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An African musician is a man or a woman of the people. It is from the
people that he or she derives his or her Africanness and from whom he or
she derives his or her musicality. In isolation from the people, he or sheis
not what he or sheis, and is unintelligible. African musicality is the key to
what he or sheis.
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INTRODUCTION

AFRICAN MUSICAL AESTHETICS
PHILOSOPHICAL INTRODUCTION

The first thing that man heard after he came irgimdp was music. When
he opened his eyes he looked around to see whaaddeard, and saw
nothing. All his other senses directed him to naghiThus, he came to
believe that nothing was the source of music aedstiurce of everything
else.

—An African myth of creation

To open this work with nothing as a backgroundoisun the risk of
having it devoured by nothing. Running the riskwbwer, is not to be
always interpreted negatively. It can be a condifar the constitution and
disclosure of elemental experience. It is this tils&t we must take if we
are to get to the neighborhood of what is esseabalit African musical
aesthetics. Moreover, it is in this neighborhooat tlve are likely to be in
the neighborhood of a philosophical introductiorAfaca. If we can enter
into the intersection of these neighborhoods, darsection that is the
home of nothing, we will be well on our way to wha¢ are after. This
work is a preparation for such an entrance. Thetkems in it: Africa,
music, aesthetics, and philosophy are locatedistirttersection and it is
where they repose. To make sense of them, we tsb Ine located there,
and we are to find the sense of what we are thefeirbe so located, is to
allow nothing to embrace us and make us its ownrelder, it is here
where art derives its energy to be what it is, afgb where what is
normally not regarded as art comes to be what it is

We start with what appears to be an enigma in orreserve the
essence of African musical aesthetics. As we tmnaike sense of African
musical aesthetics, we are not going to move aw@y this enigma, for
to move is to move into it. If what hereafter igken to imply that we are
moving away from the enigma, it should be cleat W@ are no longer in a
course where we ought to be. The movement itsedft fe enigmatic. No
one witnesses one’s birth, for one would have tdé&®re one is. Such
witnessing would be witnessing to nothing. Yet thighing must be there
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and remain there. One is haunted by it till oneéatt, when nothing
catches up with nothing.

An approach to African musical aesthetics mustitne-sensitive and
situational if it is to make sense. If such apptoaere made prior to
fifteenth century, it would have been differentrfrehe way it is presented
today, and centuries from today, it will be diffetefrom the way it is
presented today. Moreover, it is important to beamind that time-
sensitivity is not solely a matter of being sensitio historical context.
The sense of African musical aesthetics is alsoemuarrowly time-
sensitive. It cannot be presented or understoduié for it is not ripe.
Ripeness cannot be determined a priori, and it @abe imposed. If one
tries to present it or to understand it when itas ripe, it does not yield to
presentation or to understanding. In either case,rans the risk of being
misunderstood, or one runs the risk of misundedstgn One who is
aware of either risk is better off being cautiobgen far better, one should
find a way to stand in readiness for the moment #faican musical
aesthetics knocks at the door. One must do so linafuareness that
finding a way to stand in readiness may be a carafdd undertaking. For
example, how is one to know whether what knockshatdoor is truly
African musical aesthetics or an imposter? Mustmuotebe in a position to
know how to distinguish the two? And how can théstbe case without a
pre-understanding of what constitutes genuine Afrimusical aesthetics?
Not everyone who knocks at the door will be allowiadby African
musical aesthetics. This is not because thereriespe standing on the
way. African musical aesthetics lets in whoeveavants to let in. It cannot
be compelled by anyone to let anyone in. Thisrgttn is native to it, and
is a part of what makes it be what it is.

Accessibility to the sense of African musical aettts today is
complicated by European modernity. Beginning at ¢imel of fifteenth
century, European perception and interpretatiothef African world of
aesthetics took a historic turn. It was a part offdpean project of
modernity to civilize Africa and Africans, and teplace what was
perceived by Europeans as paganism or heathenistm Wiestern
civilization. The objective was to transform Afritainto caricatures of
Westerners. Central to this project was the ensh@we and colonization
of Africans. In the course of this violent projeat,systematic project of
denigrating and destroying the indigenous Africasthetic world was
undertaken. In Europe, the worship of mind — amegthat was launched
by Descartes became firmly rooted. Increasinglg, sbnsuous world was
subjected to the regime of the mind. With Descartesharp wedge is
inserted in a unitary world, rupturing it into tlsensuous and the non-
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sensuous, and subordinating the former to therlatte

It may be argued that in the Western European inaigin, this is not
really new, apparently, because, in Plato, oneati@ady see a separation
of the intelligible realm from the sensible reaNdhether this is a correct
or an incorrect interpretation of Plato, it canrmd denied that this
perception has nourished and reinforced the Cartgséerception. In the
eyes of Hegel, the sensuous realm was taken torbalm of the mind in
which mind was not fully conscious of itself. Thesthetic realm -the
realm of fine art, was taken by him to be highentthe mere realm of
nature. What mind saw in art, was itself in a senstform. This view was
an outgrowth of Christianity— a religion that heldt the spiritual realm
was higher and more real than the sensuous realtinough empirical
science took the sensuous seriously, seriousnelausted itself in
construing the sensuous in materialistic sense.s,Thtuwas through
religio-scientistic and intellectualistic lensesathEuropean viewed the
African musical aesthetic world. Differently stated/estern European
civilization has been fueled by the worship of thind —a worship that
climaxed in German romanticism and German idealEwen the material
feature of this civilization was taken to be anauoplishment of the mind.
Christian religion was the other pillar that sugpdrand that still continue
to support this civilization. With an incorporeab as its center, a god
who made man in his image, and who directed maretthe overlord of
nature, Christianity declared war on the sensudbs total war against
the sensuous ended up being a war against theaAfritusical aesthetics.
Consequently, the renaissance of this aesthetinotdmut appear as an
anti-Western European civilization and its Christialigiosity.

