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The IFAA Student and Youth Social Theory Reader is a bi-monthly publication 

featuring papers delivered at the IFAA Student and Youth forum or submitted for 

review by the IFAA team. IFAA also prepares a further recommended reading list 

on the theme of each edition. 

This current edition is titled “Approaches to Fighting Race and Gender Oppression” 

focusses on the broad topics of Feminism and Pan Africanism. 

This issue features three pieces in the “Critical Essays” section. The first essay is by 

Rekang Jankie titled “A Short Introduction to Pan-Africanism”. The second is by 

Zimpande Kawanu titled “A Beginners Guide to Feminism in the Global South” the final 

essay is an adaption of one of Frantz Fanon’s most iconic works. With the adaptation 

being a shortened version of the conclusion to “Black Skins White Masks”.  

The “Recommended Readings” sections features three articles on both Race and 

Gender, and their Intersection. The first linked article is “Black Feminism and 

Intersectionality” by Sharon Smith a Marxist feminist scholar. The second article is 

“The Philosophical Roots of Racial Essentialism and Its Legacy” by Naomi Zack professor 

of Philosophy at the University of Oregon. The final article is “Power to the People: 

Remembering the Black Panthers” by Amandla Media. 

 We hope you enjoy reading this edition of the IFAA Social Theory Reader.  

*Past issues of this Reader and all other IFAA Student and Youth Publications are 

available at https://instituteforafricanalternativescapetown.com/student-and-

youth-publications/  

 

  

https://instituteforafricanalternativescapetown.com/student-and-youth-publications/
https://instituteforafricanalternativescapetown.com/student-and-youth-publications/
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Critical Essays 

 

A Beginners Guide to Pan-Africanism 

By Rekang Jankie 

Pan-Africanism both as a broad philosophy and a specific movement spearheaded 

by W.E.B Du Bois has a long and storied history. While definitions and specific 

meaning of pan-Africanism vary, a basic definition of it is “a manifestation of 

fraternal solidarity among Africans and people of African descent” (Padmore 1972). 

This is thus the broad definition we will use when looking at understandings of the 

ideology and its evolution over time throughout the continent and the diaspora. 

The origins of pan-Africanism and what it means and represents is a contentious 

one. One school of thought places it as essentially being a response to the rampant 

racism and racialism of the 1800’s and onwards. In this light pan-Africanism can be 

viewed as either reactionary or responsive to Western imperialism and racialism in 

general through the forging of unity amongst African people across the globe 

(Nyerere 1974). Criticism of this perception of pan-Africanism are however rooted in 

the belief that this is a Eurocentric conceptualisation of it (Nantambu 1998). With the 

argument being that unified resistance to non-African invaders on the continent can 

be traced back to the BC era. And as such framing pan-African unity and resistance 

as merely responsive to European colonialism and imperialism furthers Eurocentric 

notions by centring Europeans in the continental struggle. However this view does 

not nullify the basic idea behind pan-Africanism that being the belief that Africans 

should strive for unity, but rather the manner in which we analyse historical 

occurrences on the continent. 

While there has historically been agreement on the basic premise of pan-Africanism 

there have been disagreements on the manner in which the basic premise can be 

reached. The first cohort of post-liberation African leaders believed that a special 
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brand of African Socialism would be the best way to forge a successful and united 

post-colonial Africa. Julius Nyerere was of the view that the most effective means of 

achieving this African prosperity and solidarity was through reverting back to pre-

colonial social structures, by emphasising equality, freedom and unity (Ibhawoh and 

Dibua 2003). This was rooted in the belief that prior to contact with Europeans 

Africans lived in a communitarian society rooted in egalitarianism, and as such 

reverting to such a structure would be the ultimate removal of western imposed 

capitalism and oppression. Criticism of this take on the ideal post-colonial society 

claim that it is not only utopian and unrealistic but also rooted in a false idea of the 

structures of pre-colonial Africa (Ibid).  

