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Abstract

This article explores the characteristics or ‘ransk-bolts’ of the epistemology of Afrikology as
a universal scientific epistemology that goes bey&uro-centricism or other ethnocentrisms,
using cultural case studies from East Africa. Logkat three specific case studies, it makes an
attempt to find out what Afrikology looks like. Theuthor argues that the liberal paradigm
imposed on African communities has undermined #renkeneutic power of Africans to interpret
the world through their own symbols - which has ted crisis of meaning via life, person, and
community. In realising the falsity of the dichotisation of complex human relations by certain
restraining epistemologies, communities are attergpto correct this under a system of
restorative practices that include; justice, mewici and cross-border restorative cultural
activities through Afrikology. Hence, through piaat means and community-centred
interactions, the author works to demonstrate hewrunities are moving away from the
perspective of African “victimhood” and culturalupalism by experimenting with cultural
clusterism, adapted to the epistemology of ‘thigkinom the heart' as an approach towards
renewed community-centred empowerment, and resteratlltural intellectualism.

Introduction

Natural resources supply raw material for gettingetwork of the world done. Cultural
resources organize co-operation among people farmgethe work of the world done

- Dani Nabudere, 2006
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The foundation of this article is the timeless sagifpon that we are culturally more together than
we are alone. Our theme aims to explore the peditiecs of culture in peace creation, and in the
workings of Afrikology as an epistemology in Eadfriéan communities, or to put it simply,
Afrikology and cultural clusterism in action to askhat are the operational aspects of
Afrikology, and what is the DNA composition of tlealtural clusters in Mount Elgon cross-
border communities of East Africa (Mount Elgon igadcanic mountain on the border of eastern
Uganda and western Kenya, hence, the oldest agelstasolitary volcano in East Africa)?

To begin with, the first articulation of Afrikologgeclares that: “it is a true philosophy of
knowledge and wisdom based on African cosmogoriids.afri- because it is inspired by the
ideas originally produced from the cradle of humadKocated in East Africa which emanates
from the source of a universal system of knowledigginating in Africa. Thus, the philosophic
product is therefore not relativistic to Africa,thuniversal in its essence, with its base in Africa
It is also €ko)logybecause it is based on tlegosthe word, which was uttered to set in motion
the universe in its originality. It was from thi®vd that human consciousness first emerged and
it was from that consciousness that humanity enterge thinking and acting agents with
language with ‘word’ as the active cultural achmmesmt. As professor Dani Wadada Nabudere
(1932-2011), the epistemological and philosophigeindmaster of Afrikology, states in
Afrikology: Philosophy and Wholene&011), he states:

Afrikology is not African-centric or Afrocentrid is a universal scientific epistemology that goes
beyond Eurocentricism, or other ethnocentrismsedbgnises all sources of knowledge as valid
within their historical, cultural or social contextand seeks to engage them into a dialogue that
can lead to better knowledge for all. It recognipe®ples’ traditions as a fundamental pillar in
the creation of such cross-cultural understandimgg/hich the Africans can stand out as having
been the fore-bearers of much of what is calledeérer European heritage as fact of history
that ought to be recognised, because from this diame, it can be shown that cross-cultural
interactions has been a fact of historical redlity

Professor Nabudere argues meticulously that fotuces the African personality has been
bedevilled by the burden of foreign domination thets affected her self-understanding
SubsequentlyiNabudere urges théte process of re-awakening and recovery in Afniaa to be
one of a historical deconstruction in what he caltmnsciousness raising,” not by others, but by
Africans themselves, tracing the origins and addmeents of their civilizations. This, he insists,
requires the adoption of Afrikology as an epistergglthat recognises orality as a valid source
of knowledge. He therefore, encourages researcretspractitioners alike to adopt a holistic
approach towards recognising that orality can obé interpreted under a platform that
accommodates multi- and interdisciplinary approackgpropriately, this is what he calls ‘act
locally, think globally.” Implicit in this epigrams the belief that it is local struggles in the
villages that can guarantee African-rebirth, resamp and renaissance and ensure that local
communities reject neo-traditionalism that had biestituted by the colonial state.
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However, Nabudere at the same time warns thatsiigild not be seen in isolation, but in
solidarity with other local groups elsewhere in therld. The argument here seems to be that if
the driving force towards globalization is domiwati then globalised resistance based on
“global consciousness” ought to be its antithe$ise imperative, as such, for the authentic
liberation of Africa, as argued by philosopher MbgoRamose, requires neither a supplicated
apologia nor interminable obsequies in defenceewridp African. “The African must simply be
an African, that is, a human being second to narmui contingent but complex univeréeThe
brutal and systematic assault on communities a&bgsa and the subsequent systems (cultural,
religious, epistemological, curricula’s, governarete.) imposed on communities denotes that
this is essential.

The Dialectical Impact of Colonialism in Africa

For Africans the world over, the advent of colorsial by Europeans was a tragic experience. In
1885 during the so-called ‘Berlin Conference’, A&iwas scrambled up among occupying
powers with the sole aim of violently looting as ¢huas they could in their areas of influence.
Thus African states were created to facilitate aabe the efficiency of rapid colonial
exploitation. The colony became a laboratory of rica&p where all sorts of clinical trials
(political, social, and cultural) were performedusing untold suffering to African communities-
effects of which still remain visible to this presemoment The dialectical inter-phase that
occurred during colonization also left Africa ruthgsychologically and intellectually. The
experience left two broad “legacies” on Africa;sfirwas the denial of African identity and
second, the foisting of Western thought and culttgalities and perspectives on Africans. In
Egypt for instance, the late Palestinian-Americeadamic Edward Said has observed that when
the British ruling class tried to assume politipaler over Egypt, it did so by first establishing
British ‘knowledge of Egypt’ Said further elaborates that:

The British were initially not concerned principalvith military or economic power over Egypt,
but their knowledge of the Orients, including Egypas conceived as a form of power. The
objective was to have such knowledge about theddisother” in order to be able “to dominate

it and (exert) authority over it.” This in effecte@ant denying autonomy of knowledge over the
object of domination since to do so would have gec®ed the existence of knowledge of the
object over itself. The object’'s existence coulty @ recognised, in the words of the Colonial
representatives, in as much “as we knai it

As such, the current cultural value crisis amongaans is the result of the impact of liberal
philosophy and its associated discourses. For 139 e liberal paradigm has undermined the
hermeneutic power of African people to interpret World through their symbols. One common
factor among liberal theories is the value thatytipdace on individual freedom to pursue
interests and goals.
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This is perhaps why classical liberals such asBthgsh philosophers John Locke and John
Stewart Mills placed strong emphasis on freedorosifsocial control. From this foundational
value of freedom follows the welfare state, weallhd power manifestations of a mind-set
focused on individualism. Therefore, the concepthef world and the manner of living which
informs Western societies can best be describeahasrialistic which has been aggressively
exported to all parts of the world where their lhation has gone in search for material
resources to ultimately meet its expansionist [glojiny.

