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D i s c o u r s e s  o n  A f r i c a
:.

INTRODUCTION

The struggle for reason in Africa
MOGOBEB. RAMOSE

For centuries, discourses on Africa have been 
dominated by non-Africans. Many reasons 
account for this state of affairs and, not least, the 
unjustified violence of colonization. Since colo
nization, Africans have had almost an infinity of 
spokespersons. These claimed unilaterally the 
right to speak on behalf of the Africans and to 
define the meaning of'experience and truth for 
them. Thus Africans were reduced to silence even 
about themselves. On the face of it, decoloniza
tion removed this problem. However, on closer 
analysis it is clear that decolonization was an 
important catalyst in the breaking of the silence 
about the Africans. It is still necessary to assert 
and uphold the right of Africans to define the 
meaning of experience and truth in their own 
right. In order to achieve this, one of the require
ments is that Africans should take the opportuni
ty to speak for and about themselves and in that 
way construct an authentic and truly African dis
course about Africa. In this introduction, focus is 
placed first upon some of the main reasons why 
Africa was reduced to silence. This is followed by

the speech, the discourse, of Africans about the 
meaning of experience and truth for them. The 
essays contained in this section constitute this 
discourse. We now turn to consider some of the 
principal reasons why colonization considered 
itself justified in silencing and enslaving Africa.

'MAN IS A RATIONAL ANIMAL'

One of the bases of colonization was that the 
belief ‘man is a rational animal’ was not spoken 
of the African, the Amerindian, and the 
Australasian. Aristotle, the father of this 
definition of ‘man’, did not incur the wrath of 
women then as they were probably astounded by 
the fact that for him the existence of his mother 
appeared to be insignificant. It was only much 
later in history, namely at the rise of feminist 
thought and action, that the benign forgiveness 
of Aristotle by the women of his time came to be 
called into question.1 Little did Aristotle realize 
that his definition of ‘man’ laid down the foun
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dation for the struggle for reason -  not only 
between men and women but also between the 
colonialists and the Africans,2 the Amerin
dians,3 and the Australasians.

Aristotle’s definition of man was deeply 
inscribed in the social ethos of those communi
ties and societies that undertook the so-called 
voyages of discovery — apparently driven by 
innocent curiosity. But it is well known that 
these voyages changed into violent colonial 
incursions. These incursions, unjustifiable under 
all the principles of the theory of the just war, 
have had consequences that are still with us 
today. It seems then that the entire process of 
decolonization has, among others, upheld and 
not jettisoned the questionable belief that ‘man 
is a rational animal’ excludes the African, the 
Amerindian, and the Australasian. In our time, 
the struggle for reason is rearing its head again 
around the globe, especially in the West, under 
the familiar face of resilient racism.

For example, the term ‘African philosophy’ 
renders the idea that history repeats itself easy to 
believe. More often than not the term tends to 
revive innate scepticism on the one hand, and to 
stimulate ingrained condescension on the other. 
The sceptic, unswervingly committed to the will 
to remain ignorant, is simply dismissive of any 
possibility, let alone the probability, of African 
philosophy. Impelled by the ■mil to dominate, 
the condescendor -  who is invariably the poster
ity of the colonizer -  is often ready to entertain 
the probability of African philosophy provided 
the judgement pertaining to the experience, 
knowledge, and truth about African philosophy 
is recognized as the sole and exclusive right of 
the condescendor. O f course, this imaginary 
right, supported by material power designed to 
defend and sustain the superstition that Africa is 
incapable of producing knowledge, has far- 
reaching practical consequences for the con
struction of knowledge in Africa. The self- 
appointed heirs to the right to reason have thus 
established themselves as the producers of all 
knowledge and the only holders of the truth. In 
these circumstances, the right to knowledge in 
relation to the African is measured and deter

mined by passive as well as uncritical assimila
tion,4 coupled with faithful implementation of 
knowledge defined and produced from outside 
Africa. The condescendor currently manifests 
the will to dominate through the imposition of 
‘democratization’, ‘globalization’, and ‘human 
rights’. Such imposition is far from credible if 
one considers, for example, the fact that democ
racy became inadvertently the route towards the 
inhumanity as well as the irrationality of the 
holocaust.

