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OVERVIEW 

" We must create a second emancipation — an emancipation of our minds." 
— Marcus Garvey, 1929 anniversary of Emancipation in 
the English speaking Caribbean1 

"Emancipate yourselves from mental slavery/none but ourselves can free our minds." 
— Bob Marley, "Redemption Songs," 1980 

"The problem with emancipation is the fact that the chains on the mind are 
often even more binding than the chains on the body," Jamaican literary critic Carolyn 
Cooper has written.2 Ms. Cooper was addressing certain forms of "mental slavery" 
which persist in Jamaican popular culture, and its critics. She clearly had Marley's 
famous lyric in mind when she expressed her faith in the "self-emancipatory powers" of 
people of the African diaspora. Marley adapted the line from Marcus Garvey, who is a 
sort of patron saint of Rastafarians. The quotes are similar, yet the second 
emancipation advocated by Garvey, and the emancipation from mental slavery called for 
by Marley, are in many ways quite different. The roots are the same: both Garvey and 
Marley speak about this emancipation within the context of the memory of the 
African slave trade. But their articulation of the nature of emancipation differed in 
fundamental ways; their audiences were distinct; and the ways in which the messages of 
Garvey and Marley have been interpreted by their audiences vary radically. 
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I want to trace the trajectory of this notion of a "second emancipation" from 
mental slavery, from Marcus Garvey' s time, and the historical context in which he was 
rooted, to the era of Bob Marley and the Rastas, and the future towards which they 
were oriented. In the course of examining how this notion of a "second emancipation" 
has been transfigured, within an international and multi-ethnic context, I want to rethink 
the uneasy co-existence of Pan Africanism and non-racialism, within the freedom 
movements for which both Garvey and Marley are contested icons. Indeed, given the 
fact that both Garvey and W. E. B. Du Bois, as founders of Pan-Africanism, had a 
conception of race that was "mystical" and "something akin to a faith," as W. J. Moses 
has written,3 the idea that one can be both a Pan-Africanist and a non-racialist, as Martey 
and many Rastas were, would seem counter-Factual or even offensive to many who share 
the faith of the respective Pan-Africas of Garvey and Du Bois.4 

I ask a series of questions about this second emancipation: 

1) Emancipation from what? 
2) Emancipation into what? 
3) Emancipation by and for whom? 

4) Emancipation by what means? 

These questions are directed to the respective ways in which this concept of a 
"second emancipation" was articulated by Garvey, as the voice of one of the "Pan-
Africas" of this conference, and by Marley, as the best-known representative of the 
Rastafarians, who adapted but also radically transformed some elements of 
Garveyism, in particular its racialism. 

1) Both Garvey and Marley agreed on the basic concept of emancipation/row 
mental slavery. They agreed that psychological bondage in the present had roots, for 
many people, in human bondage in the past. However, Marley had a much broader 
conception than Garvey of the forms of mental slavery from which his audience, his 
people, needed to be emancipated. Marley voiced the need for emancipation from 
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religious and political ideologies ("isms and schisms"), for instance. Garvey framed 
the issue almost entirely in racial terms: black people's emancipation from a racial 
inferiority complex, and from marginalization in world affairs. 

2) Garvey viewed the second emancipation as a process that led into what he 
called a "racial empire," which in many ways seemed to be a black mirror image of 
British imperialism. Marley and the Rastas envisioned this second emancipation as 
being directed towards, or leading into, an African Zion. So in a real sense Rasta is a 
continuation of Garveyism as "black Zionism." However, Marley conceived of 
Africa not just as a black homeland, but as the mother of all races, in relation to which the 
concepts of black liberation and multiracial redemption co-existed. I will return to this 
aspect of Marley's version of Rastafarianism, which I have previously written about at 
length in the "Bob Marley's Zion" chapter of my book On Racial Frontiers. 5 

3) Garvey explicitly viewed a second emancipation as being by and for black 
people, "Africans at home and abroad." In his "racial empire," black people would 
reject the heroes, and thought patterns, of other races. "Any race that accepts the 
thoughts of another race . . becomes the slave race of that other race," Garvey 
argued. And he insisted: "To emancipate yourselves from that you must accept 
something original, something racially your own"6 

Marley forwarded parts of Garvey's worldview, in which Africa, Europe, and 
Asia were seen as racial homelands. He certainly conceived of Selassie, at least 
initially, as a "black" God. Yet like most Rastas, he proclaimed that Selassie was an 
"international God." In this sense, the Rastas followed a Biblical pattern that rejected 
the claim of racial ownership espoused by Garvey. The Biblical Jehovah was 
originally conceived of as a tribal Jewish God, but later evolved into universal God 
that was "neither Jew nor Gentile," who inspired a community of faith who 
constructed "a house of prayer for all people."7 Rastafarian thought has undergone a 
similar evolution, as it has interacted with an international audience. Thus when 
Marley voiced, on a global stage, the metaphor of an Exodus of Jah people, he 
conveyed a sense of community which in the final analysis was not a racial concept. 
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When Marley sings "none but ourselves can free our minds," he echoes Garvey. But 
the "we" here has changed. His "songs of freedom" are sung worldwide, by a 
predominantly non-black audience. Marley's interviews make it clear that he saw this 
process of emancipation as multi-racial, although people of African descent claimed a 
privileged role as the "cornerstone" of this collective emancipation.8 

4) Garvey believed that a second emancipation for black people must take 
place through the means of a "racial hierarchy," a religious notion of race pride 
utilizing a "racial catechism," which was used to instill and enforce racial allegiance. 
It was a separatist worldview in which different races had mutually exclusive heroes 
and leaders. Garvey's "Black Zionism," like the Jewish Zionism on which it was 
modeled, had both religious and political dimensions. In religious terms, it was much 

like a theocracy, with Garvey as Moses-like lawgiver. Politically, the "ideal state" 
posited by Garvey combined fascism (as Garvey himself explicitly said), and 
imperialism. "African Fundamentalism points to Imperialism," he insisted.9 Thus, 
emancipation for black people would be achieved, on an individual level, through a 
positive self-concept achieved in large part through what Wilson Jeremiah Moses calls 
a "cosmic rotation of elites"; replacing white, or Jewish Gods, heroes, and leaders 

with black icons. These black Gods and heroes would be "emotionally satisfying" to 
black people. Furthermore, they would enter into the "psychological structure" of the 

people and give them a new "cognitive orientation," as the equals, and indeed the 

superiors (or original model) of the great empires created by other races. Collective 
emancipation was to be achieved by the submission to the "absolute authority" of a 
black king modeled after conquerors such as Alexander the Great and Hernán 
Cortez.10 

Marley's notion of emancipation included an emphasis on racial uplift 
("Blackman Redemption"). And he believed in the absolute authority of Selassie as 
"earth's rightful ruler." Yet this was a spiritual authority which, in the view of Rastas, 
undermined the legitimacy of political leaders. Rastas have a pronounced messianic 
tendency, as did Garvey, yet it is at the same time a very decentered movement, a 
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"community of prophets." Emancipation is achieved by each man and woman 
becoming his own King or Queen, owing allegiance not to political authorities, but 
only to the God within. ("I and I don't expect to be justified by the laws of men.") 
Furthermore, in direct contrast to the racial essentialism of Garvey, Rasta is centered on 
the ideal (and the biological reality) of One Blood ("One Love, One Heart"). This is 
presented as the solution to the mental slavery of race-based definitions of identity and 
community.11 

Rasta, in this sense, was capable of containing seeming opposites within a 
larger unity. It articulated a belief both in black liberation, and in multiracial 
redemption, neither of which could be achieved without the other. So when Marley 
sings "fighting against isms and schisms," he speaks to more than one audience, in 
more than one voice, He is continuing Garvey's call for black unity ("Africa Unite"), and 
criticizing the mental slavery that prevents this unity. But he is also addressing the 
need for a broader form of unity, of which "black unity" is but one part. 

