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ABSTRACT

This thesis explores the role and positionality of three Black public intellectuals in post-
94 South Africa, namely, Simphiwe Dana, Ntsiki Mazwai and Sisonke Msimang. For
the purpose of this study, | analysed the twitter postings shared by these intellectuals
on various social matters that concern the condition of the Black in post-94 South
Africa. Using Fanon’s Native Intellectual Consciousness as a lens, the study seeks to
capture and evaluate an emergent form of ‘cyber’ activism in the country. The main
argument of this thesis is that, the concept and function of intellectualism must
undergo a complete overhaul, beginning with the accommodation of more voices,
particularly those of oppressed Black women. For this reason, the study is based on
three Black women and seeks to dismantle the colonial lens through which Black

women are studied

This study not only historicises Black women as producers, users and custodians of
knowledge but it also situates their lived experiences as relevant ‘knowledges’ albeit
ignored in discourse. Moreover, the study is not only a form of epistemic protest
against epistemic racism, but it is also a form of Black positioning in communication
studies. | therefore posit that, Black Twitter is the communicative plane on which
Blackness performs and articulates itself, for itself. For this purpose, | conceptualise
Black Solidarity within Communication studies; a field that often pretends to be only
marginally affected by issues of race. This study contributes to Communication
Studies, a new, raw and altruistic way of studying Blackness by allowing it to think,

and speak through its pain as opposed to the usual pathologising white gaze.

Using the decolonial concept of a traditional Imbadu as the methodological aspect in
conducting this study, | observe that even in the face of debilitating colonial hangover,
Blackness persists through those intellectuals whose intergenerational trauma forces
them to think and speak from Blackness. The chosen intellectuals who are feminists
by choice, think and speak from Blackness albeit being silenced by oppression. As
such, the study itself is a pedagogical contradiction to the orthodox axiology of a

detached scholar and hence written in the autobiographical form.
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ISISHWANKATHELO NGESI XHOSA

Olu phandonzulu (ithisisi) luphonononga indima nobume beemfundimani ezintathu
ezaziwayo nguwonkewonke kuMzantsi Afrika osemva kowe-1994, ezingooSimphiwe
Dana, uNtsiki Mazwai noSisonke Msimang. Ukulungiselela esi sifundo, ndihlalutye
imibhalo yeTwitter ebhalwe zezi mfundimani malunga nemibandela yezentlalo
echaphazela abantu abaNtsundu boMzantsi Afrika emva kowe-1994.
Ngokusebenzisa ingcingane kaFanon ethi ‘Native Intellectual Consciousness’
njengenkomba ndlela, esi sifundo sifuna ukunqgakula nokuvavanya intshukumo
evelayo yonxibelelwano ngobuchwepheshe kweli lizwe. Uluvo olungundoqo lolu
phandonzulu luthi ingcinga nomsebenzi wobumfundimani kufuneka ziguquke
ngokupheleleyo, zigale ekwamkeleni iingcinga ezongezelelweyo, ngakumbi ezabafazi
abacinezekileyo. Ngoko ke, esi sifundo sisekelwe kubafazi abathathu abaNtsundu,
kwaye sijonge ukudiliza le nkomba ndlela yobukoloniyali esetyenziswayo ekufundeni

ngabafazi abaNtsundu.

Esi sifundo asaneli nje ukubeka abafazi abaNtsundu njengabavelisi, abasebenzisi
nabagcini bolwazi, koko sikwabeka amava wabo njengolwazi olubalulekileyo nangona
lungathathelwa ngqalelo kwiingxoxo. Ngaphaya koko, esi sifundo ayiloghankqgalazo
nje lobuhlanga, koko ikwayindlela yokubeka iingcinga zabaNtsundu kwizifundo
zonxibelelwano. Ngoko ke ndithi uTwitter oNtsundu (Black Twitter) lijelo
lonxibelelwano apho ubuntsundu busebenza buphinde buzivakalise, buzivakalisela
isiqgu sabo. Ngokuphumeza le njongo, ndibona uBumbano LwabaNtsundu kwiziFundo
Zonxibelelwano (Black Solidarity within Communication Studies); icandelo lezifundo
elikholisa ukwenza ngathi luchatshazelwa kancinci yimibandela yobuhlanga. Esi
sifundo sifaka igxalaba kwiziFundo Zonxibelelwano, ngokunikela indlela entsha
nezijule ijacu, ingacingeli yona yodwa, yokufunda ubuntsundu, ngokuvuma ukuba
icinge kwaye ithethe ngokuthathela kwintlungu yako, endaweni yokucinga

ngokwenkalo yenggondo egwenxa yabamhlophe.

Ngokusebenzisa ingcinga elahla ubukoloniyali yeMbadu njengendlela yophando
kwesi sifundo, ndiphawula ukuba nangona kukho ‘ibhabhalaza’ edidizelisayo
yobukoloniyali, ubuntsundu buyaghubeka kwiimfundimani ezaphatheke gadalala
kwizizukulwana ngezizukulwana ngokokude zinyanzeleke ukuba zicinge kwaye

zithethe zisukela kwinggondo yobuntsundu. Ezi mfundimani zikhethiweyo zizikhethele



ukuququzelela amalungelo abafazi, zicinga kwaye zithetha, zisuka kwinkalo
yobuntsundu, nangona zivalwa umlomo yingcinezelo. Le nto ithetha ukuthi isifundo
esi ngokwaso siphikisana noluvo Iwengcingane yokufundisa ethi imfundimani
ayizibandakanyi ngomphefumlo, yiyo le nto ke ibhalwe ngokungathi yingxelo yobomi

bomphandi.

AMAGAMA APHAMBILI:

UbuNtsundu, imfundimani eyaziwa ngowonkewonke, indawo ebekwa kuyo into,
ubuhlanga, uququzelelo Iwemicimbi yabafazi abaNtsundu, isifazi sobuNtsundu

(iAfricana Womanism), ubukoloniyali, ukulahla ubukoloniyali, ucalucalulo (i-apartheid)
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ABSTRACT YA TSHI VENDA

Thesis heyi i sengulusa vhuimo, mishumo na vhidipfi ha vho-Randivho (intellectuals)
vha Africa Tshipembe; vhane vha vha Simphiwe Dana, Ntsiki Mazwai na Sisonke
Msimang. Ho sengulusa Twitter feeds dzo phosithiwaho nga vhorandivho avha kha
mafhungo a matshilisano o fhambanaho a kwamaho nyimele ya Vharema nga murahu
ha 94 Afurika Tshipembe. Nga u shumisa Fanon’s Native Intellectual Consciousness
sa kuvhonele, ngudo eyi i lingedza u sumbedzisa ndila ntswa ya vhugwalabo
ishumisaho computer ‘cyber activism’ kha lino shango. Muhumbulo muhulwane wa
eno thesis ndi u disa tshanduko kha upfesesa therisano (concept) ya ‘vho-randivho’
(intellectuals) uri hotea uvha vhonyi nahone mushumo wavho ndi ufhio? lyi tshanduko
yo tea utoma nga u tanganedza vhudipfi ha vhnzi, nga maanda, ha vhafumakadzi vha
vharema. Nga zwenezwo, ngudo yo disendeka nga Vhafumakadzi vha vharema
vhararu na hone i toda u fhelisa kovhonele kwa vhukoloni (colonialism) kha ndila ine

vhafumakadzi vha vharema vha senguluswa ngaho.

Ngudo heyi a si fhedzi divhazwakale ya Vhafumakadzi vha vharema sa vhabveledzi,
vhashumisi na vhatikedzi vha ndivho, fhedzi zwi dzudza tshenzhelo ine vha vha nayo
sa ‘ndivho’ dzo teaho, naho dzi sa dzhielwi ntha kha therisano. Nthani ha zwenezwo,
ngudo a i tou vha ndila ya u gwalabela ndivho hu tshi itelwa khethululo ya ndivho,
fhedzi i dovha ya vha ndila ya u didzudzanya ya Vharema kha ngudo ya
vhudavhidzani. Ndi dovha nda dzinginya uri u Twitter nga Vharema ndi ndila ya
vhudavhidzani hune vharema vha shumisa na u bvisela vhupfiwa haho khagala. Kha
ndivho heyi, ndi da na muhumbulo wa u khwathisedza Vhuthihi ha Vharema kha
Ngudo dza Vhudavhidzani; sia line tshifhinga tshinzhi |]a dzhiwa sa lisakwamiho
mafhungo a mirafho. Ngudo iyi i shela mulenzhe kha Ngudo dza Vhudavhidzani, ndila
ntswa, ya u guda vhurema nga u tendela u humbula na u amba nga vhutungu haho
musi zwi tshi hanedzana na maitele o doweleaho ane vhatshena vha vhonisa na u

dzhia zwithu ngayo.

