Spirituality and Pan-Africanism in the 21st Century

1) Spirituality is a Broad Concept – No Single Spirituality Applies to the Whole of Africa: With regard to African spirituality, it is a very broad concept for which there is so far no consensus on a single definition in the literature. Furthermore, there is no single spirituality that applies to all African people, and any spirituality characterized as African can equally exist elsewhere in the world, outside the African continent, in one form or another. 

2) Definition of African Spirituality By Kasambala: In this respect, Kasambala, building on the work of Kalilombe’s understanding and analysis, asserted that “an African spirituality could be described as consisting of African people’s attitudes, beliefs, and practices as they strive to reach out toward the super-sensible realities: God, the spirits, and the invisible forces in the universe.”  
3) Another Definition of African Spirituality by Emmanuel Eartey: Along the same line, Emmanuel Eartey argues that spirituality is “a human capacity for relationship with self, others, world, God, and that which transcends sensory experience, which is often expressed in the particularities of given historical, spatial and social context, and which often leads to specific forms of action in the world.” 

4) African Spirituality is Very Relational: The preceding definition underscores the fact that African spirituality is, in its inner core, very relational. 
5) Religion is Broader Than Spirituality: On the other hand, Pargament (1999) maintains that spirituality is part of religion, which he considers to be broader than spirituality. 
6) Different Types of Spirituality: But Reich et al (1999) developed a more concise conceptualization of spirituality by asserting that while there is overlap, there is a distinction among the following: “religion, religious-spirituality, and natural spirituality.”  
7) An Atheist Can Be Religious: One major implication of Reich (et al’s) analysis is that an atheist can still have spirituality, given that spirituality does not necessarily need to be religious. 
8) Five Distinctive Dimensions of African Spirituality: Finally, to illustrate the complex nature of African spirituality, Emmanuel Eartey articulated that, at its core, it is relational, with five distinct dimensions of relationship. The five different dimensions of the relational core of African spirituality are: 
a) Relationship with transcendence;

b) Intra-personal relationship, which means how one relates to oneself;

c) Interpersonal relationship, which involves a relationship with another person;

d) Corporate relationship, which is a relationship among people as a group;

e) Finally, spatial relationship, which involves the relationship that people have with their place and things.

9)  Spirituality is Shaped by People’s Level of Development: A core argument is the fact that the process of development, as we know it, largely shapes, if not determines, the nature, substance, and process of spirituality. 
10) Different Types of Spirituality Serve as Coping Mechanisms: Indeed, the challenge and complexity of development lead to the emergence of different kinds of spirituality as a coping mechanism. 
11) Spirituality Cannot Be Understood in a Social, Historical, and Cultural Vacuum, because its emergence, persistence, and utility can only be appreciated and understood if one understands that social, historical, and cultural context whose evolution and development shape, if not determine, the nature and substance of spirituality.
Pan-Africanism and the Post-Colonial State

