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(Though I prefer face time!)

PL 360,  African Philosophies, 1945 to the Present

Philosophy on the African continent in the post-colonial period has largely been a search for self-definition.  This course traces several types of African philosophy during that time, most of them in conversation with one other, and all of them involved in some kind of search for self-understanding in the shadow of European colonial influence.  Each of the three units of the course will cover a group of philosophers unified either by subject matter or method of doing philosophy.  In addition, we will read some meta-philosophical debates over just what counts as “African Philosophy” and why, and how it should best be done.   What students will see is the ongoing critical examination of just what “African philosophy” is, if anything; how it can or should be related to European academic philosophy; how and whether “African Philosophy” is particular to a specific geographic region, political circumstances, or cultural beliefs and practices; and whether there are some universal philosophical concerns.  The course will also pose the questions, “(How) Can philosophy play a substantive role in improving people’s lives?” and “Is philosophy related to praxis?”

The course is divided into three units, and the syllabus provides four types of information for each unit: (a) a brief introduction to the themes of that unit; (b) several questions that are raised by the readings in that unit and that I would like students to think about; (c) a list of major figures and their works relevant to that unit; (d) a calendar/schedule of readings for that unit.   Note that not all of the major figures described in the syllabus are included in the reading lists; the field is large and time is short.  These names are included nonetheless because they are often referred to in your readings and because you may want to pursue research for your term paper or for your own edification based on these figures’ works.  The intent is for you to read and reread the syllabus as a constant guide to the course.  You should be attuned to the “trees” provided by the schedule of daily reading assignments, as well as the “forest” provided by the contextualization in the other sections of the syllabus.  You should make a habit of reading the brief descriptions and questions for each section after your daily preparation, and you should use the guide to major figures while you're actively reading.  Furthermore, I appreciate that the names of the figures are numerous and unfamiliar, but you should make a good faith effort to keep track of the names and geographical & historical associations of the philosophers whom we read.  Daily preparation may on occasion require you to familiarize yourself, at least superficially, with some vocabulary, history, and ethnographic information.  

Texts:
1.  African Philosophy: Selected Readings, ed., Albert G. Mosley, Englewood Cliffs, New Jersey: Prentice Hall. (1995).  $51.00

2.  African Philosophy: Essential Readings, ed., Tsenay Serequeberhan, New York, Paragon House.  (1991)  $16.95

3.  Several readings on electronic reserves or hyperlinks.

Assignments:

1.  Daily Preparation: The “Philosophy Survival Kit” will be a good guide for tips on philosophical reading, and you should rely on it in your daily preparations. You should allow ample preparation time and avoid last minute, superficial skimming of the readings.  Class discussion will proceed on the presumption of careful preparation. Please come to class each day with three things typed out: 1) a 1-2 sentence account of the reading’s thesis or fundamental point (absolute max! no run-on sentences), 2) a one paragraph abstract (100-200 words) of each article or chapter, and 3) a passage singled out that you think shows something novel, interesting, contradictory, surprising, disturbing, or otherwise philosophically significant in the readings.  If we read two authors for that day, you should complete these tasks for both figures.  I will collect these daily assignments randomly 6 times during the semester.  You’ll receive a grade on a scale of 0-5 points.  At the end of the semester you can throw out your lowest score and the remaining five assignments will constitute 25% of your final grade.  These assignments cannot be made up, and an absence on the day that I collect them will result in a zero for the assignment.

2.  Short Papers: You will write two short papers due March 19th and April 25th.  I will give directed topics for each of these as we approach the date.  Each paper should be 5-7 pages in length, no longer, and each short paper will constitute 20% of your grade, for a total of 40%.  I will provide more guidance in class about the nature of these papers. Please come to class with your paper completed, typed, and printed out on the day that it is due; we will use your papers as the basis for discussion on that date.  Late papers will not be accepted due to their role in the discussion on the date they are due.
3.  Term Paper:  You will write a term paper, based both on the readings assigned in the course and independent research.  You will choose your own topic and thesis.  The term paper should be 12-16 pages in length, and it will constitute 35% of your grade. I will provide more guidance later in the semester about the nature of these papers.  On one of the last two days of class, you will present a preliminary sketch of your term paper project to the class.  On that day, a mandatory abstract and bibliography will be due; I will comment on them and provide feedback to you to you in 24 hours or so, so that you can spend quality time writing, editing, and polishing these projects.  Your papers will be due by 5:00 on by Friday, 18 May 2007.

