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Abstract

I t ’s Written on the Body: Malleus Africanus, crime and racial dialectic in Western ontology 

examines the historical roots and the contemporary production of the myth of “Black” men’s 

criminality as an artefact of everyday life in urban Canada. My dissertation demonstrates that 

the belief that African Canadian men are culturally or genetically prone to commit more crime 

than “White” and other males has no sound empirical basis. Rather, it persists as a consequence 

of the “White” empirics o f belief and racist Western ontological dependence on anti-blackness 

and anti-African racism. In addition to this psycho-history, I suggest that the myth of “Black” 

crime arises in European Canadian history from the criminalizing contexts of law, slavery, 

segregation, penology and the social psychology of scapegoating generated by capitalist social 

relations. I argue that “primary definers” whose organizational imperatives for control are 

legitimated by articulating “moral panic” within ‘landscapes of fear’ converge with the 

pedagogy of scapegoating in society. I demonstrate that African males are positioned in this 

‘landscape of fear’ as a threatening cultural force. In effect by demystifying the ideology that 

crime is violent and interpersonal, I illustrate that police ideology and practices of containing 

“danger” coincide with racist “ceremonies of degradation” and “character assassination” in the 

press and society. Through the process of the Malleus Maleficarum, a diffusion of the power of 

surveillance in civil society and the State apparatus, African Canadian men are suspected of 

criminality in ways that have ontological significance for “White” subjects. By means of the 

Malleus, I suggest that projection of anxieties generated by capitalist social relations and racist 

traditions legitimate the scapegoating of African Canadian men as targets for “White” 

aggression and marginalization.
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Glossary

Asili
The logos of a culture, within which its various aspects cohere. It is the developmental 
germ/seed of a culture. It is the cultural essence, the ideological core, the matrix of a 
cultural entity which must be identified in order to make sense of the collective creations 
of its members.1 (see cultural complex, Utamaroho and Utamawazo).

black
Black with a lower case “b” is an adjective that encapsulates a panoply of principally 
negative characteristics and associations in Western culture. As part of the manichean 
dialectic its negative meanings are transferable onto “Black” people.

Blackness
The compendium of negative traits in the Western Asiatic symbolic matrix that comprises 
the antithesis to the symbolic positive qualities of whiteness. Blackness represents 
African peoples structural disadvantage and subordination in a racist context.

“Black” people
This term signals that people whose traditional homeland is Africa are not in 
fact black in colour, but is an appellation that is popularly accepted. The term is 
bracketed to signal my rejection that it does not call attention to the geographical 
inheritance of African people in the diaspora and because the term black in its adjective 
form in European languages signals the transference of the adjectives negative 
characteristics.

Cultural Complex
This term refers to the way that the Asili, Utamaroho and Utamawazo function as the 
essential components of a culture and determinants of its symbolic system and their 
transference.

Collective cultural personality
A culture’s archetypical personality as well as the recognition that the cultural complex 
works to standardize personalities within a given cultural formation.

Empirics of belief
The process whereby assumptions and beliefs are in and of
themselves verified. In the context of anti-African racism, the term states that stereotypes 
white supremacist beliefs are factually correct.

Folk Devil
Popularized by British sociologist Stanley Cohen, the term signifies the social 
construction of groups that are identified by a sense tradition in popular culture with 
violations of order. Reinforced by this element of tradition, Folk Devils arise in times of 
distress or disturbance to be objects of blame for disturbances in the material and social 
order.
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manichean
Manichean with a lower case “m” signify non-secular relations of polarity: black and 
white, but also any relational polarity premised on unequal relations of power such as 
female and male. The term was popularized by Frantz Fanon’s analysis of racism in the 
colonial context. In a religious sense, the Roman Catholic Church castigates any sect that 
emphasizes dualisms in the material and spiritual world as manicheanistic.

Manichean
Manicheanism arose from the 3rd century AD teachings of the Persian mystic Mani.
Drawing from elements of Buddhism, Christianity, Gnosticism, Judaism and 
Zoroastrianism, Mani taught a religious doctrine based on the moral philosophy that the 
battle for good and evil which he believed exists in all humans, is connected to the 
primordial conflict between blackness/whiteness or evil/goodness.

