ wa Thiong'o, Vera Nobles,
Kariamu Welsh, Katherine McKittrick, Fred Moten, Cedric Robinson, Alexander
Weheliye, and Marisa Parham among others. Having said that, arguably the most
steadfast analyst of this question has been Sylvia Wynter. Instructive to my conceptual
framework is Wynter’s
notion of genres of human:

Liberal humanism is itself based on the primacy of the
issue of the Rights of Man as the defining premise that
underlies both our present order of knowledge and its
correlated mainstream aesthetics… human beings cannot be
defined in purely biogenetic terms… in other words, from
the perspective of the purely physiological conditions of
being human… the human must be redefined in terms of…
descriptive statements or modes of sociogeny… in effect,
of genres [emphasis mine] or kinds of being human, in
whose always auto-instituted and origin narratively
inscribed terms we can alone experience ourselves as
human. 406

Whereas Wynter is interested in using the specificity of Black people’s
epistemologies to explore the different genres/kinds of being human that emerge from
Black life, I am interested in using the specificity of Black people’s epistemologies to
explore the different genres/kinds of memory, mapping, and monumentality that emerge
from Black life. In the words of Zakiyyah Iman Jackson, “In place of assuming the

406 Sylvia Wynter, On How We Mistook the Map for the Territory, and Re-Imprisoned Ourselves in
Our Unbearable Wrongness of Being, of Desetre Black Studies Toward the Human Project (Malden, MA:
Blackwell Publishing, 2005) 113.
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virtuousness of human recognition or humanization, I interrogate the methods upon
which an imperialist and racialized conception of ‘universal humanity’ attempted to
‘humanize’ blackness. In the case of slavery, humanization and captivity go hand in
hand.” 407 As an Africologist, I utilize Jackson’s critique not to foreclose the possibility of
being human and being just to African people, especially given that African people have
articulated diverse modes of being human for centuries and humanity’s birthplace is the
African continent. Instead, Jackson’s critique is instructive for me insofar as she provides
a strong assessment of the limits of Euro-American, Eurocentric, and White supremacist
conceptualizations of humanity and justice, which since the 15th century have been used
to define African people as problems and simultaneously been presented to us as our only
solution for solving the problem that we supposedly were in the first place. Conversely,
my work is encouraging Black Studies scholars to use Classical Nile Valley and other
Traditional African ideations on humanity and justice to study and theorize the lives and
experiences of African people across space and time.
In the United States, and particularly in the cities of Charleston, New Orleans,
Richmond (home to Monument Avenue), and Baltimore (described by President John
Quincy Adams as Monument City in 1827) monuments are altars to the most ideal and
exemplary of human beings; those who through deed or character are those we should
emulate. And in a nation, where many of those exalted as worth emulating viewed Black
people not much differently than they viewed their cattle or their cotton, Jackson’s refusal
to tacitly accept human as a virtuous designation is crucial to my theoretical position.
One of the things that this research process taught me and that I am absolutely taking

407 Zakiyyah Iman Jackson. “Losing Manhood: Animality and Plasticity in the (Neo)Slave Narrative,”
(Durham, NC: Qui Parle 25, no. ½, 2016): 95-136.
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away as a lesson is that our critiques must not only be about the racists who we think we
want to see out of the public sphere, but we must also bring into the center those Africans
whose memory(s) mainstream society never deemed worthy of any type of recognition
within the public sphere. This requires thinking beyond solely the racist statue, and
thinking about the specific (where are they buried, how did they die, where are their
descendants, etc.) Black people who experienced the consequences of the person
glorified by that specific (who did he kill, where did he bury them, how much money did
he make due to them, etc.).
In the United States, blackness is the cement the nation-state uses to pave and
protect the many roads to humanity available to its citizens. Violence is not merely
something that happens to Black people, but to be Black is to be the subject of violence.
Though violence and trauma are things that permeate all facets of American society, the
racial calculus of the nation is such that Blackness is the least common denominator used
by Americans to see how close or far they are from the bottom.