Immediate Context of Garveyism 
To glimpse the distance between Bob Marley's concept of a "second 

emancipation" and that of Garvey, it may be useful to briefly recall the historical 
context in which Garvey's Universal Negro Improvement Association emerged. 

Garvey was born in 1887 and founded the UMA in 1914 (1917 in New 
York), a period that roughly corresponds to that has been described as the "high stage of 
White supremacy." In North America, the Supreme Court instituted a "separate but 
equal” policy in the 1896 Plessy vs. Ferguson decision. In Jamaica, the 
implementation of Crown Rule had effectively disenfranchised blacks, in the latter 
nineteenth century, as Afro-Americans meanwhile had been disenfranchised with the 
abandonment of Reconstruction. Lynchings were widespread in the U.S. So-called 
"scientific racism" was still predominant, although this would be challenged by many 
influential scholars, notably beginning with the Universal Races Congress of 191). 
After World War I, the European Powers carved up Africa. Black American troops 
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returning home from Europe encountered bloody race riots throughout the U.S. in 
1919, and thereabouts.12 

It was in this context that Garvey "leaped into the ocean of black unhappiness at 
a most timely moment for a savior," as Norman Girvan writes. Returning to New York 
in 1917 after a Continental speaking tour, Garvey envisioned black Americans as "a 
chosen people to whom he could be Moses and who would thrill to his gospel of a 
black Zion," as David Levering Lewis puts it. The discrimination he encountered in the 
U.S. radicalized Garvey, an experience similar to many other Caribbean 
immigrants, as Winston James has eloquently documented.13 

In the early days of the UN1A, Garvey had some alliances with socialists, and 
with Jews and Irish also fighting for a quasi-racial homeland. Like the Zionists, he 
adapted a chosen people mythology for political purposes. "If the Jews could have 
Palestine, why not the Negroes another Palestine in Africa?" he asked his followers. 
But his movement quickly took a rightward turn towards a reactionary racialism. His 
vision of black liberation became a variant of Ethiopianism, which posited binary 
opposition between blacks, as an oppressed but fundamentally superior race, and 
whites, who were inherently racist and genetically defective.  Garvey's racialism, it 
should be noted, accepted many of the assumptions about race theorized by white 
supremacists.   From this basis, Garvey began prophesying a coming race war, 
declaring that whites were the "natural foe" of black people, "irrespective whether 

they were American, English, French or Germans." In the short run, this was an 

effective mobilizing tool: mass movements can be directed much more effectively 
when there is a clearly defined enemy.  But in the long run, this lead Garvey into 

extreme positions that undermined much of his support. It is a truism that "anything 

pursued to an extreme becomes its opposite," and this can be seen in Garvey's praise 
of President Harding's speech declaring that "racial amalgamation there cannot be." 
His meetings with the Ku Klux Klan, whom Garvey saw as natural allies in the goal 
of African repatriation, furthered his isolation.14
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In imagining a "racial empire" as a means of psychological, economic, and 

political emancipation for the peoples of the African diaspora, Garvey drew heavily on 

a British model of imperialism. Ironically, despite the seemingly African-centered nature 

of his "Africa for the Africans" enterprise, Garvey's worldview in many ways remained 

thoroughly Eurocentric.15 
Garvey's vision may have been "megalomaniacal," but it was formulated with the 

needs of his audience in mind. Many had internalized the dominant society's view of 

them. Garvey called on black people to emancipate themselves from the hero 

worship of the leaders of other races, and instead to "canonize our own saints." 

Garvey used over-statement as psychological compensation: "All other Continents 

copied their civilization from Africa." If black people separated themselves from 

other races, and reoriented themselves to their own glorious past, they could envision a 

glorious future, a "Racial Empire upon which 'the sun shall never set'."16 
Garvey named himself "Provisional President" of Africa and insisted on 

complete and unquestioning loyalty among his followers. As Barry Chevannes notes, he 

was in some ways adapting a persona to meet the projected expectations of black 

people. His middle name itself, Mosiah, seemed to indicate that he was a sort of 

combination of Moses and a Messiah. And this was how many of his followers saw 

him. Garvey filled a vacuum.17 

Historical Context: Rebellion & Messianism in Jamaican Culture 
Although Garvey's Pan-Africanism was an international movement, in some 

ways Garvey's perspective remained thoroughly Jamaican. Jamaican culture has a 

long history of fusing messianic expectations with political rebellion. This may in part 

reflect Biblical and Zionist models. Michael Berkowitz notes that among the most 

successful Jewish icons of Zionism, "eroticism and messianism combined." 

Berkowitz' observation is equally relevant for the Jamaican dynamics that inform 

Garvey and Marley: "Messianism and redemption assumed many guises. We 

underestimate their staying power."18 
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The Jamaican variant of this pattern forms a root for the different but 

intersecting models of emancipation that Garvey and Marley would articulate. 

Jamaican slave revolts moved through several phases or types of rebellion, Robert 

Stewart observes.19 Most early rebellions were individual acts of resistance. In the next 

phase, there were group revolts, not really directed against slavery as such, but rather local 

conditions. Later there were large-scale movements against slavery, such as the Sam Sharpe 

Rebellion, and the Morant Bay Rebellion. These rebellions were usually led by Baptist 

activists, who voiced the fusion of political rights rhetoric, and messianic aspirations, that 

are evident in both Garvey and the Rastas. 
I want to make two points about this historical context of Jamaican rebellions 

against racial injustice. First, the nature of what people were rebelling against evolved over 

time. The trajectory from individual resistance, to local group uprisings, to widespread 

rebellions against slavery, would continue to evolve in new directions. By the last decade 

of the nineteenth century, rebellion was envisioned by the preacher Alexander Bed ward as 

a black-against-white "racial Armageddon." During the last years of the nineteenth 

century, when Garvey was a boy, Bedward was urging his followers to "remember the 

Morant War" and build a "black wall" to "knock down the white wall which has 

oppressed us for years."20 
The Jamaican "labor riots" of 1938, when Garvey had already relocated to 

England, were more class-oriented, although since they occurred on the centenary of 
emancipation, they still drew on the memory of racial oppression. In the following 
years, rebellion came to be directed more against colonialism. Eventually, for Marley 
and the Rastas, rebellion was transfigured again. Their rebellion still named racism 
and colonialism as enemies. But with the development of the concept of the "babylon 
system," rebellion for the Rastas came to be directed against the system that produced 
slavery and colonialism in the first place. This includes racialism, as internalized 
slavery, an enemy within.2I 

The second point I wish to make about the historical and cultural context from which 

Garvey and Marley emerged is that Jamaican race relations were not always so 
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binary as Garvey's pronouncements.   One of the figures that Garvey urged black 
people to "canonize" was George William Gordon, the mulatto or "brown" 
collaborator of Paul Bogle during the Morant Bay Rebellion.   As Richard Burton 
notes, Gordon was a prototype for an archetypal pattern of "colored redeemers" in 
Jamaican history, which includes Alexander Bustamante, political leader of the 1938 
Labor Riots; Prime Minister Michael Manley, and Bob Marley himself. Furthermore, 
many Jamaicans had a more nuanced view of Europeans than Garvey's attitudes might 
indicate. Abigail Bakan has noted another archetypal presence in Jamaica, as well as 
other Caribbean countries;    the "Good White Man" who gave sanction to, or 
participated in, popular protest movements. Sometimes these "good white men" were 
local, but more often they were distant figures, such as abolitionists in Great Britain.22 

So from Gordon to Bustamante to Manley and Marley, there is a tradition of 
mixed-race figures, as well as Europeans or men of uncertain racial origin, who play 
important roles in the struggle for racial equality and political independence. The 
trajectory of this thinking, which recognized the possibility of alliances across the lines 
of color, class, and nation, was that local or regional rebellions could not succeed, in 
the long run, without foreign support, often of Europeans.   Such traditions led to 

more nuanced concepts of kinship.   On the one hand, Jamaican history is full of 
racialists like Garvey who urged their followers to "cleave to the color." But there 
is also a well-established pattern of cross-racial alliances, especially in an international 

context. 