Maitele atsenguluso (methodology) oyumiswaho kha ino thesis ndi a sialala ane
vhanna vha kuvhangana khoroni (Imbadu/khoro) sa tshitenwa tsha ngona musi hu tshi

itwa ngudo iyi. Ndo sedza na mbonalo ya u fhungudza maitele a vhukoloni. Vhurema

Vi



vhu bvela phanda nga kha vhorandivho avho vhane vhutungu vhu kwamaho tshitalula
ha vha kombetshedzea u humbula na u amba u bva kha vhurema. Vhorandivho avha
vhane vha vha vhalwela pfanelo dza vhafumakadzi, vha humbula na u amba u bva
kha vhurema. Naho zwo ralo vha fhumudzwa nga u tsikeledzwa. Nga yeneyo ndila
ngudo nga yone ine ndi pfunzo i dihanedzaho na maitele a lutendokwalo a rapfunzo a

dibvisaho kha ngudo. Ndi ngazwo thesis yo nwalwa nga ndila ya nganeavhutshiloine.

MATHEMO A NDEME:

vhurema, vhorandivho vha divhea, vhadivhalea, murafho na khethululo, Vhalwela
mbofholowo dza vhafumakadzi vha Vharema vha Afurika, vhukoloni, u futshela kuke

na vhukoloni, tshitalula
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PREFACE

In explaining the plight of the thinking Black woman in the anti-Black world, Spillers
(1987: 65) postulates “let’s face it, | am a marked woman. But not everybody knows
my name”. In this statement Spillers (1987) speaks to my positionality as the author of
this thesis as well as that of other Black women who are engaged in ‘wake work’.
Spillers (1987) explains that the anti-Black world seeks the silence of the oppressed
as it drowns them in perpetual violence. She impresses upon us that the system knows
to put a mark on our back once we speak from our positionality even when it does not
know who we are individually. The silencing of Blackness intensifies even more, where
Black women, who are at the bottom of the ‘humanity’ chain, are concerned. This is
why | have chosen to structure this thesis as an involved scholar, channelling the
voices and the self-narration of three Black women conversing on the fact of

Blackness.

In this thesis, | speak loudly, fiercely and boldly about Blackness; in conjunction with
the chosen intellectuals and in conversation with extant literature. The neo-colonial
world and its academy calls upon the Black to die in order to be born anew in its pearl
corridors. Through this thesis, | have chosen to live and to let live the pain, trauma and
colonial wounds of other Black people. | position the recognition and treatment of these
colonial wounds as the path to healing, entailing the impotent Black rant and the
solidarity of Blackness. |, like Biko (2004) assert that our healing will come once we
look inwardly; that even in the “empty shell” that has been left by colonial-apartheid
there is hope for healing. In this thesis, the reader is taken through various emotions
while a conversation occurs between Dana, Mazwai, Msimang and theory as well as
myself (as an involved scholar). This does not entail speaking for the three Black
intellectuals, but rather according them the platform to speak and speaking alongside
them as they also speak alongside other South African Black women, each with their
own experiences, pain and emotions. After all, decolonial research is about positioning
the multiplicity of experiences and pain. The aim of this Preface is to reiterate that my
position in this thesis is that of an involved scholar speaking from Blackness. Simphiwe

Dana in one of her most popular songs titled Ihili-hili cries:

xii



Ndingakuphendula njani (How do | answer you)
Ndingenamsindo ngenxa yenkumbulo (Without being enraged by remembering)
Xa ufun’ igama lam (When you ask for my name)

Andinanto ndinegama qha (I have nothing, all | have is my name)

This song/lyric explains the rage/anger/loudness that the reader may feel translated
through the pages as they engage this work. Such is not by chance nor mistake. The
fact of Blackness should enrage us all; and so yes | am being angry and vulgar on
purpose. We truly have nothing else to give the neo-colonial, racist and sexist world,
all we have is our names and we are prepared to fight to the bitter end to preserve
that. Dana in this song asserts that we are enraged every time we remember, when
we remember our past kingdoms, our humanity that has been snatched from us, our
culture and heritage that have been bastardised, our history that has been stolen and
distorted, our oppression and our pain; we are enraged. How do | answer you without
seething from memories of loss, pain and trauma? Working on this thesis forced me
not only to unveil Blackness and look it in the eye but also to contend with all that
looked back at me. It also forced me to remember my own pain. | made the decision
to speak from my positionality without trepidation or shame. With this said | am aware
that the neo-colonial academy strives upon muffled Black voices and would militate
against a thesis of this nature. This is because oppressive systems call upon the
oppressed to be ‘graceful’ in their oppression. Our refusal to be silent is necessary as
we record our experience in the world in discourse. Sharpe (2014) calls this “wake
work” and asserts that it is crucial work for all Black intellectuals to do. As such, this is

my offering.

In this thesis | have discarded all rationality, for how does one remain rational in a
world that is devoid of rationality. Maldonado-Torres (2005) asserts that the
expectation for Black people to be rational under oppression is in itself racist and
traumatic. It leaves Black people no choice but to ‘die’ in order to assume ‘reason’.
Maldonado-Torres (2005) further illustrates that how epistemic racism is so violent that
it leaves us two choices; to lose all rationality and assert our humanity; or assert the
contradictions in discourse and propose new formulas. As stated elsewhere | have

chosen to assert my humanity and that of those who look like me in these pages. This

xiii



thesis lays bare the system that breaks Black women through systematic violence and
then silences them. | am these women, this is why | am part of this conversation in a
deeply entrenched manner. This thesis is all of us engaging in ‘coerced speech’, we
know we have to speak to make the world anew for the benefit of all who live in it. The
Black woman is engaged in epistemic disobedience, thinking from the position of the
unthought. This is disruptive speech, those who are spoken about and ‘determined

without” are speaking for themselves. We are thinking from Blackness.

Xiv
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CHAPTER 1: INTRODUCTION

1.1 Introduction and Background to the study

This thesis seeks to explore the role and positionality of three Black public intellectuals
in post-94 South Africa, namely, Simphiwe Dana, Ntsiki Mazwai and Sisonke
Msimang. For the purpose of this study, | will analyse the twitter postings shared by
these intellectuals on various social matters that concern the condition of the Black in
post-94 South Africa. The three chosen intellectuals are similar and different in many
respects hence they tend to engage different social matters or approach the same
matter from different angles. The common thread between them is their concern for
issues that affect Black people in South Africa, Africa and the world over, as do their
call for lasting solutions to the perpetual subjugation of Black South Africans. This
study is unapologetic in its approach to matters of Blackness when analysing the role
and positionality of Black intellectuals in general and the three chosen intellectuals in
particular. It focuses on the contributions they make to finding lasting solutions to the

plight of Black South Africans in various respects.

In this preliminary chapter, | will provide a background into the problem that prompts
this research; | will also offer a detailed motivation for a study of this nature as a
narrative of the Black condition told from Blackness, particularly in the study of
communications. The context of the study explains the fact of Blackness and the
hierarchical nature of South African society that has its roots in colonial history but
persists to this day unabated. | have also provided the study’s rationale, the objectives,
the methodological structure and a detailed literature background that contextualises
the thesis. The study will observe the humanity, humanness and the extent of
coloniality that persists after the “decolonisation” of South Africa where the numerical
majority is still excluded, whose human dignity is yet to be restored and whose story
needs to be told. This study is inspired by and stems from the writings and ideals of
Fanon, Biko and Maldonado-Torres, Spivak, hooks, More, Malcolm X and others who

speak on the Black condition.



1.2 The research problem

The Black majority in South Africa has over the past few years called for justice and
the decolonisation of being, knowledge, and the economy. This majority seeks true
liberation following the political “freedom” that was supposedly achieved in 1994.
These calls for the emancipation of the oppressed tie closely with similar events all
over the world where Black people continue to face unfair discrimination, systematic
exclusions, racism and disenfranchisement. The Black nation has begun an
awakening to the truth of their condition and position in the world and the causes
thereof. This awakening is coupled with a slow but steady increase in Black
consciousness, a renewed desire to think and speak from Blackness, and expressions
of decolonial love and rage. With that said, South Africa, as a young democracy is still
very unbalanced and unequal. The South African Human Rights Commission
(SAHRC) reported that, in 2018, South Africa had the most unequal society in the
whole world. The SAHRC estimated that 64% Black people live in dire poverty, while
41% Coloureds, 6% Indians and only 1% whites live in poverty. Such, demonstrated
that the Black majority is still confronted with the condition of damnation at every turn
while the minority lives in obscene privilege secured by colonial-apartheid. Over two
(2) decades since democracy, South Africa is still largely racially segregated in its
spatial outlook. This is most evident in places of living and working, with the country’s

wealth remaining in the hands of the white minority.

The upsurge in the use of social media amongst the country’s citizens has exposed
underlying and unaddressed racism which clearly demonstrates the necessary public
collapse of the myth of a “rainbow nation”. The recent increase in racist outbursts on
social media is a clear indication of the “true” state of the rainbow nation. The cries of
the Black majority have fallen on deaf ears in the political and civil society, as they
always do, which has led to increased civil unrest. The continued subjugation and
perpetual abject poverty the Black majority is exclusively privy to has led to the
emergence of a small community of Black public intellectuals whose social
commentary and activism give voice to the fact of Blackness in South Africa. This
study attempts to capture and evaluate this emergent form of ‘cyber’ activism in the
country. The envisaged contribution of this study to knowledge is the study itself as a
pedagogical contradiction to the orthodox axiology of a detached scholar. This study

is not only a form of epistemic protest against epistemic racism; it is also a form of



Black positioning in communication studies. This study is, by design vulgar, raw and
true to the existential condition of Blackness in the anti-Black world. As an involved
scholar, this study challenges the coloniality through which Blackness is typically
studied in communication studies. In this study, Blackness speaks from Blackness
without shame, apology, inferiority nor fear. Through this work, Blackness will
articulate its own pain and perform itself, for itself, by itself. Additionally, this is an
engaged study that does not brush over the emotional and psychological effects of
damnation. The researcher is involved not as an observer but as a participant in the
fact of Blackness. The permeation of emotions is allowed and sought after, with the
understanding of the embodiment of knowledge and lack of objectivity in humanities

research.

