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Abstract 
Intellectual debate in Africa start as reaction against the pessimistic views 
of Europeans like A. Gobineau, M. Heidegger, E. Renan, D. Hume, E. 
Renan, R. Kipling, and so on, about the African capacity to develop a 
rational thought. African intellectuals developed ideas to rehabilitate the 
image of the continent, and promote the real development of Africa. This 
started with movements like negritude, Ethnophilosophy, Africanism and 
Pan-Africanism, and the Nationalist-ideological Philosophy. But the 
difficulties of these rections lead authors like Hountondji, Eboussi-Boulaga, 
M. Towa, E. Njoh-Mouelle, etc. to instaure the critical movement, 
considering philosophy as universal discipline which can be exploited by 
any society to overcome problems of development. Thus, despite of 
illegitimate discourses, Africans should view in philosophy an intellectual 
tool which can sustain a real development of the continent. A new African 
strategy of thinking should then be developed to challenge current 
problems of Africa. 
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Résumé 
Le débat intellectuel en Afrique émerge en réaction aux vues pessimistes 
développées par les occidentaux  comme A. Gobineau, M. Heidegger, E. 
Renan, D. Hume, E. Renan, R. Kipling, et bien d’autres, quant à la capacité 
des Africains à construire un discours rationnellement acceptable. Bon 
nombre d’intellectuels africains ont alors développé des discours de 
réhabilitation de l’image du négro-africain, ce qui devait contribuer à 
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mettre le continent sur les voies de son véritable développement. Telle est 
l’ambition des initiatives prises par la négritude, l’ethnophilosophie, 
l’africanisme et le panafricanisme, ainsi que la philosophie nationaliste 
idéologique. Mais les difficultés de ces réactions devaient conduire des 
auteurs comme Hountondji, Eboussi-Boulaga, M. Towa, E. Njoh-Mouelle, 
etc. à une conception critique de la philosophie, perçue par eux comme  
une discipline universelle susceptible d’être mise au service du 
développement de chaque société. Dès lors, en lieu et place des discours, à 
la légitimité limitée, les Africains doivent trouver dans la philosophie des 
armes intellectuelles pour le développement de l’Afrique. Ainsi, les 
nouvelles perspectives de la pensée africaine  doivent être orientées vers 
l’affrontement des défis courants qui interpellent l’Afrique.  
 
Mots-clés: Afrique, philosophie, pensée africaine, science, développement, afro-pessimisme, 
négritude, ethnophilosophie, panafricanisme, rationalité 

 
Introduction  
Intellectual debate in Africa started, around the beginning 
of the twentieth Century, with the pessimistic views of 
Europeans about the African capacity to develop a rational 
thought. Ideas were developed to oppose this attitude, to 
and rehabilitate the image of the continent, and promote the 
real development of Africa. This started with movements 
like negritude, Ethnophilosophy. But arguments, hereby 
developed, were confused due to ignorance of 
philosophical principles and development challenges. This 
justified the critical views of those intended to prove the 
effective practice of philosophy, as well as the possible it 
impact in the development of Africa.  
 
1- Orientations of African thought  

First, it is important to develop briefly African thought with 
actors and ideas. Despite some pessimistic attitude towards 
African thought, we should recognize with K. A. APPIAH, 
talking about some philosophical frameworks, that African 
based themselves in interpreting, organizing and rendering 
their lives possible in our physical and spiritual universe. 
Basically, there are three trends that can be regarded as the 
core of African Contemporary Philosophy. The first of these 
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trends is Ethnophilosophy; the second is Nationalist-
ideological Philosophy. Finally, there is what could be 
considered as Professional Philosophy, which really seems 
to be the real philosophy of development. What precisely 
do these philosophies mean? 
 