1) The Postcolonial State and Pan-Africanism: In view of the ideals that Pan-Africanists want to achieve in the context of postcolonial Africa, it is legitimate to wonder how that can be accomplished, especially given the presence of the postcolonial state and the nature of the elites who run the institutions necessary for the realization of the same ideals. Some of these have become neo-colonial stooges and agents.  
2) The Nature and Workings of the Postcolonial State: To arrive at a thorough understanding of this, it is important to examine the nature and inner workings of the postcolonial state in Africa. Toward that end, several scholars continue to argue that the post-colonial state was overdeveloped because it was imposed from above and from outside, rather than emerging from the normal evolution of African culture and people.
3)   Colonial Rule in Africa: As historical-cum-political facts have amply demonstrated, colonial rulers and their masters governed Africa in a harsh, as well as an unequal and unfair manner. Not only was the goal of colonial rulers to exploit Africa in the interest of the colonizing nations, but they also governed the people and regions unevenly with divide-and-conquer intentions.
4) Divisions Within Nationalist Movements: While the subsequent nationalist struggle for independence mobilized the masses, very often the social movements struggling for independence were heavily influenced by regional and ethnic sentiments. Consequently, even inclusive movements could not ignore the ethnic and regional quagmire.
5) Social Dualism in Development and Disappointment: In many respects, the various struggles for economic development and nation-building fell below expectations, given the high aspirations and expectations of the generation of that era and after. As a result, many African countries faced the problem of social dualism in their development, mainly because of the coexistence of developed urban centers and neglected, exploited, and backward rural communities and regions.
6) Urban Bias and Self-Interest Shape Social Movements: Many urban-based interest groups in the postcolonial period were more interested in pursuing narrow regional, religious, generational, class, ethnic, and petit-bourgeois commercial interests instead of national interests, let alone a Pan-African agenda as envisioned by previous Pan-Africanist Congresses. 
7) Insecurity of Postcolonial Elites’ Feelings: Indeed, many postcolonial leaders felt insecure in their governing positions in the late 1960s and, as a result, pursued the strategy of centralization of state power, sometimes accompanied by draconian national laws.  
8) Centralization of Power: In concrete terms, the centralization of state power and bureaucracy was utilized at the whim of the rulers, a travesty of Pan-Africanist vision. This included incapacitating competing political parties, which were often associated with regions or ethnic groups; co-opting or intimidating, detaining, or even eliminating political opponents through killer squads and militias. In some cases, elections were systematically biased and rigged. 
9) Constitutional Restrictions: The Ruling elites, who felt insecure, also imposed constitutional restrictions on representative democratic institutions. In the end, most post-colonial African states became patrimonial, preferring personal rule to an effective legal-rational mode of governance.
10) Single Party Systems: Again, most post-colonial governments became single-party systems, if they were not taken over by military leaders through coupe d’etats. Furthermore, the post-colonial states became characterized by increased ethnic polarization while a patron-client mode of governance became dominant.
11) Postcolonial Failure Inconsistent With Pan-African Ideals: While there are various explanations to account for this post-colonial situation, it clearly represents an abysmal failure of the high ideals of the well-known Pan-African congresses. Most certainly, such levels of failure do not make Africans feel proud of themselves, let alone bold enough to compare themselves with East Asian and Western countries. 
12) The High Ideals of Pan-Africanism Disappeared: Amidst this feeling of insecurity among leaders and elected dictators, there was little initiative for the high ideals of Pan-Africanism to thrive and flourish, except during the struggle against White minority rule in South Africa (apartheid) and in Zimbabwe, Mozambique, and Namibia. 
13) Predatory States: The problem with predatory states is that they do not create conditions for the people, the economy, and other social institutions to thrive and flourish. Indeed, as prebendal states, they diminished the conditions and social climate for people’s productivity and creativity.
14) Structural Adjustment: The conglomeration of economic and political crises in Africa forced the countries to embrace a new brand of capitalism via the structural adjustment program (SAP), known as neoliberal globalization. This is the subject of the next section.   