Epistemological Dependency Culture in Africa

Today in East Africa, in spite of flag independentéhe early 1960s, nations are still dependent
on Western political constructs, socio-legal idesas] judicial and epistemological philosophies.
Like elsewhere in Africa, this is because the dtngs of all nation-states (Kenya, Uganda,
Tanzania, Rwanda, Burundi) oozes from an engingeoétical metaphysical past, where people
never dialogued on their differences as a basi¢efigrating. They were simply conscripted into
geopolitical constructs that they neither chosebargained for. Therefore, colonialism as such,
designed and inspired many of the problems our coniies face today; this includes those now
being rotated as universal rights and the delikeepattrayal of women in Africa as victims of
traditional culture and thus in need of rescue.

The identification of African women as subordinatetims, devoid of any form of agency to
resist or challenge oppression, has roots in hestipreconomic, social, cultural and political
structures designed and defended by Eurocentrlogaphies. Ugandan scholar Mukasa Luutu
has argued elsewhere that this perception of Aifrigestice systems implies that indigenous
Africa was insensitive to human rights and as sublke, concept of human rights and its
protection originated from Western civilization. Gime same basis, human rights have been
misappropriated and patented as an organic agribtitWestern society and values; this has
portrag/ed the West as the mode, the yardstick abilen over human rights concerns in the
world.

One other key problem characterizing the post-gal@tate in East Africa has been its tendency
to fragment its own communities into hostile fango Instead of politically uniting its people
within and across its borders, the African politietites have resorted to colonial tactics of
‘divide and rule’ and the ideology of ‘neo-tribathis by exploiting the ethnic diversities of their
communities to their benefit and to the detrimeintimity in the so called ‘state’. It is common
place in East Africa to be asked by state opersthée, toa kipander kitu kidogoor at times if
you are very unluckyoa kitu yotgproduce your identity card or money). Insteadtdizing the
rich ethnic and cultural diversities of communitaesbuilding blocks to a people’s African unity,
they use these diversities to divide the peoplenefgther in order to, yet again, enrich
themselves. In so doing they perpetuate neo-cdldoiaination and fall prey to powerful global
force.
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They are therefore deliberately failing to decamstrthe exogenously hegemonic agendas
wearing economic, religious, charitable and othaises programmed into the colonial state,
preferring instead to reconstruct it in every whg tormer colonialist would have wanted - one
that supports them and not communities.

Under the liberal heritage (guided by European ginoon development and human rights for the
last four hundred years) that has been hurriedposad on African communities, by exogenous
forces in collaboration with local elites, Africathought and society has subsequently
experienced a crisis of meaning, of life, persarg] community. This is because this liberal
heritage imposed on Africans its notion of the wpralues, and manner of living. According to
this heritage, social evolution constitutes thadpgnciple of the world and its main assumption
is that technical knowledge is therefore the ordy ko human development. This Western view
of development is based on the idea that humanityes in a linear fashion and that this
movement or progress is unidirectional and irratgs One implication of this view is that
there is and can only be one path or direction lighanity can take, and that this is the one
provided by advanced Western countfiesnd as Malawian philosopher Harvey Sindima has
pointed out, this is the understanding behind thacepts of ‘modernity’ and ‘progreés’
Professor Sindima rightly concludes, that “cenwrleave shown that the alliance between
progress, science, and technology has not eliminatisery; on the contrary destitution has
emerged and the future of all creation hangs irbdiance®.

The Legacy of Liberalism on African ‘Intellectuals’ and Policy Makers

Nowadays in East Africa, Eurocentric ideas ard sgky prevalent and their liberal notions
pervade all aspects of life, particularly in urbamas. ‘Modernity’ or ‘catching up’ with the
West: its technology, infrastructure and even wéyife seem to be the primary objective
towards which many countries are busy striving tasa This precarious mentality has been
worsened by a brigade of natives under diverse nege such as “intellectuals,” “change
agents,” or even “modernists,” euro-centricallyirted, it seems, in the fine art of social,
political, and worst, it is all cultural banditryhey tend to reject and at times even deny Africa’s
own cultural and intellectual achievements. In hrotarena, one critic captures this self-denial
psyche well: “It was African scholars who were aféal by Eurocentric education or who had
not been exposed to the rich cultural history ofigs that denied the existence of African
philosophy during the “Great Debate” of the seveni@nd eightiest® Sadly, there are certain
writers such as Kwasi Wiredu of Ghana in his 198Wbligation Philosophy and an African
Culture, who have busied themselves with the appalling tsiwatering down the insulting
language of Eurocentric writers and their condegitgnattitudes towards African tradition - by
supporting their fundamental insinuation that Wiesteadition of thought is essentially superior
to the African tradition of thought. They have ganen further by saying much more than this.
Their conclusion is that African people may nevevelop any respectable tradition of thought
unless and until they can copy Western paradigms.
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Culturally Rootless Leadership and Community Fragmatation in East Africa

Today, one pertinent problem that continues toasttarize our so-called states in East Africa is
their tendency to fragment their own communitie® ihostile factions. Instead of politically
uniting their people within and across its bordensr, political elites have resorted to colonial
tactics of ‘divide and rule’ and the ideology okwmtribalism’ by exploiting the ethnic diversities
of our communities to their benefit and to the ide#nt of unity in the so called ‘state’. In so
doing, they perpetuate neo-colonial dominationfatigrey to a powerful global force.

It is fair to point out, as such, that the currenbnomic, political and intellectual elites suffer
from an acute sense of cultural relevance befareyémerality of their people. Thus they espouse
visions and programs of modernity and developmened by imported cultural benchmarks.
This is a direct result of the impact of Westernysvaf thinking and doing things and its
associated discourses on them, which instils aargal instinct against African cultural
rootedness which is fashionably castigated as \waddness’, ‘ignorance’, ‘superstition’,
‘primitive’, ‘parochial’ etc. In a word, the Africa state can be summed up in what Professor
Patrick Chabal has called a ‘non-organic state’aliaih argues that the African state is both
‘overdeveloped and soft’, yet tt is overdevelopedause it was fastidiously and artificially put
into place, although all the textbook institutiasfsa state and its government are present. It is
soft because, although powerful, it cannot adnenistelfare. This observation later gave rise to
his bookAfrica Works(1999) penned with Jean-Pascal Daloz, in whiclrgeed that, after all,
there might be a way of perceiving Africa as quafécient - if only we were to remove the
Western lens!