A New Framework for Emancipation 23 

The shift from Garvey's concept of a racial "second emancipation" to 

Marley's broader emancipation from "mental slavery" is evident in the evolution of 

the language the Rastas used to describe oppression. Early Rastas in the 1930s 

adapted a battle cry of Kenyan guerrillas, fighting against British imperialism: "death to 

white oppressors." By 1960, this had evolved to "death to black and white 

oppressors," or sometimes, "death to black, white, and brown oppressors." This 
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phrase was repeated often by Marley, and is still utilized frequently by contemporary 
Rastafarian reggae artists such as Capleton. It points to an awareness of a system of 
oppression which cannot be understood in merely racial terms. The Rastas called this 
the "Babylon System," which has been defined as "an artificial affluent society of self-
absorbed individuals who worship idols and live decadent lifestyles at the expense of 
the poor." A significant minority of Rastas today, particularly the BoboShanti, still 
understand the "Babylon System" as the "white man's system," and argue for black 
supremacy as an antithesis to white supremacy.24 But most Rastas have moved towards 
a synthesis, a worldview in which the forms of mental slavery characteristic of the 
Babylon System, as defined above, are perpetuated by people of all colors. And even 
BoboShanti artists such as Junior Reid call for a unity based on "One Blood," in which 
more attractive alternatives to the Babylon System can only be created by multi-racial 
coalitions. 

For a culture which has "an amazing fixation with the memory of Garvey," as 
Robert Hill remarks, this notion of a transracial emancipation is a remarkable 
evolution. It articulates the potentially revolutionary notion that the struggle for 
emancipation must be directed not only against an external enemy, but also, as Don 
Robotham writes, "against an enemy within." The far-reaching implications of this 
evolution, I want to argue, point to notion of "cultural emancipation" undertaken 
"without regard to race." The transfiguration of Garvey's project of "pan-African 
regeneration," within Rastafarian thought, has allowed a more inclusive community "to 
conceptualize the possible transformations towards a new social order where the fall 
capacity of humanity will be shorn of the deformities of race," as Horace Campbell 
writes.25 

Europeans in a Transfigured Pan-Africa: a Contested Presence 
Over the last twenty years I have been personally involved in a variety of ways in 

the culture about which I am writing. I was a songwriter for a multi-ethnic band in 
Austin, Texas during the 1980s, playing styles of music such as reggae, funk and 
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jazz that we are accustomed to thinking of as "black." As a journalist I have written 
about Afro-Caribbean and Latin American art forms during three decades now. I 
produce many forms of radio programs that disseminate understanding of Afro-
Caribbean culture.26 I have two children with whom I speak only Spanish, Their 
mother is an Afro-American from Port Arthur, Texas. I have daily interchange on a 
variety of levels with Spanish-speaking peoples, and with peoples of the African 
diaspora. So I see myself as part of the culture about which I write. Yet my presence in 
this culture has been challenged, sometimes violently, at every step of the way. 

Honesty requires me to acknowledge that my presence, and the presence of 
other people of European descent, is fiercely contested by some people. Over the last 
two years, since the publication of my book On Racial Frontiers, I have been 
speaking all over the U.S. and in Great Britain And I have seen that for a vocal 
minority of my audience, it has been impossible for them to look beyond the 
messenger to the message. My appearance is like a red flag for those who, like 
Garvey, perceive this domain as a racial property or possession. They look at me and 
they see a "white man" (although this is certainly not how I would define myself). 
And this over-determines the reception of the material I am presenting. It sometimes 
arouses deep-seated hostilities, and in my view, produces a severe myopia, 

My own work in this domain is a matter of public record, and I don't want to 
take up time defending it here. But the issue of the boundaries of "racial" 
communities, and in particular, the constituency of the form of Pan-Africanism 
popularized by the Rastas, is very important, I believe. The stakes are great, or they 
would not arouse such intense emotions. So I think it is worthwhile to take a closer 
look at what other central figures within this culture have had to say about racialism, in 
general, and about the presence of Europeans and other non-blacks in the cultures of the 
African diaspora, in particular. 

My claim to be a part of the culture I write and speak about is historically 
grounded, It is rooted not so much in my own experience, as in the deep roots of that 
experience within an extensively documented "third space," an arena of interracial 
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interaction and contestation, which I refer to as racial frontiers, or what Ralph Ellison 
once called "the true inter-relatedness of blackness and whiteness." This is not a 
Utopian view, but rather, a recognition that historically, interracial relations have often 
been a sort of "antagonistic cooperation," as Ellison said. Whether one chooses to 
focus on the antagonism, or the cooperation, the end result has been co-creation, to 
which all of us can lay claim, in some fashion, and for which all of us must take 
responsibility.27 

This is a "previously invisible domain," which is still fiercely contested by 
some whose perspective has been blinkered by the blinders of a binary racial 
mythology.28 Clearly, my claim to be a part of shared if contested "third space" would not 
have been accepted by Garvey. Although I should also say that Garvey had great respect 
for the Irish as freedom fighters who also battled imperialism, and racialized 
discrimination. So to the degree to which I am willing to claim "Irishness" as some 
sort of ancestral identity, Garvey would have accepted me, in theory, as an ally. But in 
practice, he abhorred interracial unions such as that which produced my own 
children, which were a threat to his faith in racial purity.29 

There is an irony, then, that Marley has emerged as by far the most famous 
proponent of Garveyism and Pan-Africanism. Marley was the offspring of an 
interracial relationship, and Garvey was notoriously prejudiced against mulattos.30 But 
although Marley's mixed-race origins were important to his later development of a 
philosophy of non-racialism, they were not central, because this was a core 
philosophy of many Rastas. At least as important as Bob's personal biraciality, I 
believe, was his audience, so very different from that of Garvey. The vast majority of 
Bob Marley's audiences during his lifetime was European, and Euro-American. So the 
question of the role of "white" people in relation to a seemingly "black" culture was raised 
frequently. Marley had a lot to say about this. Since his responses are similar to what 
I've heard from many other Rastas and Rastafarian-influenced artists, I want to survey 
these first, before moving on to the historical context that led to Rasta's more 
inclusive form of Pan-Africanism. 
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Bob Marley did not call himself a black man, he called himself a Rasta. And 
this is a crucial distinction: to understand that Marley was indeed a Garveyite, and a 
Pan-Africanist, but that he was foremost a Rasta, which was a community of faith 
whose philosophical foundations explicitly opposed the son of racial separatism 
advocated by Garvey. 