From indigenous African perspective these lensea$ dadistorting
effect. The regime of mind had no place in Africasthetic world. This
should not be taken to imply that Africans are rfeésd. The setting aside
of the mind does not call for mindlessness. Ibisgcognize that mind is a
product of European imagination that is removednftbe reality of being
European a reality that is no different from thalitg of any other human
being. It is a mystification of European humanity mystification that
Europeans attempted to export to Africa with disag consequences to
African self-perception and to the African perceptiof the world. It
should also be noted that that materialistic sa&eticat Europeans
introduced in Africa had no place in the Africanstetic world. The
African aesthetic world -the world, in which Africanusic has a place, is
not only pre-modern; it is non-modern. It is inagsible to the intellect, to
Christianity, and to the science as understood lmpjieans. To render it
accessible to Europeans, it was transformed intatthwas not. It was
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this spirit of negation that has permeated Europperception of the
African aesthetic world, and to the extent thatiddn embraced this
negative perception, their perception of their awasthetic world became
mediated by European perception.

What has been said so far about African musicathatiss calls
attention to philosophy, for it is the task of misibphy to investigate and
set the criteria —however provisional, to whatriget Thus, it is fitting to
pay attention to philosophy as we investigate Afnianusical aesthetics.
Paying attention to philosophy will be fruitfulghilosophy, in this case, is
guided by African musical aesthetics. We are imablit led to an
investigation of African philosophy in our invesiigpn of African musical
aesthetics. Accordingly, a promising introductiom African musical
aesthetics will inevitably lead us to a promisimgroduction to African
philosophy. These inter-related introductions seasethe site where we
must root ourselves if we are to understand ander@pce African
musical aesthetics. These introductions are waysextfibiting and
experiencing Africa and her people’s lives. Thewldobe construed as
independent or as parallel to each other, or tleydcbe construed and
experienced as mirrors of each other. It is thitetaconstruction that
serves as a guide in the following work.

In the approach to African musical aesthetics,ahiga sense of Africa
and a sense of Africans that | want convey - setizaswere obscured
when Africa languished in slavery and in coloniajsand that are still
threatened by post-colonial environment. The idieation and the
elimination of this obscurity is not an easy undkirig. There is a danger
of misidentification that could create a formidablastruction in carrying
this project. As a contemporary African philosophas observed

By dint of trying to defend our civilizations at absts, we have petrified,
mummified them. We have betrayed our original aesuby showing
them off, offering them as topics of myths for ered consumption. |
doing so we have unwittingly played Europe’ ganiee-Europe against
which we first claimed we were setting out to deffemirselves. And what
do we find at the end of the road? The same suleser, the same
display of wretchedness, the same tragic abandanwfethinking by

ourselves for ourselves: slavery.

We are under enormous pressure to prove ours@vbe world —especially
to the Western world. There is no question thatag pf the paranoia
occasioned by this pressure is self-induced. knsoverreaction to the
trauma incurred in the experience of racial oppoassut, unquestionably,
the recovery of the obscured sense of Africa wilschn part, the project
of both African philosophy and African music, iSamidable task once
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what is at stake in this philosophy and in this imisunderstood.

Africa is not normally portrayed as a land of phdphy. This portrayal
is not normally the work of Africans. It is the vioof those in the West
who have made it their profession to undertake ¢hetography of
philosophy. Presupposed in this portrayal is a eption of philosophy
that is essentially Western. Confronted with sucpresupposition and
with the manner in which Africa is portrayed, Afiits have an obligation
to defend Africa, and in such a defense, they hbee an obligation to
work out a conception of philosophy that faciliathis defense. In this
undertaking, they face enormous difficulties, of&bich is expressed by
Hountond;ji in the passage quoted above. A defemseis not merely a
reaction to the portrayal of Africa by Westernedls for a candid
philosophical examination of Africa by Africans. elitably, such an
examination will be attended by a candid examimatid the nature of
philosophy from an African perspective. This workeks to make a
contribution to this undertaking.

An African who takes philosophical thinking truthfuand seriously
cannot avoid reflecting on the historical contextihich he or she thinks.
Today, this thinking is taking place at a post-o@d/post-slavery period,
a period when Africans are trying to come to temith the consequences
of slavery and colonialism. It is a period whenigdins are attempting to
come to terms with effects of racism on Africanniting. It is also a
period in which Africans are attempting to recotiee pre-slavery/pre-
colonial/pre-racist African past, while, at the gatime, they attempt to
escape enslavement in it. They find themselves situation where they
have to re-learn or learn how to address one anatfitieout the mediation
of Westerners. At the same time, they cannot igribes philosophical
discourses that have been produced and that ang pebduced by non-
Africans, and this includes Western philosophigatdurses.

The discourses that have been produced and thapradhiced by
Westerners are particularly problematic to Africahisey are problematic
to Africans in that they have been constructed bysiatners for
Westerners. For centuries, these discourses hapeedared Africans for
a just and truthful reflection on Africa. Africatmve been systematically
and deliberately excluded from them. Those who wootd them
believed that the discourses were beyond the cdmpeton of Africans.
In their view, Africans did not possess the phifdsical ability to
construct or to comprehend philosophical discourses

Contemporary African philosophers are tight ropdkess. As they
strive to articulate philosophy from an African geective, they are forced
to be on the defensive in response to what Wegtkitnsophers have or
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have not said about Africa and Africans. In defagdihemselves against
the onslaught of Western philosophers, they cawonetlook defending
themselves from themselves in so far as they haternalized the
negative views that Westerners have of Africanghis defense, they find
themselves faced by a Europe that is a quicksarg nbt only the means
of self-defense that appear to be fashioned andided by Europe, but
the African self that Africans are defending appearbe manufactured in
Europe. They appear to be seeking European legiimaf their struggle
and of the African self-image that they are atténgpto create. They have
become accomplices in their own enslavement. Amdeths a Western
subsidy in this effort. From the West, they ardiggtaid to facilitate their
own destruction. When Westerners generate “philosali’ fashions in
response to the internal crises in their traditidflicans embrace them as
if they are their very own. Just as Africans logk to Europeans for
economic aid, they look up to them for aid in phdphical inspiration.
The more aid they get, the more they become estchfigm themselves.

Philosophical thinking in Africa has become shipeked. The proper
and fundamental task today, then, is how Africares ta think without
contributing to their own existential enslavemeAs they engage in
philosophical thinking, raising some fundamentakstions is inevitable.
How, for example, are Africans to free themselvwesnf the tutelage that
has been imposed on them, and think in a manngfiltesates them from
this imposition? How are they to think in such ayves not to perpetuate
enslavement by Western thinking? How are they toabédome in a
thinking that is truly liberating? How are they @éngage in thinking that
liberates Africa for Africans? These questions $thayrip every African
who dare take up philosophy as a calling. To heasd questions, and
have them take a visceral root in us, is the chgéethat faces all those of
us for whom being African is at stake.