1.3 The context of the problem

The study is set in post-apartheid South Africa, where Black people still suffer the
aftermath of colonialism and apartheid which ensures that they suffer the brunt of
poverty and unequal access to resources. The South African Black majority has finally
come out of its infatuation with the myth of the “rainbow nation” and is beginning to
ask questions of justice and the restoration of human dignity for the marginalised.
Upon years of silent cries and hopes that something would change, they remain a
poverty stricken, economically suppressed group who are constantly instructed to

“‘move on” and “remember Mandela” by the settler who still enjoys colonial privileges.

For the first time since 1994, Black South Africans are beginning to own the truth of
the trauma they carry with their bodies by virtue of being Black. For the first time, they
want to express their pain and tell their stories themselves. This study comes at the
foot of a number of social movements through which the Black majority of SA has
expressed anger at their continued and blatant subjugation, oppression and the racism
they still experience 22 years after the dawn of “democracy”. These movements, such
as #AfrikaansMustFall, #RhodesMustFall and #FeesMustFall have given rise to the
emergence and recognition of social commentators of an unusual nature, divorced
from academic corridors but existing within the masses in ways academics do not. A
large section of this project will be based on the analysis of social media postings of

three Black intellectuals on issues of Blackness and the Black condition and the



conversations and debates that are influenced by said postings. Simphiwe Dana,
Ntsiki Mazwai and Sisonke Msimang are all socially connected Black women who are
fully aware of and choose to speak up on the Black condition using their art (music,
poetry and creative writing), social media (Twitter and Facebook) as well as
mainstream media where possible. Below | provide a brief introduction into each of the

chosen intellectuals:
Simphiwe Dana

Simphiwe is perhaps one of the most popular musicians in South Africa; she emerged
into the music scene in 2004 with a powerful album titled Zandisile. She delivers her
poetic musical renditions mainly in isiXhosa; Simphiwe is described as a ‘renegade’
by Gqola (2013) who conducted an in-depth study on her work and life. Simphiwe has
‘redefined the game’ for Black women in South Africa, she un-ordinarily deviated from
the norm that many Black women followed without interrogation. At the time of her
debut, she wore natural hair (dreadlocks) and appeared to focus her music on the
Black condition, something that had not been seen in post-94 discourse (Gqgola, 2013).
Her second album, where she appeared to ‘resign’ from an unjust system aptly titled
‘The One Love Movement on Bantu Biko Street’ revealed a politically aware and
concerned woman who questioned government policies and invoked the spirit of
Biko’s Black Consciousness ideology. Simphiwe still provides commentary on Black
education, mother tongue education, Black hair, Black beauty, racism and many other

topical issues discussed on Black twitter.
Ntsiki Mazwai

Ntsiki is possibly the most controversial of the chosen three intellectuals; she is
constantly labelled a ‘hater’ by members of all racial groups in the country. She is a
poet and musical artist who has worked with various other artists. Of all the chosen
intellectuals, Ntsiki is the most audacious about the kind of South Africa she dreams
of. She is slammed by many for her commentary on decolonizing religion and its
influence on ‘being’, on transforming the economy and issues of land. She provides
prime literature on who she views as ‘African’ or what it means to be Black. To this
end she opposes the use of what she calls “weaves/fake hair’ by Black women and
identifies this behaviour with ‘self-hate’. She criticizes the ruling party incessantly

which tends to get her in a lot of trouble with its supporters who in turn label her all



kinds of demeaning names.
Sisonke Msimang

Sisonke is a writer who contributes columns to news agencies in the country, she
writes for “The Daily Maverick’ and ‘Mail and Guardian’. She is a gender activist who
comments on issues that affect Black women in particular and women in general. She
also speaks, in her various platforms, on Blackness and the Black condition in general.
She therefore provides this study with a unique view of female issues. She has been
working as Programme Specialist for Sonke Gender Justice since 2013; this means
her perspective will feed scientifically researched literature on gender issues to this

study.

1.4 Rationale

This thesis will take a different shape to that of an ordinary PhD study, in purpose and
in delivery. The purpose of this study therefore is a cause bigger than any research
text can explain; it is a need to position “Black speak” in Black South African discourse.
The purpose here is to tell my story and the story of many who look like me, the best
way | know how, for generations of Black boys and girls who are to be born into
suffocating epistemic white supremacy. This is the reason | do not write in the third
person, because this is my story, this is our story and | am only telling it because |
have the opportunity. In addition, this is my form of academic contribution, where |
legitimize Black knowledge in an authentic voice even when it goes against the grain.
This study sets itself within the constructivism paradigm which encourages an involved
scholar, where the ‘investigator’ and the object of investigation are assumed to be
interactively linked so that the ‘findings’ are literally created as the investigation

proceeds (Guba and Lincoln 1994).

The purpose of the study will be both exploratory and explanatory in order to achieve
set aims and objectives. Neuman (2011) stated that, exploratory research is mostly
used when the subject being researched is new and little is known about it. The
general goal is to formulate precise questions that can be addressed in future
research. Neuman (2011) also adds that, exploratory research tends to answer the

‘what’ question of research but does not really yield definitive answers. This is the



reason the explanatory objective is necessary, as it is usually used in conjunction with
and to build on exploratory and descriptive research. An explanatory study also
addresses the causes and reasons behind a particular phenomenon. Explanatory
researchers, through the employment of multiple strategies, develop a novel idea and
provide empirical evidence to support or refute it (Neuman 2011). The following are

research objectives guiding this study:

1.5 Objectives

1. To evaluate the extent to which these three public intellectuals fulfil the role and
functions of a public intellectual, using Fanon’s Native Intellectual’s

Consciousness theory as a yardstick.
2. To investigate how Black public intellectuals use social media for social activism.

3. To evaluate the positionality of Black public intellectuals and their resultant

discourses on matters of identity, politics, feminism, race and Blackness.

4. To explore how Black women position themselves as thinkers, speakers and

liberators.

1.6 Background

1.6.1 Activism in the age of Social Media

The media industry as a whole has the amazing power to influence and shape public
opinion and agenda. It has been used to spear-head campaigns and spread positive
messages that are meant to change the behaviour of media consumers. The media
have the almost exclusive ability to make heroes or villains out of groups or individuals.
However, traditional media usually serve an agenda, class or purpose and have
limitations. Over the last decade, social media have stormed the space and allowed
social activism to thrive and to occur in real time. Social media activism can be seen
as the use of social media sites to support a cause or speak out on a particular social
issue. Social media have famously been used to facilitate protests against dictatorship
in the Arab world, to unite the youth for or against a cause in parts of the continent or
to inform and rally behind certain beliefs. Cyril (2014) asserts that where Black people

are concerned, social media serves as a counter-space where narrative that is ignored



by mainstream media gets a voice. To a large extent, social media spaces are actually
used to represent the Black voice that is silenced in traditional media (Cyril 2014).

The nature, accessibility and openness of social media make it so that all participants
have a role to play in the “ecosystem of connective media” (Ellcessor 2016). This
cannot be better illustrated than with the “Egyptian Revolution” where protest actions
were planned and organised on social media. Eltantaway and Wiest (2011) argue that
the availability of sufficient technological resources provided by the government for the
socio-economic advancement of citizens was in fact used to launch cyber-protests. In
this case, the availability of these resources provided vocal ammunition to a people
angered and defeated by decades of suppression. Social media make it so that the
oppressed no longer have to put their bodies on the line in physical protest but can
get support of causes online before any physical action is undertaken. Conversely,
Davenport and Armstrong (2011) note that for Black people, physical protest is always
met with brutal force from the state and police, this as an attempt to stifle communities
from voicing disconcertion. They further posit that it is dangerous to ‘protest while
Black’. This has resulted in the Black voice being largely absent, although this group

experiences the magnitude of injustice.

In the absence of true representation of the stories of oppressed groups on
mainstream media, social media sites are thus used to share these stories. Social
media are described as web-based tools and services that allow users to create,
share, rate and search for content (Bohler-Muller and van der Merwe 2011). Because
content is shared relatively freely with little regulation, social media tend to model
themselves out of and emerge to reflect a society’s state. This is to say, the use of
social media reflects the agenda that is most important to society at a given time. In
South Africa for example, in the context of activism, social media have the potential to
both help and harm any process of democratization as these sites tend to be
accessible to anyone, those in favour of and those against the cause. However, one
can never underestimate the convenience and power of social media in activism. As
Cyril (2014) noted, the Black voice is in jeopardy because white media houses go the
extra mile to silence it; social media then serve as the medium through which this voice
can be awakened. Historically, the oppressed organised themselves through meetings
and word of mouth and now social media provide a far more reaching access. Social

media such as Facebook and Twitter, as the most popular social networks in South



Africa, are used to address issues that affect certain groups of people. It was clear
that Twitter would be influential on matters that affect Black people all over the world,
and Black people would reduce it to a close-knit community where they support each
other and mourn their collective condition together. Black Twitter has become the

political horizon upon which Blackness performs its collective pain.