Plagiarism:  Any use of ideas not your own, whether you quote them directly or paraphrase them, must be cited.  Not doing so is plagiarism, one form of academic dishonesty.  The standard for plagiarism holds for all written work for this and any other course at Colby, and it includes books, journals, magazines, videos, web pages, spoken communication, and all other sources, regardless of medium.  Cases of plagiarism will result in an automatic ‘F’ in this course and a report sent to the Dean of Students Office.  Additional penalties can include suspension or expulsion.  See Colby College Catalogue for further details.

I.a  “Ethnophilosophy”: European and African Perspectives
In this unit, we begin with a brief reading from Hegel, and move from there to a couple of brief accounts of “African philosophy” contributed by Europeans, and then indigenous attempts to commit to writing in some systematic way the philosophy of various African peoples. These readings lay some groundwork, examining views that shaped and then came to typify the vision of Africa and Africans that existed within European intellectual circles during the 19th and 20th centuries.  Aside from Hegel, the work we read here is characterized by its underlying assumptions that (a) there is something one can call “philosophy” contained in African beliefs, social discourse, and cultural practices, (b) these philosophies emerge differently among the different ethnic groups that populate the continent, and (c) that these philosophies can be reconstructed from oral traditions and “traditional” beliefs and practices and might not be part of a written tradition.  This scholarly work was not labeled “ethnophilosophy” by those doing it, but by later critics whom we shall study in the next section of the course.  

I.b  Questions that will inform Part I of the course will include:  

•What is the European vision of Africa and Africans in the 19th and 20th centuries?

•What are Africans’ visions of themselves?  

•What political, social, and/or cultural functions do those visions serve?  

•What are the specific philosophies of the various peoples about whom we read?  

•Do these philosophies truly reflect the beliefs of the people they are supposed to reflect or do they reflect a Eurocentric, imaginary vision of Africans?  

•How does one separate or distinguish the two?  

•What is essentialism?  

•What is Eurocentrism?  

•What is Afrocentrism?  

•Is Afrocentrism somehow still “Eurocentric”?  

•What is “tradition” or “a tradition”?  

•What is philosophy or what counts as philosophy and why?

I.c  Major Figures and Works for Ethnophilosophy:  

1.  G.W.F. Hegel, (1770-1831), excerpts from Lectures on The Philosophy of History (1837) that describe Africa as the place where historical development does not and cannot occur, where human culture is inert or non-existent.  This is the paradigmatic “heart of darkness” view of Africa and Africans (Joseph Conrad aside).  Hegel’s views of Africa shape philosophical and anthropological views for nearly a century and a half, and they animate the European vision of Africa, as well.  Be on the lookout for echoes of Hegel throughout the semester.

2.  Placide Tempels (1906-1977), Belgian missionary.  Excerpts from Bantu Philosophy (La Philosophie Bantoue, 1945).  Tempels’s work is among the first by Europeans attempting to understand African culture on its own terms.  We will assess critically whether, or to what extent, his attempt is successful.

3.  Marcel Griaule (1898-1965), French anthropologist, ethnologist. Excerpts from Conversations with Ogotemmeli, (1965).  Conversations with a Dogon (southern Mali) elder from which Griaule reconstructs a philosophy.  His exposition of myth and ritual is very much indebted to Tempels.  Griaule is sometimes criticized for over-systemization and for making dubious connections between Dogon and Bantu philosophy.

4.  George G.M. James (19??-1954), originally born in Georgetown, Guyana in South America, James is most famous for his book, Stolen Legacy: Greek Philosophy is Stolen Egyptian Philosophy (1954).  Educated in England and spending most of his professional life in the U.S., James is one of the earlier proponents of Afro-centrism in the academy, and his book among the first to challenge the view that the roots of European philosophy are Greek.  

5.  Leopold Senghor (1906-2001), from Senegal, primarily a poet, but also a philosopher and statesman.  Major works include Liberté I: Negritude et Humanisme (1964) and On African Socialism (1964).  Defended the view that there is a European identity, typified by rationality, and an African identity, typified by emotion and intuition.  Embraced this African identity, calling it “Negritude” and gained a following among African poets and philosophers.

6.  Aimé Césaire (1931- )  Born on the French colonized Caribbean island of Martinique, Césaire was primarily a poet closely associated with the Negritude movement (see Leopold Senghor), though he was also seriously involved in politics.  Best known work of his poetry is probably Cahier d’un Retour au Pays Natal (translated as Return to my Native Land, 1956).  He also wrote Discours sur le colonialisme (Discourse on Colonialism, 1955) which was influenced by Franz Fanon’s book, Black Skin, White Mask.

7.  John Mbiti (1931-  ), Kenyan theologian. Wrote African Religions and Philosophy, (1969) and Concepts of God in Africa (1970).  Mbiti sees philosophy as subordinate to religion in Africa.  He has essentialist notions of “African” philosophy and “African” values.