The Changing Global Political Culture: From Globalisation to Glocalisation

All over the world today, there is something takjlgce, a ‘wind of change’ of some sorts and
we are seeing a large shift of socio-cultural amcicspolitical attitudes where communities are
retreating to the local as the only source of ggcwhere little seems to make sense anymore.
With society at the international and national leseen as abstract and unrealistic, the local is
increasingly being viewed as real and practicak Wworld where once every local phenomenon
was examined from the point of view of its natioaatl international ramifications, the reverse is
likely to be the case today. British political saogist Frank Furedi captures this change well:
“ironically, the more the world is becoming intetioaalized, with every region brought into an
intimate relationship with the world market forcése more the singularity of the experience of
the parish-pump is insisted updh”
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Social Movements and Community Interactivity

In the Mt. Elgon area of East Africa, this restoratexodus has also caught on. As if responding
to American economist Herbert Stein’s caustic agghor‘If something cannot go on forever, it
will stop™3 Community Sites of Knowledge (CSK - depositorisindigenous knowledge
systems) are increasingly becoming nurseries féerradtives socio-cultural and political
leadership, leading to organic restorative prastiaethe centre of efforts to address persistent
guestions of marginalization, discrimination andiaband cultural exclusions. This is in large
measure a response to the declining political aial capacity of the state, triggered by the
slow realization that democratization will not corfrem periodic elections, which political
parties have for so long mistakenly viewed as tlegitlusive domain of operation. Political
parties across East Africa, instead of being aefdoc democratisation, have instead been empty
vehicles for ethnic barons or cabals of kleptocmaithout a committed agenda for cultural
restoration or political or social reform. Thus,lipcal parties have been instruments of
convenience for powerful individual politicians mat than as a way help forge cultural
consciousness, resulting in further fragmentatibthe state and more violence at the heartbeat
of many communitied*.

Newton Garver in his articl&/hat Violence 1$1968)"° hassuggested that violence is not only a
matter of physical force, but also psychologicathat it affects how people are able to make
their own decisions. Garver’s account is valuabégause it gives a useful way of viewing a vast
range of very diverse and often spectacular hunedravour, hence, a way to see through the
diversity and spectacle to certain essential featur respect to Afrikology and its application in

communities.

Garver roots his account of violence in a speaifioral practice, namely, the evaluation of
behaviour in terms of fundamental human rights. &fgues that we get an even greater
resolution of diversity if we focus on the questiohwhat is common to physical force and
psychological force, the two basic kinds of violenMuch of who we are depends on our ability
to act in concert with each other. This is trueoof physical survival. Few of us could live for
more than a few days, and none of us would haveinedtinto adults, without the on-going
support of various forms of interactions. This rdependence, according to Garver, is also true
of our community and cultural life. Our languagey &nowledge, our arts, all of our social
structures, and even much of our sense of seladvmction of our capacity for interactions. |
think it is fair to say that most of what we valurelife is also creatively woven out of our
capacity for complex, diverse, sustained and syatienmteractions. One fundamental purpose
of Afrikology is to enhance our ability to interaeith each other, so as to improve our lives. It
enriches us by amplifying our ability to satisfyralesires and power, through concerted activity.
In contrast, it is clear that diminishing each otheability to participate in such forms of
interactivity impoverishes us all. But through tkeehancing qualities of Africology, such
violence can perhaps be altered to become a tramisig art of interaction.

7

The Journal of Pan African Studjesl!.6, no.6, December 2013



Afrikology in Communities

Over the past few years, all major social scienamgigms from structuralism to Marxism,
world systems theory and globalization that haveghb to explain the predicament of African
societies in terms of structures and epistemolopege been countered and critiqued by a
perspective that places primacy and emphasis onutman heart, creativity and resilience. Here,
the important features of Afrikology can assist gq@stemological struggle in understanding
that social and cultural change in Africa has bieeits capacity to explode, often victimizing in
exchange for a balanced understanding of commasratievork on the continent. Commenting
directly on the heritage of social science and hmities’ enterprises in Africa, Nabudere, as part
of his intellectual trajectory for the Zicentury, and in direct reference to Afrikology,sha
referred to two diametrically opposed orientatiokgst, the Eurocentric and subservient to
European social sciences and second, the Afroicesteeped in African knowledge from the
past through a universal perspective with a coet thilizes the creative process of social
transformation, cultural restoration, need, an@iderceptions understanding.

About the Case Studies

As a way into this conversation, what comes to mand heart immediately are three recent
compelling community accounts. The first is a dijale in search of meaning that focused on
‘language, culture and women'’s righifsthat took place deep in the villages at the hefrt
communities in Uganda and Kenya. It was through &irikological podium that we discovered
a discourse that the old traditions and culturesevadle to interrogate modernity and vice-versa
within their own varied contexts. Such a dialogaeéaeen the two worlds had been an on-going
struggle and counter-struggle that has to be rezedrand understood. The two constituted a
dialectical relationship that has to be interrodat&hus, we came to the conclusion that
modernity has not fully managed to contain andrdgdtadition, but in some cases the latter has
outlasted the former, although with an odd modifara This interrogation seeks to highlight the
strategies of survival adopted by traditionalisnaiagt the destructive impact of a globalizing
and universalization of modernization which offere new benefits to those affected by
modernization.

The second narrative comes from thkodancommunity site of knowledge based in Palisa,
Uganda as it searches for judicial balance throtlgh workings of restorative justice in
redressing inter and intra-community transgressidhs arises out of a realisation that Western
analytical philosophical paradigms which inform isbcsciences and the humanities tend to
polarise situations (this is in a way what dialesthas meant for Western thought via Plato and
Hegel). Philosophically, théwokodan has taken a restorative approach which has led the
community to organise itself so it could rediscoNgrsense ofitu or humanness cultivated in an
Afrikological epistemology of unity and complemeritias in relationships with humankind and
nature.
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African philosophy, which is represented in theibadea of ‘Ubuntu,’ or the need to take into
account ‘reciprocal relations’ that guide peoplae therefore crucially important in defining a
comprehensive solution to global and local situegjowhich in African conditions, happen
predominantly in rural environments, such aslthekodancommunity knowledge site.

The third account captures Afrikological efforts bgoss-border communities around the Mt.
Elgon area in search of collective identities tlglmwcultural clusterism, organized through a
peace and cultural animation festiva¢ld in November 2012 in Kapchorwa on the sloddgto
Elgon. Cross-border conflict in the Mt. Elgon ales many dimensions with various correlated
causes and factors. And although land has beerja omtributing factor to the conflicts, other
social and economic factors have also played airmokeelling the conflicts. In addition, the
conflicts have had negative social, cultural, armbnemic impacts on all cross-border
communities living in the area. For example: disptaent, physical harm to individuals; the
destruction of property; death resulting in a higbidence of orphans and widows; rape and
other forms of sexual violence and exploitationgd aesulting food and general insecurity.
Furthermore, these problems have affected crostebocommunities already dealing with
conflicts of multiple types, from mineral extragatito cattle rustling, to drought, to post-conflict
inter-ethnic violence, to the creation of natiopafks for tourism on both sides of the mountain
in Kenya and Uganda. However, until now, there lwsn no comprehensive effort in focusing
on culture as an alternative dispute resolutionhaeism, as well as restorative practices for
cross-border communities as a soluble alternativeromoting peace and regional security in
Africa (hence, the concepts of ‘culture’, ‘peacsecurity’ and ‘development’ are intimately
related).

Case Study 1: Community Dialogues on ‘Language, Cuwire and Women’s
Rights’ in Uganda and Kenya

Having identified the verbal dependency of mostidsin intellectuals and social activists on
Western processes of development and their conoéptghts as a major obstacle to Africa’s
development, we can turn a substantial projectqeyr(absent of prejudicial biases that often
exists within the ‘modern’ psyches). Hence, theppses of our journeys in the rural northern
and eastern Uganda, and rural western Kenya werattampt to bring a meaningful and
productive dialogue between modernity and trad#&iononceptions and misconceptions of
human rights by engaging the so called ‘intellelstueepresenting the modernist view and the
‘un-certificated/uneducated’ rural masses/nativegresenting their own traditional view.