I have an interview with Marley from 1978 in which he argues: "If the white 
man accept the ways of Rastafart, the Rasta man can't tell him, you [don't belong]," 
Marley said, "The black man don't have a right to tell him that, because this is God 
business.”31 

And who was this God, who trumped racial divisions? 

Rasta: Ethiopianism "Without Regard to Race" 
Garvey had said that he understood that God was a universal God, but that 

African peoples would worship him "through the spectacles of Ethiopia," The idea of 
worshiping God through our own spectacles was often explained by Malcolm X in 
this way: "If someone hands you a God that doesn't look like you, you hand that God 
right back to them."32 This is a international phenomenon, in which people need to 
imagine their Creator in their own image. 

So the Rastas followed Garvey's lead, and rejected images of a blond-haired, 
blue-eyed Jesus that had been imagined by European artists. They looked to Ethiopia, 
and found a ruler whose official title was "King of King, Lord of Lords, Conquering 
Lion of the Tribe of Judah," as is written in Revelation. They claimed him as a Black 
Christ, the Messiah returned in a new name, although Selassie himself was a devout 
Christian.33 

It was through imagining Selassie as divine, and themselves as sons and 
daughters of the Higher One, that Rastas underwent the "second emancipation" Garvey 
had called for. But the ruler of that "Black Zion" himself rejected racialism. In a 
famous speech called "What Life Has Taught Me About Racial Prejudice" that Selassie 
delivered to the United Nations in 1963, Selassie voiced his belief in political 
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action based on the conviction that "the color of a man's skin is no more important :than 
the color of his eyes." There would never be peace, he said, until "equal rights are 
guaranteed to all without regard to race." Selassie used these words in the service of 
African liberation. It is a vision of Pan-Africanism that hearkens back to Du Bois' 
ringing declaration, at the Second Pan-African Congress of 1921, of "the absolute 
equality of races" as "the founding stone of world peace and human development." 
But it is even more closely allied with the non-racialism being voiced by Martin Luther 
King in the same year Selassie delivered his speech.34 

It was these words, of "equal rights without regard to race," that Marley put to 
music in the song "War," and which he would repeat over and over, from 1975-
1980, as he explained to an international audience his vision of Rasta. 

Since Marley's primary audience was European, and many of his songs were 
messages of rebellion, and African unity, he was asked if he was prejudiced against 
white people. "I can't be prejudiced against myself," Marley reasoned. "My father 
was white and my mother was black, and them call me half-caste, or whatever. But 
I'm not on the black side or the white side, I'm on God's side, the one who create me, 
who cause me to come from black and white."35 

This non-racialism, rooted in worship of a "Black God" who was actually 
Semitic, was given Biblical legitimacy within the Twelve Tribes branch of Rasta, of 
which Marley became a member, around the same time that he was recording "War." 
The Twelve Tribes were explicitly multi-racial, and Twelve Tribes founded Prophet 
Gad quoted Acts 17.26 to explain his non-racial policy: "Out of one blood God 
created all nations that dwell upon the face of the earth."36 

In the last two years of his life, after touring Asia, Marley began expanding this 
non-racialism beyond a black-and-white framework. In a 1979 interview, Randall Grass 
asked Marley if the Japanese had actually understood his message. Marley replied 
that their response was the same as elsewhere in the world. "This music can unify the 
whole universe," he declared. "The truth of the music carry, and the whole philosophy 
and ideology behind it." To say that Marley's willingness to embrace of 
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Europeans and Asians indicates that he had been "co-opted" would be a very 
reductive reading. Marley's inclusive attitude can easily be interpreted as a variant of an 
African tradition of adopting outsiders into tribal and religious traditions, as my 
colleague Akineyele Umoja has observed.37 

Marley has become a global icon now, like a Buddha, or the Virgin Mary, 
which one finds in all nations. This presents an occasion for dialogue about issues such 
as the historical trajectory of Pan-Africanism, within a broader context. Marley's anthem 
"One Love" was chosen by the British Broadcasting Corporation as its "song of the 
millennium." This is a "feel-good" song, the sort of Marley composition that many 
people prefer to remember. But as with so many of Marley's songs, there is both 
critique, and a more attractive alternative. Marley asks: 

Is their a place for the hopeless sinner/Who has hurt all mankind, just to save 
his own? 

The answer is in the chorus: "One Love, One Heart." If people can actually put the 
philosophy of One Blood into practice, then yes, there is hope for their redemption. There 
is a place for their presence, within the culture, 

Marley and the Wailers gave a fascinating interview to the Black Studies 
Department at UCLA in 1979, while on the Survival tour, when they were connecting to a 
broader Afro-American audience for the first time38 The gist of Marley's message, 
addressed specifically to a black audience, was: being a Rasta is more about what we stand 
for, than what we stand against. If we only know what we oppose, we become like what 
we hate, and the cycle of violence and hatred continues. But Rasta emancipates us from 
that mental slavery, because it is a revolution in consciousness, away from all isms and 
schisms, including racialism. It can be shared by anyone who puts into practice the 
philosophy of equal rights to all, without regard to race. 

As Marley envisioned it, Rasta incorporated both black liberation, and 
multiracial redemption, on the basis of non-racialism. I think to fully understand the 
radical nature of this emancipation, we have to look beyond Garvey, or Du Bois, to some 
deeper roots of the forms of rebellion which informed Pan-Africanism. 
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Abolitionism and Emancipation as Ongoing Processes 
What are we to make of footage of Bob Marley singing "Slave Driver" to 

almost all-"white" audiences in Europe? Surely it's amazing thing, when you think 

about it, to see a room full of "baldheads" singing along with Marley: "Chase them crazy 

baldheads out of town." 
This is an irony, to be sure. But it's nothing new, historically speaking. And 

herein lies a secret to a historically grounded understanding of how Marley and the 

Rastas were able to evolve a non-racial, yet African-centered concept of 

emancipation. 
Take the cover of Marley's 1979 masterpiece Survival. It is filled with the 

flags of newly independent African nations. Underneath the title is a drawing of a 

slave ship and its tightly packed human cargo. The album was originally titled "Black 

Survival," until Island Records dropped the "black," with Marley's consent, for 

marketing reasons. But there is no doubt of the primary intended audience of this 

music, from "Africa Unite" to "Zimbabwe" to the closing theme of "black survivors." 