a- The debate : Levels of reflection 
- The afro-pessimistic prejudges 
There was an afro-pessimism developed by authors like A. 
Gobineau, M. Heidegger, E. Renan, D. Hume, E. Renan, R. 
Kipling, and so on, who have developed pessimistic and 
inhuman literature about Africa and others “Primitive 
societies”. In this respect, colonization has had, as 
prejudges, the incapacity of Africans to think rationally, and 
this idea still goes on today. In the mind of several persons 
was the popular understanding of Africa as a Dark 
Continent, where there are no roads, no schools, no 
governments and no civilization. K. Anthony Appiah 
considered this lecture as expressing the Africa of 
journalists, merchants and tourist business people who 
want to promote their products. Another reason in favor of 
why some people usually express wonder and doubt at the 
mention of the existence of “African Philosophy” is due to 
the image of Africa as delineated by some anthropologists, 
social scientists, political analysis’s and historians with a 
slanted approach to reality. Any person who reads the book 
of V. Brelsford entitled, The Philosophy of the Savage, or 
Levy Bruhl's Mental Functions among Lower Societies, or 
C. P. Groves work, The Planting of Christianity in Africa, 
will then logically understand that the picture of Africa, 
projected by these scholars to the international community, 
is tantamount to a photograph of a person without a head 
and hands. This sad picture also emerge in views of Hegel 
on black continent, of Husserl on Papou, and of Heidegger 
on the European essence of philosophy, as we shall see in 
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discourses of authors like Nkrumah or Wole Soyinka. 
Indeed, opening the first congress of African International 
Studies, Nkrumah expressed the idea that the central myth 
which surrounds Africa is the negation of our quality of 
historical people. Whereas others continent made history, 
Africa has remained fixe and inert (Nkrumah, 1962). In the 
same respect, Wole Soyinka quoted authors who complete 
the list of those who defended European superiority over 
others areas, with names of Locke, Montesquieu, Hume, 
Voltaire, Froebenus (Soyinka 1987: 33-39).  

Still nowadays, many people who are not enlightened 
about Africa, continue to project a mental picture of Africa 
where animals are parading everywhere in jungles and 
people roaming about in deserts. It is of course true that 
there are deserts, forests, nomadic peoples. But is that the 
complete image of Africa?  
 
Efforts of rehabilitation  

- Negritude 
The movement of thought developed by African thinkers, 
the large diffusion of their texts with African elites (local or 
emigrated) gives rise to the negritude movement, started in 
1934 with L. S. Senghor, A. Césaire and L.-G. Damas. Above 
it political dimension and it denunciation impacts of 
European colonization in Africa, this movement had an 
existential character, and appeared as expression of 
irreducible essence of human being.  It was presented as 
innovative element to the ideas in vogue in intellectual 
black areas: questioning western society values, 
protestation against French assimilation policy, affirmation 
of black cultural values, desire to obtain official recognition 
of black civilizations. But it also has the advantage of 
structuring the movement of thought and gives it efficiency 
and new form. In his interviews of Nègre je suis, nègre je 
resterai, A. Césaire noticed that: « notre doctrine, notre idée 
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secrète, c’était : Nègre je suis et nègre je resterai. Il y avait 
dans cette idée l’idée d’une spécificité africaine, d’une 
spécificité noire. Mais Senghor et moi nous nous sommes 
toujours gardés de tomber dans le racisme noir. J’ai ma 
personnalité et, avec le blanc, je suis dans un respect mutuel 
». With Cahier d’un retour au pays natal, he invites Africans 
to regard their culture as element of development. 

Negritude movement played an essential role in the 
organization and improvement of African literature. 
Authors like Birago Diop, Jacques Rabemananjara, Tchicaya 
U Tam’si, among others, inspired by it engaged a fighting 
against misbehaviors of political administrations at the end 
of colonial period, while others inheritors of the movement 
were so virulent and anti-colonialists. Thus, the Senegalese 
Ousmane Sembeme, expressed his political engagement 
and denounces colonization in Ô pays! Mon beau peuple! 
(1957). This engagement was also expressed by the 
Congolese Jean Malonga with la Légende de M’Pfoumou 
Ma Mazono (1954), the Burkinabe Nazi Boni with 
Crépuscule des temps anciens (1962), or the Malian Seydou 
Badian with Sous l’orage (1957), and also the Cameroonian 
Ferdinand Oyono who describes the misbehaviors of 
colonial authorities in Une vie de boy (1956) and Le Vieux 
Nègre et la Médaille (1956). 