People are continually pointing out to me the wretchedness
of white people in order to console me for the wretchedness
of blacks. But an itemized account of the American failure
does not console me and it should not console anyone else.
That hundreds of thousands of white people are living, in
effect, no better than the "niggers" is not a fact to be
regarded with complacency. The social and moral
bankruptcy suggested by this fact is of the bitterest, most
terrifying kind. 408

Such is life in the wake of enslavement; an existential reality which scholars such
as Saidiya Hartman, Jennifer Morgan, Christina Sharpe, and others have referred to as
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“the afterlife of slavery”. In an offering of advice and perspective to scholars whose work
interrogates this afterlife Morgan says “To engage fully and openly with the afterlife of
slavery, with the problems of the past, with its silences and its reverberations in this
moment in time feels not just compelling, but crucial…. The task here is to
reconceptualize the way we interrogate the past. Doing so requires a careful interrogation
of the ways in which we as scholars are products of the very past that we are trying to
discern.” 409 Sharpe both extends this idea through her use of the phraseology “the
afterlife of property” and defines the anti-Black racism that is causal of this reality as “the
engine that drives the ship of the state’s national and imperial projects (‘the American
ship of state… the ark of the covenant that authorized both liberty and slavery’) cuts
through all of our lives and deaths inside and outside the nation, in the wake of its
purposeful flow.” It is imperative that the flow of racism concretely be understood as
purposeful. Not unfortunate, not benign, not removed, not capricious, but purposeful. In
ways that are particularly explicit and precise, the concept of antiblackness 410 offers
especially sound language for describing the congenital relationship between anti-Black
racism and the U.S. American political project. By moving from defining or locating the
precepts of White supremacy, to making the unit of analysis the teleology of its logic, it
becomes theoretically possible to move from just studying racism on the ground, to, as
Sharpe reminded us earlier, studying racism on the ground while being clear that

409 Jennifer Morgan. “Archives and Histories of Racial Capitalism,” Social Text 125, vol. 33 no. 4
(2015): 155-156.
410 On antiblackness, Frank Wilderson III has argued that one way to understand it is as “America’s
structuring irrationality: the libidinal economy of white supremacy, and its hyper-discursive violence that kills
the black subject so that the concept, civil society, may live. In other words, from the incoherence of black
death, America generates the coherence of white life.” Frank Wilderson’s meditation on the meaning and
function of antiblackness is instructive in this inquiry for understanding its constitutive role to the logic of
white supremacy
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antiblackness also is the ground.
Nevertheless, Sharpe reminds us though oppression is constitutive of Blackness, it
is not the totality of the Black experience, remarking that “even as we experienced,
recognized, and lived subjection, we did not simply or only live in subjection and as the
subjected.” The breadth of Africana ontology is deeper than the hull of the ship, and for
as much as there is trauma, there is also, joy, creativity, resistance, and the possibility to
rupture the logic of antiblackness in a way that claims an interior recognition of one’s
beingness, regardless of what the society you live in says you are.
Mapping Recognition
Today, every person with a smartphone potentially has a map in their pocket.
Especially in a nation like the U.S., it is hard to navigate one’s life without encountering
in one way or another, the specter of the map. In terms of citizenship and humanity, maps
play a significant role in our conceptualizations of each. For instance, with citizenship,
what we understand as our hometowns, voting districts, and zone schools among a wide
array of other things are determined by boundaries on a litany of diverse maps. And with
humanity, depending on what side of the nation’s borders one resides, was born, entered,
or was arrested, the U.S. government describes the person as either an alien (with
designated “alien numbers”) or human.
Of maps, Mishuana Goeman says that “Maps exert political control by
manipulating the representation of space into a language of normativity.” 411 Due to the
racial calculus of genocide, colonialism, imperialism, and slavery, the cartography of
White Supremacy that emerged during the 16th century sought to make spaces of
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conquest unrecognizable to the colonized and the enslaved. Paul Carter defines
geographic imperialism as an enterprise that “strove to make space appear— through the
occupation of new territories — it also conspired to make space disappear — through the
contraction of distance by improved means of communication… the annihilation of space
also erased from collective memory the history of expansion… this operationally
convenient but ultimately haunting ability to reduce the world to one great repetition
from which the reality of change has been leached out.” 412
In the U.S. context, both Native American and Africana/Black epistemologies of
space and place are not recognized as legitimate on the maps sanctioned by the nationstate. Whether it is the scalping of indigenous nomenclature from renderings of the
American landscape, or the unrelenting veneration of slavery endemic in the names of
cities, streets, parks, and monuments across the country there is little to no recognition
that what exists on most maps is one version of spatial memory and knowledge, not the
only version. The cases of Native Americans and African/Black people are not only
connected, but concurrent. 413
Herman Gray, in his article Subject(ed) to Recognition, states that “black
American freedom struggles have always included the demand for representation and
recognition as human beings by slaveholders, the state, and public institutions...the quest
for black recognition has a long, productive history globally.” 414 The ongoing effort by
Black people to be recognized in the U.S. has taken shape in three forms that I describe