Pan-Africanism in the Era of Neo-Liberal Globalization

1) Failure of Postcolonial Elites of Later Generations: The Pan-Africanist project, as it was known to exist before decolonization emerged, did suffer under insecure ruling elites in post-colonial Africa.  Leaders were both politically desperate and immature, with a strong focus on their personal and political security rather than on upholding and promoting national interests, let alone Pan-Africanist ideals, as earlier selfless Black leaders had promoted. 
2) Neoliberal Globalization: In the era of neoliberal globalization, the nature of the post-colonial state will ultimately be forced to change. This is because, for the most part, it would be subordinated to the fiscal agenda of the World Bank and the International Monetary Fund (IMF) under the hegemonic regime of the Washington Consensus.
3) In fact, the collapse of the Berlin Wall in 1989 – thanks to President Ronald Reagan, who advocated its collapse -- represented the effective end of Communism and, to an extent, active Socialism as viable social and economic systems that could be considered alternatives to Capitalism. 
4) Support That Africans Received From Socialist Countries: It would be recalled that many leading Pan-African leaders, with Pan-Africanist agendas and avowed interests like Nkrumah and Nyerere, did receive unlimited ideological sympathies from the Soviet Union, its satellite allies, and the People’s Republic of China, headed for a long time by Chairman Mao Zedong. 
5) By 1989, a new form of capitalism under the so-called Washington Consensus emerged. Indeed, by the mid-1980s, the vast majority of African regimes were forced by deteriorating economic and political conditions to adopt the structural adjustment programs of the International Monetary Fund and the World Bank. 
6) African Countries Had to Borrow Money: Available records have shown that by 1989, only five sub-Saharan African countries had lived within their means and had not borrowed money from the IMF, which had imposed stringent conditions (including structural adjustment programs) for their loans.  The IMF insisted that African governments implement public policies and institutional reforms that would qualitatively change the relationship between post-colonial leaders and ordinary citizens. Neoliberalism is, indeed, not just an economic policy and strategy but also a moral philosophy.
7) Indeed, former British Prime Minister Margaret Thatcher (1925-2013) was quoted as having said: “Economics are the method, but the object is to change the soul.” In concrete terms, it meant that neoliberal economic and public policies were not merely concerned with using market forces and rationality to efficiently allocate scarce resources in society. Rather, the goal was to create a new society by means of transforming the human soul. 
8) Impact of Neoliberal Policies on African Countries: Consequently, in Africa, under neoliberal economic policies, subsidies were eliminated, and the food market was deregulated, notwithstanding the fact that Western nations continue to subsidize their farmers. Even if there were legitimate reasons for these reforms, they brought great suffering to the masses, which is why the masses distrusted the government and withdrew from the public sphere into informal groups and associations.
 It was, in fact, a case of the end justifying the means. 
9) Focus on Being Business Friendly: Therefore, in the final analysis, post-colonial African nations became primarily concerned with making their countries business-friendly in order to attract foreign investment and capital, which would help them develop and, presumably, become strong competitors in the global economy. Subsequently, many sectors of the post-colonial economy, under neoliberal economic policies and conditions, canonized by the Washington Consensus, promoted free trade, financial liberalization, and deregulation.
10) Rebranding of African Countries: As expected, many African countries were ultimately forced to rebrand themselves economically as well as politically in a way that would enable them to attract clients, in this instance, foreign investors and tourists, a situation likened to immoral prostitution.
11) Transformation of Relationship With Diaspora: Amazingly, this initiated a process that transformed the relationship between African countries and diaspora-based Black people and their leaders. Toward that end, African countries began to perceive Black people in the diaspora in instrumental terms, especially as the priority now was for their countries to attract tourism, foreign investment, and greater home remittances in the form of migrant dollars.  
12) Pan-Africanism Was Forgotten: Unique African and national interests were sacrificed for the sake of business and the class interests of foreign investors and their local allies. In these circumstances, Pan-Africanism was forgotten for a while and, when heard of at all, was pursued in the context of commercial and business strategies. The movement now, however, did become neoliberal Pan-Africanism. 
13) The Pan-Africanism of today qualitatively means something different from the vision and spirit of Ghana’s late President Kwame Nkrumah, one of the leading proponents of the movement. 
14) NEPAD: The African Union (AU) adopted the New Partnership for African Development (NEPAD) as a developmental strategy in the 21st century to cope with the fast-paced rate of neoliberal globalization. Indeed, many critics have argued that NEPAD is neoliberalism dressed in African nationalist jargon, but in reality, it only provides opportunity for more developed and richer countries of the world with the solid capital and relative mastery of science, economic entrepreneurship, technology and engineering easy entry to poorer countries, where they could invest their money and extract high profits with very little regulation for the protection of the interests of the masses.
15) African elites gain privately from such policies; therefore, Abdi Samatar makes it very clear that he has nothing against what others see as Chinese exploitation in Africa in the 21st century, indeed at a time when nations of the African Union seems to lack qualified construction engineers (or so it seems), who could have helped in building the African Union’s official secretariat in Addis Ababa, which was built and donated by the Chinese as a gift to Africa (Abdi Samatar: “Africa’s Dome of Shame”). 
Pan-Africanism and the Younger or “Waithood” Generation