1.6.2 Black Twitter: the Arena of the political

Black Twitter is explained by Complex Magazine (2016) as “cultural identity on twitter
focused primarily on issues of interest to the Black community”. This community of
influential young people first took shape in the USA, but has expanded all over the
Black world. In a number of instances, Black people from all over the world provide
commentary on issues that are unique to or affect the Black community. The
emergence and rapid growth of Black Twitter has brought the Black community
together more than has been seen in past centuries. Clark (2016) posits that Black
Twitter can be broken into three levels of connection, one of personal community and

reflects connections with people in dimensions other than twitter.

The second level is identified as thematic notes and is where members debate about
a particular topic. This topic is usually anything from a TV shows music awards or how
it is to grow up Black. The third level is when the personal connections and thematic
notes intersect around a specific topic and then a meta-network can be seen. Mannya
interviewed by Mosiuoa (2014) described Black Twitter as “a central hub of credible,
timeous, relevant information and recklessness”. Mannya noted the chaotic nature of
Black Twitter, claiming that, an outsider looking in might think that it is a space filled
with comedians because of the nature of debate. This
funny/serious/sad/joyful/angry/peaceful sense one gets on the platform is

representative of the Black condition completely.

Masemola (2015) on the other hand admonishes Black Twitter for being elitist and
attending only to issues that affect the middle class and the rich. Masemola (2015)
also asserts that the platform makes users judge one another based on unrealistic and

unclear ‘levels of Blackness’. This makes the platform resemble a clique of popular



users who get to judge other’s eligibility to enter the space. Black Twitter makes it clear
that the personal is political and what affects one Black person is likely to affect others
in certain ways; because racism is a system that affects the group as whole. Black
Twitter is a highly politicised space. There isn’t a button that one clicks, or a group one
joins to be part of Black Twitter. The community has developed organically out of linked
and similar cultural, political and living conditions. Members of this platform are those
who dare to ask questions, those who are aware or are “woke” in Black speak.
Mosiuoa (2014) credits Black Twitter for getting more youths interested in politics,
politicians and political life in the country. One becomes exposed to issues that affect
Black people as whole and not just themselves, leading to important questions about
the Black condition. Black Twitter rallies together when a Black person is shot by the
police in the USA, or when a Black person is dehumanized in South Africa. In South
Africa, Black Twitter consists of some of the country’s most influential young Black
intellectuals and thought leaders, who quickly take the lead in the occurrence of any
event that affects the Black community. Black people, on Black Twitter, are redefining
Blackness and the South Africa they want to live in and at times members of the

community tend to get in trouble with the dominant society for being “racist”.

Black Twitter does not discriminate its members; one can be from any racial group
and be a member of Black Twitter. All it takes is for one to recognize and vocalise the
unnecessary cruelty of the system in which we live and how it exploits and
dehumanizes Black people. Masemola (2015) notes that one being Black does not
automatically get them space on Black Twitter, anyone who is seen as an enemy of
the struggle for Black people’s freedom will not be accepted by members of this
platform. Clark (2016) emphasizes that Black Twitter comprises of a vast community
of people who advocate for justice for all oppressed people, the majority of whom
happen to be Black. The platform is important as a launching pad for the activism of
those who are ignored in mainstream media and cannot always be present for physical

protest.

1.6.3 Blackness and identity politics/ Race

The question of being Black in the anti-Black is one that many scholars have grappled

with for centuries. Du Bois (1994) called this ‘peculiar’ even for those who have known



nothing else. Du Bois (1994), Fanon ([1952] 2008), Smith (1999) and Biko (2004) all
agreed that, although the anti-Black world deliberately makes the ‘others’ natives, the
problem is the settler who creates conditions of inhumanity and depravation on lands
that do not belong to him. Primarily, Biko (2004) told us that, nothing is the matter with
Black people, the problem is white racism; yet decades later we still grapple with the
question of Black identity. The politics of Blackness and discovering what that exactly
means have been heated in the South African discourses and media. Fanon ([1952]
2008) teaches us that, Black is a creation of white racism, an attempt to create an
inferiorised other in order to perpetuate the myth of the superior white race. It is true
that, race is a social construct, one that was necessary to legitimise the occupation,
dispossession, enslavement and murder of those who were created on the lower end
of racial pyramid. This is not to claim that race does not matter today, it does. As Biko
(2004) posited, in occupied South Africa, the colour of one’s skin determines their
economic prospects, where one is educated, or treated when ill, where one lives, and
ultimately where one is buried. Although we may recognise that the concept of race is
a construction, it is important that we also recognise how it has material impact on
those who are conceptualised as an anomaly today. Maldonado-Torres (2016) invites

us to think of the condition of the “other” as the zone of non-being.

In order to illustrate how dire this zone is, Maldonado-Torres (2016) perceives it as a
space riddled with legitimised perpetual war against those who occupy it. He shows
us that, the world not only turns a blind eye but most times actually allows this war to
continue on the bodies of those who are “outside” of race and therefore outside of
humanity. When they cry from under the crushing weight of oppression, they are
positioned as ‘the problem’ (Du Bois 1994). Like Fanon ([1952] 2008), Maldonado-
Torres (2016) asserts that, the Black is external to human and by extension, external
to gender, sexuality or individuality. It is a far-cry for those in the zone of non-being to
expect the anti-Black world to afford them the status of gendered individuals who are
thinking through sexuality etc. To the anti-Black world, when one Black is seen, all
Blacks have been seen; as Fanon ([1952] 2008) posits. In the white colonial imaginary,
the Black is synonymous with bestiality, genitalia, primitivity and lack of civility. The
coloniser created the Black through thousands of anecdotes, lies and stereotypes

(Fanon [1952] 2008). It is clear, however that the concept of race takes on a different
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tune depending on where one is located. The USA for example, embraced the ‘one
drop rule’ where anyone with a single drop of so called ‘Black blood’ would be
considered Black no matter how ‘white passing’ they were. South Africa and much of
Africa on the other hand have a very cut and dry conception of race. Those who are
classified as Black typically have no visible signs of racial-mixing, while those who do
are classified as Coloured. In most instances, Blacks are called ‘African’ which is
interchangeable with the term ‘Black’. South Africa also embraced Biko’s definition of
Black for the purposes of economic empowerment for the previously disadvantaged
(Africans, Coloureds and Indians). For this study, | limit the term ‘Black’ to purely
African descendants, the so called ‘Blacks and Coloureds’. | am careful with this
classification as | am aware that ‘Coloured’ identity is a deeply sensitive and personal
subject, | therefore do not seek to speak on their behalf or enforce an undesirable

identity onto them.

This is evident in the chosen public intellectuals, who happen to be Black Africans.
This is also a deliberate act on my part, because the oppression of the different races
in the country was and is different and should be studied independently. This is not to
claim that others were not oppressed but that they were oppressed in particular ways
and that those communities deserve an opportunity to speak to themselves. The
Indian population is excluded because it is considered ‘Black’ only for BEE purposes,
in today’s South Africa, but is very commonly known as being ethnically and culturally
Indian. | am being purposefully fundamental in this study, to situate Biko (2004) in
today’s logic as well as to express the specificity of Black oppression. In the past 2
years, South Africa has seen a lot of bottled up social issues come to the fore. The
recent spate of racism and racist beliefs clearly proves that there is resentment that
was never and desperately needs to be addressed (Odhiambo, 2008). Biko (2004)
proclaimed that, “there is no Black problem in South Africa, the problem is white racism
and it rests squarely on the laps of the white society”. This proclamation absolves
Black people of the need to assimilate to whiteness, the overwhelming feeling
identified by Fanon ([1952] 2008) of always having to match up to whiteness and never
being able to. It is important to understand what it means to be Black, to be African

and to be woman.
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1.6.4 The Blackness of feminism

Feminist thought is one of the foremost schools of thought where the liberation of
women is concerned. Women over the centuries have called for total emancipation
from men in the areas of home, economy and sexual being. Scholars like Crenshaw
(1989), hooks (2009), and Collins (1990, 2005) all recognise the importance of
centralising the struggles for women emancipation and how the matrix of domination
affects Black women in particular. In essence, feminism is an attempt by oppressed
women to speak for themselves in an attempt to free themselves from sexist,
patriarchal systems that oppress them in the home or at work. The question however,
is whether feminism should be seen as speaking for both oppressed Black women

and the white women who oppress them or benefit materially from their oppression.

Can there be true sisterhood between the master and her slave? The Black woman
who first developed Africana Womanism, DR Clenora Hudson Weems, thinks not. In
an interview with Yaa Asantewa-Reed (2001), Weems lambasts Black women who
ascribe to feminist thought by claiming that this amounts to Black women “naming”

themselves after their oppressors, which of whom include ‘white women’.