Besides this reflection, many authors were interested 
with the collapses in African traditional societies. It was the 
perspective of Cameroonian Mongo Beti, with le Pauvre 
Christ de Bomba (1956), where he evokes disasters of rural 
emigrations, and the acculturation in Ville cruelle (1954) 
and Mission terminée (1957). In 1968, the Malian Yambo 
Ouologuem, with his Le Devoir de violence, demystifies the 
ideal image of traditional societies and evokes similarity 
with the colonial system. Camara Laye, Jean Pliya, Seydou 
Badian, Bernard B. Dadié, O. Bhêly-Quenum, and others, 
celebrates traditional values of Africa.  
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Refusing reflections linked with negative impact of 
colonization and disasters caused by the modernity in 
traditional societies, Ahmadou Kourouma dresses a 
balance-sheet of decennia of independencies in order to 
denounce the democratic sytem. He shows that 
misbehaviors of colonialists have been replaced by the one 
of African political leaders. Le Soleil des independences 
(1968) develops the African dictatorship, like one of 
Guinean president Sékou Touré. Since the end of 1960, and 
at the beginning of 1970, thinkers were interested with the 
critics of African States, since their political independence, 
denouncing the satiric tonality, the corruption of 
postcolonial systems. Here could be inscribed writings of 
the Cameroonian Mongo Beti. In the first part of his works, 
he describes damages of colonization and it impact on 
traditional African culture facing the western modern 
civilization. He violently criticizes colonization in Ville 
cruelle (1954), Le Pauvre Christ de Bomba (1956), Mission 
terminée (1957), and Le Roi miraculé (1958). His also 
denounces African political post-colonial systems, 
corruption and immoralities of African leaders. 
 
- Africanism and Pan-Africanism 
The word Africanism expresses the set of sciences which 
study African languages and civilizations. It was developed 
particularly by authors like Cheikh Anta Diop. This 
movement, as negritude, intended to specify the African 
origin of civilization. Cheikh Anta Diop (Anta Diop 1981) 
proved that the invention of formal logic and mathematics 
was due to Egyptian efforts. He assumed the anteriority of 
negro-African civilization and it prestigious past, 
mentioning, ongoing in this respect, the important scientific 
contributions of Egyptians grammarians in the XIXth 
dynasty, in 1300 b. c., with the development of conceptual 
thought, over twenty centuries before the formal 
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Aristotelian thought (Anta Diop 1981: 410). Anta Diop 
claimed that the negative picture of Africa started with the 
collapse of Egypt, in 525 b. c. and finally with the savagism.  

This constituted the main argument of Cameroonian E. 
Bebbe-Njoh (2000a), who rejects the pessimism of Malenda 
Dem, Senghor and others, who undermined the capacity of 
thinking of Africans. Bebbe-Njoh underlines the fact that 
Greek intellectual tradition was not a spontaneous 
explosion (2000b : 71), but a result of a long process of 
germination and maturation, which premises should be 
find beyond Antic Greece . Although oral traditions 
represent old forms of thought, the actual traditions under 
discussion are not as old as the remaining African literate 
traditions. The earliest of these is in the writings associated 
with the ancient civilizations of Egypt, who substantially 
predate the pre-Socratic philosophers who inhabit the 
earliest official history of Western philosophy. 

Later African philosophy looks more familiar to those 
who studied the conventional history of Western 
philosophy: the literate traditions of Ethiopia, for example, 
which can be seen in the context of a long tradition of 
philosophical writing in the horn of Africa. It is also worth 
observing that many of the traditions of Islamic philosophy 
were either the product of, or subject to the influence of 
scholars born or working in the African continent in centers 
of learning such as Cairo and Timbuktu. Similarly, as K. A. 
Appiah appeals us to recognize, the work of some of the 
most important philosophers among the Christian Church 
Fathers was the product of scholars born in Africa, like St 
Augustine, and some was written in the African provinces 
of Rome (Appiah 2010). Considering African-born 
philosophers, there is A. Wilhelm Amo. Amo's considerable 
intellectual achievements played an important part in 
eighteenth- and nineteenth-century polemics relating to the 
‘capacity of the negro’.  
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Besides this attitude, should also be noticed the pan-
African movement with K. Nkrumah as he main 
representative. The movement, launched in America by 
men like Marcus Garvey, E. B. Dubois, has been renovated 
by African defenders. The first congress of the movement 
took place in 1919 in Paris. His ambition was to operate the 
unification of Africa in the perspective of his prosperity. 
This movement would be defend particularly by Kwame 
Nkrumah, who was conscious that development of African 
depends on it unity, as well as on the real mental 
revolution. 
 