Historically, the unjust wars of colonization 
resulted in the forcible expropriation of land 
from its rightful owners: the Africans. At the 
same time, the land expropriation meant loss of 
sovereignty by the Africans.5 The close connec
tion between land and life6 meant also that by 
losing land to the conqueror, the African 
thereby lost a vital resource to life. Tliis loss was 
aggravated by the fact that, by virtue of the so- 
called right of conquest, the African was com
pelled to enter into the money economy. Thus 
the so-called right o f conquest introduced an 
abrupt and radical change in the life of th e : 
African. From the condition of relative peace; 
and reasonable certainty to satisfy the basic 
necessities of life, the African was suddenly 
plunged into poverty. There was no longer the 
reasonable certainty to meet the basic necessities 
of life unless money was available. Having been 
thus rendered poor by the stroke of the pen 
backed by the use of armed force, the African 
was compelled to find money to assure not only 
individual survival but also to pay tax for owning 
a hut, for example. In .this way, the African’s 
right to life -  the inalienable right to subsistence 
— was violated. Since all other rights revolve 
around the recognition, protection, and respect 
of the right to life, talk about human rights 
based upon the continual violation of this right 
can hardly be meaningful to the African. To; be 
meaningful, human rights discourse must 
restore material and practical recognition, pro
tection, and respect for the African’s inalienable 
right to subsistence.

The 1994 Kampala conference on repara
tions to Africa is a pertinent example of Africa’s
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demand for the material and practical restora
tion of her inalienable right to subsistence. 
Reparations, though not technically due to the 
conquered, is in this case morally and legally 
appropriate. I t proceeds from the premise that 
there is a historical and conceptual link between 
colonization, racism, and Slavery. It was there
fore demanded that these items be included in 
the agenda of the United Nations conference on 
racism to be held in the city of Durban, South 
Africa in August 2001. The necessity to include 
this demand prompted the United States of 
America to threaten to boycott the conference. 
It must be emphasized in favour of the United 
States and, with particular reference to hostile 
sentiment towards Israel or the world Jewry, that 
it is ethically imperative to oppose vigorously 
anyone who contemplates a repeat of the irra
tionality and the inhumanity of Hitler’s holo
caust. However, it is the United States which 
undermined her own ethically laudable position 
by insisting on the exclusion from the United 
Nations agenda deliberations on restitution 
arising from the injustice of colonization and 
slavery. Surely, these experiences of humanity 
were also by every test both irrational and 
inhuman? There is no hierarchy in measuring 
the value of one human life over another. Thus 
the question persists: why is it that the African’s 
right to life continues to be denied, derecog
nized, and remains practically unprotected by 
the beneficiaries of the violence, irrationality, 
and the inhumanity of colonization? The United 
States and Israel sent an official delegation to the 
Durban conference. Israel and the United States 
later on withdrew their delegations from the 
conference. The majority of the Western coun
tries present at the conference insisted that the 
prevailing inhumanity of the global structural 
violence and poverty should be maintained. This 
they did by ensuring that the conference would 
adopt resolutions that would absolve them from 
both the moral and the legal guilt of the violence 
of colonization and the inhumanity of racism. 
That Africa relented in the name of compromise 
clearly underlines the urgent need for authentic 
African philosophy aimed towards the liberation

of Africa. Thus the struggle for reason is not 
only from outside but also from within Africa.

‘ALL MEN ARE RATIONAL ANIMALS'

The struggle for reason — who is and who is not 
a rational animal -  is the foundation of racism. 
Despite democracy and the culture of human 
rights in our time, the foundation of the struggle 
for reason remains unshaken. Biological acci
dents like blue eyes, skin colour, short hair, or an 
oval cranium are all little pieces of poor evidence 
to prove the untenable claim that only a particu
lar segment of humanity is rational. This con
ventionally valid but no less scientifically unten
able proof was used to justify both colonization 
and the Christianization of the colonized. This 
imaginary justification proved unsustainable 
because of a ‘basic contradiction in the internal 
logic, as well as the intent of both colonization 
and Christianization. If  the colonized are by 
definition without reason, then it may be 
justified to turn them into slaves. But they must 
be seen as slaves of a particular kind, namely 
sub-human beings who, because of lack of 
reason, can have no will of their own and there
fore no freedom either. To teach them anything 
that human beings can understand and do by 
virtue of their rationality would be a contradic
tion in terms. It would be tantamount to 
redeeming them from the status of sub-human 
beings and to elevate them to parity with human 
beings. This is precisely why the ensuing stale- 

' mate in the Christianization of die colonized was 
overcome when the Papal bull, Sublimis Deus, 
gave in to the law of logic and removed the con
tradiction by unreservedly declaring that ‘all men 
are rational animals’.7 The Papal declaration, 
together with the defeat of scientific racism, do 
however have great and fundamental 
significance. Both may be seen as the triumph of 
reason in the affirmation that all human beings 
are rational animals. On this basis, it is dear that 
there is indeed only one race, the human race.