Phobogenic    2
Coined by Martican anti-colonial psychiatrist Frantz Fanon in Black Skin White Masks, the
term represents a nomenclature for the West’s culturally engrained aversion and fear of African
men.

Primary symbols
Coined by Joel Kovel in White racism,3 this term applies to abstractions or symbols that are not 
applied to animate referents: i.e., black, blackness, crime, dirt, dark, white, whiteness etc. See 
secondary symbols below.

Scapegoats
Scapegoats are objects of “projective displacement”. That is, they are individuals or groups who 
are blamed for events and occurrences for which they are not responsible. In group and 
individual terms, displacement of blame onto these social objects is acilitated by power 
imbalances and an element of tradition that legitimates or social sanctions holding them 
responsible for personal or social problems. In the ABC’s o f Scapegoating Gordon Allport 
notes that while the term is fairly universal in its application in human relations, it draws its 
origins and hence its explanation in
psychology and sociology from the obscure Old Testament in practice in Leviticus in which the 
Israelites symbolically projected their sins onto a goat in a ritual cleansing ceremony in which 
the goat was then destroyed, and so it was hoped, the sins of the Israelites as well.

Secondary Symbols
Coined by Joel Kovel, this term refers to the objects or referents to which primary symbolic 
abstractions have been applied: i.e., devil/”Black people, angel/“White” people.

sociogenic
Coined by Frantz Fanon this term is an application of the anti-African phobogenesis in Western 
culture. The term suggests that because anti-African racism is deeply bound up with European 
cultural and personal ontology, European based cultures have a socially prescribed hatred 
toward the African personality that is naturalized at all levels of cultural production.

Symbolic transference
The process where abstract symbols such as black and evil are transferred onto “Black” people. 
The process whereby where primary symbols are transferred onto secondary symbols.
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Utamaroho
“The vital force of a culture, set in motion by the Asili. It is the thrust or energy source of a 
culture; that which gives it its emotional tone and motivates the collective behavior of its 
members. Both the Utamawazo and the Utamaroho are bom out of the Asili and, in turn, affirm 
it. They should not be thought of as distinct from the Asili but as its manifestations”.4

Utamawazo
Culturally structured thought. It is the way in which cognition is determined by a cultural Asili. 
It is the way in which the thought of members of a culture must be patterned if the Asili is to be 
fulfilled.5

white
White with a lower case “w” is an adjective in Western culture that symbolically imbues all 
objects associated with it with positive characterisitics. The positive meaning that white 
represents are symbolically transferred to “White” people.

Whiteness
The compendium of positive traits in the Western Asiatic symbolic matrix that comprises 
the thesis to the anti-thesis of blackness. Whiteness represents the “positional 
superiority”6 of “White” people in society and their ability to attach aesthetic, ideological 
and material properties rights to their identity as “White” people. To signal that 
Europeans or Caucasoids are not white, but their racial designation as white is a political 
identification that reifies their sense of universality beyond racial recognition, I have put 
the term in quotations. The term also suggests that the privileges of whiteness are not 
directly associated with so-called white skinned people, as in the case of the Japanese 
who, under apartheid, were granted “honourary” “White” status.

White supremacy/white superiority
At no point in this dissertation does “white supremacy” represent an identification of 
extreme bigots. The term “white supremacy” is thus used in this sense for which it was 
intended: a recognition that European culture works in every facet of its articulation and 
expression to ensure the superiority of Europeans over world majority peoples, and that 
this domination is seen as an inherent “good” for all parties involved and specific “right” 
of European peoples.