She calls for Black women to develop their own schools of thought that will address
their particular forms of oppression; these are ignored by feminism because the white
woman does not want to be put on trial. Weems (2001) therefore calls for a struggle
that is specific to the oppression of Africana women; this includes continental African
women and those in the diaspora. Collins (1990) posits that Black women’s struggles
do not get as much attention as those of their white counterparts, even as they march
side by side. She notes, “the coloured girl is not known and hence not believed in”.
This is to emphasise the invisibility of the pain of Black women, suppressed even in
the movements that are modelled after her. Sanger (2003) asserts that the Black
woman has been located as needing “fixing”, policing and regulation in order to fit into
a marked norm, that of being a white woman. Historically, Black women were used to
strengthen the notion of Blacks as an inferior race. As the creators and breeders of
the Black nation, such “lascivious”, “promiscuous” and “savage” women couldn’t
possibly raise a civilised nation. Black women’s physique has been presented as proof
that Blacks were inhuman savages who could not be taken seriously as they cared

only about sex and nakedness. These myths have never been publicly dismantled and
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so the contemporary Black woman does not get the opportunity to see herself as a
thinker, creator, embodiment or an activist for knowing/knowledge (Hobson, 2003).
This study, which is based on three Black women, seeks to dismantle this view of the
Black woman. To highlight not only the beauty and adequacy of her form, but to
celebrate the knowledge she possesses and should pass on through the generations.
In Social media spaces, Black women are exposed to the age old vitriol of how they
will never be nearly as good as their white counterparts, no matter how hard they try

or how good they are.

Hobson (2003) notes the much-discussed coverage of Serena Williams’
‘appropriateness’ for the ‘civilized’ sport of tennis. The coverage and comments all
over news and social media focused mainly on her buttocks, as they have for many
years. It is often reported on a number of news outlets that her outfit was ‘tacky’ and
an ‘inappropriate display of sexuality’; wherein she is constantly compared to the
‘beautiful’, ‘classy’ and ‘graceful’ Maria Sharapova (Hobson, 2003). This proves
Fanon’s ([1952] 2008) assertion that, the Black is not just a being in their own right
but is a being in comparison to the white man. The terminology used to describe
Serena Williams and Black female bodies roots itself in historic view of African ‘savage’
women and their bodies, buttocks in particular, as being ‘grotesque’, ‘strange’,

‘unfeminine’, and ‘obscene’.

This view dates back to the exploitation of Saartjie Baartman in Europe, for her
‘strange’ buttocks. The Black woman in South Africa has been ostracised in all spheres
for her role as producer and custodian of knowledge. Her body has also been reduced
to a battle ground for man whose agenda was to position himself above her. From
Saartjie Baartman to present day Serena Williams, the Black female has presented an
age old dilemma for both Black and white men. Her form is both revered and eroticised,
it is called grotesque and hyper-sexualised, and she’s both beautiful and ugly. All this
is an attempt to ensure that the Black woman knows that she and all she has to offer
is never adequate, and never recognised. She must understand that her place is not
in thinking or acting; she must remain domesticated to speak only when spoken to
which has enhanced the project of ignoring Black women'’s contributions in society.

The exploitation of Black women is not only perpetuated by Europeans, Black women
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are strewn all over music videos and advertisements in their nakedness by Black men
who also eroticise them for sales. Black women have been at the bottom of the food
chain for as long as we can remember and that has not changed much but improved
slightly as to give the impression of progress. In economic, social and cultural terms,
Black women have been silenced and spoken for over centuries and that has to
change. Unless feminist thought ventures to address the particular oppression of Black
women, in the hands of white men and women as well as Black men; then it does not
serve Black women sufficiently. Along with other decolonial movements, it is
imperative that the Black woman ceases to be seen through the dehumanising colonial

gaze.

1.6.5 The decolonisation discourse in South African

The question of decolonisation and what it means, at what point it is achieved has
occupied public discourse for the past few years in South Africa. The point of departure
for this question is whether or not the ‘democracy’ that was achieved in 1994 qualifies
as decolonisation and whether this is enough. If we understand decolonisation as the
undoing of colonisation, do we then believe that, decolonisation has been achieved
through the disbandment of formal colonial administration? These are the questions
that the previously colonised natives of the global south have had to ask themselves.
Fanon ([1961] 1990) shows us that the abolition of colonisation does not necessarily

mean the disappearance of all the effects thereof.

Colonisation is a carefully calculated process that lasts centuries so it cannot be taken
for granted that the domination of the ‘other’ leaves lasting physical, psychological,
socio-economic and spatial residue. Smith (2014) rightly argued that, colonialism was
rooted in anti-Blackness and indigenous genocide and because of this; these groups
still suffer the aftermath of having been colonised. Smith (2014) added that, the
remaining settler colonialism then restores the same logic of anti-Blackness and
genocide of the ‘other’. South Africa experienced a special type of colonisation, with
the English and the Dutch both settling the land and dominating natives. With that said,
unlike most of the continent, the coloniser did not leave the country once colonisation
was abolished; meaning the effects were never unfelt in acute ways. 1994 was

expected to usher in a new era for the country, one where, the settler and native would
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live side by side in a non-racial society. To date, this society has not been achieved
and as a result Black South Africans are at the forefront of the decolonisation debate,
questioning the current brand of democracy which they view as being mainly political
and not yet material. Black South Africans still primarily live in abject poverty, are
landless, with little prospects available for a fortunate few. Racism is still very prevalent
in workplaces and society as whole, the systematic exclusion of Blacks from certain
spaces and exclusiveness of these spaces for white bodies is reminiscent of past
atrocities. Hudson (2013) rightly noted that, colonialism survives on the creation of a
dyad of elements, without which it would not be possible. Primarily, colonialism is the
creation of a binary world in which there is a slave master and a slave, a coloniser and
the colonised, a white man and a Black man. The logic of colonialism requires these
binaries in order to create an “other” who suffers the brunt of the depravity of
oppression. For over three centuries, this binary was maintained through the barrel of

a gun and 1994 was finally seen as relief for the oppressed.

Not surprisingly, the dawn of a new era seems to have maintained the main the
components of this binary world; with the white as master and the Black as servant;
hence the renewed question of decoloniality. Maldonado-Torres (2016) explains that
the lingering effects of colonisation, the aftermath that seems to refuse to end shows
that colonialism morphs into coloniality; a system that maintains the domination of the
formerly colonised in ways that are difficult to point out. Fanon ([1961] 1990) stated
clearly that, when freedom is negotiated by the bourgeoisie; the former colony remains
the property of the ‘mother-country’ with the colonies providing cheap labour for the
coloniser’'s companies, supplying resources and precious minerals to the mother
country under the supervision of the new elite. Hudson (2013) also noted that, through
colonisation, the Black has no belonging or autonomy, is eternally invisible and yet
hyper-visible. One sees this manifested in the debates which exteriorises Black people
as foreigners in their own land. Since 1994, Black South Africans have been stuck in
momentary ‘rainbowism’ trying to reconcile the country to bring all different people
together. This task has proven too much a burden to bear, especially under suffocating
economic, social, spatial and epistemic exclusion. This moment in history is a
resignation from the silent oath that has embedded this group of people for over two
decades. At this point Blackness wants to speak, to think and to just be. Fanon ([1952]

2008) rightly argued, the importance of speaking from ones position is a means to
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assume a certain culture and to form part of civilisation. The speaking that Blackness
is doing currently is valid and necessary. On the same juncture, Biko (2004), almost
as if providing a prophecy for 2016 and onwards, alludes to the fact that, under the
torture of white supremacy the Black majority will arrive at a place where they question
the condition of their lives and the causes thereof. At this point, they will discover the
worst kept secret that, their condition is caused by their Black skin. They will ask “what
do | have to lose?” and realise that they have nothing to lose, and then they will
abandon their silence and start to express for the world to see the cruelty of systematic
and epistemic racism. Biko (2004) and Maldonado-Torres (2007) both urged the native
to assert his being and not position himself as a nuisance to the system of epistemic
white supremacy, he must imagine a new world and reclaim his culture from the
deliberate arrest in the lies of colonial history. He must not feel pressure to assimilate

but must celebrate his being in civilization; this is the role of decolonization (Biko 2004 ).