Subsequently, the objective in part, was to craat@frikological podium that would diffuse the
hostility that exists between modernists and trawl#lists, both of whom view each other’s
motives with suspicion. Modernists tend to viewditi@nalists as ‘illiterate and backwards,’
whilst traditionalists tend to look at modernists rauzungu(foreign) minded, with imported
ideas and in a rush to rid tradition and replaceitih modernity. In a sense, similar to Western
assumptions where the “barbarian” is inferior te thivilized”, the rural dweller is accordingly
seen as subservient to the developed urban irtigdllec
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Thus, the verbal distance that exists betweenwbdad, among other things, manifested by their
ways of understanding, perceiving, interpretingd avaluating, as well as in their modes of
articulation and communication of the issues of aAonmights. Here, the lack of meaningful

interface between the two groups appears to beldem, deriving from the issue of language,
culture, and meaning.

As a result, this Afrikological community converisat was a direct attempt at scratching the
fabric and personality of Afrikology in an efford try and understand what is in the heart of
those engaged in the conversations, not just whhtvis in the mind of those engaged in the
conversations. Consequently, it adopted the uskatdgue as opposed to debate; this is because
dialogue unlike debate emphasizes listening to eleemderstanding. A dialogue accordingly
draws participants from as many parts of the comiywas possible to exchange information
face-to-face, with shared personal stories and rexpees, honestly express perspectives,
clarifying viewpoints, and developing solutionsdommunity concerns. And indeed, dialogues
go beyond sharing and understanding to transformpargcipants; and while the process begins
with the individual, it eventually involves groupsad institutions to develop common values and
allows participants to express their own interelSsxt, it expects that participants will grow in
understanding and may decide to act together waithncon goals, and undoubtedly, in dialogue,
participants can question and re-evaluate thewrapsons. Through this process, people are
learning to work together to improve relations, aitttmately, dialogues can affect how policies
are made. And additionally, this in effect is reatve learning and unlearning that can only be
cultivated by the use of an Afrikological episteogy.

The idea of the project was explained in 2011 lfgssor Nabudere, and came as a result of a
regional conference oRestorative Justice and International Humanitariaew that he helped

to organise in 2008 in Nairobi, Kenya. He informibe conference that he opposed the idea
raised by some participants that the question ahamand human rights in East Africa were
confined to the tradition vs. modernity dichotonide instead argued that it was a question of
language and culture. “There is lack of interfacbejween the researcher and the researched.
The ‘NGO expert’ ought to meet with the communibgdaconverse the issue of meaning” added
Nabudere.

Furthermore, Nabudere argued that language isde daisocial reality, and that it is the medium
of expression for African societies. Therefore,nfrahis perspective, experience is largely
determined by the language habits of the commuaitg, that each separate structure represents
a separate reality. Mukasa Luutu, the Vice Chaacell Marcus Garvey Pan-Afrikan University
has supplemented Nabudere by adding that langsagkso a modelling system, and that “no
language can exist unless it is steeped in theegbwff culture; and no culture can exist which
does not have at its centre, the structure of ahtanguage”. This is apparent in the use of
vocabulary and the semantics of words. Clearlymmfidabudere’s point of view, there is no
particular language or culture that names evergthon catalogues the whole compass of
knowledge of the world. Underlying a word, therefois its relationship with other words, and
the goal of analysis is to discover vocabulary Heds carry the underlying semantic components
of the language and a people's culture.
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Luutu has also pointed out that all education istErica has been colonially oriented; and it

had delinked people from their communities and etas. Hence, Luutu says, “Education as
such has been presented to us as modernity, wldshcreated a further distance between
individuals and their rural community”. These datfse script is clear, the state through the
constitution imposes cultural restrictions under dluspices of the human rights law - i.e. you are
allowed to do all you want culturally as long asist not repugnant, in some cultures

homosexuality is considered repugnant, thus theclaminalises this whereas good conscience
is considered good Christian values, polygamouwtiogis are prohibited, but having mistresses
is allowed.

Acholi Dialogue

A community dialogue with 12 community researcheas held in the Acholi region to focus on
two key issues, viz (a) Bride Price and (b) GenBased Violence. This dialogue was of
particular importance because of the northern arcwdlict between the Lord’s Resistance
Army (LRA) led by Joseph Kony’s (now a fugitive frointernational justice) and Uganda’s
national army that ended in 2006 as a result oéace agreement signed in Juba, in the then
Republic of Sudan. It was one of the longest arnebéllions in Uganda’s history and one of the
worlds’ worst humanitarian disasters. It began safiar President Yoweri Museveni usurped
power in 1986 through a five year armed-guerrillr wt led to the deaths of thousands while at
the same time leaving around two million peopleinally displaced. The 23 year civil war also
led to a near collapse of family and traditionalistures; communities in this area registered
high levels of poverty and crime rates, and thegabee dependent on the state and the donor
community. It also led to the prevalence of HIV akiiDS in the area. As is mostly the case in
conflict situations, of all the structural and pitgs violence this community experienced, it was
women and children who suffered the most.

A first dialogue question was “who was Kony’'s matteasked by a local woman Councillor, in
perhaps trying to understand Joseph Kony’s backgtoand maybe to also reach her own sense
of closure. This triggered a heated discussion @nca#n feminity and the role of mothers in
conflict resolutions. Riming well with an obsenatimade earlier by Nabudere that one cardinal
requirement of Afrikology is the feminine principie African consciousness and existence. This
has been an aspect, he pointed out in which Wesfgstemology has tried to undermine and
side-line in advancing their patrilineal culturadlwes in Africa. Nevertheless, the discussions
continued into women’s participation in decisionkimg about war and peace, and it was agreed
upon by most participants that Acholi women werd pad parcel in the initiatives that led to
the end of the war, and that their role has beegotal in post conflict reconstruction of their
community.
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Interestingly, other calls to involve women in neast of war and peace have begun to be taken
seriously in other societies around the world al; wes follows the 1995 United Nations Fourth
World Conference on Women in Beijing, which retdtiveomen’s role to the forefront of peace
activities. The conference suggested that govertsngimould be encouraged to increase the
participation of women in the peace process at dbeision-making level, which include
including them as part of delegations to negotiatiernational agreements relating to peace and
disarmament.

Juxtaposed, violence as such produces enormousuiityeand requires one to tread carefully
when asking questions concerning those affectadh as those in th8ulu District NGO Forum (a
network organization that promotes a rights-basgpr@ach to sustainable development in northern
Uganda).And people living in contexts of open violence has@mmunity members in this
dialogue tend to watch constantly for their per$@mal collective security; they thus search for
ways to feel and be safe and find protection agcumsty has the capacity to create the
permanency of feeling uncertain. Hence, uncertagutys hand in hand with the experience of
unpredictability, and in seeking safety, we tenduigpend trust in what was happening around
us, and to be insecure has meant that no longa@ndhawlear sense of self and having to suspend
trust in others. This is the plight facing Achdhiildren today, especially those born at the apex
of the conflict, as well as those who have grewruine camps.