8.  Cheikh  Anta Diop (1923-1986). Senegalese historian and anthropologist who defended Afrocentrism and argued that ancient Egypt was a black African culture. Major work, The African Origin of Civilization: Myth or Reality? (1974).  His views on African philosophy put him at odds with Senghor and Senghor’s vision of African identity.  (See George G.M. James)

9.  Alexis Kagame (1912-1981), Catholic priest and Rwandan philosopher who uses the analysis of language to do philosophy within the Bantu tradition.  Kagame was a Tutsi, the minority ethnic group that ruled in Rwanda (and which ultimately subjected the Hutu population), and was born into a family of elites who served as historians in the royal court of Rwanda.  His major work is La Philosophie Bantu Rwandaise de l'être (1955).  Kagame is largely influenced by, but also makes attempts to distance himself from, Tempels.  He develops ontological schemata inferred from language structure and syntax in the Kinyarwanda language.  His work bears the strong imprint of his scholastic/Aristotelian/Thomistic education and training.

10.  W.E. Abraham (19??-  ), born in Nigeria to Ghanaian parents.  Major work is The Mind of Africa (1962)  Abraham is trained in the analytic tradition of Britain and North America.  He analyzes his own Akan culture (Ghana), making inferences about shared cultural beliefs and values across Africa.  Currently Emeritus philosophy faculty member at University of California, Santa Cruz.  He is also the foremost authority on the life and works of Anton-Wilhelm Amo (1703-1758) a Ghanaian brought to Amsterdam by the Dutch East India Company as a youth in the early 18th century, and then raised and educated there.  He taught in European universities before returning to Ghana about a decade before his death.

11.  Kwame Gyekye (19??-  ), Ghanaian philosopher.  Major work, An Essay on African Philosophical Thought: The Akan Conceptual Scheme (1995).  Gyeke, an analytically trained philosopher, and he investigates, in addition to the “Akan conceptual scheme,” philosophical concepts such as personhood, community, time, body, soul, culture, and technology in the Akan culture.  Gyekye sees philosophy as a culturally based phenomenon but one that has a universal character: intellectual activity that “reflects deeply and critically about fundamental questions of human experience.”  He makes connections between Western and “African” conceptual metaphysics.

12.  J.Olupi. Sodipo   (19??-  ), Nigerian philosopher. Works include “The Concept of Chance in Yoruba Traditional Thought,” (1985); “Notes on the Concept of Cause and Change in Yoruba Traditional Thought,” (1973).  Sodipo is an analytic philosopher who uses ordinary language theory applied to Yoruba culture.  (In addition to his own writings, he has collaborated with American philosopher, Barry Hallen, both of whom are interested in the works of W.V.O. Quine)

I.d  Reading Schedule Part I:

•M. 5 Feb.  Read (a) Hegel, Excerpt from “The Philosophy of History” on reserve and (b) two online entries that provide some historical background on “the scramble for Africa: http://en.wikipedia.org/wiki/The_Scramble_for_Africa and http://www.saburchill.com/history/chapters/empires/0048.html.

  
Discussion of course materials, syllabus, and fundamental goals for the course.  Introductory lecture on European images of Africa and Africans.

•W. 7 Feb.  Read Levy-Bruhl pp.  40-61 in Mosley.

•M. 12 Feb.  Read Tempels, pp. 62-86 in Mosley.

•W. 14 Feb.  Read Mbiti, pp. 87-115 in Mosley.

•M. 19 Feb. Read Kagame, on reserve. [Note: Kagame’s work is largely untranslated, so this reading is an account of his work, rather than a primary document.]

•W. 21 Feb.  Read Gaiule, excerpts from Conversations with Ogotemelli, on reserve.

•M. 26 Feb. Read (a) Hallen & Sodipo, “Excerpts from Knowledge, Belief, and Witchcraft…” in Mosley, pp. 350-356 and (b) Gyekye, “An Essay on African Philosophical Thought—The Akan Conceptual Scheme,” (1987) in Mosley, pp. 339-349. 

•W. 28 Feb. Read Senghor, pp. 116-127 in Mosley.

II.a Critiques of Ethnophilosophy: “Professional Philosophy” or Universalism and Hermeneutic Philosophy:
In this unit of the course, we will study the work of several African philosophers who are critical of “ethnophilosophy” for a variety of reasons.  These figures were trained in Western universities, hence one of their group labels, “Professional Philosophy”.  We will first read work from philosophers trained as “analytic” philosophers, the predominant philosophical method in the twentieth century in Britain and North America.  Rooted in logical postivism, analytic philosophy sees philosophy as being fundamentally argumentative and based on the rules of Western logic.  It tends toward linguistic analysis and logical argumentation.  The “professional” African philosophers thus further distinguish themselves from the ethnophilosophers based on their commitments to a narrower conception of philosophy and philosophical discourse.  (Note: Hallen & Sodipo may also be considered analytic philosophers in this vein, though they do not take a critical view of “ethnophilosophy.”)