The Papal declaration, just like the defeat of 
scientific racism by science itself, failed to eradi
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cate and erase the struggle for reason from the 
social consciousness of successive generations of 
the former colonizers: be they in the colonizing 
mother countries or in the former colonies. The 
will and determination to wish away Sublimis 
Deus and the victory’ over scientific racism is no 
more than a sustained endeavour to enliven and 
sustain the myth that only a particular segment 
of humanity lias a prior, exclusive, and superior 
right to rationality. According to this reasoning, 
the myth that within the species homo sapiens 
there are humans proper and sub-humans means 
that there cannot be one human race. In our 
complex global village of today, biology through 
the reproductive route shall eventually vindicate 
the reality that the human race is one. Children 
shall continue to be born from mothers and 
fathers with accidental biological differences and 
different cultural backgrounds. Provided 
humanity does not sink into the ultimate irra
tionality of self-annihilation through an 
unwinnable nuclear war, human reproductive 
power shall in the distant future of evolution 
march inexorably towards the defeat of the myth 
that the human race is not and cannot be one.

Why did the teaching of Western philoso
phy in African universities fail for so long to 
address the concrete experience of racism in the 
continent in the light of philosophical racism? 
For too long the teaching of Western philoso
phy in Africa was decontextualized precisely 
because both its inspiration and the questions it 
attempted to answer were not necessarily based 
upon the living experience of being-an-African 
in Africa. Yet, the Western philosophers that 
the teaching of philosophy in Africa emulated 
always drew their questions from the lived expe
rience of their time and place. Such questioning 
included the upkeep and refinement of an estab
lished philosophical tradition. In this sense, 
Western philosophy has always been contextual. 
But this cannot be said without reservation 
about the teaching of Western philosophy in 
Africa since it was -  and still is -  decontextual- 
ized to the extent that it systematically and per
sistently ignored and excluded the experience of 
being-an~African in Africa. The mimetic and

the decontextualized character of the teaching of 
Western philosophy in Africa calls for a radical 
overhaul of the whole epistemological paradigm 
underlying the current educational system. To 
evade this duty is to condone racism -  which is a 
form of injustice. The injustice is apparent in the 
recognition that there is neither a moral basis 
nor pedagogical justification for the Western 
epistemological paradigm to retain primacy and 
dominance in decolonized Africa. The indepen
dent review and construction of knowledge in 
the light of the unfolding African experience is not 
only a vital goal -  it is also an act of liberation.8

IS THERE AN AFRICAN PHILOSOPHY?

The question whether or not African philosophy 
is possible or exists continues to be debated. It is 
curious that the debate seems endless even 
though strong arguments have been advanced to 
demonstrate the actual existence of African phi
losophy. Non-Africans are the principal initia
tors of this question. They remain the ones who 
continue to keep the question alive. Thus it is 
pertinent to ask, (i) why they persist in raising 
this question and, (ii) what is the meaning of 
this question. In answer to the second question 
we reply that it is evident that there are many 
African philosophers around if by that we 
mean people schooled in the discipline of 
philosophy. For this reason, it is unlikely that 
the non-Africans are posing this as an empirical 
question. The question pertains more to the 
capability of the African to philosophize. In 
other words, it is doubtful that Africans can phi
losophize. If  Africans were exposed to philoso
phy they could not cope with its requirements. 
This is because by their nature, their very, being 
what they are, it is impossible for Africans to do 
philosophy. In this way, the question assumes an 
ontological character: it calBf into question the 
humanity of the African. The question is thus 
another way of saying that it is doubtful if 
Africans are wholly and truly human beings. 
The majority of the non-Africans continue to 
choose the answer that Africans are not wholly /
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and truly human beings. Proceeding from this 
premise it was a matter of course for them to 
write the history of Western philosophy without 
due consideration for the African component in it.