412 Paul Carter, Dark Writing: Geography, Performance, Design (Honolulu, HI: University of Hawaii
Press, 2009) 17.

413

In other portions of this text there is more time devoted to the symbiotic relationship
between the spatial memories and knowledges of both communities. However, at this juncture, I
will home in on the Africana/Black relationship to the struggle for recognition as citizens and
humans in the United States insofar as it connects to the themes of this work.
414

Herman Gray. "Subject(ed) to Recognition," American Quarterly 65, no. 4 (2013): 771-798.

334

as external recognition, subjected recognition, and internal recognition.
Examples of the fight for external recognition are Brown v. Board of Education,
The Voting Rights Act of 1965, and The Mississippi Freedom Democratic Party to name a
few. These battles, and those like them, were undertaken with the hope of securing more
equitable access to the branches and benefits of the U.S. government. Though not are
refusal of the nation-state’s conventions, these reformist endeavors were extremely
significant and undoubtedly transformed the opportunities, professional and financial,
that future generations of Black people had access to. The work of external recognition
has, and continues to address some of the most fundamental material reality needs for
Black people (healthcare, employment, housing, etc.) hence it is often the most vocally
and ardently advocated for by the masses of Black people.
The second form of recognition is subjected recognition. This type of recognition
as it relates to Africana/Black people is less about specific individuals, actions, or events,
but more about how the presence of those individuals, actions, and/or events is
narratively cast by the nation-state and its arteries. For example, the presence of a
sizeable monument to Martin Luther King Jr. is prominently displayed in the nation’s
capital of Washington D.C. does not automatically signal subjugation. Yet, upon further
reflection there is a case to be made that what is happening is subjugation masquerading
as honoring.
The Dr. King that the United States imagines itself to be venerating in
Washington D.C. is not the Dr. King of Black people, of poor people, of anti-war people,
of people who wanted to create egalitarian societies by holding the feet of the nation to
the fire on matters of housing, employment, etc. The Dr. King who thousands of tourists
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flock to take selfies with on Independence Avenue is a convenient fiction meant to
comfort the consciousness of the U.S. populace, convincing them that they have “done
right” by a man murdered on a motel balcony, shot in his face to preserve the status quo
in their nation. The immersion of the Dr. King statue on the sanctioned landscape of the
nation’s capital runs the risk of leading visitors to believe that the U.S. made him who he
was, not that it killed him and prevented him from being who he was on his way to
becoming. The caricature of Dr. King is exalted, and the reality of Dr. King is
marginalized; subjugated recognition. This form of recognition enhances the
representation and prevalence of “Black faces in high places”, but it often comes at the
expense of demanding accountability on the part of the U.S. for the antiblackness
inflicted upon, here in a very literal sense, the flesh, futures, and faces of those same
Black people.
The third and final mode of recognition pertinent to this framework is internal
recognition. The Narrative of the Life of Frederick Douglass: An American Slave by
Frederick Douglass, W.E.B. Du Bois’ The Souls of Black Folk, and the poem Bury Me in
a Free Land by Frances Ellen Watkins Harper are all examples of internal recognition.
As Herman Gray describes it, this type of recognition “took form in an assertion of
interiority, a soul if you will, that expressed a yearning for freedom, the capacity for
intellection, and the moral convictions of free men and women.” 415 Internal recognition is
the least rewarded by the nation-state due to the minimal investment in sanctioned
approval, however, it is also the form of recognition that places the most value on Black
people recognizing themselves and their memories.
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Inclusion and Monumentality
“What we choose to remember in stone tells us who we are, or want to be. The
very cost and effort of choosing a site, an artist, a pose, a set of materials, proclaim that
this is a thing that matters to us…. We assume a burden when we labor a monument into
being.” 416 Speaking of stone, one of the events most prolifically cast in stone in the
United States is The American Revolutionary War. From individual soldiers, to
politicians, to flags, and indeed the founders of the nation themselves, every state in the
country honors this event in some form or fashion.
In fact, to be considered a good citizen in the U.S. it is virtually compulsory for
one to celebrate this event and the monuments that honor it with jubilant patriotic
enthusiasm. Though for most White Americans, the achievement of national
independence conjures visions of valor, courage, honor, and sacrifice, when one reviews
the historical record the same event for Africana people meant something very different.
During the conflict, many enslaved Africans fought for the British military,
because had the British won the war, those enslaved Africans were told that the Crown
would have granted them their freedom. Furthermore, with abolition on the horizon in the
metropole, the soon to be Americans were fighting to preserve their right to engage in
and expand slavery among other things. To that end, in his book The Counter-Revolution
of 1776: Slave Resistance and the Origins of The United States of America Gerald Horne
reveals in