Hermeneutic philosophers position themselves in critical conversation with both the ethnophilosophers and the universalists.  As their name implies, hermeneutic philosophers see philosophy as primarily an interpretive enterprise that is always “situated” in some geographical, historical, cultural, political or other context.  Its “truths” are thus dependent on that situatedness.  These philosophers primarily follow, and are formally trained in, European philosophy of the Continent (primarily France and Germany).  The primary European figures in hermeneutics, phenomenology and post-modernism are strong influences on this group of philosophers: Heidegger, Gadamer, Husserl, Merleau-Ponty, Sartre, Ricoeur, Foucault, and Derrida, to name a few. Like the ethnophilosophers, they take as their starting point the real phenomena of African life, but they are critical of the essentialism and lack of analysis or interpretation on the part of ethnophilosophers.  Like the universalists, they welcome the methods and approaches of European philosophy, but not uncritically so, and they hold up to scrutiny claims to universality.  Part of the “situatedness” that the hermeneutic philosophers deal with explicitly is colonialism, post colonialism and neo-colonialism.  [This section then provides a conceptual segue then into the final section of the course on anti-colonial political philosophy, even though, chronologically, some of the writers in this third section of the course succeed those in the next section of the course.]

II.b  Questions that will shape Part II of the course are:  

•What are the specific criticisms each figure has of the ethnophilosophers?  

•Does philosophy have to be literate?  

•Can philosophy be rooted in oral tradition and culture?  

•In what sense is the philosophy of the universalists “African”?  

•What are the philosophical difficulties with notions of “authenicity” or “purity” when it comes to defining something such as philosophy?  

•How does one negotiate the tension between universality and particularity in philosophy, that is, is one’s particular circumstance or situation relevant to one’s philosophy, and if so, what implications does that have for claims to “universal” issues in philosophy?

•How does one negotiate the tension between universality and particularity (now “situatedness”) in philosophy?  

•Does attention to situatedness or particularity necessarily imply relativism?  

•Are there absolute truths?  

•What is a “tradition”?  

•Must traditional culture imply static culture?  

•Can a “tradition” change and still remain a “tradition”?

•Why might the concepts of Tradition and Destiny be of particular importance to Africans?

•What might it mean to romanticize “African traditions”?

•On what basis might one claim that the hermeneutical approach is most suitable to understanding and changing post-colonial Africa?

•What is the importance of understanding the past for living in the present and planning for the future?    How does hermeneutic philosophy approach these issues?

II.c  Major Figures and Works for Critiques of Ethnophilosophy: “Professional Philosophy” or Universalism and Hermeneutic Philosophy

1.  Paulin Hountondji (1942-  ), philosopher from Bénin.  Major work, African Philosophy: Myth and Reality (1983, 1996).  One of the fiercest critics of ethnophilosophy, Hountondji argues against any “African” truths or “African” reality.  Rather, there are universal philosophical problems, methods, and objects.  Ethnophilosophy, he argues, perpetuates colonial images of “primitive” Africa.  Ethnophilosophy is ultimately, according to Hountondji, Eurocentric.

2.  Peter Bodunrin, (19??-1997), Nigerian philosopher. Works include “Witchcraft, Magic and ESP: A Defense of Scientific and Philosophical Skepticism,” (1978); “The Question of African Philosophy,” (1981); “Philosophy in Africa: The Challenge of Relevance and Commitment,” (1992).  Throughout his work, Bodunrin insists that scholarly philosophy be rationally argumentative and critical.  He thus addresses questions regarding whether there could be an “African philosophy” based in or on indigenous African cultures.  Critical of Oruka’s “Sage Philosophy.”

3.  Henry Odera Oruka  (1944-1995).  Kenyan philosopher. Major work, Sage Philosophy: Indigenous Thinkers and Modern Debate on African Philosophy (1990) Oruka develops the idea of “sage philosophy” or simply “sagacity”.  He is critical of what he calls “cultural sagacity”, which would be much like ethnophilosophy and which he places beneath “philosophical sagacity;” the latter is universal, and can be found in non-literate cultures and inferred from oral traditions.  