In modern history, Europe has forced us to abarhienhinking that is
proper to us. We appear to be engaging in thinkiveg nourishes self-
abandonment. We no longer truly know who or whatanes and Africa,
our home, is barely recognizable to us as our h&he.has been fatefully
transformed by Europeans in such a way as to bearheme that is
inhospitable to us, a homeless home for AfricarBuropeans have
transformed Africa into a reservoir of natural nes®s, and her people
into a reservoir of raw intellectual and physicabdr. African musical
aesthetics today must be an aesthetic or liberatioliberation that seeks
to return African to herself and to return Africaiastheir homeland. The
“return” to the thinking that we have violently lmeforces to abandon is a
“return” to ourselves; it is a “return” to an Afedhat is the true home for
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Africans. The “return” is a philosophical re-intrattion to ourselves,
which is at the same time, a philosophical re-ihticiion to Africa. And
perhaps, without assuming that we were ever philoisally barren, the
re-introduction is to be understood as an intradact Every genuine
philosophical re-introduction distinguishes its@é an introduction to
philosophy.

The work is intended to be a philosophical intraduc to African
musical aesthetics. In its turn, African musicasthetics is intended to
present to us a philosophical introduction to Adrig his introduction of an
introduction which, in turn, is itself an introdianh of an introduction,
takes us away from the normal expectation of amdhiction. Although,
in either case, it is Africa that is the centefarfus, how she is introduced
is also the center of focus. Neither center ispgbemial to the other. It is at
their intersection that each is what it is. Moragveis at this intersection
where a philosophical introduction to Africa senassan introduction to
African philosophy.

Introductions are normally viewed as less importdnan what they
introduce. Whereas this may be the case in oth&oductions, a
philosophical introduction, as is the case with amtper elemental
introduction, is as important as what it introdycasd perhaps, even more
S0, since it contains what is essential in whattibduces. A philosophical
introduction grounds what it introduces and, aspgropriate in every
elemental grounding, it generates and sustains relsét on it. It is the soll
that nourishes what grows on it. But the word "@hot to be construed
in the way we normally construe adverbs. What @ugded is not on top
of the ground. The ground and what is grounded atchave an external
relation with each other. They are grounded on esbkr. They have a
reciprocal relation with each other. Each is thedition for the being and
intelligibility of the other. As one moves from tlggound to understand
what is grounded, one must return to the groundnderstand it, as a
condition for understanding what is grounded. Isease then, there is a
paradox here. The ground is not a ground in thenabsense. One leaves
and never leaves the ground. To abandon the grisundabandon what is
grounded. In this sense of the relation of the gdoand the grounded, it is
contrary to the way of philosophy to construe aqsphical ground as
marginal to what rests on it. If we understand@ugd as an introduction,
then, those of us who go through a genuine intrbdlndo a philosophical
work in a hurry expecting to find what truly magen what follows the
introduction are likely to miss what is essentibbat a philosophical
work. A genuine philosophical introduction is to lgiven as much
attention as what follows it.
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In constructing a philosophical introduction, itéssential that we do
so philosophically. A part of the difficult in dajnso is that what a
philosophical construction is is not only not selident, it is also never
finished. The construction of an introduction couaés in what is introduced.
Moreover, those who seek to understand a philosaphitroduction
should seek to do so philosophically. Again, whathsan understanding is
is neither self-evident nor definitive. It is angming process that comes to
an end only when philosophizing comes to an endkig to understand
a philosophical introduction is not entirely digiinshable from
constructing what one seeks to understand. Morgeawsderstanding a
philosophical introduction, as is the case withemsthnding what such an
introduction introduces, is not solely a passivdartaking. To understand
a philosophical introduction, as is the case witb tinderstanding what
such an introduction introduces, is to do so cvelti In a sense, one
constructs what one seeks to understand.

Whether in creating or in seeking to understand hdogophical
introduction, our own being is implicated. In th@roduction of what we
introduce, we too are philosophically introducede Whilosophically
matter not only in the introduction of what we oduce, but also in what
the introduction introduces. That is, to the extdat what follows from an
introduction is mirrored in the introduction, weearecessarily mirrored in
what follows the introduction. The "I" that is inighted in the
introduction, and in what the introduction introdsg is philosophically
problematic in that what it stands for is indefnitlt should not be
assumed that it stands for a well defined subjeéboan isolated subject.
In part, the “I" is, and is intelligible in the ctaxt of a particular tradition
and in the context of a particular historical pdrids a part of a particular
tradition, it is deeply rooted in a particular titewh. As a part of a
particular historical period, it is deeply rooted a particular historical
period. Every tradition, as is the case with evasgorical period, is never
fully understood. The “I” then, in so far as itaspart of a tradition or a
part of a historical period is never fully undersfo Moreover, either as a
part of tradition, or as a part of a historical ipdr the “I” is a socio-
cultural phenomenon. It is an "I" as well as a "WHie "We" is not solely
an aggregate of isolated subjects. It is a philbsgh organic "We". This
"I/We" is implicated in the construction of a phtiphical introduction
and in understanding a philosophical introducti@me constructs and
understands a philosophical work with others foraisense, one is what
one is by being with others in a socio-culturaliaiton. The language of
construction, as is the case with the languagendérstanding, is a social
language. To be sure, this state of affairs is alatays explicit. It is
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precisely because it is not so that, in constrgctinphilosophical work,
one is not fully in command of what one is doingmifarly, one never
fully understands a philosophical work.

How one is to introduce a philosophical work oniédy or how one is to
introduce Africa philosophically is determinativewehat is philosophically
understood and philosophically said about Afridaislequally the case
that such an introduction is determinative of wind avhat we are. When
one ignores the issue of one's philosophical statusipproaching a
philosophical Africa, one runs the risk of misurstanding her. One who
does not conduct a philosophical inquiry into otfese the course of
conducting a philosophical inquiry into Africa wifil in his or her
attempt. This is not necessarily because Africa ispecial case. It is
because philosophical self-inquiry is implicated emery philosophical
inquiry. Thus, in undertaking a philosophical imyuinto Africa, one
inevitably undertakes an inquiry into oneself. Mworer, those who
concern themselves with the manner or the resulthisf inquiry, will
inevitably concern themselves with themselves. Tlilybe undertaking
a self-inquiry. To be sure, this is not self-evideA good part of
philosophizing consists in making what is not salfdent self-evident.
This does not necessarily mean that it will succaedloing so and,
perhaps, if it were to succeed it would cease istes philosophizing.
The pursuit of philosophizing is haunted, and iteiy so, by its own
death.