the upshot triumph of 1776… ‘brought about the
reassertion of slaveowner control over the enslaved black
population in the new republic… Africans did not see their
416
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best interests vindicated by the establishment of the
republic… it was future president James Madison who
argued that the still bothersome Somerset’s case
necessitated that the U.S. Constitution include a rigorous
clause mandating the return of enslaved fugitives…
Whatever the case, it is evident that there is a disjuncture
between the supposed progressive and avant-garde import
of 1776 and the worsening of conditions for Africans and
the indigenous that followed upon the triumph of the
rebels. 417

The liberty and freedom that the United States celebrates every year during July
each summer is permanently marked by a desire to preserve the capacity of the nation to
enslave Africana people. Now what is to be done when Black people say that they want
monuments that speak to that?
It is not that Black people do not have collective memories of the American
Revolution, but their memories are haunted by the truths unspoken and the lives not
memorialized on the monuments and maps that circulate in the public sphere. And the
truth is that being told to patriotically celebrate the founding of a nation that would not
exist if it didn’t decimate the lives of your ancestors is uncomfortable to say the least.
Marisa Parham describes the feeling of being haunted by an object or event as something
that “snaps me into a ghostly and uncomfortable relation… My heart skips a beat…
crystallizes a site of memory; a span of cascading affects unfolds out of me.” 418 There
were quite a few times throughout the traveling stage of this research process where a
monument, a memorial, a memory, a map, and sometimes seemingly nothing at all
brought up an unnamable sadness and rage that I could not speak, but was coursing
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throughout my body. And there were instances, where this feeling would rise up from
nothing more than a glare, a phrase, a smell, a brick, a spoon, a burial ground, a body,
and all these other stimuli that I may not have been seeking out, but seemed to
consistently have a way of finding me.
In terms of inclusion, instead of exploring the possibilities of getting Black
memories included in State sanctioned memorializations, this project made visceral for
me the ways that haunting unfolds in public space for Black people. 419 Especially when
Black people attempt to construct our own physical representations of memory in public
space while divesting from the desire of approval by the nation-state. For many Africana
people the droves of graven White supremacist images that lace the landscape of the U.S.
are objects that snap us into one type of uncomfortable relation or another. And it is that
snapping; that uncomfortable torque from the track of waves that ripple in slavery’s wake
that my research utilizes Black DH and archival research methods to theorizes and
explain.
The Recognition of “Wake Work” as an Expression of “Anagrammatical Blackness”
Christina Sharpe uses the concept of the wake to describe the reality of contemporary
Black life: “… the track left on the water’s surface by a ship [slave ship] … a watch or
vigil held beside the body of someone who has died, sometimes accompanied by ritual
observances including eating and drinking… grief, celebration, ritual, [mourning]…”. 420