For example, Pope John Paul II, in his ‘fides 
et Ratio, Vatican 1998’ implies that Africa pro
vides nothing remarkable Or worth recalling in 
the history of philosophy since antiquity to the 
contemporary period. The Italian, D. 
Composta, and Copleston also give neither 
credit nor scientific status to African philosophy 
in antiquity. Copleston ‘totally rejects a histori
cal and scientific African philosophy of ancient 
black Egypt and its subsequent influence on and 
relation with early Greek philosophy. ... F. C. 
Copleston (1907-1985), an American Catholic 
clergyman, is a typical twentieth-century 
European representative of the view which 
denies and severs all historical philosophical 
links of ancient Egypt with Greece and Rome. 
... Furthermore, Copleston would not accept 
even the personally documented testimonies of 
the ancient Greek philosophers. In his 
Metaphysics (1.1981b, 14-24), Aristotle clearly 
recognizes the Egyptian origin of the philosoph
ical sciences of mathematics and astronomy. ... 
If  Copleston ignores the personal and firsthand 
literary testimonies of ancient Greek philoso
phers, he would certainly be less ready to accept 
the secondary reports of later past authors like 
Herodotus...’9 Thus in the name of science many 
spurious excuses were, found as to why there 
could not be and never was an African philoso
phy. The history of Western philosophy was 
seen from this perspective and continues to be 
done within the framework determined by the 
premise that Africans are not wholly and truly 
human. African historical reconstruction is a 
response and a challenge to this tradition. It is a 
questioning of the standards used in the recon
struction of the history of Western philosophy. 
It is an interrogation of the manner and extent 
to which the standards have been used to 
produce^ a less than truthful picture of the history 
of Western philosophy, especially the Ancient 
and Medieval periods.

THE AFRICAN HISTORICAL 
RECONSTRUCTION

Like the defenders of black philosophy in the 
United States of America, the proponents of 
African historical reconstruction were asked to 
justify their claim that there is an African philos
ophy. This demand for justification clearly pre
supposed ‘a specific understanding of the nature 
of the philosophical enterprise and the appropri
ate standards and methods for philosophizing.’10 
There was thus an implicit distinction between 
Philosophy and philosophy, the latter being the 
suitable label for the African’s claim. But is there 
any scientific ground for this kind of distinction? 
W ho determines the ‘scientificity of the distinc
tion? The demand for the protection of stan
dards arising from this situation is weakened by 
its very lack of objectivity. It is also devoid of 
legitimacy since it arises from the questionable 
premise that Africans are not wholly and truly 
human. Arguing for the legitimacy of the 
African historical reconstruction, I. Osuagwu 
posits that ‘African history of philosophy is an 
existential, call it an ontological, memorial of the 
ways our scholarly ancestors thought and lived 
life through, the way they attempted to under
stand and master themselves and their world.’11 
The deeper meaning of the word ‘memorial' in 
this context is that there is an inextricable con
nection between memory and the construction 
of individual or collective identity. Thus self- 
knowledge can never be complete without refer
ence to one’s roots, to the past which is one’s 

, history. It is because of their adherence to the 
image of their identity that human beings some
times prefer to lose their lives rather than suffer 
the loss of their identity. For this reason the 
study of one’s history is necessary. On this rea
soning, the blurred and dotted picture of the 
history of Western philosophy is a deformation 
of the African identity. African historical recon
struction is a corrective to this. It is intended to 
present the true picture of the African identity. 
‘In conducting their historical essay, African 
philosophers want to rectify the historical preju-

1 dices of negation, indifference, severance, and
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oblivion that have plagued African philosophy 
in the hands of European devil’s advocates and 
their African accomplices. African historical 
investigations in philosophy go beyond defence, 
confrontations, and corrections. They are also 
authentic projects and exercises in genuine 
scientific construction of African philosophy 
concerning diverse matters of its identity and 
difference, problem and project, its objectives, 
discoveries, development, achievements and 
defects or failures.’12 Historical investigations 
such as Cheik Anta Diop’s The African origin of 
civilization, M . Bernal’s Black Athena, T. 
Obenga’s Philosophic Afiicaine de la Periode 
Pharaonique2780-330 avant notre ere, and, I. C. 
Onyewuenyi’s The African origin o f Greek philoso
phy, must be studied in this light.

TOWARDS THE LIBERATION OF 
PHILOSOPHY

To deny the existence of African philosophy for 
the sake of maintaining the existing standards in 
education is to undermine the very nature of 
education and science. It is at the same time to 
make the questionable claim that the curriculum 
is free from ideological tension. The opponents 
of the protection of the existing standards of 
education recognize that the educational cur
riculum is by definition the terrain of ideological 
struggle. For the sake of the liberation of those 
who bore the burden of learning under the 
imposed Western epistemological paradigm, 
they urge for the transformation of the curricu
lum. Resistance to this is tantamount to the 
rejection of liberation. It is precisely standing 
firm in the position of the de-liberation of phi
losophy. But the de-liberation of philosophy 
must be challenged through transformation. 
Parallel with the black experience in the United 
States of America, ‘a philosophy that reflects 
and/or endorses the white experience dominates 
the discipline. Accordingly, to call for a black 
philosophy ... is to launch an implicit attack on 
racism in philosophy, especially in its conceptu
al, research, curricular, and institutional expres