- Ethnophilosophy 
The philosophers of this tendency attempt to show that 
African philosophy is distinctive by treading heavily on the 
‘African’ and almost losing the ‘philosophy’. Their main 
rivals, the professional philosophers, adopt the view that 
philosophy is a particular way of thinking, reflecting, 
reasoning, that such a way is relatively new to (most of) 
Africa, and that African philosophy must grow in terms of 
the philosophical work carried out by Africans and applied 
to African concerns. Thus they tread heavily on the 
'philosophy', but risk losing the ‘African’; this risk, 
however, is by no means unavoidable, and many African 
philosophers have successfully avoided it, including 
Kwame A. Appiah, Kwame Gyekye, Kwasi Wiredu, Oshita 
O. Oshita, Lansana Keita, Peter Bodunrin, and 
Chukwudum B. Okolo. 

Ethnophilosophy is a system of thought that deals with 
collective worldviews of diverse African peoples as a 
unified form of knowledge. It is based on myths, folk-
wisdom and proverbs of the people, and so on. The term 
"ethnophilosophy" was coined by Paulin Hountondji to 
refer to the works of those anthropologists, sociologists, 
ethnographers and philosophers who presented collective 



Bertin Nguefack I /Syllabus Review 2 (3), 2011: 398 - 419 

406 

 

philosophies of life of African peoples. Ethnophilosophy is 
thus a specialized and wholly customs dictated philosophy 
that requires a communal consensus. It identifies with the 
totality of customs and common beliefs of a people. It is a 
folk philosophy. Ethnophilosophers are committed to the 
task of describing a world outlook or thought system of a 
particular African community or the whole of Africa. It is 
represented by authors such as Father Placid Temples, John 
Mbiti, Alexis Kagame, Alassane N’Daw, Basile Juleat 
Fouda, among others.  

K. A. Appiah has identified one of the aspects on this 
movement as the Philosophic Sagacity which represents a 
system of thought based on the wisdom and the traditions 
of people. Basically, it is a reflection of a person who is 
acknowledged both as a sage and a thinker. As a wise, the 
person is well versed in the wisdoms of his/her people and 
the people of a particular society will quickly recognize that 
sages possess that wisdom. He could represent what was 
considered in Bantu’s anthropology as the Muntu. But that 
is not enough, because as the latter mentioned, it is possible 
to be a sage and not a thinker. The acknowledged sage must 
also be a thinker who is rationally critical and is capable of 
conceiving excellent options and recommending ideas that 
offer alternatives to the commonly accepted opinions and 
practices. Sages therefore transcend the communal wisdom 
and remain the spokespersons of their culture. Sagacity 
philosophers are convinced that the study of African 
Philosophy does not consist in the study of general works 
but in identifying wise women and men in society whose 
reputation is very high on the basis of their wisdom. By 
interviewing them, their recorded wisdom and that of the 
professional philosopher amount to true African thought. 
Their philosophy is based on the evidence of their research 
(Appiah, Id.). 
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Ethnophilosophy involves the recording of the beliefs 
found in African cultures. Such an approach treats African 
philosophy as consisting in a set of shared beliefs, a shared 
world-view – an item of communal property rather than an 
activity for the individual. The problem with 
ethnophilosophy is that there is surely an important 
distinction between philosophy and the history of ideas. In 
spite of how interesting the beliefs of a people may be to the 
philosopher, they remain beliefs, not philosophy. Here are 
something like occultation of reflection and de-
responsabilization, as well as dogmatism due to the lack of 
methodological correctness (Ondoua Olinga 1990: 147). 
 
- Nationalist-ideological Philosophy: 
The second current trend of Philosophy in Africa is the 
Nationalist-Ideological philosophy. It is a system of though 
based on traditional African socialism and family hood. It is 
represented by works of Kwame Nkrumah (Le 
consciencisme), Julius Nyerere (Le socialisme africain), F. 
Fanon (Les damnés de la terre), Amilcar Cabral (Unité et 
lutte), etc. This trend aims at seeking a true and meaningful 
freedom for African people that can be attained by mental 
revolution and a return to genuine traditional African 
humanism wherever it is possible. So it is basically a socio-
political philosophy. Philosophers of this trend organized 
reflection to tackle problems of freedom, unity and social 
progress of Africa. The Portuguese-speaking African 
intellectual Amilcar Cabral, guiding by philosophical 
training influenced by Portuguese Marxism, assumed that: 
« nous ne devons pas oublier que la caractéristique 
essentielle de l’histoire de nos jours, la situation concrète de 
l’Afrique et l’expérience vécue par l’évolution africaine 
exigent, au-delà de la liquidation totale et définitive du 
colonialisme, la construction du progrès du peuple » 
(Cabral 1975 : 274). But, Cabral's influence has not been as 
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great as that of Frantz Fanon, born in the French Antilles, 
but later became an Algerian. He was very important in the 
development of political philosophy in Africa (Appiah, 
1998). Among the most important political thinkers, 
influenced by philosophy, are Kwame Nkrumah, Kenneth 
Kaunda and Julius Nyéréré. The perspective of Nkrumah 
was to solve the “intellectual schizophrenia” which 
constituted an obstacle for a development; while the 
problem of J. Nyéréré was to realize an African socialism, 
by the unity of Africans communities.  