It is widely recognised that periods of war or disa can produce ruptures or crises within
societies from which new orders can emerge. Theohdommunity has clearly not been an
exception. Through the dialogue, it was agreed Wt urban displacement, inter-ethnic and
international presence, NGO interventions, govemtnuevelopment projects, women’s and
children’s rights promotion — were all identified having had a dramatic impact on the Acholi
community in particulakwo town- the Acholi community living in and around Gubawn, and
how they perceive issues of rights.

In the dialogue there were mixed reactions from esguarticipants when it came to discussing
the catalysts of the cultural transformation thas aken place in their community, this led to
some ambivalence and controversy over the meaiitigesocial changes that have taken place
in their community. For example, one person toakadernist view and argued that for some,
especially women and young men, town life, desfitematerial hardships, has been the
foundation for a world that is modern and globatjike restricted rights for women under
traditional and local arrangements. And in spitaafy from elderly men in the dialogue, rising
to object her views, she argued that Acholi elderd chiefs have largely lost their power of
social regulation, as Acholi women are liberatihngmselves. Moreover, economically, women
have gained access to loans, both individually tanough groups. They own property in town,
such as buildings, vehicles, and land, and busasessnd women also express satisfaction at
having learned to sell agricultural produce ancesaoney.
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Indeed, socially and politically, women pointed dbeé number of women who are now in
positions of authority in prominent NGOs and in thecal government system. And
unquestionably, women are achieving higher levéleducation and undergoing training by
NGOs and government on health and other issuesnang their rights.

In contrast, three women in particular objectethese modernist observations, accusing them of
exaggerations. Modernity, they observed, has hsigraficantly negative impact on women'’s
guality of life because many men have died, joilaeched organisations or abandoned their
wives, and women in large part have been left with primary responsibility for providing for
their families, which have often expanded to inel@number of dependents in addition to their
own children. Also, water, firewood and grass fwofing are hard to come by as women are now
forced to go out and earn money so they can buydaa or rent a house; they must also pay for
their children’s school fees and medical facilittbat are often inadequate and very expensive.
And yet another negative consequence brought dbottiown life”, they pointed out, was the
methods of making money that have emerged, spaltyfiprostitution for women and thievery
for men.

For many older Acholi participants, however, thismdnance of ‘NGO moneyed culture’ in town

was an unmitigated evil, a corruption of Acholi bg and its cultural values. As one elderly
man pointed out, “before the war, wealth was ndd e money, but in cattle”. As a result,

money itself was widely perceived as a symptom ageht of the destruction of Acholi society,
as it replaced tangible, rooted resources. All ngemr@ented economic activity was seen by
some elders who spoke in the dialogue as a betodyhE values of Acholi culture: “Gulu town

had given birth to a lost generation of Acholi, &tleld to material riches, disconnected from
their roots in the land and without even basicuraltknowledge”.

In pre-war Acholi society, significant authority svéeld by a lineage, and in a group of people
united by actual or perceived kinship and descatd a structure of patriarchal, generally
gerontocratically. This structure was brought iatisis by the civil-war and displacement. Many
elders died, and the civil war presented biggeblaras for ‘traditional’ leadership to resolve.
The authority of this lineage-based structure Has been undermined by the creation of the
Local Council system, which has taken over manghefconflict resolution roles previously held
by ‘traditional’ authorities. Their disempowermehts been further intensified by NGO
initiatives which tend to favour women and youthndfly, displacement itself has had a
significantly negative impact on lineage-based é&esadas groups of people united by actual or
perceived kinship and descent have been dispemssiictions on movement have made group
meetings difficult and land also difficult to aceethe dialogue noted.

The dialogue then returned to the primary subjeatten and delved into the issue of meaning.
The Acholi community attaches so much significatacthe marriage ritual, that failure to marry
is considered a curse (or an abnormality) and tasimon for the elders to be called in to
monitor events. Childlessness is also counted asobthe most serious misfortunes to befall a
couple, with women typically taking all the blam& such cases, the marriage could be
dissolved or the husband be allowed to marry amailiie. Polygamy is regarded as a normal
arrangement.
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And additionally, a young man chiefly depends up@nlineage to get both the permission to
marry a young woman and the ability to provide thaterial goods required to pay her
indispensableot-lim (bride price). Although marriages were sometimeganized without the
consent of the young man and the young woman ipalsg such scenarios are increasingly rare
today, with most people embracing the modern idé&leedom of choice. Because it was often
the father's wealth that afforded the young marotdem, there was little he could change. The
items to be delivered ast-lim (which is a practical way of saying thank you t@ thoung
woman's mother) are discussed and a specific datetifor the delivery. Instalments are often
accepted, henceat-lim can take the form of cattle, goats, sheep, houdei®@ins or money.
Often, the young womantg-lim is not spent but saved to offset her brothetdim when it is
their turn to marry and pay refunds, in the evdra divorce.

Participants then engaged in discussions centenmgt-lim, what it meant from a traditional
point of view, and how it is being perceived in readtimes. It was observed that “traditional
marriages bubt-lim is too expensive and this is why we are seeingooys running away from
their responsibilities by impregnating girls andsednding”. A participant argued that parent
demand a heftpt-lim if their daughter is ‘educated’. A young woman butp be a woman in
spite of educational attainment, he stressed. Asndtiought that the problem with-lim was the
distorted meaning. Ot-lim traditionally meant appreciation; but nowadayditérally means
paying or buying a wife (bride-price). This tradital custom established good relations among
families and legitimized the children born in themmge, but today, some women are given
away to the man who pays more. This, in a way,lEmBeen as the commodification of women
or forced marriage, which was not the original mtigen of ot-lim.

Another argued problem in-part lies with old memttlare modernized or urbanized, “these
men”, she observed, “tend to demand a lotdblim and they also impose items that are not
supposed to be part and parcel ofabdim”. And “Ot-lim is not bride price, we should strive to

remind those confused about this definition thiaim is a token of appreciation to the bride’s

family and in particular the mother. We are notisglour daughters! In the old days;lim used

to be shared communally. These days it all comrakreid, people even do electronic cash
transfers and people start businesses with it”. Blamed Acholi community in the diaspora.

“They are the problem as they are the ones disaiggnour community. They disregard our

traditional customs when marrying and see thingsnims of modern rights and law”, he said.

The dialogue then turned its attention to the issfudivorce and inheritance. It was observed that

the purpose of marriage was unity, and argueditha&tcholi culture, divorce was very much
discouraged, and all things possible were initiatedrevent a couple from getting a divorce.
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Drawing from the community conversations, it isit@ that governments in East Africa, in one

way or another, try and make decisions about t& kend political position of both tradition and

modernity in their social and legal systems. Mddhe crises that local communities are facing
have been expounded by the recommendations thaé tbemmunities have received from

foreign and local “experts” on human rights andedepment. The concept of development has
its roots in the notion of progress, which is fuméatally a materialist philosophy bent on

unlimited growth or exploitation and accumulatidtience, African bureaucrats and political

elites have been unable to draw on their conceptoofimunity when making decisions on

national policies.