The question of the type of society Africans should envision under pan-African 

ideals was indeed a contentious one. An opposing view on the form of pan-

Africanism is that instead of seeking to replicate pre-colonial structures we should 

seek to rather emulate its values. Prioritising communalism and the accompanying 

humanism, reconciling individual advancement with the welfare of society as whole 

(Nkrumah 1967). Nkrumah thus proposed the reality that African societies had 

shortcomings that existed independently of colonialism meant that seeking to 

merely return to pre-colonial structures meant that the societies forged would not be 

truly egalitarian in any form. He highlighted how the structures of pre-colonial 

Africa did not possess the utopian elements that individuals like Nyerere claimed 

they did, stating: “All available evidence from the history of Africa up to the eve of the 

European colonisation, shows that African society was neither classless nor devoid of a social 

hierarchy. Feudalism existed in some parts of Africa before colonisation; and feudalism 

involves a deep and exploitative social stratification, founded on the ownership of land. It 

must also be noted that slavery existed in Africa before European colonisation, although the 

earlier European contact gave slavery in Africa some of its most vicious characteristics. The 

truth remains, however, that before colonisation, which became widespread in Africa only in 

the nineteenth century, Africans were prepared to sell, often for no more than thirty pieces of 

silver, fellow tribesmen and even members of the same extended family and clan. Colonialism 

deserves to be blamed for many evils in Africa, but surely it was not preceded by an African 
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Golden Age or paradise. A return to the precolonial African society is evidently not worthy of 

the ingenuity and efforts of our people.”(Ibid) 

Criticisms of pan-Africanism often highlight the fact that there is a tendency to view 

African society as a monolithic bloc, in that it is claimed that values and/or 

structures of society were the same or similar across the continent. This critique 

stems from the fact that prior to colonialism Africans had no need to see themselves 

as African, instead seeing themselves as part of their tribe and locale first and 

foremost. While European conquest necessitated a shared vision through shared the 

experience of the colonised that does not mean that Africans had always seen 

themselves as being one in the same. (Nantambu 1998).  

The tendency to speak of broad and unspecific African values does a disservice to 

the intellectual and cultural diversity that exists on the continent. It conflates a 

shared experience (i.e. colonialism) with a sameness (i.e Africans all share the same 

values).  One can thus speak of unity as something to aspire towards, however one 

should not speak of African uniformity as if it were a historical truth. 

The reality of pan-Africanism being a broad and general ideology means that 

various thinkers and leaders have perceived it in different ways. At times these 

perception have been mutually exclusive. However it is important to note that these 

differences do not negate the basic premise of unity of Africans and people of 

African descent that pan-Africanism advocates for. It is important to also note that 

this essay has only offered a broad and basic discussion on pan-Africanism, to 

further supplement what you have read here it is advisable to read on the likes of 

CLR James, Walter Rodney, Henry Sylvester Williams, Kwame Nkrumah, Julius 

Nyerere, W.E.B DuBois, Robert Sobukwe, Marcus Garvey, Edward Wilmot Blyden, 

Jomo Kenyatta and various others. 

References: 

Ibhawoh, Bonny, and J. I. Dibua. 2003. "Deconstructing Ujamaa: The Legacy of Julius Nyerere in the 

Quest for Social and Economic Development in Africa." African Journal of Political Science 59-83. 

Nantambu, Kwame. 1998. "Pan-Africanism Versus Pan-African Nationalism: An Afrocentric 

Analysis." Journal of Black Studies 561-574. 
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Nyerere, Julius. 1974. "Speech to the Congress." The Black Scholar 16-22. 

Padmore, George. 1972. Pan-Africanism or Communism: The coming struggle for Africa. New York: 
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A Beginners Guide to Feminism in the Global South  

By Zimpande Kawanu 

Feminism is a movement that is dedicated to fighting for the equality of women and men. 

This movement has taken many forms and has been realised through a variety of methods 

across the world. For instance, the first wave of feminism in the West manifested itself 

through the suffragette movement calling for the right to vote and to work. In different parts 

of the world, such as South America and Africa, feminist movements contended with the 

existing legacies of colonialism. Therefore, the women who did not belong to the colonial 

classes were assimilated into labour systems. These indigenous women were also an 

exploited labour force in the colonies. As a consequence, the expression of feminism in these 

places are responding to a different set of struggles. 

Even after the end of formal colonialism, the legacies of domination continue to influence the 

way these societies continue to develop. The struggles that women in the Global South are 

interwoven with the resistance to histories of colonialism and racial domination. Theoretical 

paradigms coming from the experience of Western feminists have dominated as the 

quintessential feminist traditions. This hegemonic understanding of feminism has dominated 

due to the economic privilege that the West enjoys, and so this continues to translate into a 

monopoly of representation. Third world feminists have often been subordinated by the 

discourses that take Western feminism as representative of all women’s struggles across the 

world. The struggles of women in the Global South are still largely concerned with labour 

exploitation, in conjunction with the more prominent matters of equal pay as well as equal 

opportunities in regards to promotion and selection for top positions in the workplace. As 

has been stated above, in the colonial states of Southern Africa, indigenous women were part 

of the workforce, serving in the capacity of domestic workers, farm labourers and other forms 

of manual and semi-skilled labour. Therefore, in tandem with the struggle for colonial 

liberation was the struggle against economic exploitation. 