World majority
Following the work of African Centered scholars such as Marimba Ani and Kenneth B. Nunn,7 
world majority is a positive endorsement of the statistical recognition that Africa, Asia, the 
Caribbean and Latin America are the majority populations on earth. World majority is an 
explicit rejection of the concept of “minority” and “people of colour”, particularly since the 
latter assumes European people are colourless. The term is also used to denote that in the face 
of their numeric minority in the world, the cultural, economic, ideological, military and political 
dominance of Europeans is maintained by the utilization of force at all these levels.
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Introduction

Research Questions

Five fundamental questions guide this project and give it its wide-ranging scope. First, 

what are the historical and psychological roots of the image of African men as evil and 

inherently criminal? Second, how has the collective image of African men acquired the mantle 

of criminality while the collective image of European males is absolved of criminal 

identification? Third, by what means is the myth of “Black” criminality reproduced and 

perpetuated? Fourth, what does the myth of “Black” crime cost African Canadian men and their 

communities and what advantages and benefits do European Canadians derive from it? And 

finally, what macro-sociological functions does the myth of “Black” crime serve for social 

control, the reproduction of hegemony and “White” racial solidarity in a heterogeneous 

stratified society? These questions can be distilled into two essential questions: how and why. 

My dissertation is therefore an examination of the form and content in (European) Canadian 

culture and society that creates “moral panic” around the “virtual” image of African Canadian 

men through a process of demonization and character assassination.

Context: Race, crime and scapegoating

Crime in contemporary capitalist society is an issue of profound public concern. 

Fleightened sensitivity to specific forms of law-breaking, notably violent interpersonal crime, 

are evident in the law and order platforms of politicians and in the news media’s banal and 

inordinate preoccupation with reporting mundane criminal events. We are dutifully informed of 

the latest drug bust, rape, corporate fraud, homicide, dangerous armed robbery, and, every so 

often, bungled capers such as the attempted theft of thousands of cases of Moosehead beer

1
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(August 2004). In spite of the occasional comedy of errors, the public domain is glutted to the 

point that the ‘fear of crime’ is becoming an issue of concern to some of society’s social 

managers. Yet, the public appetite for stories of murder and mayhem seem insatiable. Crime, it 

seems, has acquired near mystical fascination as a form of secular religion; if indeed these two 

domains can be combined. Throughout all of society as it stimulates “moral panics”, crime is an 

abstraction that represents a hypersensitive state of public consciousness about economics and 

ethics. And, as it waxes and wanes, the myth of crime centers on this or that type of wrong

doing, and importantly channels the public’s anxieties and fears in a direction that reaffirms 

moral correctness and personal calibration to established norms. Crime however, if it is to 

accomplish in its symbolic work cannot remain disembodied as an abstraction, it must be 

anthropomorphized.

The “criminal” arises and is produced most usually in times of crisis (or when a crisis is 

needed). In the public consciousness the “criminal” is the embodiment of one who violates 

society’s securities, revealing at once how tenuous are the bonds that bind us, but, at the same, 

by the show and strength of punitive justice, just how united we can be in the face of adversity. 

He, the “criminal,” and it is usually a he, is a Folk Devil, who, when not leading us into 

temptation, is a being that is at once vague and familiar, tearing at all that is right in the moral 

universe: defrauding, flouting rules, maiming, prostituting, raping, robbing, stealing and in 

general causing mayhem. What explains our love to hate secular demons? Crime, “moral 

panics” and Folk Devils are popular not only because politicians and the news media devote a 

great deal of their attention to them, but for a variety of reasons such as: entertainment, 

individual and collective moral calibration, debate over right and wrong, and the feeling of 

consensus and social solidarity that arises from good old fashioned moral condemnation, the
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3
public is itself caught up in a universe and universality of moral discipline and regulation. The 

motivations for the hatred of secular demons and the pleasure associated with psychic projection 

onto scapegoats organized through the principle of “moral panics” are facts of anthropology, 

psychology and sociology. Witch hunts, as the name suggests, as indeed, a very old and 

honourable human pastime. But, in the context of contemporary capitalist patriarchal and 

Eurocentric society, how and why should men of African descent stand as the “White” cultures 

demon and secular devil -  the ideation of criminality par excellence?