In concerning oneself philosophically with Africamne concerns
oneself with oneself whether one is or is not AfricWhen a philosophical
Africa is at stake, one is not in every sense,ilpged because one is
African. A philosophical African has kinship with ghilosophical non-
African. He or she cannot take his or her Africdmigsophical status for
granted, and neither can he or she take his ophiéwsophical kinship
with a non-African for granted. The kinship is edsa not only for one’s
being but also for one’s intelligibility. It is emstial for a cross-tradition
philosophical understanding and dialogue. Those déoy this kinship
preclude a dialogue with those who come from tiawlit other than one’s
own, and from the standpoint of those belong tewottaditions, the denial
results in a monologue. That is, the restrictiora gfhilosophical dialogue
with any one tradition reduces such a dialogue toomologue from the
point of view of philosophers in other tradition§uch restriction
undermines philosophical life, a life that existalahrives only when and
where there is a trans-tradition dialogue. To be,sa tradition may exist
in relative isolation from other traditions, and vba within it a
philosophical dialogue. But should members of sactnadition claim a
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monopoly of philosophical dialogue and exclude gdolphers from other
traditions from participation in philosophical diglue, the dialogue they
take to be philosophical is a monologue, and ah,stics not a dialogue.
A dialogue ceases to be philosophical when it daiced to a monologue.
Hence, a philosophical monologue is self-contradictWhen a genuine
philosophical dialogue is taking place within omadition, it is open to

philosophers in other traditions, and it is opeamnunpatronizing manner.
Philosophers from other traditions should be aldeparticipate in it

without being estranged from their own philosophicaditions. Thus, a

philosophical introduction to Africa involves a faee that is to be found
in any other and in every other philosophical idtrction. This feature is
whatever makes a philosophical introduction phipsoal. In a sense, it is
a feature that is not subject to proof. If it wethe proof would be

unintelligible, since the one to whom to the prewfuld be directed would
not be in a position to determine the successefatture of the proof.

As we undertake a construction and understandirigi®introduction,
it is important to ask ourselves, who is the auckers to whom this
introduction is directed? The audience that oneimagw conditions how
the introduction is to be constructed. The audieticects the construction
of the introduction. It conditions the sense of theroduction. In
determining one’s audience one determines ond&3ak. belongs to one’s
audience. The question of one’s audience is a gploical question
whose answer establishes not only one’s philosaphitentity but also
what philosophizing is. It is a question that utider all philosophical
works although it is rarely explicitly raised by ior them. Who, then, is
the audience to whom this introduction is directdfizhe answer is
provided in the light of the quote that opens thitroduction, it is
provided in the context of tight rope walking. rha part of the audience
that is indefinite. In a sense, | am introducingseifto myself. How can |
introduce myself to myself as if | am not alreadynfliar with myself? If |
am truly introducing myself, which | am, being ‘@ddy familiar” with
myself should not be assumed to be already famiith myself. In this
familiarity, there is what is unfamiliar. Besideg,say | am an African,
what does being African mean? Moreover, if | sagm a philosopher,
what does being a philosopher mean? In so fanesetare philosophical
guestions, the answers to them can only be opaemeasghat are answers
that embody further questions. They are also questihat are raised in a
historical and cultural environment. As such, thamswers and the
guestions embodied in these answers are equallg Historical and
cultural environment. Where it is assumed, asdeiserally is in the West,
that introduction to philosophy is essentially aauction to Western



African Musical Aesthetics: Philosophical Introdioct 11

philosophy, clearly the audience is primarily Weste

For centuries, philosophical works in the West hagen intended for
Western audience, partly because the composefisesé tworks did not
believe that philosophy has an audience in othadittons. If there has
been an audience in Non-western traditions, it besn a result of the
Western missionaries of philosophy. These missiesaare driven by a
faith, the faith that the West and only the Wedrtiigy philosophicaf We
in Africa and | specifically mean, we African plslophers, have become
converts to this faith, and we have set out to wingelical work among
fellow Africans. We want fellow Africans to embradhis faith. By
becoming converts of this faith and by propagatirgmong ourselves we
have contributed to our own enslavement. It is thislavement that
Hountondji has associated with ethnophilosobltyis a fact that, today,
most professional African philosophers have beamdéd by Western
Professors philosophy and have read mostly Westsritosophical
literature. Even when they are trained by Africaof@ssors of philosophy,
these professors have been trained by Westerngsmt of philosophy
and have been fed the diet of Western philosophiakture. Some of
these professors have distinguished themselvestramphilosophers.
Hountondji says that these ethnophilosophers “hetvesen to address
themselves primarily to a European public. Theifeotive has been to
describe the main features of African civilizatitor the benefit of their
European counterparts, to secure their respect Affsican cultural
originality -but on Europe’s own term&”This form of enslavement in
philosophy must be recognized and eradicated iigenphilosophy is to
come into relief. Recognition and destruction widit only pave the way
for the emergence of genuine African philosophy Wwilk also pave the
way for the emergence of a rehabilitated Westerlogdphy.

As Hountondji has pointed out, “Today’s African lpisiophers must
orient their discourse. They must write first adefmost for an African
public, no longer a non-African publi€’African philosophers must have
an audience that is first and foremost, African ahduld philosophize
with such audience in view. Thus, an introductioratphilosophical work
by an African should target an African audienceisTtargeting however,
may be mis-directed if the Africanness of the andéeis not truthfully
defined. To be also truly defined is what a phifgtsoal introduction is
and what a philosophical work is. Also it must ri® forgotten that
African audience is a human audience, and as sudt, is addressed to it
is also addressed to all human beings. One carfib&oen the study of
African philosophy whether one is or is not Africdrhis is equally true of
the study of African music. No human being is arsger where being
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human is at stake. It is precisely because ofdtaite of affairs that many
of us in Africa find what has hitherto passed assi# philosophy
problematic. It has been affirmed at the expensehef humanity of

Africans. To make sure that we do not compound phigblem, it is

essential that we affirm an African philosophy timhot affirmed at the
expense of other human beings. In doing so, ihévitable that we will

challenge the prevailing regime of Western phildsop

Today, an introduction to an African work of phibgay is inevitably a
critique, though not solely a critique. A philosgpthat is nothing more
than a reaction is not truly philosophy. An Africasho is responding to a
true call of philosophy must not only challenge thegemonic and
oppressive version of philosophy that is perpetimatthe West, but also
challenge whatever threatens the life of philosophyfrica. He or she
has to embrace what is philosophy preserving incAfrbut also what is
philosophy preserving in the West and in otheritias.