4.  Kwasi Wiredu (1931-  ), Ghanaian philosopher. Prolific, but some relevant work includes, “How Not to Compare African Traditional Thought with Western Thought (1976); “On an African Orientation in Philosophy” (1972).  Wiredu develops an epistemology (influenced by the pragmatism of John Dewey) in which truth emerges from human endeavor and agency, and then uses that epistemology to investigate Akan notions of truth.  Wiredu puts himself in critical conversation with “traditional” African beliefs, which he believes need to be evaluated and rationally assessed.  Settles on a universalist notion of human intellectual endeavor which for him comprises “philosophy.”

5.  Theophilus Okere (19??-  ), Nigerian philosopher.  Major work, African Philosophy: A Historico-Hermeneutical Investigation of the Conditions of Its Possibility (1983).  Sees ethnophilosophy as simply ethnography that stands in need of interpretation.  Embraces a kind of historicity and relativism along the lines of Hans-Georg Gadamer.  Africa’s philosophies must arise in and from a particularized cultural and historical context.  Okere looks to some of his own Igbo practices as a means of developing and explaining his views.

6.    Okanda Okolo (1947-  ),  Congolese philosopher. Typical contribution, “Tradition and Destiny: Horizons of an African Philosophical Hermeneutics” (1991).  Further develops the philosophy proposed by Okere.  Focuses in depth on interpreting two notions—Tradition and Destiny—so as to provide a deeper understanding of their function.  Examines these concepts on the premise that Europeans have misunderstood, or falsely represented, their meaning.  His exploration of these concepts is influenced by Ricoeur, Heidegger, and Gadamer.

7.  Tsenay Serequeberhan (1952-  ), Originally from Eritrea.  Currently teaching philosophy at Morgan State University and associated with their Center for Global Studies.  Among his works are two books, The Hermeneutics of African Philosophy: Horizon and Discourse (1994) and Our Heritage: the Past in the Present of African-American and African Existence (2000). Serequeberhan is critical of “professional” philosophers for imposing a Western notion of philosophy and philosophical methodology on African thought and culture.  Although he follows Gadamer in his own methodology, he also explicitly addresses why Gadamer’s notions of interpretation are mostly immune from the types of critiques he launches against the “professional” philosophers: Gadamer’s work promotes self-consciousness of one’s particular situatedness as well as awareness of the political influences on one’s thoughts.  Finally Serequeberhan holds that the purpose of engaging in hermeneutic philosophy is to improve the lives of African peoples by theorizing a need for—and way of—liberation and by restoring and reassessing African “traditions” whose recovery and adaptation will be conducive to a better life.  [See entry on Serequeberhan below, III.c.8]

8.  Marcien Towa (1931-  ),  philosopher from Cameroon.  “Conditions for the Affirmation of a Modern Philosophical Thought” (1981).  Towa is critical of the Negritude movement and of ethnophilosophy as validating European prejudices, Towa urges critical thought that addresses fundamental human problems, but in an African context.  Like Hountondji, he believes there are fundamental (“universal”?) problems, but unlike him, he does not believe that philosophy must be limited to literate culture.  The oral traditions and literate texts that make a positive difference for Africa are the subject of philosophy.  Looking to the past, one must avoid nostalgia and romanticizing, but retrieve what can be useful for the future of African people.

9.  V. Y. Mudimbe (1941-  ), anthropologist, linguist, and philosopher from Democratic Republic of Congo, formerly Zaire.  Excerpts from The Invention of Africa (1988).  Mudimbe is influenced by Derrida, Bourdieu, and Foucault in his methodology and approach to culture, history, and historiography.  This work explores the manner in which Western accounts of Africa and African culture are more truly about the West and not about Africa.  He argues that a conceptual and linguistic ethnocentrism, steeped in European colonial power over Africa, pervades the categories of thought and writing in Europe and North America.  He interrogates, as well, the work of Africans trained in Western philosophical methods, asking whether such work exposes or conceals or distorts Africa.

II.d  Reading Schedule, Part II:

•M. 5 Mar. Read Hountondji, “African Philosophy: Myth and Reality,” (1976) in Serequeberhan, pp. 111-131.

•W. 7 Mar. Read Bodunrin, “The Question of African Philosophy,” (1981) in Serequeberhan, pp. 63-86.

•M. 12 Mar. Read Oruka, “Sagacity in African Philosophy,” (1983) in Serequeberhan, pp. 47-62.

•W. 14 Mar. Read Wiredu, “How Not to Compare African Thought with Western Thought” (1980) in Mosley, pp. 159-171 and “On Defining African Philosophy,” (1989) in Serequeberhan, pp. 87-110.

•M. 19 Mar. First Paper Due. 
•W. 21 Mar. Brief introduction to Gadamer’s theory of hermeneutics, especially his theory of interpretation and “horizons.”  Read (a) entry in Stanford Encyclopedia of Philosophy, “Gadamer,” http://plato.stanford.edu/entries/gadamer/#2 and read (b) Serequeberhan, “Introduction,” from The Hermeneutics of African Philosophy (1994), on reserve.