1.6.6 Views on Black public intellectual discourse

The colonial expansion not only brought with it the formalisation of western civilisation
as the only norm but also cemented western ways of knowing as the sole truth, thereby
making white people the all-knowing whose knowledge could not be questioned. This
led to the marginalisation of other ways of knowing, of being and of viewing the world.
Grosfuguel (2013) posits that, the need to centralise the white western man as the
sole provider of knowledge, this impacted not only the Black but also the indigenous
white woman. Historically, colonial administrations had local collaborators who would
serve as translators, clerks and scribes for colonisers. Smith (1999) asserts that, these
people then occupy the role of intellectuals once decolonisation begins. She further
asserts that because western education tends to inferiorise everything non-western,
these intellectuals are primarily taught self-hate and western-worship. Scholars like
Gramsci (2014) admonish the limiting of the action and title of intellectualising only to
those who have undergone formal university education. The public intellectuals should
be one who is involved in the public realm in one form or another, as an artist, and
writer, and speaker, a poet or a doctor (Cusick, 2009). | have stipulated the working
definition of an intellectual for this study above in an attempt to argue for the expansion
of this term to include more than the traditional sense of ‘intellectual’. This manner of

thinking is also rooted in Fanon’s ([1961] 1990) call to imagine the world anew and to
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recreate it in a more inclusive, just fashion. Fanon ([1961] 1990) perceives that in
newly independent former colonies, the petite bourgeoisie who, in most cases served
the coloniser tend to occupy the role of the intellectual. This is because some had
been educated in the Western universities, or had learned the language of the
oppressor and served as administrators for colonisers. These intellectuals tend to
harbour feelings of shame and disgust towards their people as they have turned their
backs on the “primitive” traditional beliefs that define the people. It is therefore no
surprise that the people view intellectuals with a degree of suspicion, even when they
are Black. This study adopts a definition of Black public intellectuals that is inspired
by the works of scholars like Makgetlaneng (2011), Gramsci (2016), West (1985) and
Cusick (2009) where the intellectual engages the public as “knowledge producers and
distributors” in many different forms. In this case intellectuals are held at high regard
based on their connection with the public, Makgetlaneng (2011) puts emphasis on the
need for Black intellectuals to attempt to solve the problems of the oppressed through
the knowledge they possess. This view does not limit intellectualism to the qualification
one holds, but to the value of the knowledge they have and how it contributes to the

common cause.

Although this view has not completely dissipated yet, the attitude is slowly changing
as scholars like Sithole (2012) challenge the view of intellectuals only as university
professors but position intellectuals with the people where they acquire and distribute
knowledge. In addition, Cushman (1999) noted the problems with definitions of “public”
in the term “public intellectual” and highlighted that many scholars positioned the
‘public” as the middle and upper class, policy makers, administrators and
professionals. In doing so, they diminished the knowledge of the working class and
the poor as invalid and unimportant. This is applicable to African communities where
the knowledge of the natives was seen as folklore, untested, unscientific and “only
suspicion” and could only be valid if proven in academic institutions. These are the
kinds of views | seek to debunk with this study, the inclusion of Black experiences and
knowledge into the dominant episteme. It is therefore important that the different ways
of knowing, the indigenous methods of ‘being’ be given the regard that they deserve
in academic discourse. The first step towards achieving this is the creation of

contextual research methods.
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1.7 A Note on Method

In thinking about an appropriate methodology for this study, | was compelled to keep
with the spirit of the study by situating the action of research from the point of view of
the oppressed native. In the entire ‘othered’ world through the history of colonial-
apartheid, the native is dehumanised, criminalised, and essentially “othered” through
the process of research (Ndlovu-Gatsheni 2017). One cannot be surprised when those
whom ‘science’ has disregarded and pathologised for centuries, take issue with it.
Ndlovu-Gatsheni (2017: 186) links the concepts of research back to its dirty history of
colonisation by asserting that once the West expanded the “all knowing God” to the
European man; the African, the Aborigines and the native Indian became the
‘researched” other. It was this shift that made colonisation possible and thus it is the
duty of the oppressed to unmask the methodologies for what they really are (Ndlovu-
Gatsheni 2017). Smith (1999: 91) asserts that, “the native comes to research as a

problem”. An object of pathological curiosity and enquiry.

The undertaking of research, for the native, bares a direct correlation with the pursuit
and discovery of ‘problems’ not only in their communities but in their humanity. In
South Africa, for example, it was missionaries, explorers and scientists who first
ventured into our shores; studied and reported back to the mother countries on the
‘problem of the native’. The native’s body, territory, beliefs, values, culture, traditions
have been dissected and torn apart through research (Smith 1999). It was
research/researchers that legitimised the occupation and dispossession of native
lands through the false notion of “the empty land”. Natives were observed, recorded,
and reported as ‘problems’ to make possible the renaming of not only their territories
but their humanity, which was stripped away to make space for animalisation. White
supremacy to date is maintained through scientific research outputs that are
deliberately based in coloniality, invoking in natives memories of decapitated skulls
that were used to “prove” the native was non-human. The native is therefore
understandably suspicious of science or research because it has not served us any
good, the recent calls for decolonised knowledge from the global south prove this fact.
With this said, | want to assert that to research even in the 215t century the native
comes dismembered, impoverished, commodified, dehumanised and dispossessed.

It is therefore important that those who have been on the receiving end of oppression
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begin to re-position the act and process of “research” for it to best suit their narratives.
| undertake this task here by developing a contextual research method and infusing

all the baggage that comes with Blackness into the study.

The native should therefore find familiar means of speaking their truth that are outside
of methods that disregard her. For this study, | proposed and developed a decolonial
method hereby titled “Imbadu”. | have made the decision to rebel against
methodologies that at best do not validate our experiences of colonisation and
oppression or at worst, caused, endorsed and perpetuated said oppression. Ndlovu-
Gatsheni (2017: 187) argues that “decolonising methodologies must begin with
unmasking the modern world system and global order, as the broader context from
which research and methodology are cascading and are influenced”. He urges the
colonised to embark on a process of acknowledging and recognising the dirtiness of
the methodology (Ndlovu-Gatsheni 2017). The chosen decolonial methodology of
‘Imbadu”, from where | stand allows the pain of the oppressed to self-narrate; thereby
validating our experiences. What | am doing here is ‘thinking of the unthought, writing

the unwritten and speaking the unspoken’.

Wilderson and Hartman (2003: 184) critique social science research for its assumption
that one’s identity and ergo positionality does not affect their use of methodology and
analysis. They claim that social science research seeks to understand research in an
“‘un-raced manner” and that is unreasonable if not impossible. What this has achieved
is the creation of a kind of "multiculturalism that assumes we all have analogues
identities that can be put into a basket of stories, and then that basket of stories can
lead to similar interests” (Wilderson and Hartman 2003: 184). In addition, Wilderson
and Hartman (2003) assert that thinking about the position of the unthought reveals
the ‘problem of crafting a narrative for the slave as subject’. This is because simply
placing the oppressed/slave in a narrative ultimately resulted in his or her obliteration,
‘regardless of whether it was a leftist narrative of political agency” (Wilderson and
Hartman 2003: 184). Methodologies position themselves as speaking for the
oppressed while at the same time silencing them through the sanitisation of the west
and all its misdeeds on the global south. This is no surprise as this is why

methodologies were developed to begin with; to make valid the ‘problematisation’ of
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the native (Ndlovu-Gatsheni 2017). Imbadu as a decolonial method was developed
as a means to centre the narratives of the oppressed, from their context and based on

their positionality.

1.7.1 Imbadu as a Decolonial Method

Through the development of Imbadu as a decolonial method | hope to allow those in
conversation in this study to speak from their context. The need for Imbadu is
prompted by the refusal to use Euro-American methods that have masked the dirtiness
of research and its effects on the oppressed for the past five centuries (Wilderson and
Hartman 2003; Ndlovu-Gatsheni 2007). What | am doing in this study is a process of
‘critical fabulation’ that is described by Hartman (2008: 11) as the making “visible the
production of disposable lives, to describe the resistance of the object”. By developing
a methodology from the underside, | make it possible for the occupants of the
underside to theorise from their context. What | hope to achieve herein is to “topple
the hierarchy of discourse” and flood it with a clash of different voices; particularly the
voices of the unheard (Hartman 2008: 12).

| submit that this is not an exercise of choice but one of necessity. This is how we
unmask the global order and show it for all its dirtiness. This study and thus method
allow Blackness to position its own pain by entrenching it in scientific discourse,
thereby making visible the narratives of those who exist on the margins of the academy
(Hartman 2008). The development and use of a decolonial or contextual method is
necessary, as those methods that have pathologised us cannot liberate us or at the
very least speak for us. Hartman (2008: 12) teaches us that the process of ‘critical
fabulation’ allows us to “listen to mutters and oaths and cries of the commodity”, the
non-human. For this reason, Imbadu as a decolonial method serves the purpose of
“flattening the levels of discourse and confusing the narrator and speaker” (Hartman
2008: 12). The object, the unthought, the ‘thing’ begins to narrate its own ‘thingification’
thereby reigning terror on the global order. The word “Imbadu” is derived from a
traditional meeting of amaXhosa where men gather at the family or chief's kraal to
raise, discuss and solve issues that affect the village, clan or family. This practice is
then conceptualised as the men ‘badla imbadu’ which is a process of intense

debate/discussion of issues that are very crucial to the wellbeing of the village, clan or
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family. The men would each stand, take off their hat, greet with their hands cupped
together as a sign of respect and then raise their point. Debate would emanate from
that one point as it would be discussed until all involved are satisfied that they have

been heard and engaged.

In this study, the chosen intellectuals are seen as important members of the Black
‘family/village’. They sit in a virtual kraal and discuss issues that are crucial to the
wellbeing of all and so they each take turns to voice their opinion while |, a familiar
participant and archivist (uSibonda in isiXhosa), record their opinions for future use.
Conversations in an Imbadu are never closed until a solution is found or a consensus
is reached. Black Twitter can be seen in the same way, an on-going conversation on
Blackness and what it means in post-94 South Africa. Extending on the tradition of
Virtual Ethnography, a methodology through which researchers use “lurking” on
internet users as a data collection technique (Steinmetz 2012: 27). Imbadu not only
imposes racialisation/Blackness as an important variable for study, unlike VE, but also
prompts the researcher to take a virtual ‘seat’ and be part of the conversation, to come
as they are to the ‘table’. In short, whereas the researcher is a silent observer of virtual
ethnography, Imbadu allows the researcher to be a counted participant whose views
are of similar weight to all the others. In this way, the ‘case-study’ is not observed by
a 'God-like’ figure but the researcher’'s own membership in the race-group allows for

better interpretation of phenomenon.