419 In the text, In the Wake: On Blackness and Being, Christina Sharpe and NourbeSe Philip
describe hauntological as “work of haunting, a wake of sorts, where the spectres of the undead make
themselves present… The dead appear… beyond the logic of the ledger, beyond the mathematics of
insurance…”
420 ibid.
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I recognize it as wake work; 421 as an exploration of the lives of Black memories and
Black epistemologies in the time of a resurgent White supremacy that travels to statues of
their ancestors who fought valiantly to enslave mine while chanting vociferously “You
will not replace us” as well as “Blood and soil.”
Much of this dissertation is concerned with excavating the ancient and creating the
new, and doing so in a way that refuses State-sanctioned definitions of memory,
monumentality, and mapping. Sharpe, in discussing her concept of “anagrammatical
Blackness” says that it is about “putting pressure on meaning and that against which
meaning is made.” The sight of memory that is the monument, and the modality of
memory that is memorialization provide particularly unique opportunities to investigate
how ideas of respectability politics and Black masculinity are affected by attempts to
“reclaim” the monument as a form of ancestral veneration that in the U.S., and much of
the West generally, is vehemently hyper-masculine and informed by white supremacist
heteropatriarchy.
Through applying Sharpe’s concept of anagrammatical Blackness to new imaginings
of ancestral veneration, I intend to put pressure on the patriarchy inherent within statuary
practices of memorialization within Black communities that often fall victim to the trap
of switching “great white cis men” for “great Black cis men” which excludes Black
women, Black queer people, Black trans people, Black gender non-conforming people,
and many others. By exerting pressure on the sanctioned ideas about what recognition
and inclusion mean for Black people in relation to the nation-state, not only is this work a

421 For Sharpe, wake work is “a mode of inhabiting and rupturing this episteme with our known lived
and un/imaginable lives. With that analytic we might imagine otherwise from what we know now in the wake
of slavery.”
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critique of what antiblackness has done to Black people, but an experiment in what
Africana epistemology can illuminate about the archaeology of Black memory(s) and do
for Black people.
Beyond Up and Down, New Questions and What’s Next? / Coda
“Among the Tabwa of southeastern Democratic Republic of Congo, the migration
path of mythical ancestral heroes is inscribed in the skin of initiates to the Butwa society
and represented in wood sculpture. Initiates receive a V- shaped scarification on the back
or chest or both during the last stage of the initiation process.” What are the roads we will
take and the paths we will travel to learn the story that is deep inside of each of us, waiting
to be told? It is this question that I have sought to answer. Through combining personal
and historical connections, I charted a migration path to four cities that I thought would
disrupt the hold of certain colonial logics, and produce an opportunity and pathway to a
cultural knowledge that, as far as the society I was born into was concerned, I was never
supposed to know. Without knowing exactly who to ask to make the map for me, I sought
to visualize my own. “The colonial archive has been imposed and given prominence over
the ancestral ritual archive, leading to the erasure and degradation of indigenous
perspectives and local talents…” 422
The Euro-American enterprise of map making emerged out of a desire to demarcate
and divvy up land in ways that reduced access and increased profit. Through accessing
traditions such as the Tabwa mapmaking practice, I was able to position as heroes, those
usually seen as the least valuable; the enslaved, the lynched, the tossed over the bridge, the
ran to death on the tread mill, the captured on the ship, the captured because of the ship,
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and all the other unknown African people. “Indeed, the archives of coloniality privilege
methodologies that go a long way toward advancing the projects of European concepts and
legacies, to say nothing of economic and political interests. Ritual archives, on the other
hand, deal with ancestral legacies and indigenous concepts and epistemologies.” 423 This
was an ambitious work, but to reach beyond the limits of Euro-American methodologies
requires such ambition, and Africology provides the framework to agentically go about
such a task. “Ritual archives tell us that we must review and question our externally derived
approaches and the limitations of the methodologies we deploy…The location of an
archive may be characterized as an archive itself: the grove of a ritual tree is such a place,
where the tree and its location constitute a library. Documents in an archive are treated as
primary sources. So also, should many ritual objects be treated as such as they
communicate messages that can be used to reconstruct the past and understand various
ideas about the world.” 424 To remember is to do the work of ritual, to conjure connections
between those who came before you. This process has taught me that the map isn’t out
there to be found, your story is the map, and your life is the directions.
“We live in a time of regret.” 425
“The rhetoric of mere regret exhorts citizens to dutifully
remember the lessons of historical atrocities as a paramount
civic duty while eschewing the question of how affected
citizens might be empowered to pursue practical
entailments of those lessons through sustained political
activity. Such epideictic performances, which Bush's
remarks on Goree Island vividly exemplify, paradoxically
urge national and international audiences to fulfill this civic
duty by embracing a series of ideal moral responses to
423
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historical injustice without conveying how citizens may
pragmatically perform them. These ideal responses involve
bearing witness to past injustices, achieving moral
recompense for those crimes in the present and
communicating their lessons to future generations of
humanity. The rhetoric of regret fails, by these measures, to
establish an "authentic" relation to past atrocities as per the
highly specialized way that Michel-Rolph Trouillot defines
the term: "Authenticity," he writes, "engages us both as
actors and narrators.... Thus, even in relation to The Past
our authenticity resides in the struggles of the present." 426