•M, W 26 and 28 Mar., Spring Break,

•M. 2 Apr. Read Okere, (a) Chapter Four, “Philosophy as Interpretation: A Study of H.G. Gadamer,” and (b) “Conclusion” on reserve.

•W. 4 Apr. Read Okolo, “Tradition and Destiny…” (1980) in Serequeberhan, pp. 201-210.

•M. 9 Apr. Read Towa, “Conditions for the Affirmation of a Modern Philosophical Thought,” (1981) in Serequeberhan, pp. 187-200.

III.a  Philosophy of Liberation and Struggle:
These writers share an intellectual interest—as well as active political engagement—in Africa’s struggle against European colonial powers.  Although they come from a range of places and peoples on the African continent, each of them aims to analyze and understand their current political and cultural position as a means to improve the lives of black people in post-colonial (and some say, “neo-colonial”) Africa.   The hope in this section is that you can bring to bear on political philosophy of Africa and Africans some of the ideas and modes of critiques from the first two sections. 

III.b  Questions that will shape Part III of the course will be:  

•What is Marxist socialism?  

•Why would Marxism be appealing to anti-colonial movements?  

•Why would it be appealing to Africans?  

•In what manner, and why, do the thinkers in this section of the course modify Marxist doctrine?  

•How might we use the notion of “situatedness” from the previous section of the course to understand how Marxist doctrine is modified in the writings of these thinkers and politicians?

•Is the nation-state a European “import” into Africa?  Are there better ways to organize political life in the wake of colonialism?  

•Marx is famous for saying that “the philosophers have only interpreted the world, the point is to change it.”  How can social and political philosophy in Africa play a role, and has it played a role, in positive change in Africa?

•How might the above quotation from Marx bear on the hermeneutic approach to philosophy that emphasizes interpretation, but also sees change as one of its potential effects?

•Are interpretation and change mutually exclusive?  Mutually dependent?

III.c  Major Figures and Works for Philosophy of Liberation and Struggle:

1.  Kwame Nkrumah (1909-1972), Ghanaian philosopher, activist, intellectual, and politician.  First president of independent Ghana in 1960.  Major work is Consciencism; we will read the essay, “The Mechanisms of Neo-Colonialism.”  Argued that Africa’s communal culture was at odds with capitalism in the West.  Developed a theory for African socialism based on state control of land and promotion of communal life and culture. 

2.  Julius Nyerere, a.k.a. “Mwalimu” [The Teacher] (1922-1999), Tanzanian political leader and writer.  Major works, Ujamaa—Essays on Socialism (1968); Freedom and Unity (1968).  The founder of socialism based on the notion of ujamaa, a Swahili term that is roughly translated as “familyhood”.  Though less theoretical and more practically oriented than Nkrumah, Nyerere also propounded a form of socialism based on what he saw as distinctive pre-colonial culture in Tanzania.  Rejecting Marxist views about Western class conflict, Nyerere develops a socialism attuned to the agrarian lives of Tanzanians.

3.  Amilcar Cabral (1924-1973), leader of anti-colonial struggle against the Portuguese in Guinea-Bissau.  Major works, Revolution in Guinea: An African People’s Struggle (1969); “National Liberation and Culture,” (1970).  Like other thinkers in this section of the course,  Cabral’s importance and insight resides in his adaptation of Marxist and socialist principles to the African colonial context.  He is highly and explicitly aware in his speeches and writings of the cultural diversity on the African continent.

4.  Oladipo (’Dipo) Fashina (19??-  ), Nigerian philosopher, social critic, and union leader for academics.  One important work is “Marx, Moral Criticism, and Political Choice” (1988).  Rejects the bifurcation in Marxist thought between economic theory and moral, humanistic theory.  Argues for conjoining the two conceptually and practically.   Promotes a Marxist socialism that gives weight to the deep moral issues that emerge from economic practices, and proposes solutions based on the link between the two.

5.  Ernest Wamba-dia-Wamba (1942-  ), Congolese historian and philosopher, founder of the Rally for Congolese Democracy, still involved in contemporary Congolese politics.  “Africa in Search of a New Mode of Politics,” (1994).  Critical of capitalism and Marxism, Wamba-dia-Wamba explores the manner in which revolutionary movements have failed to bring real independence and autonomy to Africa.  While still sympathetic to Marxist ideals, he critiques the manner in which so-called socialist regimes fail to improve the lives of masses of people.  In particular, he is critical of the nation-state (and nationalism) in Africa, which is still a remnant of European colonialism that is appropriated by revolutionary movements.  He recommends revolutionary restructuring in Africa , the demise of  “development” policies that keep Africa beholden to Western powers, shifting away from national identities, and indigenous control of economies.