Garvey's quote about "a people without knowledge of their history is like a tree 

without roots" appears on the cover. And the representation of the slave ship would 

seem to be, could be taken as, proof of the impossibility of common ground between 

Europeans and Africans, as Garvey claimed. 
Yet this very image of slave ships originated as a form of abolitionist 

propaganda, first published by the Society for the Abolition of the Slave Trade in 

London in 1789. As Marcus Wood discusses in Blind Memory, this Description of a 

Slave Ship "caused an immediate and international sensation. This print was the most 

famous, widely reproduced . . . image representing slave conditions on the middle 

passage ever made." The image was reprinted thousands of times throughout the 

Atlantic world and beyond, from the era of the American revolution, until today, as a 

means of inspiring guilt, outrage, and political resistance.39 

This image opens up on a historical legacy that helps explain why Marley 

made his leap to superstardom in England, singing radical songs of rebellion to people 
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who looked like his father. In fact, when Frederick Douglass traveled to Great Britain in 

1845, to promote his Narrative, and to mobilize European opinion against 

American slavery, he found a ready-made audience. The English and Irish had been 

turning out for around fifteen years already, to hear Afro-American speakers call for an 

end to slavery, and racial discrimination. 
Black abolitionists, writes R, J. M. Blackett, became "so much in vogue that 

white women and men sometimes colored their faces and hands." A London Times 

correspondent remarked on the "demand for the 'article' of Ethiopian lions in the 

London Market." One of Douglass' "chaperones," Richard Webb, noted that British of 

all classes treated him as "quite a lion." Douglass himself observed, with tongue 

planted in cheek, that "It is quite an advantage to be a nigger here," and that he was 

'hardly black enough" for British tastes. Sophisticated ladies threw themselves at 

him; children followed him around; musicians put his words to music. Douglass was in 

numerous ways a powerful refutation of racist stereotypes about Africans, but also about 

mulattos as inferior degenerates. His powerful oratory itself, as Gregory Lampe 

notes, was a fusion of African and European rhetorical traditions. As a fully hybrid 

man, he was uniquely positioned to take this movement of emancipation to new levels 

of influence and popularity. Above all, Douglass drew the enthusiastic support of 

European and Euro-American feminists. The close mutual support between 

Douglass and "white women" for over half a century is a dramatic validation of Orlando 

Patterson's claim: "The role of Euro-American women in the history of Afro-American 

advancement is a major episode in American cultural history waiting to be written." I 

have contributed to that process with a sketch of Douglass' partnership with Julia 

Griffiths, and Maria Diedrich has examined Douglass' relationship with Ottilie 

Assing.40 
Douglass was a combination of freedom fighter, sex symbol, and entertainer, as 

Marley would become 130 years later. And like Marley, it was Douglass' English 

audience who gave him a new understanding of the scope of his international support 

network, and an expanded vision of identity and community. Ralph Ellison describes 
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a similar epiphany after the Invisible Man spoke to a multiracial audience of believers, in equal 

rights: 
"For the first time . . .  I could glimpse the possibility of being more than a 

member of a race. . . .  I would represent not only my own group but one that was much 
larger. The audience was mixed, their claims broader than race."41 

Sojourns in England and Europe have played a pivotal role in the careers of many 
Afro-American and Afro-Caribbean artists, intellectuals and activists. Because of this we 
cannot understand movements such as "Pan-Africanism" outside of an international and 
multi-ethnic context. The history of Douglass and the abolitionists dramatize this inter-
connectedness. Abolitionism was a "secular church" with a multiracial and international 
congregation. Its speakers were centered on "black liberation," but they could not achieve 
that emancipation without explaining its importance in a language comprehensible to, and 
indeed attractive to, an audience of all colors. Furthermore, over time, activists within this 
movement came to understand that the emancipation process was not just a "black 
problem." As Du Bois would write, the slave trade resulted "not only in the degradation of 
Africa, it was a moral degradation of those who were guilty." True emancipation required 
inclusive redemption.42 

Douglass came to understand, as would Marley later, that the problems of racism 
could not be solved with the language of race. So after the first Emancipation of the Civil 
War, Douglass increasingly directed his attention not merely to a criticism of racism, but to a 
critique of its underlying cause, racialism. Racialism is "the insidious confusion of race 
with culture which haunts our society," Ralph Ellison said. And it is a problem perpetuated by 
people of all colors. This was a perspective voiced explicitly by both Douglass and Marley.43 

Douglass called racialism "diseased imagination."44 Like a disease, it had its periods 
of contagion, and relative remission. If it could not be cured, it could be contained, by 
presenting a "more attractive alternative." This was the proposition to which Douglass and 
Marley both dedicated the latter parts of their lives. 
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So the Rastas, in historical context, are the new abolitionists. And a central 
part of their project is devoted to emancipation from the mental slavery of racialism 
itself, one of the most binding chains on the mind. 

Since Marley was rooted in Garveyism, and since he was particularly keen on 
reaching an Afro-American audience, when he spoke to black Americans, his 
emphasis shifted somewhat. Many members of this constituency were affiliated with the 
black power movement. Marley was speaking to people who were often fixated upon a 
hatred of "white" people, and in some cases were espousing an ideology of black 
supremacy. "You musn't bow to the white man," Marley told them. "You must be 
superior to him. That means you cannot be prejudice, because if you are superior, 
how can you be prejudice?" When we read these comments through the history of 
Ethiopianism, Pan-Africanism, and the development of Rastafari, we see that Marley 
was refashioning the concept of "black superiority" in which Rasta was rooted. The 
true "superiority," in his view, had to be radical equality, transracial in character.45 

Racial Empires, Reconsidered: the Limits of Oppositional Thinking 
Having sketched this evolution, let us now step back to Garvey, whose 

perspective Rastas continue to validate as a cornerstone of their worldview. Garvey 
had defined Pan-Africanism as: "The principles that will one day give us the promise of 
Africa redeemed and a race emancipated throughout the world, so that the black race, 
like the other races of the world will not only stand socially equal, but politically equal to 
the other races of the world."46 

 All of us who study this tradition, who have been transfigured by it, should be 
able to affirm the importance of "an emancipated race," as Garvey frames it: social 
and political equality, and economic equality, as Du Bois added. But we have some 
disagreements on how to achieve that, and what an emancipated race would be, or 
would look like. Sometimes progress is made more difficult because of group-think, 
and hero worship, which Garvey advocated, and in which he is still enveloped. This 
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is something that has been very evident in the reception to the PBS documentary on : 

Garvey, "Reap the Whirlwind," in Jamaica, where Garvey is venerated.47  
Speaking for myself, I understand the over-statements that Garvey often engaged 

in as a form of compensation, a historically necessary correction to a legacy of white 
supremacist thought and practice. But I wonder: is a "Racial Empire" what we still want? 
Is the history of either Empire, or of racialism, a sufficient foundation for emancipation? 
Clearly, the notion of a racial empire still has a constituency. Empires don't have to engage 
in dialogue, as Octavio Paz once observed of the U.S., as what he called an "imperial 
democracy."  They can demand to be judged by a different set of standards.48 

But I have spent my adult life in opposition to the imperial tendencies of my own 
nation-state. So I am not in agreement with the aspiration to empire, much less a racial 
empire. At the same time, I respect the right of self-definition of all peoples, and I seek 
common ground with all those who struggle for equal rights and justice. But in my 
view, the "obsessive refutation" of Eurocentrism by many scholars and activists in the 
fields of Pan-Africanism and Afrocentrism, has led to a form of thinking that in some 
ways is a mirror image of Eurocentrism. This is arguably yet another form of 
"internalized colonialism" that needs to be looked at critically. 