In modern history, the relationship between Afraoad the West has
been philosophically problematic. There has beephilesophical dialogue
in this relationship. For centuries, the West hesumed that Africans are
either pre-philosophical, or are yet to be fullyilpbophical, and hence,
not worth having a philosophical dialogue with. Wlias passed as a
philosophical dialogue in the West has largely csird of the Westerners
dialoguing among themselves. From an African stamdphis dialogue
has been nothing more than a monologue. This mgoelchas been
intensively cultivated for centuries and has becamaleeply rooted that
the possibility of a genuine philosophical dialogaetween Africans and
Westerners remains remote. The teaching of Wegptatosophy in Africa
tends to reinforce this monologue. For the most, pefrican students of
philosophy are exposed to Western philosophicatdture. In the light of
this exposure, an intra-African philosophical digle has been severely
compromised. Unable to engage each other in a gendifrican
philosophical dialogue, African students of philpkg have been reduced
to the status of parasites where they exist onithéoextent that they are
consumers of Western European philosophical lileeatwhere they are
relegated to the margins of intra-European philbgmg dialogue. They
are equally unable to engage other non-Westernl@edp a genuine
philosophical dialogue. For the most part, the tfdiof philosophical
education in Africa is such that African students philosophy are
oriented away from Africa. This orientation impaihe attempt to present
a philosophical introduction to Africa from an aathic African
standpoint. An essential aspect of authenticity reappropriating
philosophy as a way of seeing the sensuous, asyaofMistening to the
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sensuous, and in general, as a way of experietioehngensuous.

Philosophizing from an authentic African standpoimécessitates
overcoming this impairment. This overcoming entalie wrestling of
philosophy from confinement in the West. This doesmean appropriating
philosophy as already constituted in the West.ushibe appropriated in a
manner that challenges what has hitherto been siwaet as philosophy in
the West. It involves an elemental constitutioraorelemental definition
of philosophy. Such constitution and definition mise the work of
humankind and not just the work of a particular ugroof people.
Philosophy should be the voice of us all. Todaig ihan essential task in
philosophizing in Africa. It is the task of Africamusical aesthetics. The
carrying out of this task has global implicatiorilBsophizing in Africa
cannot take place in a global vacuum, and neitlaer ghilosophizing
anywhere else. What is said about philosophy angevhaenytime
implicates what is said about philosophy anywherm @ any time. What
lies as a formidable obstacle on the path to genAiinican philosophy is
what has hitherto passed as philosophy in the Westthe African, what
has conventionally passed as philosophy in the \Wéedeeply bound to
colonial experience and to Western barbarism iang¢p philosophy. It is
barbarism because it celebrates what is unphilasapmistaking it for
what is philosophical, and is oblivious of the aitibn of the philosophical
status of Non-Westerners. It is a brute impositbra parochial view on
philosophy on all human beings. The entire histifrghilosophy as taught
in the West, for the most part, has served thedsteof the imperial West.
The struggle against this imperialism is an indigadble feature of
philosophical introduction to African today. Theobhl philosophical
landscape is such that, for African philosophydme into relief, it has to
contest for a space since Western philosophy témdsionopolize the
entire landscape.

An African philosopher does not enjoy the luxurypbilosophizing on
an uncontested terrain. And although it may notewni to the Western
philosopher, he or she too can no longer contimuphilosophize in an
uncontested terrain. For a long time, he or sheble@s living under the
delusion and the illusion that he or she can doAsoAfrican philosopher
who recognizes that contesting for a philosoph&@hce on which to
situate African philosophy is a central featureAdfican philosophizing
may awaken his or her Western counter-part to Wareness that Western
philosophy must equally contest for a place on whic situate itself.
European philosophers can no longer continue tdogdphize in the
traditional way in which they have been philosoptgz They must ask
themselves whether the philosophical life they @sefto be leading is
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truly a philosophical life. For an African philoduogr, the same question
applies: to what extent is the philosophical life dr she professes to be
living truly philosophical? As a part of this quiest they are to ask

themselves: what is African about the philosophiidalthey profess to be

leading?

The manner in which | am implicated in philosophicaroduction to
Africa, or in what this introduction introduces cha clarified in part by
taking note of my generation. The generation toctwHi belong, and the
generations that come after suffer from the misfwetof being socialized
into the acceptance of an Africa that is un- oi-Afiican. My generation
and the generations that have come after it sérié@en a colonial violence
whose effect has been the impairment of Africafijsetception and self-
understanding. Articulating and understanding Wia¢ence and the task of
repairing this impairment are integral aspects @&nuine African
philosophizing today. To be sure, it is a distartand an impoverishment
of philosophizing in Africa today to view it to aare reaction to the
colonial or neo-colonial violence. It is an errorgerceive philosophizing
in Africa as a creature of colonial or post-coldmpariods. It is precisely
this error that the colonizers and their sympatisizttempted to impose
on Africans and to non-Africans as if it were theth. For example, it is
not a surprise that African students of philosogtnmow little about
African philosophy and even less about Non-Westnilosophy. This
lack of knowledge is not a mere accident. Coloaiaerience has shaped
and continues to shape African conception of pbjdy. This is
especially the case with academic philosophy wivénat is taught as
philosophy is for the most part a copy of whatdaaght in the Western
academic institutions.

African philosophizing has not only been distortgdcolonialism and
neo-colonialism; it has also been subjected to laefaistory. The
falsehood consists in projecting African philosophy a creature of
colonial and post-colonial Africa, or solely, ageaction to colonial and
neo-colonial Africa. The falsification of the hisyoof philosophizing in
Africa must be exposed for what it is, as an esskstep in clearing the
way for the exposition of a true history of philpsizing in Africa. Those
who fall prey to a false history of philosophizimgAfrica are likely to fall
prey to a false history of philosophizing in thewn part of the world.