6.  Fabien Eboussi Boulaga (19??- )  A theologian and philosopher from Cameroon.  Book Crise du Muntu (Crisis of Muntu: African Authenticity and Philosophy, 1977) and Christianity without Fetish (1981).  Currently teaching in Cameroon at the Catholic University of Central Africa.

7.  Frantz Fanon (1925-1961)  Born on the French colonized island of Martinique and educated professionally in France as physician and psychiatrist.  He worked for some time as a psychiatrist in French colonized Algeria and later played a role in the movement for Algerian independence.  Fanon was influenced in his writing by European philosophers in the existential and phenomenological schools, which influence he brought to bear on the experience of blacks who had been colonized by Europeans.  His best known works are Black Skin, White Masks (1952) and The Wretched of the Earth (1961).  

8.  Tsenay Serequeberhan (1952-  )  Originally from Eritrea.  Currently teaching philosophy at Morgan State University and associated with their Center for Global Studies.  Among his works are two books, The Hermeneutics of African Philosophy: Horizon and Discourse (1994) and Our Heritage: the Past in the Present of African-American and African Existence (2000).  Sereqheberhan uses Gadamer’s theory of hermeneutics to address issues of African liberation and the role of philosophy in the present and future lives of Africans.  He places himself in conversation with the works of Fanon and Senghor, among others.  [See previous entry for Serequeberhan in II.c.7]

9.  Stephen Biko (1946-1977).  South African medical student, political activist, student leader, and ultimately martyr to the anti-apartheid cause.  “Black Consciousness and the Quest for a True Humanity,” (1973).  Biko is critical of conservative apartheid apologists as well as white liberal anti-apartheid politics, and he was a leader of the more radical Black Consciousness Movement. In this speech/article he sets out the tenets of the movement, the political conditions that made it necessary, and his hopes for a very different future.

10.  Nelson Mandela (1918-  ).  South African anti-apartheid dissident, political prisoner, President of the African National Congress, and ultimately, President of South Africa.  Excerpt from The Struggle is My Life.  The excerpt contains the “Freedom Charter,”  Mandela’s response to charges that the ANC is “communist,” and his account of the African Nationalism. 

III.d  Reading Schedule for Part III

•W. 11 Apr. Brief introduction to key concepts in Marxist and socialist thought; Read (a) “Marx: Getting Started”;  and (b) Nkrumah, “The Mechanisms of Neo-Colonialism,” available on line at the Marxists Archive:  http://www.marxists.org/subject/africa/nkrumah/neo-colonialism/ch01.htm and (c) Read Nyerere, “Leaders Must Not Be Masters,” on reserve.

•M. 16 Apr. Read Cabral, “National Liberation and Culture,” speech available at: http://historyisaweapon.com/defcon1/cabralnlac.html. 

•W.  18 Apr. Read Wamba-dia-Wamba, “Challenges of the African Philosopher,” in Serequeberhan, pp. 211-244.

•M. 23 Apr. Read Serequeberhan, “Colonialism and the Colonized: Violence and Counter-violence,” on reserve.

•W. 25 Apr. Second Paper Due. 
***Thursday, 26 April: Lecture: Professor Tsenay Serequerbehan, “Africana Philosophy: The Way Ahead.”  4:00 Lovejoy 215.  Mandatory Attendance.

•M. 30 Apr. Read Mandela, “The Struggle is My Life,” and Biko, “Black Consciousness and the quest for True Humanity,” both on reserve.

•W. 2 May Read Schutte excerpts from Ubuntu: An Ethic for a New South Africa, (a) “Introduction,” and (b) “Politics” on reserve.

•M. 7 May  Student Presentations of Term Paper Projects

•W. 9 May  Student Presentations of Term Paper Projects

RESOURCES:

Electronic:

1.  http://www.colby.edu/academics_cs/library/helpwithassignments/african-studies-guide.cfm  Colby Library’s page that contains many resources: databases, web pages, encyclopedias, dictionaries, histories, and many others.

2. http://africadatabase.org/  Contemporary Africa Database.  Subject areas: countries; people, arts; business; education, academia and research; media; politics and governance; professions; religion.  Maintained by the Africa Centre, London.

3. http://www.marxists.org/subject/africa/index.htm   This site serves as archive, encyclopedia, and full text source for virtually all Marx’s and Marxist writings.  An amazing resource overall.  This particular page corresponds to Marxist/Socialist thinkers from Africa, several of whom we read for this course, and it provides biographies, explanations of philosophers’ fundamental concepts, and full text versions of several of their writings and/or speeches.