Part of the future of my project is going to be to explore/expose what things like
national “regret” and “agony” mean and do not mean beyond performance? What
distinguishes them from the “regret” of the colonizer who regretted breaking treaties with
Native Americans yet didn’t give back their land or the enslaver who agonized over
extracting flesh from African people with the lash but continued the practice because it
garnered for them desirable outcomes of labor and servitude? In terms of monuments
specifically, I am interested in broaching now, but diving into in my future works, what
removal as a show of regret in terms of monuments means when these architectural
apologies become stages of political grandstanding that rush to a resolved future (i.e. the
city with the monument gone as “better”) without authentically and ritually reckoning
with what the past and present existence of the monument resulted in.
Moreover, what do performative and physical actions of “regret”, “removal”, and
“agony” mean specifically in terms of changing the hold the afterlife of slavery has on the
life outcomes, chances, and opportunities of Black people. Particularly the contemporary
performances of these “architectural apologies” as I describe them, strike me as

426 Bradford Vivian, “The Paradox of Regret: Remembering and Forgetting the History of Slavery in
George W. Bush's Goree Island Address”.
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expressions of cartographic condolence that think healing and justice are simply, and
only, about the removal/replacement/return of old and new places on old and new maps
but are unable/unwilling to reckon with the results of the places and the maps they have
already made/unmade, and forgotten. This rush of cities to remove Confederate
monuments, is in my estimation metaphorically comparable to removing ropes from a
town that hung Black people for decades after years of Black protests. Once all the ropes
are confiscated and/or removed, the elected officials declare their community as a “nonhanging” town, patting themselves on the back for outlawing ropes, saying they regret
having not done it long ago, better late than never though.
But what of the people those ropes dangled in the air? What of the families roped
off from their loved ones by those lassos? What of the people who those ropes made rich?
What of the people those ropes helped stay rich? What of the people who were hung from
those ropes because someone thought they were too rich, too happy, too sad, too smart,
too proud, too powerful? What of the people who hung themselves from ropes because
they wanted power over something that happened in their lives? What are we to do with
the likely truth that people probably tied ropes to buckets they filled with water they were
forced to fetch and then saw nooses fashioned out of those same ropes forced around the
napes of their (or someone else’s) necks? What of the Black people who decided it was
time for all the ropes to ring someone else’s neck? What of the Black people who burned
all the ropes? What of the Black people who buried all of the ropes? What of the Black
people who hung quilts from ropes when it was time to run? What of the Black people
who used ropes as road maps in the dead of night, feeling their way to freedom, or at least
away from chains? What of the people who were “against slavery” but profited from the
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production and selling of the hawser ropes that were used to dock the ships that
transported the people that were put in those chains? What are we to do with the likely
truth that hammocks and humans were both strung up by the same people using the same
ropes possibly on the same day, depending on the weather that time of year? But all that
doesn’t matter now because the ropes have been removed. Right?
The mainstream rhetoric around Confederate monuments falls into, more or less,
four camps: “take all the monuments down they’re all bad”; “keep all the monuments up
they’re all good”; “take some down, keep others up, just add context”; and “monuments?
I couldn’t care less if I tried.” Each in their own way is instructive and some are useful in
addressing the immediate harm of the epistemic violence Confederate monuments
induce. However, in terms of producing anything akin to agency, wake work or
authenticity relative to African people each of those four are woefully inadequate because
it is one thing to remove, but quite another to reckon, and quite quite another to reparate.
One of the most prevalent ideas in terms of solutions to the “problem” of regret
and these monuments is to move them into a museum. No one knows exactly which
museum, or if the museum is to be created where it will be, and there has been very little
substantive discussion in who would fund such an institution, whether it would charge
admission, or a host of other pragmatic concerns relative to this proposal. Nevertheless,
when it comes to supposed liberals and progressives the idea of “the museum” as a place
to house racist monuments; to tell of the atrocities of slavery; and to tell of positive
African Americans who have “overcome” and are now “included” in the American
Dream figures prominently among the dominant potential solutions to this issue, if not
the dominant solution. Hence, it would be remiss if in this document I did not deal, even
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if briefly, with the proposal of “the museum” as a fix to this problem of epistemic
violence in the colonial archive of public memory. I will first address the idea of “the
museum” as a site of redress that some argue would effectively “include” Black people in
narratives of memory in public space and end the silencing and the haunting; primary
among these examples is easily The Smithsonian National Museum of Maryland African
American History and Culture (NMAAHC). According to its website, the museum
relative to purpose and mission, stand on four pillars:

(1) It provides an opportunity for those who are interested
in African American culture to explore and revel in this
history through interactive exhibitions; (2) It helps all
Americans see how their stories, their histories, and their
cultures are shaped and informed by global influences; (3)
It explores what it means to be an American and share how
American values like resiliency, optimism, and spirituality
are reflected in African American history and culture; (4) It
serves as a place of collaboration that reaches beyond
Washington, D.C. to engage new audiences and to work
with the myriad of museums and educational institutions
that have explored and preserved this important history
well before this museum was created. 427

Without a doubt, there exists no shortage of Black people who sacrificed immensely for
this museum to come to fruition. Furthermore, there exists no shortage of Black people
who are committed to agency and justice who work at the museum on a daily basis, and
even more who have entrusted their stuff and their stories to the keepers of this museum.
And lastly, there is no shortage of meaningful educational and preservation work that is
done by this museum. It is without a doubt, one of the most important and necessary
institutions in the country. That said, in terms of whether the NMAAHC is capable of

427 Smithsonian Institution, “National Museum of African American History and Culture Four Pillars,”
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346

moving the nation and its people, particularly the White ruling elite, to a place of the
reckoning necessary to engage in the wake work and healing that has been the focal point
of this dissertation is another question entirely. And unfortunately, it is my assessment
that the answer to that question is a resounding no. That answer is not in any way
connected to the Black staff, donors, employees, and curators employed at the
NMAAHC, but rather it is based off both my scholarly assessment and my assessment as
a ten-year museum professional at a Black museum in the U.S.
If we return to the four pillars, one of the first things that one notices is a
preponderance of the word “American,” it is the single most commonly occurring word
in the entire statement. This signals that, above telling a Black story, above telling an
enslaved story, above telling a rebellion story, above telling an African story, and above
telling an agentic story, the job of the museum is to tell an American story. As a product
of the Enlightenment, the “[function of the] institution of the museum… was… to have a
civilizing effect and produce self-regulating and proud citizens who would identify with
their nation and heritage.” 428And given the ever-present reality of antiblackness, and the
reality that anti-black racism is, as Sharpe says, the ground upon which we stand and, as
Wilderson says, the irrationality that structures this very nation one has to wonder how
much justice to the memories and narratives of Black people can a museum whose
bottom-line job is to appeal to all Americans, at its most well-intentioned, can do.
Moreover, “State-funded museums… perform a public role of remembrance in which
they are expected to represent a broad social or at least political consensus, producing
narratives that form an integral part of national identity politics…. foster[ing] a positive