Third world feminisms or postcolonial feminisms have argued that struggles against gender 

oppression are intertwined with issues of race, class, ethnicity, sexuality and contextualisation 

of notions of womanhood within a history of colonialism. In the postcolonial Global South, 

feminist struggles among indigenous women are informed by the history colonialism, racial 



8 | P a g e  
 

domination and their enduring legacies. For example, on the matter of gender roles, these 

were naturalised by conflating heteronormative ideas centring on marriage and sexuality 

with gender ‘proper’. Even in the struggle against colonialism nationalist movements did not 

re-evaluate the compulsory heterosexuality imposed by colonialism. As a consequence, this 

led to the ongoing policing of erotic autonomy in the postcolonial state. This meant that just 

as colonialism censored and effaced the histories of indigenous counter-hegemonic, non-

heteronormative sexualities, the liberation governments continued with this tradition. 

Ironically, in the postcolonial nation, non-heteronormative sexual practices have been 

portrayed as western imports and so women (and men) continue to respond to these 

dynamics. So whereas the struggle for erotic autonomy is one that is ubiquitous in many 

societies (East, West, North and South), however, there is a great deal of differences in 

contexts that these occur. Thus, feminism in the Global South raises particular questions and 

responds to contingent dynamics. 
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Conclusion to Black Skins, White Masks 

By Frantz Fanon 

It is obvious—and I will never weary of repeating this—that the quest for 

disalienation by a doctor of medicine born in Guadeloupe can be understood only by 

recognizing his motivations are basically different from those of the Negro laborer 

building the port facilities in Abidjan. In the first case, the alienation is of an almost 

intellectual character. Insofar as he conceives of European culture as a means of 

stripping himself of his race, he becomes alienated. In the second case, it is a 

question of a victim of a system based on the exploitation of a given race by another, 

on the contempt in which a given branch of humanity is held by a form of 

civilization that pretends to superiority. 

I do not carry innocence to the point of believing that appeals to reason or to respect 

for human dignity can alter reality. For the Negro who works on a sugar plantation 

in Le Robert, there is only one solution: to fight. He will embark on this struggle, and 

he will pursue it, not as the result of a Marxist or idealistic analysis but quite simply 

because he cannot conceive of life otherwise than in the form of a battle against 

exploitation, misery, and hunger. 

The few working-class people whom I had the chance to know in Paris never took it 

on themselves to pose the problem of the discovery of a Negro past. They knew they 

were black, but, they told me, that made no difference in anything. In which they 

were absolutely right. 

Intellectual alienation is a creation of middle-class society. What I call middle-class 

society is any society that becomes rigidified in predetermined forms, forbidding all 

evolution, all gains, all progress, all discovery. I call middleclass a closed society in 

which life has no taste, in which the air is tainted, in which ideas and men are 

corrupt. And I think that a man who takes a stand against this death is in a sense a 

revolutionary. 

The discovery of the existence of a Negro civilization in the fifteenth century confers 

no patent of humanity on me. Like it or not, the past can in no way guide me in the 

present moment. 

I am a man, and what I have to recapture is the whole past of the world. I am not 

responsible solely for the revolt in Santo Domingo. In no way should I derive my 

basic purpose from the past of the peoples of color. In no way should I dedicate 

myself to the revival of an unjustly unrecognized Negro civilization. I will not make 

myself the man of any past. I do not want to exalt the past at the expense of my 

present and of my future. 
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It is not because the Indo-Chinese has discovered a culture of his own that he is in 

revolt. It is because “quite simply” it was, in more than one way, becoming 

impossible for him to breathe. 

If the question of practical solidarity with a given past ever arose for me, it did so 

only to the extent to which I was committed to myself and to my neighbor to fight 

for all my life and with all my strength so that never again would a people on the 

earth be subjugated. It was not the black world that laid down my course of conduct. 

My black skin is not the wrapping of specific values. 

I as a man of color do not have the right to seek to know in what respect my race is 

superior or inferior to another race. I as a man of color do not have the right to hope 

that in the white man there will be a crystallization of guilt toward the past of my 

race. I as a man of color do not have the right to seek ways of stamping down the 

pride of my former master. 

I have neither the right nor the duty to claim reparation for the domestication of my 

ancestors. There is no Negro mission; there is no white burden. I do not have the 

right to go and cry out my hatred at the white man. I do not have the duty to 

murmur my gratitude to the white man. 