Philosophy in Africa has changed greatly in the 
decades since the Second World War and, even more, as 
African States have gained their independence. Given the 
significance of the colonial legacy in modern philosophical 
education in Africa, it is not surprising that there have been 
serious debates about the proper understanding of what it 
is for a philosophy to be African. These lively debates, 
prevalent in the areas of African epistemology, ethics and 
aesthetics, are found everywhere in the continent (Appiah, 
1998).  
 
- “What errors?” and the perspective of critics 
The final unit of philosophy in Africa today is the 
professional philosophy. In African context, professional 
philosophy consists in the analysis and interpretation of 
reality in general. It further consists of criticism and 
argument, which to them, are the essential characteristics 
and conditions for any form of knowledge to be judged as 
philosophy. Philosophy is then perceived as universal 
discipline that has the same meaning in all cultures, despite 
the fact that a particular philosopher maybe conditioned by 
cultural biases, method and the existential situation in his or 
her society. According to this group, represented by Kwasi 
Wiredu, Paulin Hountondji, Oruka Odera, Peter Bodunrin, 
Fabien Eboussi-Boulaga, Marcien Towa, and others, African 
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philosophy is a meaningless and useless concept. Thus, 
even though it exists an African thought, we can not talk 
about African philosophy. According to those philosophers, 
African philosophy today is predominantly a meta-
philosophy dealing with the central theme of, "What is 
philosophy?" and the corollary, "What is African 
philosophy?". Viewed in this context, it has some 
limitations that have been, identified by Odera H. Oruka as 
lacking personal subject matter, a prolonged history of 
debates and literature to preserve and expand itself as well 
as a limited degree of self-criticism. 

In this respect, Hountondji criticizes, in his text entitled 
Sur la “philosophie africaine”, what he considered as « une 
littérature aliénée  ». He disqualified all attempts, since the 
negative views of Lévy-Bruhl, Tempels and A. Kagame, to 
rehabilitate a kind of traditional “African philosophy”. M. 
Towa took this direction, and considering ethnophilosophy 
as neither ethnology, nor philosophy because of his 
ambiguous prejudices towards the both. Indeed, 
Hountondji noticed that: “L’ethnophilosophie se prétend la 
description d’une vision du monde implicite et inexprimée, 
laquelle n’existait en réalité nulle part ailleurs que dans 
l’imagination de l’anthropologue. L’ethnophilosophie est 
une préphilosophie qui se prend à tort pour une 
métaphilosophie » (Hountondji 1977: 66).  

E. Njoh-Mouelle, analyzing traditional institutions in 
Africa, in his text Sagesse des proverbes et développement, 
came to the conviction that, because of his stability and 
opacity, African culture are philosophically empty. He 
claimed that what has been considered as African 
philosophy was merely a form of catalogues of well-formed 
truths or dogmas. 

This movement could be considered as what K. A. 
Appiah called professional philosophy (Appiah, 1998) 
which considers philosophy as a particular way of thinking, 
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reflecting, and reasoning, which seems to be relatively new 
in Africa, and that African philosophy must grow in terms 
of the philosophical work carried out by Africans and 
applied to African concerns. This sort of view would be the 
intuitive answer to most Western philosophers to the 
question ‘what is African philosophy?’. 
 