Notably with Critical Criminology, the sociology of crime and deviance advance a range 

of ideas to explain how and why “index crimes” (ideal crimes), violations of property and 

personal safety, have come to represent the ideal image of “crime”.1 The image of death by the 

hand of strangers wielding knives in dark allies yield more to the collective imagination than 

death from disease and injury from corporations that sell unsafe toys, defective vehicles, 

produce carcinogenic products, pollute our air and water, ignore workplace safety or 

manufacture depleted uranium bombs. The public fixates on personal instances of theft that 

incur far less loss cost than the corrupt practices of businesses, corporations and professionals 

involved in defrauding the public through price fixing, over-billing, or unnecessary operations 

and repairs. Or yet the image of millions that succumb to poverty, starvation, malnutrition, 

machetes, homemade bombs, and State and organized terrorism are little more than statistics 

whose demise is removed from the criminality and complicity between narcotic dealers, national 

governments, transnational corporations and (illegal) arms dealers and arms manufacturers.

But, by what means and for what purpose does the articulation and understanding of “index 

crime”, (the vast majority of which is perpetrated by individuals known or related to each other 

and occurring frequently in their residences), become mutually deployed with a racist discourse
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in the public domain? And why should these forms of crimes and the mythology that African 

Canadian men are connected to them generate more concern than that of other forms of crime 

and offenders in society? In the examination of “index crimes”, most sociological accounts of 

crime and deviance acknowledge race, along with class and gender, as factors or byproducts in 

law-breaking. In spite of efforts by community activists and Critical Criminologists to dispel 

the idea that “race” (i.e., world majority2 status therefore non-European) is a causal factor in 

“crime”, this notion continues. It is a continuity that depends on the “new” scientific racism, 

conservative sociology (including some Radical Criminology), the organizational imperatives of 

crime control agents, the news media, “moral entrepreneurs”, and not least of all, from European 

Canadian culture in general.

Based on arrest and incarceration rates it is presumed that members of some racial 

groups, particularly African Canadian males, are more predisposed to commit “index crimes” 

than members of other racial groups, most notably European Canadian males. Though public 

institutions in Canada do not statistically correlate race with crime, there is strong evidence that 

in urban centers such as Halifax, Montreal and Toronto, police quite frequently arrest and 

incarcerate African Canadian men and women, (a phenomenon more radically pronounced with 

First Nations peoples) in statistically greater numbers per their population in the general society. 

This fact is taken as proof by the news media, control agents, and politicians that violent crimes 

are the predominant preserve of African Canadian men, and that by nature or culture, all African 

men are predisposed to commit “crime”. Removed from the equation are explanations on the 

one hand that would recognize institutional racism, over-policing, racial profiling; and on the 

other hand, a theory of crime that recognizes that marginalization into the lower echelons of
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both the licit and illicit economies increases the exposure of lower income African Canadian 

men and women to public surveillance and the entire State control apparatus.

In the context of “crime” and “race” as mutually dependent ideological categories, 

criminality and African male identity are imagined as flip-sides of each other. There is, in the 

popular discourse on race and crime, a leap of faith from some African Canadian men commit 

crime to the criminogenic myth that whether by culture or genetics all “Black” men are prone to 

criminal behaviour, or as it is commonly phrased, to “commit more crime”. In the most generic 

sense of the term, crime, I agree that some African males commit crime. However, the idea that 

African Canadian males commit more crime than other racial groups is patently absurd. Yet, 

this absurdity masquerades as fact within processes of historical demonization and racist 

institutional logic and practices. I call this absurdity the empirics o f belief- the praxis of 

“White” racist beliefs and practices constituting their own objectivity and veracity. The 

empirics ofbelief in “Black criminality” is an act of “bad faith”3 because “White” institutions 

and people know it to be false, yet cling to it nonetheless. In essence, the term states that what 

“White” people as a cultural collective believe to be true is true. As an act of''''badfaith” the 

empirics o f belief is a “White” cultural mandate. The belief is less concerned with whether 

African Canadian men actually commit more crime than it is with the deep anxieties generated 

by capitalist society and more so with how to maintain the integrity of “White” 

cultural/individual ontology that depends on the assassination of the African image.