I once heard Angela Davis critique racialized opposition as another form of 
mental slavery. This was at a "Building Coalitions Among Students of Color" 
conference at the University of California-San Diego, where Davis did graduate work with 
Herbert Marcuse. Speaker after speaker got on stage and trashed white people. Davis 
followed this with some constructive criticism. Davis told her audience: Coalitions that 
actually change the balance of power should take an approach in which "white people are 
neither centered nor excluded."49 

That seemed to me wise advice, and a compelling critique of certain strands of 
oppositional politics that seem overly invested in opposition to "white people" and/or 
Eurocentrism. A decentered politics and cultural practice cannot afford to center on any 
one group. To seek "pure opposition" is to center what one opposes. 
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 There are two forms of subservience, David Hackett Fischer once wrote: 
"slavish imitation and obsessive refutation.” Either extreme is a form of 
“mental slavery.”50 

Gayatri Spivak has pointed out that perpetual opposition 
to a presumed Eurocenter merely reifies that center, and confines one 
to "an accusing position." One runs the risk of getting stuck in 
oppositional poses that are "merely gestural," as Paul Gilroy has said.51 

A lodestar for me, in trying to help create a more attractive alternative to 

this action-reaction cycle, has been the goal of a non-racial democracy, as 

espoused by Nelson Mandela and the African National Congress. Mandela 

has also spoken of a "multi-racial democracy," as an achievable short-

term goal. But non-racialism has been the official ideology of the ANC 

for almost a century now. And of course the ANC has numerous historical 

affiliations with Pan-Africanism. So when I criticize the limits of 

oppositional thinking, I do so within a commitment to the notion of a non-

racial democracy in which people of African descent have a central and 

honored place, although not in a space beyond constructive criticism. So I 

ask: is there a way to engage in a critique of empire "without regard to 

race"?" 
This is what I have attempted. But I also understand, as has been often 

said, that black people must love themselves before they can love others. 

This is true of all peoples, but perhaps especially true of peoples of the 

African diaspora, Emancipation is a long process, and the people 

engaged in that process have first priorities. So Marley, whose goal was 

collective emancipation, placed first priority on the immediate goal of 

African unity. He explained it in this way, in a 1979 interview: "When the 

black people are united, then the other people will be united in the sense of 

righteousness." Unity must start from the root.53 
Before achieving emancipation from racial prejudice, people who 

have suffered from a history of racial discrimination must first achieve a sense 

of self worth. And then, on a social level, there still remains the project 

of the correction and replacement of racial stereotypes. This is the politics 

of recognition, the essence 
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thereof.54 Looked at from a long-range perspective, I would suggest four stages,  over 
time, in this process of a "second emancipation": 

1) Psychological centering; 
2) Cultural regeneration; 
3) Political representation; 
4) Economic compensation. 

Obviously, political and economic equality would not be the end of 
emancipation. We face larger crises, such as environmental degradation, our oil 
addiction, which require and indeed demand coalitions.55 But my concern here is 
principally the first two parts of this process, and especially the political implications of 
cultural regeneration. Culture is often undervalued by materialists, but a culture has 
great political and economic power, and can be used as a tool for, indeed a site of, 
social transformation. I am convinced that in emancipation struggles, cultural 
regeneration plays a crucial role. "Symbol imperialism, rather than institutional 
racism, is the major social problem facing multicultural societies," Molefi Asante has 
argued. I don't see that as an either-or proposition, but I do agree that racial 
formations are imbedded in and perpetuated through "symbol imperialism," as the 
base of racial consciousness and institutional practice. "To question the tutor, to 
challenge the sender, must remain a part of any liberating discourse," Asante writes.56 
Within the context of an inclusive "second emancipation," racialized symbols and 
discourse must be challenged, and replaced, since the original "senders" of this 
imperial symbolism come from a history of white supremacy. Following the lead of 
Douglass and Marley, and the tradition to which they gave voice, I do not believe 
racialized symbols can be redeemed, in the long run, no matter the skin color of those 
who currently speak in the language and iconography of race. However, they can be 
understood, in the short run, as necessary correctives, as a stage of cognitive and 
cultural reorientation. 

Let me propose another understanding of the Rastas as new abolitionists, one 
that is audience-centered. The Rastas, building on a foundation created in part by 
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Marcus Garvey, have made the "redemption" and "regeneration" of Africa a central  

part of their enterprise. This has involved, of course, challenging and replacing the 
"symbol imperialism" that devalues Africa, and African peoples, in human affairs. 
Rastas have re-visioned Africa as the "stone that the builder refused," which has 
become the "head cornerstone." This has significant implications for the ideological 
reorientation of a global audience, those singing "songs of freedom" rooted in the 
struggle for black liberation.   These songs of freedom provide a new "cognitive 
orientation," a new cultural paradigm, in which the notion of an African Zion has 
become a part of everyday discourse. It is within this context, of a new psycho-social 
orientation of a multi-ethnic public, that I have spoken of figures such as Douglass, 
Ellison, and Marley as "integrative ancestors." I.e., they have taken up residence in 
the consciousness of a multi-ethnic public. This does not mean that they have been 
"assimilated." It means that their legacy cannot be contained by racial boundaries. 
The consciousness-raising power Marley has had on people all over the world cannot 
be explained from within a merely racial framework, although the cultural 
reorientation he has inspired cannot be fully understood apart from the history of 
racial oppression, either." 

In 1978, a reporter asked Marley what he made of the fact that white people were 
following a black man. "Is God who mek everybody, and him mek a way for the black 
man that the white man have to follow, because out of the black man came the white man, 
all men," he responded. Marley had carried an Afrocentric paradigm through to its 
logical conclusion. If Africa was the mother of all races, than all "races" were related. 
Black and white people were cousins, and even Europeans were "Ethiopians," in an ancestral 
sense.58 

Marley had sighted the limitations of defining Pan-Africanism in black-and-white 
terms. This becomes increasingly evident outside of the English-speaking world. For 
instance, the Garvey-ite assumption of unity based on African descent, in the sense of a 
color-based definition of community, has not translated well in Latin America. The 
phenomenon of mestizaje, or racial mixture, is so commonplace in 
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Latin America that "black" and "mulatto" people in Spanish and Portuguese-speaking 
countries do not always feel committed to a Garveyite definition of racial solidarity. 
Many influential Latin American writers, artists, and political leaders have articulated 
a belief not in "race first," but in racial mixture as the foundational reality of most 
Latinos, which typically includes a three-way mixture of African, Native American, 
and European peoples, José Martí drew on this notion of mixed-race community in 
his vision of  "nuestra América," as a foundation from which to achieve independence 
in Cuba and other American nations, This mestizo "our America," an "imagined. 

community," would be carved out in opposition to North American hegemony, which 
was often seen indeed as a "racial empire," a "White Republic." But rather than 
replicating this dysfunctional pattern, many Latin American intellectuals and artists 
have chosen a different path. José Vasconcelos popularized a notion of mestizos as 
a "cosmic race" who would provide an example of how to move away from binary 
concepts of racial identity.   This has been an important concept for many Latin 
Americans, from the guerrilla Che Guevara to novelist Carlos Fuentes.59 

Thus, when Pan-African activists have tried to organize in Latin American 
around the notion of racial unity, they have found only partial allegiance to this 
concept, Darien Davis has written that "The politics of racial identity represent the 
most formidable enemy of Pan-Africanism." Reporting on a 1994 Pan-African 
conference in Uruguay, Davis wrote that "many Latin American civil rights activists are 
first and foremost interested in political commitment.. . .  As one delegate put it, “We 
are interested in conscious people. It doesn't matter if you're black or white. But we 
want a commitment.”60 

The notion of consciousness superseding race is foundational to Rasta. In  
political terms, one can think of many examples of the potentially self-defeating nature of a 
strictly racial allegiance. For instance, Clarence Thomas' right-wing ideology, which 
continued after his appointment as a Supreme Court Justice, was perceived by many Afro-
Americans as an unforgivable form of racial betrayal. There had been a "racial faith" that 
he would shift course, once nominated, and attend to the interests 
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of "his people." There seems to be an obvious lesson here, that consciousness and 
ideology exist independent of color. We cannot always accurately predict 
consciousness, political allegiance, or cultural orientation by color. 