2- News perspectives and options of development 
thinking 

In African contemporary life today, life as a whole 
continues to be explained, understood, reflected upon and 
rendered meaningful by mindsets that are unique to the 
African cultures in their various environments. We hope 
that a brief analysis of some of these categories, by which 
Africans direct their lives and hope to survive in this 
modern complex world, will reveal to us another way our 
universe keeps unfolding itself. Before we embark on this, I 
would like to present a picture Africa ought to reject and a 
new Africa we need to realize, but also the trends of 
philosophy that should determine the prevailing 
philosophy in Africa. 
 
a- A confused general situation 
Africa is a continent with many problems which remain 
unsolved. Thus intellectuals like Tidiane Diakite described 
it as a “spectacular continent”. This sad presentation could 
justify negative discourses towards it, as we saw above. 
Particularly, the colonialist literature justified his horrors by 
the assumption of the incapacity of African to hold a 
discourse which integrates logical principles and 
rationality. This has as consequence the incapacity to 
engage real and sustainable battles against poverty, crisis 
and others obstacles to development. Even though our 
intention is not to encourage this kind of literature, it 
should be important for Africa to assume his fate. Hereby, 
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we think faithfully that Africa should reinvest philosophical 
thinking. 

Of course, we cannot give caution to an afro-pessimism 
developed by authors like A. Gobineau, M. Heidegger, D. 
Hume, E. Renan, R. Kipling, and so on, who developed 
pessimistic and inhuman literature about Africa and others 
Primitive society . Whether we can always enumerate those 
afro-pessimists in western tradition, we would just add that 
they were followed by certain African thinkers among who 
the most famous is L. S. Senghor. Despite his defense of 
African identity and integrity, he wrote that: “the major 
problem of Africa, or of Negro-African, is that he accords 
more importance to intuition than to discursive reason, 
more to intention than to act, more to pass than to present 
and future. His weakness is to be emotion, love spontaneity 
than reflexive will” (Senghor 1964: 150-151). This 
ontological devaluation seems inacceptable. Despite of that, 
the views were shared by Congolese Malanda Dem 
(Malanda Dem 1977) who assumed that the Negro-African 
mentality cannot embrace techno-scientific rationality, and 
this renders his mastering of science difficult. Could this 
lead us to conclude, as Rene Dumont did, that the fate of 
Black Africa seems pessimistic? The credibility of this kind 
of discourse, those of Senghor and of Malanda Dem, as 
those of many Europeans and African thinkers, is 
questionable and should be disapproved.  

Yet, since years 70, there is a reduction of African into a 
bestial specificity. There are a postcolonialism movement, 
defended by authors like A. Mbembe, J.-Godefroy Bidima, 
D. Etounga Manguelle, Jean-Francois Bayart, and so on, 
who, questioning African values, finally incline to regret 
colonialism and his idea of “civilization’s duty”. Hereby, 
analyzing African administrations, in his book L’Etat en 
Afrique, Bayart claimed that African authorities express 
values of money, power, and sex. This leads them to 
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irrational practices: prostitution, witchcraft, corruption, 
economical delinquency, tribalism, and so on.  

In this respect, Bidima criticizes and rejects African 
history constructed and defended by famous personalities 
like Samory Touré, Tchaka of Zulu, P. Lumumba, K. 
Nkrumah, J. Nyéréré, and others . According to him, those 
heroes should be devaluated in order to inscribe disillusion 
in history and Africans’ consciences (Mbélé 2004). His idea 
is reinforced by observation that African political leaders 
improve ethnical conflicts in order to maintain themselves 
in ‘throne’.  

In the same respect, A. Mbembe described a 
postcolonial context as sadness, with obscenity, vulgarity, 
violence, etc. (Mbembe 2000: 139-140). At every time, he 
expresses his gratitude to colonial system and neocolonial 
option with liberalization and structural adjustment 
programs. This historical and cultural pessimism sustains 
the idea of internal cultural conflict, which dominate the 
sub-Saharan universe (Mbelé, 2004: 302), as expression of 
incapacity of African to assume there history.  

With D. Etounga Manguelle (Etounga Menguelle, 
1993), the failure of Africans takes metaphysical and 
ontological aspect. The problem is due to African traditional 
values characterized by emotion and sensibility, irrational 
forces and lack of scientific and industrial mentality, 
inaccessibility to categories of time and space . Finally, he 
takes the options of Structural adjustment programs 
improved and imposed by Breton Woods’ institutions like 
International Monetary Found, World Bank, and others 
structure like World Market Organization, OCDE... Then, it 
becomes a necessity to accept western cultural values.  