My life is caught in the lasso of existence. My freedom turns me back on myself. No, 

I do not have the right to be a Negro. 

I do not have the duty to be this or that. . . . If the white man challenges my 

humanity, I will impose my whole weight as a man on his life and show him that I 

am not that “sho’ good eatin’” that he persists in imagining. 

I find myself suddenly in the world and I recognize that I have one right alone: That 

of demanding human behavior from the other. 

One duty alone: That of not renouncing my freedom through my choices. I have no 

wish to be the victim of the Fraud of a black world. My life should not be devoted to 

drawing up the balance sheet of Negro values. There is no white world, there is no 

white ethic, any more than there is a white intelligence. There are in every part of the 

world men who search. I am not a prisoner of history. I should not seek there for the 

meaning of my destiny. 

I am a Negro, and tons of chains, storms of blows, rivers of expectoration flow down 

my shoulders. But I do not have the right to allow myself to bog down. I do not have 

the right to allow the slightest fragment to remain in my existence. I do not have the 

right to allow myself to be mired in what the past has determined. I am not the slave 

of the Slavery that dehumanized my ancestors. 

Let us be clearly understood. I am convinced that it would be of the greatest interest 

to be able to have contact with a Negro literature or architecture of the third century 

before Christ. I should be very happy to know that a correspondence had flourished 
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between some Negro philosopher and Plato. But I can absolutely not see how this 

fact would change anything in the lives of the eight-year-old children who labor in 

the cane fields of Martinique or Guadeloupe. 

No attempt must be made to encase man, for it is his destiny to be set free. The body 

of history does not determine a single one of my actions. I am my own foundation. 

And it is by going beyond the historical, instrumental hypothesis that I will initiate 

the cycle of my freedom. The disaster of the man of color lies in the fact that he was 

enslaved. The disaster and the inhumanity of the white man lie in the fact that 

somewhere he has killed man. 

It is through the effort to recapture the self and to scrutinize the self, it is through the 

lasting tension of their freedom that men will be able to create the ideal conditions of 

existence for a human world. Superiority? Inferiority? Why not the quite simple 

attempt to touch the other, to feel the other, to explain the other to myself? Was my 

freedom not given to me then in order to build the world of the You? At the 

conclusion of this study, I want the world to recognize, with me, the open door of 

every consciousness. 

My final prayer: O my body, make of me always a man who questions! 

 

 

Call for Papers 

We are currently seeking contributions from members of the IFAA network on “The 

Legacy of Apartheid and Colonialism in contemporary South Africa” for the October 

edition of the IFAA S&Y Social Theory Reader. 

Contributions should be between 1000 and 2500 words and should be sent to Rekang 

Jankie at newagenda01@gmail.com . Contributions should be written in a clear and 

accessible manner. Writers are responsible for the accuracy of their citations and for 

following “fair use” principles. 
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Recommended Reading: Approaches to Fighting Gender and 

Racial Oppression 

 

“Black Feminism and Intersectionality” by Sharon Smith 

 

 “After Crenshaw introduced the term intersectionality in 1989, it was widely 

adopted because it managed to encompass in a single word the simultaneous 

experience of the multiple oppressions faced by Black women. But the concept was 

not a new one. Since the times of slavery, Black women have eloquently described 

the multiple oppressions of race, class, and gender—referring to this concept as 

“interlocking oppressions,” “simultaneous oppressions,” “double jeopardy,” “triple 

jeopardy” or any number of descriptive terms.” 

 

 

“The Philosophical Roots of Racial Essentialism and Its Legacy” by Naomi Zack 

 

“Racial essentialism is widely repudiated by that name, but aspects of the concept 

nonetheless persist in contemporary ideas of racial identity and social justice. This 

is a paradox, if not an outright contradiction.” 

 

“Power to the People: Remembering the Black Panthers” by Amandla! 

Media 

 

“For the Panthers it was important to understand racism historically and why it 

was constructed. They felt race and ethnic differences was created and used as a 

means for the power structure to exploit the masses of workers. They argued that 

black nationalists – those who speak only in race terms, are the servile followers 

http://isreview.org/issue/91/black-feminism-and-intersectionality
https://scholarworks.iu.edu/iupjournals/index.php/confluence/article/view/522/28
http://aidc.org.za/power-people-remember-black-panthers-50th-anniversary/
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and proponents of the ruling class, in order to serve their own interests. Colour was 

not part of their understanding of the ruling class. For the Black Panthers it is not a 

race struggle; instead it is fundamentally a class struggle – between the oppressed 

majority and the minority ruling elite.” 

 

 

 

 