In moving towards the synthesis necessary for an inclusive, lasting 
emancipation, then, we must be not just crusaders against racial injustice, but also 
create a more attractive alternative. Neither our friends nor our allies in this process 
can be determined merely by skin color. 

The Transfiguration of "Black Liberation":  a Synthesis of Survival 
In closing, let us examine a concept around which this essay has centered: 

transfiguration. I have been relying on a common sense understanding of this term. 
But now, I want to look of the roots of that concept, powerful in literary, spiritual, 
and political traditions. 

For his posthumous novel Juneteenth Ralph Ellison chose a poem by T. S. 
Eliot, which reflects on "the use of memory" as a form of "liberation" in which the 
"faces and places" of the past "become renewed, transfigured, in another pattern." 
The transfiguration in which Ellison was interested was that in which heroic figures of 
the past, such as Frederick Douglass, reappear "with a new body and a new face." This is 
one manner in which Ellison explored "the true inter-relatedness of blackness,” and 
whiteness," to which he believed racial mythologies blinded us. The recognition of this 
interracial kinship had a transformative potential, and was a necessary precondition for 
"true democracy."61 

Transfiguration of course has religious roots, as in the encounter between 
Moses, Elijah, and Jesus in Matthew 17. More broadly, transfiguration can refer to 
any sudden transformation in outward appearance which also indicates inner change. 
People have often used the language of transfiguration to describe leaders of racial 
equality. Thus, Martin Luther King seemed visibly transfigured at the end of his 
Mountaintop speech, on a stormy night just before he was assassinated. In one strain of 
North American cultural mythology, racialized transfiguration leads to political 
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redemption: often as a blood sacrifice which atones for the sins of exclusion, and sets a 
moral tone necessary for the enactment of a more inclusive democracy. 

The question remains: is inclusive democracy still a widely shared goal? Within 
the oppositional cultures on which I have focused in this essay, the answer is not so clear.   
There is a stream of thought within critical theory that speaks of "premature 
inclusion."42 And the question of: inclusion into what? certainly needs to be asked, and 
wrestled with.  But let us recall Albert Murray's assertion that "the mainstream in 
America is not white, but mulatto." This is a cultural fact of life in the Americas. To 
pretend that the mainstream is purely "white," or European, is a form of racial 
mythology. Yet the "obsessive refutation" of Eurocentrism, which I referred to earlier, 
has clearly become a fashion in parts of academic discourse and popular culture. The 
following lyric from Rage Against the Machine illustrates the binary manner in which 
this opposition is often expressed: 

'Europe ain't my rope to swing on / Can't learn a 
thing from it/ yet we hang from it / The present 
curriculum / I put my fist in 'em / Eurocentric every 
last one of them.'62 

This conflation of Europe with lynching ropes brings to mind Public Enemy's 
"Hazy Shade of Criminal." The cover shows two black men hanging from trees in 
Indiana. Not many people want to talk about that part of our-story. I think we must, 
which is why I have written about the anti-lynching campaign led by Ida B. Wells and 
Douglass. But rather than portraying such incidents as somehow normative of 
interracial relations, I think it is equally important to tell the full story of those who 
fought against such atrocities. This is a hard sell in an era in which race relations are 
often characterized by what David Hollinger calls "a game of competitive 
disillusionment."63 We compete to see who can be most cynical about race relations. 
Worst-case assessment are safest in this environment. They acquire an almost 
automatic aura of legitimacy, and give cover to those want to prove they are on the 
right side. 
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When artists or leaders portray racial violence as normative, political 
motivations are often in play.   The iconic power of such images is evident when  
Chuck D compares this history to the "lynching" of Mike Tyson in Indiana, in order to 
argue that race relations have not changed. There is certainly a constituency who 
believes Tyson was a victim of a racist "lynching." But outside the church of black 
victimization, this claim is more likely to be seen as an abuse of the history to which 
Chuck D refers.   So when we witness right-wing zealots like Clarence Thomas 
claiming to be victims of a "high-tech lynching," we have clear evidence that this 
claim to lynching has become a political ploy. It is being used as a claim to power: hot 
to argue that black men should be treated as equals, but that they should be judged 
by a different set of standards, an endangered species who are above criticism by 
representatives of "mainstream" society.64 

As for the Eurocentrism Zack de la Rocha wants to destroy, I myself have 
been helping create an alternative to a Eurocentric curriculum for decades. (Whole 
wheat, please). However, the notion that we have nothing to learn from European 
cultures strikes me as reactionary. One cannot reject the whole of Europe without 
rejecting elements of African and Asian cultures and peoples within Europe, without 
ignoring a history of critiques of Eurocentrism within European scholarship itself, 
dating back to Voltaire and Herder. But I have not spent my life defending European 
cultures. I have mostly drunk from other streams. And certainly, Europe has got a lot 
to answer for. It has been all-too-human. But I do think that emphasis should be kept 
upon the human. I feel compelled to insist that we need to keep in view the diversity 
of peoples in Europe, and the conflicted but often co-creative nature of their relations 
with their African, Asian, and Arabic neighbors; their uncertain borders. After all, the 
history of the Mediterranean world, examined without the blinders of racial 
mythology, makes it clear that the sources of "Western Civilization" emerged out of 
intercultural relations between Africa, the Greeks (Southern Europeans), and Western 
Asians. This means that at root, Europeans and Africans have a form of kinship 
(sometimes over a West Asian bridge), however troubling that relationship has 
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often been. Both European and African Culture emerged out of a long history of inter-
penetrations.65 

As regards to the anger so evident in the work of artists like Public Enemy and Rage 
Against the Machine, and the forms of scholarship that share this outrage, I have affirmed 
repeatedly that there are many things about which we should be angry, against which 
we should rebel. Babylon mus get defeat. But I wonder: where is the space, within a 
materialistic society of throw-away lifestyles, where cultures of rebellion can claim to 
exist untainted by the influences of Eurocentrism, racialism, consumer waste, and 
patriarchy? Such claims to pure opposition do indeed seem open to the criticism of 
being "merely gestural."   A lasting emancipation means perpetual reconstruction, and 
the idea that the tools which we use to engage in that reconstruction can ever be merely 
"African" or "European" seems to me a hopeless form of racial romanticism. 

What IS Pan-Africanism, then, within a twenty-first century context? What are 
its borders? Its goals? Horace Campbell, at a previous conference on Garvey and Pan 
Africanism, said that Garveyism was centrally concerned with "correcting the 
falsifications of the place of Africa, which is at the base of the intellectual culture of 
Europe."66 The process of reclaiming Africa's rightful place, on one level, as a 
cornerstone of the intellectual culture of Europe, has important consequences. I want to 
close by thinking about the implications of popularizing an African-centered 
"cognitive orientation" to an international audience. 

If we accept the evidence that all peoples came out of African roots, and 
follow Marley's interpretation, then eventually, this should lead us to an 
understanding of our inter-dependence. An Australian reporter asked Marley in 1980 
what the people of Jamaica could do to overcome apartheid in South Africa. Marley 
quoted the Selassie passage about "a color of a man's eyes" to emphasize that "it is as 
much your responsibility as it is mine."67 Overcoming racialized systems of 
oppression cannot be done without alliances that cross color lines, and above all, 
without a vision of equal rights and justice based on something other than race. 
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  Interdependence, Stephen Covey has argued, is a higher form of 
consciousness than independence.68 But independence is a necessary evolution  
beyond dependence, and this was the stage on which Garvey and his branch of Pan-
Africanism concentrated.   But that corrective, as permanent antithesis, becomes 
reactionary, another species of racial mythology. 