Also, women'’s rights, no matter how we eventuadtne the concept, demand that residents old
and young, male and female in the urban as wetl #g rural centres are heard, and not pushed
aside. Rural people commonly referred to as tHaelihtes” or the “uneducated” in modernist
lingo, which make up the majority of the Africannemunities, need to gain a ‘voice’ in the
parlance of contemporary community, cultural oritpral science speech. Whether we use the
older language of “empowerment” or the current sheaf the epistemology of the ‘heart’ as
defined by Afrikology, the philosophical languagietiee moment, the message is clear. People
cannot plan and or speak for others; people mugiven a chance to participate in meaningful
ways in resolving the challenges of discriminatiwhgther man-made or natural. Solutions must
be inclusive, not exclusive, an as a result, thdisédogues about modernist verses tradition
conceptions of women’s rights can depended on imgnkabout the world in organic,
incremental, bottom-up terms instead of in overaigtand top-down abstractions perspectives.
It has also been about accommodation and accummlatismall-scale change that adds value to
our communities in how community members view wopraerd the discourses concerning their
rights. And to paraphrase Nabudere’s horizontatept) there can be no single ‘centre’ that will
determine the existence of all human beings eveeyg/hbecause ‘one-size fits all’ will no
longer be allowed to dictate global or local depehent. All human beings have to assume
responsibility for their own survival and abanddre tuni-linear epistemology of looking at
complex and diverse realities in a one-dimensiamatner.

In the course of these dialogues, a consensus wHsup in most participants that traditional

role models of men and women defined their behavamd how they perceived rights and

entittements. This was a help for both of them. Huostance, it was agreed that most
disagreements could be settled in the homestetidrrilnan making the matter public and going
to court. The rules in the village were simple éwmerybody. The statement: “in the old days,
there were not so many options in life as theret@day”, as one participant in the dialogue put
it, indicated that participants and the communityaage was suspicious of the new freedoms
perpetuated by modernist advocates.

Women participants in the dialogue also recognteedmportance of women’s organisations in
raising their voice and providing a space for thtencome together and discuss their problems.
Most of the organisations they referred to are éhosented around small income-generating
activities or those that give out loans.
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And as one woman group leader in the dialogue exgda women’s voices are now heard in

public, whereas before ‘women were not supposebaige a voice’, demonstrating the value

placed by women on having a voice, being heardy lastan individual and collectively as a

community. In all the dialogues, most women empeasithe need to have a voice as a key
feature to the resilience of a community and itsseeof identity. Thus, for the women, having a
voice represented a defining their own future, ébgrrepositioning the feminine principle as a

core constituent of Afrikology.

Case Study 2: The lwokodan Community Site of Knowldge

Post-conflict communities are increasingly turnithgir attention to the legacy of indigenous
practices of dispute settlement and reconciliatidme argument is that traditional and informal
justice systems may be adopted or adapted to dealoappropriate response to a history of
civil war and oppression. Hence, thvvokodancommunity site of knowledge based in Palisa,
eastern Uganda captures well this change.

At this site which was organised as a group untedactual or perceived kinship and descent,
the community has incorporated strong elements oflemity in order to preserve their
traditional justice system and traditional groupvgmance structure. Thus, the Iwokodan is
modelled on a modern government structure; thesefbhas a written constitution, with modern
governance structures, and it has opted for rdstergustice in the event of conflict
adjudication, recognising that modern courts afteabte to deal with in an increasing number of
criminal cases. This has led to increased costdataly with self-evident injustice being caused
to individuals, and hence, a feeling of injustice.

The other problem according to Iwokodan local gowegnt Minister Joseph Okwalinga is that
criminal litigation is particularly dependent ordiidual memory, and that documents that can
objectively refresh memory ordinarily play a smadirt in the usual kind of criminal case, and
thus, witnesses must rely solely on their recalbectWhen the process takes more than a year,
and sometimes three years, for a case to coméatpriremory becomes suspect. For example,
there are a number of inter and intra-communitiesd®r cases that has been resolved cordially
without reference to the high courts. Consequenthere is an increasing demand for
Afrikology’s holistic approach to justice among comnities across East Africa, which seeks to
shift the focus of the trial from the battle betwethe lawyers to the discovery of truth by
modifying the complex rules of evidence, and in ¢éimeouraging of the defendant to contribute
to the search for truth; requiring full and opesadivery for the prosecutor. For defence lawyers,
under the current adversarial system, courtroonomicusually translates into obtaining an
acquittal, and consequently they regard discovémhe truth as incidental or even irrelevant to
this pursuit, and therefore there is a dichotongt ik normally created between the need for
justice and the need for reconciliation.
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Yet these processes are in fact two sides of thee seoin, and the Iwokodan cases vividly
demonstrates this wherein a new Afrikological systean ensure speed of trial while ensuring
that the truth will prevail and that a restoratjustice approach offers the best result to integrat
the process. The modern courts alone cannot ertbatejustice prevails in all cases as
experience has shown that modern courts tend tovbevhelmed by criminal cases. It is the
primary responsibility of the people who have causenflict or harm to each other or to society
to face the consequences of their actions ana tagitiress the harm done. Consequently, it is the
duty of society at large to provide them with thgportunities and institutional arrangements to
enable them to take responsibility, and this istvtha lwokodan community site of knowledge
is attempting to do.

Case Study 3: The first Mt. Elgon Cross-border Commanity Festival: The
Road to Cross- Border Peace - Overcoming the Legaoy Bordered ldentities,
Cultural fragmentation and Unresolved Conflicts

Today’s real borders are not between nations, lavieen powerful and powerless, free
and fettered, privileged and humiliated. Today ralsvcan separate humanitarian or
human rights crises in one part of the world fromnational security crisis in
anothet’... Dr. Kofi Anan

Cross-border communities in the Mt Elgon area aftRdrica, as is the case elsewhere in Africa,
have gone through such untold violence and indesiole grief that the clamour of the victims is
still heard, and the sounds of the silenced-guhsypsspears angangas (machetes) still
reverberate in the minds of ex-fighters as wellttesse who lived through the experience of
conflict. Hence, the scars of the conflicts ar# gisible not only on the bodies and souls of the
older generations, but also on the young via theicoing stigmatization of widowed women as
‘husband snatchers’ and their children as cultuigdhans as examples. Also, community
conflicts in the area have had many dimensions watiious correlated causes and factors. And
although land has been a major contributing fatdothe conflicts, other social and economic
factors have also played a role in fuelling theflicts. And in compounding the situation, the
conflicts have had negative social, cultural, armbnemic impacts on all cross-border
communities which include: displacement, physicalnh to individuals; the destruction of
property; death- resulting in a high incidence gghans and widows; rape and other forms of
sexual violence and exploitation; and the resultfopd and general insecurity. And
notwithstanding, these problems have presentectrtss-border communities already dealing
with conflicts of multiple types, from mineral eattion to cattle rustling, to drought, to post-
conflict inter-ethnic violence, to the creation rdtional parks for tourism in both sides of the
mountain in Kenya and Uganda.
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As Kenyan scholar Robert Simiffthas pointed out, the rhythmic nature of land-gslatiolence

in the Mt Elgon area has often coinciding with gahelections and other critical moments in
Kenya’s national politics, which indicates thatrianenay be more to it than just land disputes or
pure intercommunity hatred. He argues that theeepgessible political motive for the chaos, and
this is borne out by the fact that in some instansgate agencies have been implicated in the
conflicts, while in others the state has remainadbigalent. The result, Simiyu also argues that
many conflicts remain unresolved (some years #fiey first started). It is important to also note
here that the land problem has persisted sincen@iem, and successive regimes have been
unable to permanently resolve the land questiotihéosatisfaction of all community members.
Thus, in short, the valleys and slopes of Mt Elgare testimonies of the severity of the conflicts
faced by cross-border communities that have begadcen imagined political boundaries.