There was philosophizing in pre-colonial Africa atttere will be
philosophizing in post-colonial Africa. It is tenipg to ask what evidence
is there to prove that philosophizing took placepie-colonial Africa.
Those who ask this question are likely to be vistiwh an unphilosophical
conception of philosophy, and fail to grasp the that demonstrating the
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existence of philosophy in any cultural traditiorregupposes an
understanding of what philosophy. This understagdénnever definitive
for it is the nature of philosophy to never be difie. Central to
philosophizing in both pre-colonial and post-coldniAfrica is the
determination of how philosophizing is to be cagéid and construed. To
philosophize is to dwell in the openness of thiedaination. Those who
deny the existence of pre-colonial African phildsizing, or those who
dismiss it as mere fantasy, do so at the expendti®fopenness. It is
likely that they introduce dogmatism in the realnfi philosophy.
Dogmatism is asserted at the expense of philosdphgay be confused
with philosophy when it is cleverly articulated kg advocates, but the
two are irreconcilable foes.

In conversation with others about ourselves andutal#drica we,
Africans, run the risk of perpetuating self-misursfending or a
misunderstanding of Africa. We can convey to otherfalse image of
ourselves -an image that has been constructed bgrsptand more
specifically, by Westerners. We can convey to atler Africa that is a
fabrication of modern Europeans, an Africa thatas our very own. We
can mimic philosophizing in other parts of the wioand believe that we
are doing genuine African philosophy. In so doiwg, do an injustice not
only to African philosophy but to philosophy itsdlfoing genuine African
philosophy cannot take place blindly. It proceegiste way of constant
self-examination and constant examination of Afridad examination in
either case has self-emancipation and emancipafigfrica as some of
its goals.

Like many members of my generation, | was subjetted colonial
education in which colonial educators distinguistieinselves by despising
Africa and by denying, suppressing, or ignoring iédn philosophical
work. Throughout my education in undergraduate graduate levels
nothing was mentioned about African philosophyha tectures or in the
literature that was assigned. It was not that msdfes ignored or
deliberately excluded African philosophy. In theiimds there was nothing
to ignore or to exclude. The European philosophtcadiition that had
molded them had made them blind to the existen@drafan philosophy.
It is not a miracle then that they could not perea philosophical Africa.
This blindness became contagious and Africans wardered temporarily
philosophically blind. They were socialized intolibeing that they were
what the colonizers thought they were: philosoghicdarren. The
struggle to overcome this blindness is insepartléhe attempt to affirm
a genuine African philosophy.

In post-independence Africa, Africans entered iatoneo-colonial
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phase - a phase that has been scrutinized fromosgorand political

standpoints, but rarely from a philosophical stamdp Neo-colonial

philosophy entailed the indoctrination of Africainéo a Eurocentric view
of philosophy. Those Africans who demonstratedqgsuphical ability in

areas controlled by the West were directed to thestWto study

philosophy. In the part of Africa that fell unddretsway of the East (the
so-called communist East), prospective Africangsophers were directed
to the East to study philosophy (Marxist-Leninishil®sophy). This

partition of Africa by non- and anti-Africans inemeo-colonial Africa

parallels the partition of African by colonial posseat the Berlin

Conference in 1884. According to the architectstlodse partitions,

between the West and the East, there was nothikgkelss, and Africa
was the embodiment of this nothing/darkness. Atfterindependence of
African nations, the countries formerly colonizeg the French were
exposed to French Philosophy, and those formerlpnized by the

English were exposed to English philosophy. Regaslbf the colonizing
power African students of philosophy were exposedsteek, Roman,
Medieval, Modern, and Contemporary philosophy aterpreted by

Christianized Europeans. Later on Africans wereo abxposed to

American philosophy. That Africa herself could Ibe site of philosophy
was denied by both the West and the East. Thesehistoric partitions

must be taken into account in any genuine philomaphntroduction to

Africa today.

The inevitable question is, how does an Africanigsuiphize in the
light of this cartography of philosophy? What istplace of African
philosophizing in world philosophizing? It is inetkthe case that after the
end of Cold War and the emergence of People RepubliChina the
Manichean world of West and East, a relatively meavid has come into
being. But it must be asked, what does philosopbiziemand of me and
of other Africans in this circumstance? What kinfl ghilosophical
obligation do non-Africans have in regard to Africahilosophy and to
philosophy in general in the light of the contenggrstate of the world?
What kind of dialogue must an African philosophavé with fellow
Africans and with non-African philosophers? How @ne to be
philosophically is introduced Africa given the digion that Africa has
suffered under anti-Africans? Should philosophizingAfrica exhaust
itself by waging a crusade against anti-Africangl dheir anti-African
philosophy? These are grave questions for any @&friavho dare
philosophize, and clearly, anyone who is interestedjenuine African
philosophy today ought to experience the inevitgbhof these questions.
This is the burden that philosophy introduces agiittures into the world
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of African musical aesthetics. But it is also adem that is already in
place in contemporary world of African musical &esics. It is the burden
that must be shouldered by African musicians.

The danger that a non-African faces in the lighthi$ inevitability is
to treat it abstractly, or as if it is experiendgdothers and not by oneself.
Although it is undeniable that it is difficult andome would say,
impossible, to experience what someone else expese what philosophy
demands from one who dares philosophize is equdiffjcult. Non-
African philosophers can ignore the questions thia raised by the
situation of philosophy in Africa at their own pislophical risk. What
compromises a philosophical undertaking anywhengptomises philosophy
everywhere. In philosophizing we are accountablgltbuman beings.

As indicated above, for the African, African phibpdy today must
incorporate an emancipatory element. It must expasd eliminate
whatever stands on the way of the African's affiioraof a liberated
African self and whatever lies on the of the affition of a liberated
Africa. It must bring into perceptual relief thestinction between a
genuine African self and the self the colonizersl éime neo-colonizers
sought to impose on Africans. By genuine selfsinbt meant a frozen
pre-colonial self. It is rather, a self that isthe process continuous self-
constitution, a self that is what it is by presagrihorizon as an essential
element of its being. It is precisely such a se#ttwas obscured by the
colonial and the neo-colonial education. The mes$agn the colonialists
and neo-colonialists was and is that Africa andio&ins could be
philosophical only to the extent that Africa andigdéns could be grafted
onto European philosophy, a philosophy in which dpeans have
distinguished themselves by talking to themselvas lay ignoring or by
silencing non-Europeans.