1.7.2 Collecting Data

The data for the study were collected on Twitter, from the account postings of the
chosen intellectuals. Blackness can be studied from various angles and at various
levels, the trajectory of this study was chosen by myself based on predetermined
themes and available literature. The chosen tweets were purposively selected based
on how applicable they were to the study. As | was part of the conversation through
analysing the Black condition, | was able to select relevant tweets and use them in the
study. Dana, Mazwai and Msimang were afforded the liberty of individual expression
and this exercise made it impossible to “thematise” their tweets as one would know

that humans are multi-dimensional in nature and are concerned about different things
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at different times. The fact that they are Black intellectuals who speak on the Black
condition often, one cannot assume that they would do so at the exact same time all
the time. It was possible that one would tweet only once a week while the other would
tweet multiple times a day. It was also possible that some of their tweets were not
applicable to the study, they would then be disregarded. The selected tweets range in
time between 2017 and 2018. The data collection and write up for the study occurred

mostly in real time, due to the unconventional way in which it was done.

The unpredictable nature of the study also prompted me to analyse situations as they
occurred, as Black Twitter changes constantly. This, ironically speaks true to the fact
of Blackness; a poetic culmination between research and Black life. The accounts of
the chosen intellectuals were monitored for a review of discourses on Blackness. Their
views on race and racism, justice, Blackness, feminism, and land ownership. The point
of the study is to look at the role and positionality of Black public intellectuals in post-
94 South Africa. This required a monitoring and recording of the Twitter posts of the
chosen intellectuals on Black Twitter and the culmination of conversations between
them, myself and literature. Because of the design of this study which imitates life, it
was impossible to predict when anything would happen. | was active on Black Twitter
as part of conversations and discourse between January 2017 and July 2018. It was
a deliberate act on my part to have this study be messy, raw, uncomfortable and

unorthodox; much like Blackness.

1.7.3 Data analysis and interpretation

| screenshot and stored Black Twitter as part of imbadu conversations in order to
ensure that | could go back and make confirmations while doing analysis. The study,
literature and | set the tone for issues/themes that are important. The chosen
intellectuals regularly engaged in conversations about Blackness so monitoring,
storing and analysing them was not difficult. This process involved observation;
storing, coding in predetermined themes and reporting. According to Seal (2006), this
can perhaps be explained as interpretative content analysis. Seal (2006) noted that,
coding of data should be considered as “indexing”, where the researcher “marks
sections of text according to whether they look like they are contributing to emerging

themes”. A coding scheme can occur deductively from concerns, questions
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hypotheses that already exist and inductively from the data themselves (Seal, 2006).
David and Sutton (2011) claim that, deductive coding is the production of a list of
categories by which data are to be coded prior to the collection of the data and
inductive coding is the generation of codes after the collection and initial reading of the
data. For this study, these kinds of coding are both applicable as | envisage themes
that are most pertinent to Blackness, | was however open and excited to discover new
themes that would arise from the data once collected. This study was born out of
curiosity about the fact of Blackness as means to understand the world from this
positionality. This study allows the native to speak for herself, to position herself as a
human being with problems and not the problem (Smith 1999), in this way the study

is flexible, nuanced and raw.

1.8 Ethical considerations

This study employed the decolonial method hereby called Imbadu for obtaining and
analysing the social media postings of the selected Black public intellectuals, these
are public as they are posted for public consumption so there are no issues with
invasion of privacy. The followers and members of Black Twitter are also engaged in

public discourse which can be used for the purposes of research.

1.8.1 Confidentiality
Confidentiality will not be an issue for this study as all data will be sources from a

public platform having been released by owners for public consumption.

1.8.2 Limitations

| focussed primarily on three Black intellectuals and have expanded the study to
include the arts, activism, music, poetry, and writing as acts of intellectualising. | limited
the number of chosen intellectuals to three at this point to allow enough time to monitor
and record data. Because the study was on Twitter where conversations occur and
change exponentially, it was important for me to keep the number of intellectuals low
for management of the process. The three intellectuals were chosen from different
spheres of arts- poetry, writing and music. They are linked together by their mutual
passion for activism, feminism and justice. Their selection for this study was deliberate

(purposive) because their views on the same social issue may vary, or be the same-
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this makes the analysis varied and interesting. The chosen intellectuals are not
representative of all intellectuals, not even those who work in similar industries.
Therefore, the results of this study can only be generalised as far as the conceptual
understanding of Blackness and the Black condition and not the positionality of
intellectuals. This is because the Black condition in South Africa is not typically studied
from this angle and is a very personal issue to think about meaning every individual
will likely approach it differently. | mitigated these limitations by basing every piece of
data in literature, this was necessary because this study is theoretical and application

rich in nature.

1.9 Chapter Outline

Chapter 1: Introduction

Chapter 2: Theoretical Framework- Fanon’s Native Intellectual Consciousness
Chapter 3: Living in Black: The Positionality

Chapter 4. Black Solidarity and Black Twitter

Chapter 5: Ain’t | a Black Woman?

Chapter 6: Ain’'t | a Black Public Intellectual?

Chapter 7: Ain’t | Liberation?

Chapter 8: Conclusion
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CHAPTER 2: THEORETICAL FRAMEWORK- FANON’S NATIVE INTELLECTUAL
CONSCIOUSNESS

2.1 Introduction

In this chapter, | explore the concept of the “public intellectual” in relation to the thought
of Frantz Fanon. | examine the Black intellectual who is formed, functions and works
in racist, sexist and neo-colonial contexts while burdened with a conditions of death in
Blackness. Fanon ([1952] 2008) teaches us that the Black condition in the colonial and
neo-colonial order is one of non-being; it is a space of non-existence; below that of
animals. The Black intellectual | am concerned with here is one that acknowledges the
colonial wound that she brings with as she enters spaces of intellectual labour. |
examine here an intellectual who like Fanon, is aware of the violence of the
westernised university and seeks to mitigate its impact by working with the people.
This chapter serves as the launching pad for the establishment and adoption of an
inclusive, “Fanonian” description of the Black intellectual that is needed to continue

the struggle from henceforth.

Firstly | seek to characterise the Black intellectual by asserting that this is an individual
who unapologetically expresses the needs of her people for true liberation from
oppressive systems, she works with her people at the moment of henceforth. | then
delve into the schizophrenic existence of the Black woman as an intellectual and the
perpetual state of war she finds herself in as she navigates a neo-colonial world that
holds her in contempt and a community of her own that dismisses her. Secondly, |
examine the relationship of the intellectual and the people, her people. This is
necessary to understand because the people tend to be weary of westernised
intellectuals. | thirdly position decolonial consciousness as a necessary state of being
for an intellectual who wants to see change in the Black condition. This, | posit, is an
intellectual who has performed Fanon’s “resignation” from the westernised university’s
forced ‘denigrification’. She thinks, speaks, works, and intellectualises from Blackness

without apology.
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2.2 Fanon’s Native Intellectual Consciousness

At first glance, the native intellectual as we know him is a formation emanating from
the throws of colonial domination. He is formed as a result of efforts at ‘civilising the
other’ through western education. Fanon ([1961] 1990: 120) teaches us that, at the
moment of decolonisation, it is the first cohort of western educated natives that take
the lead in sectors like business, agriculture, administration and teaching. This new
middle class is usually handed ‘power’ by the colonising country in order to present a
show of ‘Black face’; to give the illusion of a completed process of decolonisation.
Fanon ([1961] 1990) claimed that, this class has no economic power and often
depends on the mother country for financial support. This cohort is immersed in the
bourgeoisie lifestyle of the mother country which it believes it has replaced in the
colony. Fanon ([1961] 1990): 175) further asserts that because the native intellectual
is educated in the west, he has been baptised in the art of being disparaging towards
his native culture. He has bought into the notion that the colony was a dark place, with

dark people and that colonisation was a mission meant to bring light into this darkness.