To overcome these cross-border divisions createdthan area as they threaten further
fragmentation of communities and groups, we tapipéal professor Nabudere’s wisdom and
created a situation in which we encouraged crosgdoocultural-linguistic communities to
regroup as much as possible into ‘clusters’- fatance, linking th&amasabawith the Samia
andBabukusuwor theSabinywith the SabaotiandPokotsor theltesowith the Karamojongsand
so forth, so that they would become strong natmapable of defending and voicing their local
interests and concerns globally. Hence, it is addims background that thdrika Study Centre
(ASC) and thavit Elgon Residents AssociatigMERA) with the help ofMarcus Garvey Pan-
Afrikan Institute/Universityand other stakeholders organised the Cross-BoR#mce and
Cultural festival that took place in November 2Gh2Kapchorwa town on the slopes of Mt
Elgon in Eastern Uganda.

The social concept and cultural context in which wedertook the cross-border cultural
‘integration’ tried to imagine and invent new wagsenable communities to break out of their
encirclement, first by the global system and thgrAlrican elites who control state power that
continue to marginalize communities. Thus, theifasis an on-going Afrikological endeavour
by the ASC and local cross-border communities tal deith the destabilising effects and
consequences of Western colonization and dominatibfter all, there has been no
comprehensive effort in focusing on culture as kkerm@ative dispute resolution mechanism and
as a restorative practice in cross-border commasds a soluble alternative in promoting peace
and regional security in Africa.

Particularly, in this endeavour, for cross-bordemmunities to undertake this transformation,
ASC selected four members (two female and two mahegpril 2012 from each cross-border
community in both Uganda and Kenya (they includ8dkusu, Samia, Sabaot, Sebei, Benet,
lteso, Bamasaba, Pokot and the Karamajong) to godar one month intensive ‘Cultural
Animation Training Programme’ at the Marcus Garvegn Afrikan Institute/University in
Mbale, Uganda wherein course participants (aninsatannderwent a process of self
conscientisation through restorative cultural l@agrand in unlearning paradigms and cultural
memory methodologies.

18

The Journal of Pan African Studjesl.6, no.6, December 2013



Upon completion of the training, the animators me¢d to their respective communities to
mobilize, learn and prepare their communities foe festival. They were tasked with the
responsibility of observing their cultures with deeinterest, learn and contribute to the revival
and strengthening aspects that communities were &ae Overall they were also expected to
initiate some learning and documentation centrewloailld gather materials archived in practices
and procedures of their cultures and languages. iAntiis way, a socio-cultural treasury of
grassroots experiences, mechanisms and technologissistainable environment, food and
human security systems would be gathered and sisede the cultural festival, and beyond.

In this, they followed principles of:

» Learning by seeing, listening and observing-theciicing;
» Adopting a doing, using and interacting approach;

» Aquatinting oneself with holistic understanding;

» Critically adopting transdisciplinary skills in leang;

» Adopting Afrikology as a trans-disciplinary way kfowing and being in relationship to
the demand for knowledge, truth and justice;

» Learning to work with culture at the University Cans and the community;

* Learning and innovating as you work in the communit

The three-day festival was the culmination of aojple to People Reconciliation’ activities that
begun in 2006. The basic objective of the festaaivities was to enable each of the cross-
border communities to present their culture inabgdioods, traditional medicines, handicrafts,
songs, dances, social practices, building techmedognd other material cultures to one another.
This constituted a learning experience and dematestrto them the similarities and breaks in
their cultural heritages, and therefore it becamdiram basis for restorative peace and
transformation. The festival also explored the teerof. (a) ‘food (in) security’ and regional
security; (b) ‘cross-cultural spirituality’ and Adan traditional cultures; (c) remembering Dani
Nabudere (the “people’s Professor”) which was gpreser the activities of the three day
festival.
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Sequentially, day one was dedicated to matterdoafd (in) security’ and regional security-
showcasing different cultural foods from each o it Elgon communities with the overall
objective to stimulate interest and revive the watof traditional ‘granary model needs;
indicating the common convergence of strategigegpond to and address the common problem
of food vulnerabilities and approaches to commoltaborative culture of sharing of produce
and seeds within the communities. Day twas dedicated to matters of ‘cross-cultural
spirituality’ and African traditional cultures, thicreating a space for the recognition of cultural
jurisdiction at play in which dialogue about intems, values, and assumptions were brought out
and negotiated. This included awareness buildinguenderstanding in which at last dialogue on
issues of the 'African feminine principle’ were italized and knowledge and benefits discussed,
hence, this was intended to help find ways of bdit&king modern sciences to the broader
heritage of human kind and indeed contribute tergdic knowledge of universal value. And the
final day of the festival was dedicated to remenmgethe “people’s Professor’, the late Dani
Nabudere without whom, the festival would not haaken place. The day also reflected on:
Professor Nabudere’s community work in the regitbe, continent and beyond; peace, cross-
border solidarities; the international politicaloeomy, Pan-Africanism, cognitive justice,
community sites of knowledge, restorative govereatite economy, and justice.

What Room for Pluralism in the African Cultural Wor 1d?

At this point in our discussion, we self-conscigusbntend that any discussion on cultural
pluralism should be centered on the suspicioug@me of modernity in its dogmatic track that
suggest that any cultural progress that comes isterherently better than what was present
before. And here, the concepts of rationality, otiyety, and generalization can be considered as
the theoretical bases our plural project was edecte

Subsequently, we affirm the following four perspees as significant aspects of investigating
the suspicious enterprise of modernity. First, gdism appears to be a cultural franchise of
globalization aimed at bringing together previousglated people together voluntarily and
involuntarily into new and ever closer neighborhedy the increasing integration of markets,
the emergence of new regional political alliangesparkable advances in telecommunications,
and transportation that have prompted unprecedesgetbgraphic cultural shifts. Hence, the
resulting confluence of peoples and cultures inneneasingly global and multicultural world
has created tension, confusion and conflict inpiteeess of adjusting to pluralism.