During the heyday of colonialism, there was no tjoas about
providing philosophical instruction to Africans. the eyes of Europeans,
Africans were too dumb to grasp such instructiofricAns were deemed
to be so low in the evolution of human intellectmake it meaningful to
provide them with philosophical instruction. That they did not have the
mental capacity to appreciate let alone to gengphttwsophical works.
They were particularly good for manual labor and $ervitude. Their
languages, to the extent that they possessed ang,tatally inadequate to
grasp philosophical concepts. Even in the are@lafion -an area closely
related to philosophy, Europeans were of the opirnf@at Africans were
incapable of grasping the intricacies of Christthrology. Once it was
agreed that Africans had souls, the most apprap@dtristianity was that
of faithful obedience -that of uncritical acceptanof whatever the
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preachers said needed to be believed. Faith rttharcritical appraisal of
the Christian doctrines was emphasized. Other thanuse of critical
approach as a rationalization of the Christian dag@hristian professors
were antagonistic to the presuppositionless ctitggirit that is the
hallmark of philosophy. The affirmation of the Citian faith was
attended by the suppression of the African religibeliefs. There was no
tolerance of other non-Christians religious belie@hristian preachers
attempted to block genuine philosophical investayainot only because
such investigation could lead to atheism, but &leoause of their belief
that Africans were incapable of philosophizing. dighout the continent
of Africa education was largely controlled by Eueaps and this control
played an important role in furthering Europeanoo@l interests. Even
the part of Africa that was under the control dais inhibited African
philosophical life. An effort was made to promoteligious Islamic
interests. Christianity, however, was the majotdam relieving Africans
of their cultural and philosophical life and origgt them towards the
West. The dogmatism that the Christian missionariestuted continues
to be a major stumbling block not only on criticaligious life in Africa,
but also continues to paralyze African critical gosvin general.

The emphasis of other-worldliness by Christian roisaries dislodged
Africans from this world, from the sensuous worldhe earth, which was
taken by Africans to be the home of human beingd,indeed, the home
all beings was disparaged, debased and renderegbrijl Indigenous
African religions were depicted as false religioeed as mark of
heathenism, and needed to be discarded. The @hristnphasis of the
spiritual over the sensuous dislocated Africansnfriithe sensuous. The
integrity of African musical aesthetics was underad. An attempt was
made to rob African musical aesthetics of its eagffirming aspect.
Hymns and songs in praise of the earth were fodsgddnd dancing was
made to be the Devil's temptation that turned Afnis from the path to
Divine truth.

Critical development of philosophy in Africa hastnonly been
hampered by Christian dogmatism. It has been hadggy the imposition
of Western European philosophy as the only trudopbphy. Since
medieval Europe Western European philosophy igo/étlly emancipate
itself from Christian dogmatism, and wherever i§ ffieund its way in the
world, it has been attended by an undercurrentisf dogmatism. But
even where this has not apparently been the chseptvileging of
Western European philosophy continues to have lzagwwvay. Africa has
not been spared from this trend. The dominant Westeuropean
philosophy continues to be dogmatic to the exteat it fosters the belief
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that it is the only true philosophy, to the exttat it fails to recognize the
plurality of the traditions in which philosophy eékhts itself. This
dogmatism is reinforced by the Christian dogmatigrat continues to
proclaim Christianity as the only true religion athe Christian god as the
only true god. From the standpoint of philosoptg Christianization of
Europe had a disastrous consequence in that ppHgsdecame
Christianized. Philosophy lost its “pagan” statusl avas reduced to a
handmaiden of Christianity. What the Greeks thougfhtis philosophy
was eclipsed. In its place a Christian theosophy imatituted. European
atheistic philosophers are bastards of this theosdpis in the context of
this tragedy of philosophy that the so-called golehy was introduced in
Africa by European professors and by their Africhsciples. Today, for
the most part, what passes as philosophy in Afreeademic institutions
continues to have a strong Christian influence strang influence of a
Eurocentric philosophy. It is not a surprise thaismof the philosophy
programs in African universities were founded byrdpean Christian
religionists. The European/American expatriates wieplaced these
religionists took over the propagation of the Eemtcic thought.

In comparison to Africans in Africa, Africans in &ipora have fared
no better. They have been subjected and continubetsubjected to
evangelical Eurocentric Christianity, a Christigrtihat plays an important
role as an undercurrent in the way they philosaphiiz the United States
for example, Christianity has played a central inlshaping the thinking
and the life of African Americans. In their relesgb opposition to slavery
and racism, Africans in America have yet to emaatgighemselves from
the stranglehold of Christianity and Euro-centepdilosophy. Many of
them suffer from a historic loss of memory, a ltest to some extent they
share with their kin in Africa. Other than a geoetionnection and
geographic sense of origin, they can barely rdlate pre-slavery or pre-
colonial African philosophy, or to a broader Afnicaelf-consciousness.
The prevailing self-consciousness is for the moatt @ product of
American slave experience. This is the case eveerevtand when
Christianity and Euro-centered philosophy have hesad as emancipatory
tools. For example, African American theology dfeliation is guided by
Judeo-Christian concepts. These concepts serveragheutic guidelines
in interpreting African American experience. An aff is made to
transform the Judeo-Christian concepts into Blaokcepts. The Judeo-
Christian God is transformed into a Black God aadud is transformed
into a Black Jesus, into a Black Messiah. Whiteetsgre painted Black.
Similarly, concepts in Western European philosophgh as rationality,
pragmatism, dialectics, existentialism, hermensuticdeconstruction,
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critical theory are colored Black, and an effortriade to transform them
into weapons in the struggle against Eurocentiqzesmacy in philosophy.
There appears to widespread failure by the Afriéarerican philosophers
to come to terms with pre-slavery African philosmah thought. To a
degree, this applies to African professional plafaeers in Africa who, for
the most part, continue to look to the West forigduphical inspiration

and guidance, and who continue to seek legitimatipn Western

philosophical establishment.