But, as Nkolo Foe declared, this seems to be an 
expression of postcolonial ideology: an appeal for a 
dictatorship of western democratic system, as unique 
possibility for African and others primitive’s societies 
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(Nkolo Foe 2004: 223-224). This leads him to state that: « Le 
postcolonialisme constitue une version du discours 
néolibéral actuel, adapté aux conditions particulières de la 
périphérie capitaliste » (Nkolo Foe 2004: 224). He 
considered attitudes of postcolonialists as disregard about 
African States, hereby viewed as a mixture of arrogance and 
cynicism (Nkolo Foe 2004: 224). This attitude is really in 
contrast with the one of writers of the generation of A. 
Césaire, C. Laye, M. Beti, Ch. Achebe, F. Oyono and so on, 
who thought that credibility of our discourses and 
anthropological reflection would depend on our anti-
colonial, nationalist and panafricanist clear options (Nkolo 
Foe 2004: 224). The pessimism of postcolonial analyses is 
questionable. Indeed, Descartes thought that reason 
constitutes “Natural light” inherent to human being. He 
therefore expressed the idea of equal capacity to distinguish 
true and false (Descartes 1981: 52). This was shared by 
Marcien Towa, who claimed that all human being are 
equally equipped (Towa 1980: 22).  

Nowadays, the correspondence between African 
speeches and African practices and realities remains a 
challenge. But, this do not implies the idea of malediction 
(intellectual or cultural) on Africa. The access to rational 
order should imply, for Africans, an ontological and 
existential engagement. It should constitute an occasion to 
go out of multiform crisis which impedes the development 
of the continent. In this respect, we should refuse 
resignation and acceptation of a situation of inferiority. 
Africans, as many intellectuals did, should use intellectual 
production as weapons against irrationalism and mysticism 
of our mind. They should offer means for critical 
responsibility, and theoretical and conceptual renovation 
which helps to go out of regressive forces and darkness. It 
intends to put Africans in the project of cosmopolitism 
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uniquely guided by ethic of talk, ethic of being and ethic of 
act, but also by the consciousness of well-reasoning. 
 
b- Which kind of thought could develop Africa? 
African should give themselves a new and satisfactory 
picture, in contrast with the afro-pessimism and afro-
depreciation (Mbelé 2004: 311). In this perspective, Marcus 
Garvey (Garvey 1992: 2), proposed scientific and industrial 
revolution as a mediation to impose our authority in the 
new Word and to force the respect of others. This would be 
constructed by refusing any ideology. It should be equally 
necessary to accept the heirloom of our history, and work 
for the growth of an effective unity of the continent, as 
projected and aimed by pan-africanists.  

Thereby, new African thought should be, not a kind of 
resurgence of pass in the sense of closure in particularities, 
but the creation of a new future, a political humanist future 
(Ondoua Olinga 1990: 148). This implies, as consequences, a 
new determination of philosophy as an existential and 
historical reflection, which could never be reflexively closed 
(Ondoua Olinga 1990: 149). The problem with 
ethnophilosophy has been his obstruction of reality and it 
incapacity to reveal the creative dimension of philosophy, 
as aimed by Marxism and Marxists or ideologists; and then 
it was disconnected with the reality and closed on itself, in a 
kind of total ideological and autocratical discourse (Ondoua 
Olinga 1990: 149).  

Thus, African development should be built on the 
argumentative discourse in which each person intends to 
attempt universality, in favor of exchange with values of 
reason, ethic and humanity. Indeed, as G. Gusdorf noticed 
in Myth and metaphysics, the access to rationality gives 
itself by despoiling mystic consideration. Hereby, reflection 
becomes a strong weapon to access to intelligibility. 
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Descartes added that in any cases, we should only get 
confidence into the evidence of our reason. 

The necessity of true philosophical culture should be 
sustained by a real will of spiritual attitude characterized by 
meaningful questions. This critical attitude should give 
opportunity to accelerate the appearance of new African 
man, in accordance with the principles of new world. Thus, 
the anthropological thought should not be the useless and 
repetitive non mastered concepts which could justify the 
assumption of Ph. Labarthe-Tolra and R. Bureau who said 
that: “parce qu’elle doit naître obligatoirement du 
surgissement d’individualités pensantes, la philosophie 
africaine reste à faire” (Labarthe-Tolra and Bureau 1971 : 
17). 