Second, as radical witnesses of centuries of dlmmaand of what has been termed the legacy of
one-sided cultural solutions to life and sanitiztdreotypes, we are beginning to see the link
between mono-cultural models that is being propabas pluralism. For instance, RothKdf
1997, examining the cultural ambit of educatior@ktion to foreign policy and pointed out that
the very real prospect of education is now senasga fourth pillar of Western cultures, in
particular American foreign policy in which foreigmolicy says no to revolutions or any change
that is not favorable to the U.S while aggressivabrketing the culture of the West as cool, as
the most just, the most tolerant, the most willingconstantly reassess and improve itself, and
the best model for the future.
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Furthermore, for communities in Africa, the scheolvironment has been the cultural site at
which one begins being cultivated by the systemdéioigration of one’s identity, the site at
which one learns how to laugh at his or her ownsgatiile being instructed to worship other
people’s gods. School education, although now admmght issue (and compulsory), can
therefore be considered to be the place in whiehfalstering of plural ‘cultural democracy’ is
promoted and advanced widely. So, contemporaryatturcin its simplest form can be seen as
foreign cultural capital being transmitted via nustions in schools, and institutionalized by the
certificates issued by particular educational systeBut, despite these shortcomings, as we have
discussed earlier, communities especially in the Elgon area are moving away from the
perspective of African “victimhood” and culturalupalism by experimenting with cultural
clusters fused to the fabric of Afrikology's ‘thimlg from the heart’ epistemology as an
approach to renewed community-centred empowerraadtrestorative cultural forwardness.

Third in our quadrant, the wide gap between thespEfceconomic globalization sitting atop a
pile of unresolved historical grievances and thalilye of a tense, mistrustful, and anxiety-
haunted African society thrusts our conscience mtoew, pungent and ambivalence-filled
situation that we can no longer escape. And in ithspect, Hoppers (2005) painted an acute
picture when she observed:

As nations and communities big and small rummageitain this confusion, one detects various
degrees of hankering for a lost age of social hartyacultural homogeneity and commonly-

shared values — occasionally confusing the pasesiathings for a vision for the future. In the

meantime, the perceived fragmentation of societgncerns about crime, persistent

undercurrents of racism, and growing distrust ofghéour and government, have strengthened
the attraction of many to the numerous affinityups mushrooming everywhéte

Hence, she argues that in situations in which langmigrant communities find themselves
surrounded by a mainstream culture, the percolagods to encourage antipathy toward those
outside the ‘shared loyalty’ while fermenting a kanng for the familiar though geographically
distant safe-haven of a back-home of a fictitiondisturbed social harmony. Out of this emerge
a form, content as well as rationale for the sumten of a parallel, quasi resistance, proto-protest
sub-culture right in the heartland of a mainstreatture.

Next, we take battle with the pluralism that proesoindividualism at the expense of wholeness
as understood in Afrikology or from the culturakrg@nhood of an African being that constitutes
his or her identity. And contrastingly, the Africaoncept of a person as wholeness does not
deny human individuality as an ontological fact,asrwhat Foucault (1970) called an ‘analytic
finitude™ but it ascribes ontological primacy to the comnyumtirough which people come to
know self and the world.
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In this Afrikological reasoning, there is a greatdnoleness to which the individual belongs,
although in themselves, they can be seen as apartcultural whole. Holism is therefore the
starting point of the African concept of a persamhoan apparently alien concept to those
advancing the pluralist canon. Hence, this disiimctomes as a result of the difference between
the holistic and the individualistic conceptions afcultural person or community. Pluralism
accords primacy to individualistic derivative whilsultural clusterism’ that we are advancing
here places importance on Afrikology’s wholenesscWiis based in the traditional African view
of a person that denies that a person can be defigefocusing on his or her physical or
psychological characteristics alone, and instegplates emphasis on how one is defined in
relation to his or her cultural world. This primaisymeant to apply not only ontologically, but
also in regards to epistemic accessibility. Thad,sthe global climate of cultural change and
acute cultural vulnerability has raised new chats for all communities in their ongoing
pursuit of universal human, animal, environmentad aultural rights. And appreciably, in the
wider sociological sense, tolerance as advancegdlurglism carries with it the understanding
that intolerance breeds violence and social inktyband that it has also become the social term
of choice to define uncommon social practice adtucal diversity.

Conclusion

As it has been illustrated here, the first steghmnroad to constructing cultural defenses of the
mind, outlined through our cultural conversatioasn the creation of concepts and meanings
besides what colonialism has bestowed. Thus, ttheats of imagination undergone by culturally
violated communities that have survived colonialismaltural genocides and enslavement and
imperialisms should find space, and inform our us@ading of human solidarity under
impossible conditions. By incorporating Afrikologicnotions of human solidarity which are
based on the assumption that all people share enocominderlying humanity, we looked further
and pictured the symbolic cultural and social resesi such as clusterism for negotiating a
politer human identity. As we take this furthermmre profound form of tolerance emerges
which resides in the capacity to develop respeaetstanding and mutual recognition of others,
because it simply makes good cultural sense.

Our attention would not normally be drawn towardsmmunity narratives as holding the
promise, potential or epistemological lessons ofikdfogy and restorative cultural action in
communities. Yet our experiences in these set@mgspeople hold seeds, buried and unnoticed,
but pregnant with life-giving energy that instructsr cultural and epistemological inquiry. The
very nature of a seed, we have tried to demonstisata living-dormant container that
simultaneously is fruit and promise that draws attention towards the natural characteristics of
Afrikology’s collective well-being, and the quaés of cultural resilience that contribute to
healthy communities not only in East Africa, bubamd the world.
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These conversations have had a long travel dowrcdahemunity-lane in realising the falsity of
the dichotomisation of complex human relations,cbytain restraining epistemologies (this as
we have attempted to demonstrate) that can onlgdoeected under a system of restorative
justice, restorative agriculture, and restoratiuiural practices that Afrikology offers aplenty.
Furthermore, through practical means and commusdhtred interactions, we have
demonstrated that communities are moving away fifuenperspective of African “victimhood”
by adopting the epistemology of thinking from thealt’ as an approach towards community-
centred intellectualism and cultural activism.

Afrikology thus stands for manoeuvring space withimd interaction with social, economic and
political structures that are external to and atsame time part of the community. Afrikology is
also about doing justice to communities’ capaleiitio reflect and act without losing sight of the
structural circumstances that enable and at timestin them. It is about the people’s strength.
It is about making a difference. It is about cnegtian indigenous dialectical space for
communities to reflect on its social and culturalues and thereby create a connecting
relationship between itself that allows room follengivity and reflectivity that then reveals the
inner soul of the community to the world at large.

In the Upanishads of Nabudere, the epistemologjcahdmaster of Afrikology, we can equate
the fundamental nature and universalism of Afrikglas a passage that speaks to how those
who become wise lose the Great Oneness, and the RNays all flow into the sea. In the
transformation from the solitary to the commund&lere is a mysterious physics that each
generation has to relearn and advance regardingwmwre more together than alone. In the
hard-earned experience of Oneness, we all havechihace to discover, through love and
suffering, that we are at heart the same. The tasskis today is to restore connections that
history has shattered. However, there are chalkripe process of making cultural education a
lived experience for many cross-border learnersraddhe Mt Elgon area is not possible in the
present regime of culturally isolated knowledgeduion. And second, the symbolic languages
used in current educational systems are not learrgn early age by a large percentage of
children in the area; and for them, education @afigcultural, its language, its methods and its
packaging represents an alienating experienceduttinally and epistemologically.
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