4.  http://pegasus.cc.ucf.edu/~janzb/afphil/  African Philosophy Resources, Dr. Bruce Janz, University of Central Florida, maintains this site.

5.  http://users.ox.ac.uk/~shil0124/african-philosophy.html  African Philosophy, Dr. Peter King, Pembroke College, Oxford University, UK, maintains this site.

6. http://plato.stanford.edu/entries/african-sage/  Stanford Encyclopedia of Philosophy.  This is the link to the entry for the entry, “African Sage Philosophy,” which situates it among its critics, and contains an excellent bibliography.  A general search on SEP for “African Philosophy” gives rich and varied results, from philosophy of human rights to feminism to influences of American Pragmatism.

Books, Articles, and other printed resources:

Collected Volumes

Brown, Lee, editor.  African Philosophy: New and Traditional Perspectives.  (New York: Oxford University Press, 2004).

Coetzee, P.H. and A. P. J. Roux, editors.  Philosophy From Africa, A Text with Readings,  2nd edition.  (Cape Town: Oxford South Africa, 2002).

English, Parker and Kibujjo M. Kalumba, editors.  African Philosophy: A Classical Approach.  Upper Saddle River, NJ: Prentice Hall, 1996).

Eze, Emmanuel Chukwudi, editor.  African Philosophy: An Anthology.  (Malden, MA: Blackwell Publishing Ltd., 2004).

Eze, Emmanuel Chukwudi, editor.  Postcolonial African Philosophy: A Critical Reader  (Cambridge, MA: Blackwell Publishers, 1997).

Karp, Ivan and D.A. Masolo, editors.  African Philosophy as Cultural Inquiry.  (Bloomington: Indiana University Press, 2000)

Mudimbe, The Invention of Africa (1988) available as an e-Book through Colby’s catalogue.   Search by title or author; select the electronic version of the book title, The Invention of Africa.  You will be asked to provide your name and student identification number.

Wiredu, Kwasi, editor.  A Companion to African Philosophy. (Malden, MA: Blackwell Publishing Ltd., 2004).

Monographs, Articles, and other texts

Abraham, W.E.  The Mind of Africa.  (Chicago: The University of Chicago Press, 1962).

Achebe, Chinua.  Things Fall Apart.  (New York: Anchor Books, first Anchor printing, 1994,  originally published, 1958).

Appiah, Kwame Anthony.  In My Father’s House: Africa in the Philosophy of Culture.  (New York: Oxford University Press, 1992).

Bragança, Aquino de and Immanuel Wallerstein, editors.  The African Liberation Reader.  Volume 1: The Anatomy of Colonialism; Volume II: The National Liberation Movements; Volume III: The Strategy of Liberation.  Originally published in Portuguese. (London: Zed Press, 1982 first published in English).

Eboussi-Boulaga, Fabien, “The African in Search of Identity,” in Geffre and Luneau, (eds), The Churches of Africa: Future Prospects. (New York, The Seabury Press, 1977).

Gugler, Josef.  African Film: Re-imagining a Continent.  (Bloomington: Indiana University Press, 2003).

Gyekye, Kwame.  An Essay on African Philosophical Thought: The Akan Conceptual Scheme, revised edition.  (Philadelphia: Temple University Press, 1995).

Hountondji, Paulin J.  African Philosophy: Myth and Reality, 2nd edition.  (Bloomington: Indiana University Press, 1996).  

Hallen, Barry.  A Short History of African Philosophy.  (Bloomington: Indiana University Press, 2002).

Imbo, Samuel Oluoch.  An Introduction to African Philosophy.  (Lanham, MD: Rowman & Littlefield, 1998).

James, George G.M.  Stolen Legacy: Greek Philosohy is Stolen Egyptian Philosophy. (Trenton, NJ: Africa World Press, 1992).

Kingsolver, Barbara.  The Poisonwood Bible.  (New York: Harper Perennial, reprint edition 1999).

Mbiti, John S.  African Religions and Philosophy, 2nd edition.  (Oxford: Heinemann Publishers, 1996; Original printing 1969).

Paton, Alan.  Cry the Beloved Country.  (New York: Scribner, first Scribner paperback edition, 2003, originally published, 1948)

Serequeberhan, Tsenay.  The Hermeneutics of African Philosophy: Horizon and Discourse.  (New York: Routledge, 1994).

Shutte, Augustine.  Ubuntu: An Ethic for a New South Africa.  (Pietermaritzburg: Cluster Publications, 2001).

Shutte, Augustine.  Philosophy for Africa.  (Cape Town: University of Cape Town Press, 1993).  
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