428 Silke Arnold-de Simine, Mediating Memory in the Museum: Trauma, Empathy, Nostalgia,
(London, UK: Palgrave Macmillan 2013) 7.
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self-image or act as a cohesive force for the memory communities they serve.” 429 Given
that this particular museum is funded by the national government, one must ask what
“memory communities” does the institution serve? Not desire serve, but what memory
community is the institution required to serve? Knowing that in order to secure its
funding and the preservation of its grandiose collection the NMAAHC must remain
beholden and accountable to the very same government that sanctions the silencing and
haunting of Black peoples’ memories on a daily basis raises major concerns in terms of
the African agency of such an institution. The problem with this proposed solution is not
the intent of individuals involved. Rather, the problem is regardless of those persons
intent, the primary job of this museum will never not be to affirm the United States, when
what is needed is not only a radical critique of the United States but a radical
remembering that would bring the entire narrative of the nation upon which the colonial
archive of public memory is rooted into question.
In terms of the second function of the museum solution; this idea that all racist
monuments should be located in them, one finds even more problems and precarity. With
the sudden rush to remove Confederate monuments from public spaces by liberal mayors
and similarly positioned elected officials, this becomes quite an important solution to
interrogate. Especially since on its face, it sounds to many people like a move in the
“right” direction that gets these racist statues out of the public sphere and into educational
locations. However, upon further reflection, we need to think critically about what it is
we actually do in museums. While it is true that “the idea that the museum functions as a

429 Silke Arnold-de Simine, Mediating Memory in the Museum: Trauma, Empathy, Nostalgia,
(London, UK: Palgrave Macmillan 2013) 2.
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public educator and catalyst of social reform” 430 may still be argued, it is also true that
museums “are essential to a nation or region’s politics of identity.” 431 And in the United
States, there exists, as of today, no museum whose primary objective is to tell the truth
about the violence of White supremacy enacted by “Americans.” In the U.S. the “bad
actors” are usually a distant Other either in geography or temporality, never those who
are still positively viewed today. And though the Confederacy was in rebellion against
the U.S., all of its participants were Americans, some of whom are still honored in the
halls of the national government in Washington D.C. as well as across the nation.
Outside of the obvious issues that many museums have around access, cultural
competency, multiple literacies, and general accessibility, one of the most glaring
problems with this proposed solution is the question of curation. Who gets to tell the
story? Would the descendants of Robert E. Lee create the curriculum used at the “All
White Supremacists This Way” museum? Would the descendants of enslaved Africans
who were killed by Confederate soldiers create the same curriculum? Would they
collaborate? These questions could go on and on, but they all come back to the same
fundamental problem of narration and agency while living in a White supremacist state
that still is on stolen land.
Furthermore, the provocation I bring to this discourse as a scholar is not how do
we effectively memorialize Lee as a nation, but rather how do African people affirm,
venerate, and epistemically connect with our ancestors in public space who were
murdered, enslaved, and massacred by Lee and White supremacists just like him in a way
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that holds him accountable but does not center whiteness in our stories. It is with that in
mind that I am left with the same question that Christina Sharpe poses in In the Wake

How does one memorialize an event that is still ongoing?
… how does one memorialize the everyday? How does
one, in the words so often used by such institutions, “come
to terms with” (which usually means move past) ongoing
and quotidian atrocity? Put another way, I’m interested in
ways of seeing and imagining responses to terror in the
varied and various ways that our Black lives are lived under
occupation; ways that attest to the modalities of Black life
lived in, as, under, and despite Black death. 432

For me the concern is not the White supremacists, but those unknown Black people who
lived, died, and remain in the wake of antiblackness and the epistemic violence of those
White supremacists. How do we remember them? How do we honor them? How do we
venerate them? How do we learn from them? How… It is these questions that I hope my
work gestures toward asking, and it is these same questions that I do not believe “the
museum” is capable of answering or holding. As I complete this phase of my academic
work and move in to the next leg of my journey, these are some of the questions and
challenges that I hope to study and explore in the hopes of doing my part to improve the
quality and character of life that is possible for African people in the diaspora and around
the world.

432
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