1) One issue that runs with full speed throughout the history of Pan-Africanism is that the vision and struggle of the movement since its emergence have been sustained and regenerated through the works and efforts of successive younger generations. 
2) For instance, the generation that shifted Pan-Africanism to a focus on Africa after the 1945 Pan-African Congress in Manchester, involved many young African students and professionals. One assumption is that the movement will thrive in Africa. 
3)  However, one doubts the role and place of the current generation of African youth in the promotion of the vision of leaders of the past. The doubt stems from the fact that contemporary Africa lacks an effective mechanism to integrate youth into productive roles in the public sphere. Indeed, the great majority of African youth are now categorized as belonging to the so-called waithood or younger generation.

4) Due to the semblance of youth incapacitation, the African youth cannot even raise a family of their own, let alone provide the protection and support that a family deserves. Many of the youngsters have joined violent religious and criminal groups. As a result of these complex challenges and problems, the youth cannot cultivate or fully engage in civic responsibilities. 
5) In this respect, the phenomenon of the “waithood” generation makes the pursuit of Pan-African ideals by youngsters seem far-fetched, because the struggle for basic survival leaves little time for these youths to pursue higher-order needs in the context of Pan-African ideals. 
6) Specifically, while the youth in Tunisia and Egypt played a very important role in removing the dictators, who led their countries for decades, one can surmise that while such struggles were admirable, their actions cannot be said to fall within the realm of Pan-Africanism. 
7) They were simply struggles about local and national issues of concern.  In other words, the issues that prompted the spring uprisings were critical to Arab youth in Egypt and Tunisia.  Consequently, the uprisings cannot be translated continentally into issues with Pan-African leanings. 

Pan-Africanism and Religion
1) Pan-Africanism today has the burden of wrestling with its diminished relevance and significance vis-à-vis religious sectarianism and parochial consciousness. Such an observation is pertinent because many post-colonial leaders felt much more insecure and became overly concerned with protecting the colonial borders and boundaries of nation-states created by colonial rulers to promote their domination. 
2) In addition to the divisive role of ethnicity prevalent in contemporary Africa, many people have greater loyalty to and a strong sense of identity with their religion and their sect in particular, vis-à-vis the nation, showing little or no concern for Pan-Africanist thought. 
3) In fact, it is an undeniable fact that many Africans have lost trust in the post-colonial state, which presumably was very concrete and palpable compared to the ideas of Pan-Africanism. 
4) For many ordinary citizens, who never received a Western education or serious mobilization, Pan-Africanism is an abstract and, indeed, an elitist ideal and agenda. In their perception, it was to monopolize power and entrench themselves that many post-colonial African elites demobilized the citizenry, with no plan to “conscientizing” such citizens the way Burkina Faso’s assassinated President Sankara did, for he encouraged citizens to be part of the nation-building project, the pathway to Pan-Africanism. 
5) With the failure of the postcolonial state in most African countries to perform its promised official roles, many nations became virtually irrelevant to the lives of many people. Indeed, in some cases, state authorities became nuisances, engaging in predatory acts rather than serving as tools for development. It is in this constricted social condition that many Africans sought primary identity, refuge, and shelter away from the central government, finding solace instead in the religious and spiritual realm. 
6) Meanwhile, across many African countries, radical Muslims call non-adherents to their brand of Islam “infidels,” while the Christians, on their part, call the Muslims “unbelievers, “the lost,” “people living in darkness”. Sometimes, terms like “gentiles” and “heathen” are used as descriptors. 
7) Surely, this kind of sentiment or disposition is not congruent with the spirit and vision of Pan-Africanism advocated by leaders like the late President Nkrumah and his allies, an issue that underscored a sense of shared solidarity and a cosmopolitan sense of belonging across the continent. 

In fact, religion -- as is currently practiced -- has become a major threat to Pan-Africanism, apart from its parochial vision of human identity.  It promotes an enchanted vision of the world.
 Most certainly, a strongly enchanted vision of the world is not inherently wrong, yet it is not consistent with a modern society that is based on reason, rationality, progress, and the use of modern technology. 
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