Qualitative and quantitative change would depend on 
the capacity of African to master disciplines like logic, 
philosophy, and science, as westerns thinkers did, to 
overcome disasters suffered by Africans. This justified the 
engagement of K. Nkrumah to overcome the “intellectual 
schizophrenia”, which characterizes the incapacity of 
African to situate themselves in diverse cultures. Nkrumah 
noticed that the negro-African mind is embarrassed by 
three groups of values: traditional, arabo-islamic and 
western judeo-Christian (Nkrumah 1964: 119). That is why 
African philosophical thinking should be educational and 
pedagogical. This would enable to transform African 
mentality, as condition of African development. He 
assumed this: “L’émancipation du continent africain, c’est 
l’émancipation de l’homme. Cela requiert deux buts : 
premièrement, reconstituer la société égalitaire, 
secondement, mobiliser logiquement toutes nos ressources 
en vue de cette reconstitution” (Nkrumah 1964: 120).  

Nkrumah thought that intellectual practices should be 
lead by theory with capacity to respect principles of 
rationality in the accomplishment of his daily duties. That is 
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why Marcien Towa, in the Marxist style of K. Nkrumah, 
estimated that “thought should be the thought of social 
reality which intends to seize and modify physical 
environment with surrounds our life and experiences. The 
perspective taken by F. Eboussi-Boulaga, in La Crise du 
Muntu, is quite the same. A part from the failure of the 
colonialist system, he intended to pass throw a new form of 
reflection based on the modification of our  initial attitudes 
in order to develop a new consideration of what could be 
considered as philosophy (Eboussi-Boulaga 1977: 18). He 
called for a free thought, encouraged by the improvement 
of true political discourses and practices, in the perspective 
of real progress (Eboussi-Boulaga 1977: 111). This implies a 
new relationship with our traditional values, which should 
be considered as expression of authenticity, reference of 
identification and memory. By this, Eboussi-Boulaga 
invited African to “realize the unity of theory and practice” 
(Eboussi-Boulaga 1977: 216). Another version of these 
contributions comes from P. J. Hountondji, who regarded, 
as necessary, the relationship between philosophy and 
science, and thought that philosophical activities should be 
developed in order to accelerate scientific and technological 
mastery (Hountondji 1977: 228). 

Questioning what should be the news perspectives of 
African thought, J. Ki-Zerbo expressed the necessity to take 
our responsibilities and construct a new vision for our 
continent. He expressed the fact that, for Africa, we need to 
transcend present crisis in order to create a new 
equilibrium, as well as a new creative tension (Ki-Zerbo 
1962: 102). This implies a self-redefinition (Ki-Zerbo 1962: 
102)), which implies giving an identity and ontological and 
existential status. African survey will depend on his 
engagement in a dialectical movement which would enable 
to overcome contrast between African reality and constant 
crisis, and aspirations of well-being. Thus, rational 
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principles would constitute railings against excessive 
imagination, irrationalism, superstition, and every kind of 
confused thought. It constitutes an intellectual outsole for 
our mind. A new African strategy of thinking should be 
developed to challenge current problems of Africa. Africans 
should put accent on agricultural techniques, political and 
administrative organization, economical reforms, 
diversified infrastructures, technologies of information and 
communication, urbanism, etc. Unfortunately, intellectual 
debate in Africa is still dominated by idea of African 
philosophy and western academic tradition. This 
constitutes a real obstacle for an authentic reflection of 
sustainable development. African thinkers remained 
haunted by nostalgia of “African philosophy”.  
 
Conclusion  

African development remains a challenge and emergency in 
this context of globalization. If we do not want to miss the 
progress, we should adopt a form of thought which would 
improve a ‘mentality of development’. We should be 
inspired by thoughts based on rationality, analycity, proof 
and signification, considered as weapons against 
irrationality, confusion, and others useless and 
understandable thought. Then interest on questions of logic 
should permit to reinvestigate spiritual authorities and 
elaborate news perspectives, which take into account values 
of rationality and techno-science. Theoretical and linguistic 
tools should then be elaborated in order to construct serious 
reflection. African development would therefore depend on 
the capacity of using rational resource and conceptualizing 
different challenges, which hail our mind, in order to 
construct his history. Africa should engage a real and good 
reflection in order to know how necessary is to think 
correctly, and what could be the incidence of a good 
thought in the development of continent (Eboussi-Boulaga 
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1977: 174). As Maurice Kamto observed in his Urgence de 
pensée, the arisen of Africa remain a necessity if it want to 
avoid a so-called a death due to a new and terrific forms of 
colonization, well-developed and well-thought.  
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