"The postulate that racial liberation and empowerment were inherent in racial 
opposition and alienation," observes David Levering Lewis, was "a fundamental  
construct of . . .  Garveyism." "Racial opposition and alienation" have become 
profitable fashions for some. (And who is the primary audience for hip hop and 
reggae, after all?) But for too many others, it is a life sentence without hope. These 
two tendencies co-exist. But racial alienation and resentment as a way of life cannot 
lead to a second emancipation. Adolph Reed Jr. notes that Du Bois' concept of 
double consciousness, in the Afro-American popular imagination, most often is 
accepted uncritically as an unchanging black essence. Double consciousness, as 
"racial alienation," has real-life resonance, or it would not have been so popular. But it 
often has evolved into a self-perpetuating stigmata. Double consciousness is not just 
a "black" phenomenon, Reed notes. Psychologists such as William James and C. G. 
Jung used this to describe much broader psycho-social phenomenon. Both James and 
Jung argued for the necessity of mediation between the "warring selves." Only 
through this mediation, by bringing the double selves or opposing parties into 
constructive dialogue, could people (or cultures) become "twice-born," and achieve 
emancipation from a dysfunctional binary opposition and alienation.69 

One path from Garvey leads to claims, such as that made by August Wilson, 
that black culture is the "property and possession of black people." It leads, 
presumably, to the model of black nationalism employed by poet Kim Whiteside, in 
which the refrain "words to kill" were repeated over and over again.70 But there is 
another path, that trod by the Rastas. Rather conceiving of words as weapons of 
destruction, or vengeance, Marley described them as tools of reconstruction, and of 
emancipation. "Music is the biggest weapon, because it save," he said in an interview. 
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And he sang: "We free the people with music." And while I'm quoting Bob, I can't resist 
adding: "Who's gonna stay at home/While the freedom fighters are fighting?"71  

The transfiguration of Garvey in memory continues, in our day. Knowledge is 
increasing, and pressure is unceasing. We live in "a World that forces lifelong insecurity," 
as Marley sang in "Survival." This world challenges to rethink and revision what it is that 
we are fighting against, and what we are trying to build as a replacement. 

Leaders of groups who truly seek structural transformation, rather than merely 
gestural opposition, must themselves undergo transfigurations in relationship to a 
mixed public, the allies necessary for a lasting emancipation. Such alliances must seek a 
common language with which to transfigure the world, in order to make it work better 
for us. But above all, we must teach ourselves to live within this world's limits, to 
increase the hope of our childrens' survival. Mother Earth is the final fashion, and we're 
"gonna have to answer to the Real Rock."72 This requires that leaders with an eye to the 
future re-orient their constituency towards inclusive alliances. Calls for racial 
solidarity may be emotionally fulfilling; they may in fact in some cases make good 
business sense. But they still do not prepare us to face the many crises of our 
globalized era that cross boundaries of all sorts. 

Marley is an example of a sort of "Cultural emancipation" in which 
commonalities and differences co-exist. Marley himself was transfigured during his 
search for personal identity, and for African liberation He had to cross many 
boundaries to move towards his understanding of the second emancipation Garvey 
called for. This was an emancipation centered on African liberation, but to be 
achieved without the language of race. In an interview with Afro-American journalist 
Greg Broussard, in Marley's Delaware home, Marley explained that he didn't like to 
use the word "black," because it was always used to "block" African peoples. "With 
Rasta, one vibe yu get," Marley said. He also told Broussard that he didn't sing for any 
one race, he sang for all peoples. "Because everyone suffer when you check it in a 
certain sense."73 
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Marley once said: "Unity is the world's key, and racial harmony. Until the 

white man stops calling himself white and the black man stops calling himself black, we 

will not see it."74 I take him at his word, and I understand this as a part of the same 

process of collective emancipation for which Douglass fought his whole life. Which is 

why, when people try to define me as "white," I say:  White is the color of a piece of 

paper. There are no human beings in the natural world that can accurately be described 

as black or white. If people want to call themselves black or white, I am not going to 

argue against that, although I would prefer to honor a broader range of shades. I honor 

self-definition, but I also seek recognition of the multi-centered world I live in. In this 

"real world," eye-to-eye, if I were to remove all elements of what we call "black" 

culture from my soul, then I would only be a shell of my self.  

But even if I accepted white as a starting point, then I would have to ask: 

who wrote on that paper?  People of the African diaspora, Latin Americans, and 

Native Americans have written all over me.  I am one of the new mainstream that 

Guillermo Gómez-Peña calls "multi-centric," i.e., neither me nor my family fits in any one 

box.   Culturally, I'm an Afropean who speaks Spanish.   So I don't accept Garvey's 

definition that because I am of Irish ancestry I am a "natural foe" of African people. I 

can't accept this because I can't be prejudiced against myself, to adapt Bob. Africans are 

my kin, whom I recognize as "co-creators in the Kingdom of Culture."75 After a lifetime of 

participating in freedom struggles, and multi-ethnic artistic expression, and learning that 

there is a long history of people of all colors doing the same thing, I can say with 

conviction and historical justification: Frederick Douglass and Bob Marley are my 

ancestors too.  I seek to further the revolution in consciousness they sparked.   To 

spread the spark of critical consciousness to all nations, to apply a reconstructive 

mindset to equal rights and justice, and sustainability, in our time. Which puts on me 

the moral burden of seeking dialogue with those who seek structural transformation, 

not merely fashionable or emotionally satisfying opposition. 
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I believe in thinking dialectically, which is why I think Marley had it right 
when he allowed his masterpiece to be re-titled as simply Survival. Because many 
kinds of survival are threatened now. Our collective survival depends on moving 
beyond action/reaction cycles, such as the thesis Eurocentrism, and the antithesis of 
Afrocentrism, or any other "ism and schism." Marley's transfiguration of Garvey's 
project of a second emancipation employs dialectical rhythms (riddims, as Jamaicans 
say). It looks forward to a new synthesis, the Synthesis of Survival. It insists, while 
firmly rooted in an African foundation (a foundation that has been re-imagined and 
even invented) that we must co-create Systems of Survival.76 

Looking back from the dawn of the twenty-first century on one of the major 
revolutions of the twentieth century, Mexican novelist Carlos Fuentes observes: 
"Now, the children of the revolution ask the final fruits of that revolution: economic 
development with political democracy and social justice."77 The children of the anti-
imperial revolutions that inform the cultures of resistance such as Pan-Africanism and 
"Our America," speak many languages. To even discuss our differences, we must 
have some rudiments of a common language. With this goal in mind, I have sought in 
this paper to recognize elements of a common language with Pan-Africanism. 

I know that all of us have in fact been transfigured by the search for freedom by 
African peoples, whether we realize it or not. And in the final analysis, I have to take 
seriously Marley's message about the "true inter-relatedness" to be found at the African 
roots. By returning to them, psychologically and culturally, we discover that "the 
whole world is Africa," as Black Uhuru sang. The process of collective 
emancipation remains front and center in contemporary Jamaican culture, where 
artists such as Junior Kelley insist that we can find "Love in All Races," while Beres 
Hammond prays to his Creator to help him give voice to new songs of freedom, which 
will bring unity to everyone who sings along, "regardless of the race." 
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Stand firm, then, and do not let yourselves be burdened again by the yoke of 
slavery. 

(Galatians 5:1) 

Do not conform any longer to the pattern of this world, but be transformed by the 
renewing of your mind. 

(Romans 12:2) 
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