The native intellectual looks at ‘men of culture’ with disapproval, embarrassment and
pity while he is occupied with French, German and English literature. These are the
intellectuals, Fanon ([1961] 1990) shows us, who claim to speak as both “Senegalese
and French” or “Ghanaian and English”. These intellectuals’ knowledge of Black
history is often limited to what they have been taught in the mother country. This leads
to a consciousness that lacks substance, critical thinking and awareness. However,
Fanon ([1961] 1990) teaches that upon the intellectual’s return to the land and his
people, this utopian view of the western world starts to slowly dissolves. The
confrontation with the realities of colonisation and the observation of his people’s fights
against domination jolt the native intellectual out of his ‘western worship’ and begin to
change his attitude. Additionally, the native intellectual begins to realise that his efforts
at assimilating to whiteness have not worked and that he needs to join his people in

the struggle for liberation.
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The native intellectuals learn that, with all its perceived supremacy, the white man’s
culture does not offer him any anchorage but guarantees his disconnection from his
people (Fanon [1961] 1990: 175). He realises that he is the personification of
contradiction, as the being of the colonised can never occupy a space reserved for the
coloniser. Fanon ([1961] 1990: 175) asserts that the native intellectual “not only turns
himself into the defender of his people’s past, he is willing to be counted as one of
them, and henceforward he is even capable of laughing at his past cowardice”. This
realisation, Fanon ([1961] 1990: 175) argues, is painful and difficult but is very
necessary. Failure for the native intellectual to achieve this realisation breeds
individuals “without an anchor, without a horizon, colourless, stateless, and rootless-
a race of angels”. This shows us that, a native intellectual who is not rooted in his own
people is a floating object who cannot be engaged at the moment of henceforth. Fanon
([1961] 1990: 178) posits that it is possible to trace the various stages of evolution in
the life of the native intellectual. In the first stage, he proves his assimilation to white
culture. His intellectual and creative work reflect those of the occupying power, his
inspiration clearly traceable to Europe. In the second stage, the intellectual is
disturbed; he makes the decision to remember who he is. His works begin to resemble
those of a searching man, but because he is disconnected from his people he delves

mostly in the past of his people.

The third and final stage, the native intellectual; who has, “tried to lose himself in his
people and with the people will shake the people, the native intellectual becomes the
awakener of his people, through fighting literature, poetry, song and dance. This last
stage is called the fighting phase” (Fanon [1961] 1990: 179). The native intellectual’s
consciousness begins to change, he becomes more militant in word and in deed. He
refuses to accept the subordinate place of his people as natural and demands a fight
that will culminate in liberation. Fanon ([1961] 1990) therefore calls for native

intellectuals who are rooted in Blackness, for any alternative is tantamount to treason.

We see this when he asserts that the culture that should be emphasised is Negro-
African culture and not national culture as the latter is far more shallow and subject to
critique, particularly because it exists as a result of the colonial encounter. The native
intellectual therefore, may be formed in the western world or westernised university;

but he comes back to his culture and people once he gets away from white culture.
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The native intellectual begins this process of returning to his people once he looks out
at his continent and sees the degradation, loss, savagery that has been induced by
colonisation. He decides right then that the imposed supremacy of white culture is as
a result of the depraved acts of a murderous civilisation. Fanon ([1961] 1990) seems
to address here a native intellectual that has been educated in the western or
westernised university, one who works in traditional intellectual spaces. Fanon ([1961]
1990) asserts that it is important for the native intellectual to be immersed in
Blackness, with his people in order to achieve success for his people’s struggle. In
articulating the role of the native intellectual, Fanon ([1961] 1990) warns that the native
intellectual should be one with the people and that he should learn from the people
instead of dispensing orders at oppressed people. Furthermore, Fanon ([1961] 1990)
posits that western education leaves the intellectual unbeknownst of the self and in
search of himself. He can only regain this self-knowledge through intimacy with his
people “who’s collective intellectual and physical abilities inspire and intimidate the
intellectual”. The intellectual becomes a part of the people once the realisation that no
level of education or economic advancement set him apart, that he too shares
Blackness which is fabricated as commodity or disposable waste. This realisation

results in a shift in the consciousness of the intellectual.

Fanon ([1961] 1990) concerns himself with a native intellectual that is at first divorced
from Blackness but later finds his way back to it, with the help of his people; one who
becomes a champion for justice on behalf of his people while working with them. The
latter characterisation of this intellectual is very similar to the one chosen for this study,
in that the chosen intellectual is immersed in Blackness, she works with her people
and is guided by their hopes and dreams in her activism. Fanon ([1961] 1990) does
not concern himself with the Black public intellectual or an organic intellectual. One
can assume that this is a reflection of his time. He does however make the distinction
between intellectualising as a westernised individual and as a ‘man of culture’ when
he posits that the intellectual starts off by undermining if not hating the man of culture
but later realises his value in the preservation of culture, history and the knowledge of
his people. Fanon ([1961] 1990) asserts that the native intellectual is a product of
westernised university education, in the mother country or the colony and he is content
in this space until the realisations mentioned above occur. The intellectual | am

concerned with is not defined by her education but | make greater emphasis on her
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immersion in Blackness, her concern for the Black condition and her activist work with
her people. The Black public intellectual is concerned with articulating the pain, hopes
and dreams of her people and not with the accolades that come with her intellectual
labour. She is willing to put her body and soul on the line if it guarantees her people’s
liberties and liberation. One can argue that the Black public intellectual forms as a
result of the realisation that the native intellectual has failed or needs support in the
quest of the people. The Black public intellectual may disagree with the native

intellectual but they both want to see the Black nation free.

2.3 What is a Black Public Intellectual?

This section examines the meaning of intellectualising from a Black body. | provide a
narrative that juxtaposes a number of definitions from different scholars in an attempt
to understand the Black public intellectual. In brief, | have argued that Fanon ([1961]
1990) posits native intellectuals as a bourgeoisie class that takes the reigns of national
leadership after formal colonisation has ended. This class usually consists of
individuals who were chosen and sent for education in universities in the mother
country, as though in preparation for future leadership. Fanon ([1961] 1990) argues
that, this group of new bourgeoisie intellectuals suffer from blatant western worship to
the extent that they feel ashamed to be associated with the “savages” who are their
people. On the contrary, contemporary scholars have defined the term “intellectual’
widely for a number of reasons. | will provide an operational definition for this study at
a later stage but first it is imperative that | engage with existing definitions coined by

other scholars.

| will first engage with Gramsci (2014) and his contributions to the debate, he argues
that, scholars tend to make the mistake of limiting ‘the intellectual’ to one who chooses
to practice intellectualism as a social function either as a teacher, doctor, writer or artist
and exclude the proletariat or working class who are perceived to be outside of the
intellectual realm. In this case, the intellectual is limited to one who has undergone
formal training in a university or college. This view supports Fanon’s ([1961] 1990)
assertions that, the new bourgeoisie intellectual looks down on his people and does
not regard them as thinking beings. Gramsci (2014) finds this definition too limiting

and rather problematic because it disregards indigenous knowledge systems that are
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predominantly possessed by oppressed societies who did not or choose to forgo
university training. In this vein, he divides intellectuals into two broad categories based
on formation and function; first, he claims that there are ‘traditional’ professional
intellectuals who function in the literary, scientific and artist fraternity. This kind of
intellectualism is said to take a position “in the interstices of society and has a certain
inter-class aura about it but it derives ultimately from past and present class relations"
(Gramsci 2014). Thus, intellectualism recognises the intersections of class, race and
gender and how these will affect one’s intellectual activity. This means that,
intellectuals of colour or those from indigenous communities bring with them baggage
every time they enter university spaces. This is so because they have histories of
oppression and suffering that force them to function in two opposed worlds at the same
time. In order to succeed in the world in which they work they have to put on a

respectability face.

The second kind of intellectuals are described as ‘organic intellectuals’, these Gramsci
(2014) argues, are those intellectuals who are responsible for “directing the ideas and
aspirations of the class to which they organically belong”. These intellectuals are not
distinguished by any job characteristic in their class but by their contribution to their
community in the economic, social and ideological sense (Gramsci, 2014). | would
stretch this definition to decentre ‘class’ and replace it with ‘racial group’ as the
arguments at hand revolve around race. The definition would then encompass both
“native” intellectuals who have not necessarily been trained in universities as well as
those who have. Intellectualism in different oppressed societies in general, and African
society in particular is not determined by the number of years one spends behind
colonial books, but by the experience one has gained over years of working, learning

from elders and just being in the community.

| seek to expand the definition of intellectualism to include indigenous knowledge
systems among voices in the ‘multi-verse’ of knowledge. | hope to expand
intellectualism to encompass the arts, activism and other spaces currently ignored and
dismissed or relegated as ‘Black spaces’ in neo-colonial hierarchies. A great number
of professional intellectuals are usually nurtured and formed by the bourgeoisie class
and its privilege. They therefore work to serve the needs and desires of this class as

captains of industry and specialist technicians for the class from which they benefit.
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The argument | make therefore, is that as professional intellectuals are specialist in
their fields, organic intellectuals should be accorded the same status as they are
specialist in the conditions of their people and their immediate environment. These
intellectuals can then be characterised as “organic native intellectuals’ not to be
‘othered’, or ‘inferiorised’ but to emphasise the importance of their work for the
oppressed as well as to position them as captains of their communities as Gramsci
(2014) observed. There have been concerns coming from the Black community
questioning the need and relevance of professional intellectuals in the Black
community when it seems like injustices against Black bodies have not ceased even
in their presence. These would be intellectuals who are not bound by university red
tape but offer commentary on the lived experiences of Black people without fear of

being ostracised or discredited.

Boynton asserts that, ‘Black academic teacher-writer-activists’ have ‘taken the reins
that many whites have dropped or ignored and done much more for social progress in
recent years’. This description of the Black intellectual offers the many roles played by
Black intellectuals, who often do not have the option of choosing one or the other due
to lived experiences and observed injustices. Boynton also notes one of the major
factors 