sions. ... to advance a black philosophy is to 
affirm that the black perspective has been deval
ued and omitted from the recipe of Western 
philosophy and that that which has been ignored 
is a necessary ingredient for authentic philoso
phizing.’13 Authentic philosophizing is possible 
only through the inclusion of that which was 
deliberately ignored and omitted and, in our 
example, this is African philosophy. The inclu
sion is necessary for the liberation of philosophy 
from the overwhelming one-sidedness of the 
history of Western philosophy.

To deny the existence of African philosophy 
is also to reject the very idea of philosophy. It is 
to foreclose in advance the doors of communica
tion with what we do not know. Yet, if the 
philosopher is the lover of wisdom, surely it is 
common sense that one cannot acquire wisdom 
by improving one’s skills to avoid listening to 
others. Hearing others is one thing but listening 
to them is quite another matter. The latter 
involves the possibility for communication. 
Accordingly, to deny oneself the opportunity for 
dialogue is to reject the possibility condition of 
becoming a philosopher. Dialogue being the 
basis of deliberation, it is dear that the liberation 
of philosophy is possible only through dialogue. 
For this reason it is imperative to take seriously 
Gracia’s warning to Continental and Anglo- 
Saxon philosophers, namely, th a t '... the sorts of 
questions raised by Continental philosophers are 
frequently dismissed by analysts as illegitimate, 
and the questions they regard as legitimate are 
dismissed by Continental philosophers as trivial 
... This technique of dismissal is a serious 
matter, for it clearly points to a land of 
antiphilosophical dogmatic attitude that runs 
contrary to the veiy nature of the discipline as 
traditionally conceived... To reject at the outset 
any attempt and possibility of communication 
with those who oppose us is something that has 
always been criticized by philosophers and that, 
nonetheless, is generally accepted in the profes
sion today. The curiosity to understand those 
who don’t think as we do is gone from philo
sophical cirdes to the detriment of the disci
pline. The situation, therefore, is intolerable not
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only from a practical standpoint but more 
important, because it threatens to transform the 
discipline into one more of the many ideologies 
that permeate our times, where differences of 
opinion are settled not through argument but 
through political action or force.’14

CONCLUSION

In reading what follows, both the curious and the 
adherents to the view that only one segment of 
humanity has a prior and exclusive claim to 
reason might feel urged to raise a number of 
questions and even objections. One of the ques
tions might be that what is presented as African 
philosophy is so familiar to Western thought that 
one still wonders what exactly is African after all. 
First of all, this question is a strange way of pre
ferring to ignore the fact that African philosophy 
is by any stretch of the imagination linguistically 
and philosophically distinct from whatever 
might be termed Western philosophy. Second, 
one of the unstated presuppositions of this ques
tion is that African philosophy is not only an 
expression of the already familiar in Western 
philosophy but that it also relies upon it for its 
existence. To discover familiarity between 
Western and African philosophies is not the 
same thing as to affirm identity between them. 
The two philosophies are not and cannot be 
identical, since to be identical they must dissolve 
into one philosophy only. Such dissolution might 
be possible only if (a) two separate conditions 
may be found to be exactly the same in all 
respects at one and the same time; (b) if human 
freedom and, therefore the inherent unpre
dictability of human action, were to be complete
ly removed from the human experience. For as 
long as requirements (a) and (b) cannot be 
fulfilled at the same time in specific circum
stances relating to a particular human experience, 
the point that familiarity is not identity remains 
intact. Furthermore, the fact that human experi
ence is time and space bound allows for the pos
sibility of similar insights arising out of dissimilar 
experiences. This means that, although insights