What is happening in the thought of Africans in thmericas is a
magnification of what is largely happening in theught of Africans in
Africa. In Africa too, there is a loss of memoor many Africans in
Africa, pre-colonial Africa is a tabula rasa. Téés a systemic flight from
the past. In a sense, for a people who are knowrh&ir concern with
ancestors, ancestors do not matter anymore. Whtensias the present,
especially the future of the present. The percepéind interpretation of
the present and the future of the present reliesvilyeon Euro-centric
guidance. The Euro-center acts as a magnet not mnlyegard to
economics, science and technology but also in detgaphilosophy. Post-
colonial Africa has not brought about a re-oriciotat of African
philosophers. African philosophers continue to asallin dis-orientation.
An African orientation to philosophy remains mam@jined. African
philosophical autonomy remains to be won. No mattew much
transformation they undergo, tools that are largptpvided by the
oppressor can never fully lead to the emancipaifaan oppressed people.

In Africa, there has been a futile attempt madeAbican religionists
who believe that they can emancipate themselves fedigious domination
by Europeans by indigenizing Christianity, or byings Euro-centered
philosophy for emancipation from European oppressinthe domain of
philosophy. African pastors or evangelists who gpeopagating
Christianity among fellow Africans are perpetuatsmiritual and religious
violence against fellow Africans. Similarly, Afrina professors of
philosophy who are in the service of propagatingoaan philosophy in
its hegemonic sense are perpetuating philosophiclnce among fellow
Africans. Western version of Christian religionstaularly the Christian
religion that Western missionaries have introduitedfrican has played
an important role in wiping out African music arlgy implication, in
wiping out African musical aesthetics. The Christiaissionaries assumed
that African music was Devil's music and those wdmabraced it were
Devil’s children and, when ultimately God confinthe Devil into eternal
punishment in Hell they too will end there with hifcstatic African
musical experience especially as exhibited sensaaltl sensuously was



African Musical Aesthetics: Philosophical Introdioct 21

sinful. It was possession by the Devil. This is atter of faith, but
Christian theologians and scholars provided a matipation of this
pernicious doctrine. On the so-called secular sphéhnere was
reinforcement by Western philosophers, who tirdyestenounced the
senses and the body as impediments to the questuftbr Where there is
not elemental appreciation of the senses and tlg, ibere cannot be a
true appreciation of music. Music is essentiallg arhaustively sensuous.
A philosophic-musical affirmation of the sensuousl af the body must
be carried out if there is to be a renaissancefo€#n musical aesthetics.
It is not that Africans must seal themselves offiicocoon in order to truly
philosophize. It is a matter of recognizing the remaus difficulty of
engaging themselves or engaging other people ienaige philosophic-
musical dialogue without removing historic obstacliat have been
erected on the way.

An African cannot philosophize as if he or she warEuropean. For
the African, genuine philosophizing must be a muolshizing from an
African standpoint. It is from this standpoint tlaat African philosopher is
to be seen and heard. It is a standpoint thatsneedbe struggled for.
Moreover, it is a standpoint is not determined oand for all, for such
determination has no place in philosophy. Philosmhdetermination is
open-ended and rests on metastable standpointsiridpoint, however,
is not monadic. It opens to other standpoints asy of being what it is.
Thus, a philosophical introduction to Africa is op® other philosophical
introductions, just as philosopher is open to otiphilosophers. A
philosophical Africa is an open Africa. There ahere, philosophical
constant ingoings and outgoings. There is no sbamarcation between
ingoings and outgoings. In places where there arsharp demarcations,
one finds the home of philosophy. This is the essaf African music to
render demarcations permeable.

Every introduction to philosophy is time/space-sfi@cThere is no
introduction to philosophy in general. Each introtiion must take into
consideration the historical and material condgignwhich human beings
are found. Even if there is a general introductiorphilosophy, such an
introduction is rooted in particular historical anghterial conditions of a
particular people. Generally, Western instructofs philosophy have
denied this and have presented their historicalmaatkrial conditions as if
they are universal conditions of all other peopldsidegger has spoken
for them when he claims that philosophy constitdtesinner essence of
European peopleéHeidegger is not the inventor of this view. He ehgr
perpetuates and reinforces a widespread belief gm&unropean
philosophers. It is a view that has done an enosmtamage to European
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by alienating them from the community of philosopheEuropean
philosophers have gained remarkable mileage fraypggating reason as
a universal principle of philosophy. But the unsality they have had in
mind is largely nothing more than a partisan Euaopprinciple that has
played an ideological role of propagating Westenrdpean cultural
chauvinism under the name of philosophy. It hasnbee Western
propaganda ploy masquerading as a universal phnofiphilosophy. It is
one of the most sophisticated forms of propagadaNestern cultural
imperialism. It is an effective propaganda tool folike the political,
economic or religious partisanships it is projeadsdembodying neutrality,
and as devoid of any pretension to partisanshiglethis guise it is able
to conceal its partisanship. A philosophical introtion to Africa can
contribute to a global challenge to this propagaath pave the way for a
more genuine philosophical dialogue among Africdretween Africans
and Westerners, while at the same time makingssipte for Africans to
dialogue more fruitfully with other non-Westerners.

As previously indicated, the impact of Western géidlphy on Africa
has made it difficult for Africans to dialogue wigtilosophers from non-
Western traditions. For example, it is difficult déalogue with Chinese,
Native American philosophers, Indian, or Latin Aman philosophers
because the West has given the erroneous impregsbmfricans have
nothing indigenous to offer them. Just as WestdnrisGan missionaries
made sure that Africans would know nothing aboutaAsreligions or
Native American religions, Western philosophy pssfars in Africa made
sure that Africans would know nothing about Asidnlgsophy or about
Native American Philosophy. Their ignorance of Asighilosophy
became contagious. Today, this ignorance is itgtitalized in Africa. A
truly African philosophical initiative must open uphilosophical
possibilities that have been suppressed by the \id¢gthe same time, it
must open up Africa philosophically, and do it irammer that does not
isolate Africa from other regions of philosophy.rishn philosophy has a
lot to offer in the rectification of the convent&n conception of
philosophy in the West.

Chauvinism has no place in philosophy anywhere ahda
philosophical introduction to Africa can shed lighh the chauvinistic
aspect of Western philosophy, a way will be cleasb@reby elimination
of this chauvinism will become a possibility. Wiglimination, there may
be an opportunity to constitute Western philosoiphgg manner that makes
it a healthy branch of philosophy. Students of ggobhy in the West
should study African philosophy not just to expece another branch of
philosophy but also as a way of deepening their anvderstanding of