might be similar, they are always ineluctably 
clothed and coloured by different experiences. 
Tinctured insights are the possibility condition 
for dialogue and communication. But they are 
not the reason for the assimilation, integration, 
or even dissolution of one experience into 
another. Yet, over the centuries, since conquest 
in the unjust wars of colonization, this has been 
the course preferred by the non-Africans in their 
relations with the Africans. The former, ignoring 
the tinctured character of insights and refusing to 
recognize the basic distinction between insight 
and argument, persistendy argue that since the 
insights are the same, the African must in the 
name of'development’, ‘democracy’, and ‘human 
rights’, for example, simply dissolve and become 
Western. This kind of demand -  sometimes 
under the guise o f ‘methodological’ objections -  
is based on the fallacy that one experience is both 
prior to in terms of temporal or historical 
sequence and superior to the other in terms of an 
artificial hierarchical order. This kind of demand 
is morally questionable. That it is an objection 
epistemologically untenable requires no special 
pleading. However, it is understandable that it 
should come from a people who in the name of 
science have not only confused but insist on the 
identification of reason with absolute obedience 
to the convention to rely on the authority of ref
erences. The insistence is implausible because 
reason manifests itself first through the spoken 
language. Writing is an invention which depends 
on the prior existence of the spoken language. 
Accordingly, the speaking human being {homo 
loquens) precedes the writing human being {homo 
scriptans). Therefore, where there are no foot
notes, there is no reason in the fallacy underlying 
the demand of the non-Africans to assimilate 
and integrate the African into the West. At 
bottom this fallacy is expressive of the wish to 
appropriate experience and history for the sake of 
sustaining the undying myth that only one 
segment of humanity has a prior, superior, and 
exclusive right to reason. Without this wish there 
is no need to posit the question whether or not 
there can be an African philosophy.



PHILOSOPHY FROM AFRICA

ENDNOTES

1 McMillan, Carol. 19B2. Women, reason and
nature. Oxford: Basil Blackwell Publisher
Limited, 1982:1-15 and 80-151.

2 Hume, D. ‘O f national characters, in F. N. 
Norton 8c R. H. Popkin (eds.), David Hume: 
Philosophical historian. New York: The Bobbs- 
Merrill Company, 1965:47.

3 Williams, R. A. 1990. The American Indian in 
Western legal thought. Oxford: Oxford University 
Press.

4 This is precisely the same structural circumstance 
in which the Amerindian and the Australasians 
find themselves. By claiming the sole and exclu
sive right to reason, the erstwhile conqueror con
tinues to hold epistemological primacy and domi
nance. In this way holding the key to knowledge 
practically means holding the key to power. See 
Bondy, A. S. ‘The meaning and problem of 
Hispanic thought (Can there be a Latin 
American philosophy?)’, in J. j. E. Gracia (ed.), 
Latin American philosophy in the twentieth century. 
New York; Prometheus Books, 1986:243.

5 In his discussion o f ‘the evolution of the interna
tional personality of the new African states’, in the 
pre-colonial period, Okoye argues against the 
denial o f ‘any status in classical international law’ 
to the ancient and medieval states outside 
'Europe'. He notes pertinently that, ‘Again 
European powers concerned in the acquisition of 
African territories in the nineteenth century took 
the opinion that native populations had rights of 
sovereignty over the territory'. Okoye, F. C, 
International law and the new African states. 
London: Sweet &. Maxwell, 1972:5.

6 Brueggemann, W . 1977. The land. Philadelphia: 
Fortress Press, 1977:48. Fanon, F. 1961. The 
wretched o f the earth, (tr.) C. Farrington. Penguin 
Books: Harmondsworth, Middlesex, 1961:34.

7 Hanke, L. 1937. ‘Pope Paul III and the American 
Indians.’ Harvard Theological Review, xxx:71-72.

8 Altbach, P. G. 1984. ‘The distribution of knowl
edge in the third world: A case study in neocolo
nialism’, in P. G. Altbach and Gail P. Kelly (eds.), 
Education and the colonial experience. New 
Brunswick (USA) and London: Transaction 
Books, 1984:230-231.

9 Osuagwu, I. M. 1999. African historical reconstruc
tion. Imo State, Nigeria: Amamihe Publications, 
1999:87, 94,95,96.

10 Jones, W . R. 1977-1978. T h e  legitimacy and 
necessity of black philosophy: Some preliminary 
considerations.’ The Philosophical Forum, ix(2~3), 
1977-1978:151.

11 Osuagwu, I. M. 1999. African historical reconstruc
tion. Imo State, Nigeria: Amamihe Publications, 
1999:22.

12 Osuagwu, I. M. 1999. African historical reconstruc
tion. Imo State, Nigeria: Amamihe Publications, 
1999:25.

13 Jones, W . R. 1977-1978. ‘The legitimacy and 
necessity of black philosophy: Some preliminary 
considerations.* The Philosophical Forum, ix(2-3), 
1977-1978:153.

14 Gracia, j. J. E. 1992. Philosophy and its histoiy. 
New York: State University of New York Press. 
1992:25.