The gender perspective

The convergence of “race” and “crime” in the news media, history, and the sociology of 

inequality in Canadian society have special resonance in the social construction of African 

Canadian people’s public image. Both African Canadian men and women are profoundly
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6
affected by this convergence. While in racial terms African men and women are bound 

together, they are not monolithic and experience the tensions of class and gender differently.

The gender inflections of racial stereotypes present African men and women as “disreputable” 

beings within distinct orbits of “White” masculinity and “White” patriarchy. That is, consistent 

with a history of masculinities, the stereotypes of African men are largely determined by the 

perceived threats of their animal barbarism and demonic destructiveness, while stereotypes of 

African women center on the presumed threat of aggressive permissive sexuality and fecund 

“breeders” whose wombs threaten to swamp the “White” world. Therefore, like men of African 

descent in Canada, the UK and the US, regardless of class African women are subject to image 

and character assassinations in popular culture. As noted by feminists of African descent in 

Canada, the UK and US,4 Erica Lawson points out that African Canadian women’s public image 

is subject to an invisibility/visibility dialectic rooted in the unequal racial structure of Canadian 

society:

Except for community newspapers that profile their progress, Black women are 
largely invisible in Canadian mainstream media. This invisibility symbolizes a 
collective forgetting of genocide, slavery and xenophobia that shaped Canada’s 
past and present, and the way in which racialized bodies are configured in 
systems of power.5

Where African women are represented however, it is a disembodied embodiment that is 

consistent with European-Canadian perceptions of them. Lawson therefore points out that 

“[wjhen [African Canadian women] are made visible, images and discourses about Black 

women reveal more about the ways in which they are disembodied to strengthen a Euro- 

Canadian identity”.6
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K. Sue Jewell points out that the intersection of mass media and racial stereotypy play a

crucial role in shaping imagery, identity and social experience and policy in the US.7 Similar to

Jewell, Carl James, an African Canadian sociologist, points out that

social images or stereotypes held of a particular population have implications for 
their participation and success in any society.. .In the case of the African- 
Canadian population.. .the social images or stereotypes which are held of their 
group evidently influence their experiences and opportunities.8

African people are in many respects treated according to expectations established around one or

more aspects of their identity. In the cultural domain, where the mass media reflects European

cultural assumptions, the images of African women are largely negative constructions that

reflect “White” practices of marginalizing African Canadian women. Throughout white

supremacist popular culture in Canada, the US and UK, the image of women of African descent

is populated by a host of negative and conflicting stereotypes. These range from the sexless

matriarchal “mammy” (as long as “White” children are her wards) to the aggressive over-sexed,

African male castrating, “whore” and “welfare-queen”.9 It is of significance that in line with the

dominant “White” cultural stereotypy of African women, a certain genre of rap music,

popularized by the “White” music industry, has helped to perpetuate negative imagery of

women of African descent.10 Although women of African descent have had to struggle against

racism and sexism from within and outside their communities, there is an acknowledgement that

African males are subject to a unique quality of “White” aggression and character/image

assassination articulated through the myth of “Black” crime. In essence, the myth of “Black”

crime is a simultaneous discourse of race/culture and competitive masculinity.

This is not to suggest that the myth of “Black” crime is exclusive to African males. Ruth

Chigwada points out that the criminalization of women of African descent in the UK is
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8
inherently bound up with sexism and racism and has a significant impact on the assumptions 

and decision-making of criminal legal establishment (lawyers, judiciary and police etc.,). Citing 

a report by the Greater London Council which notes that “The police, the courts and the press 

have combined in the criminalization of the black community...”, Chigwada points out the 

increasing incarceration of women of African descent has largely been ignored and is in dire 

need of explanation.11 As in Canada, UK society has, since the mass influx of Caribbean 

immigrants in the late 60’s to the present, manufactured a store of stereotypes centering on the 

supposed criminality of young Caribbean males. Beginning with the “mugging crisis,” 

examined by Stuart Hall in the early 70’s, “White” British society has moved toward racial 

profiling as a legitimate strategy of policing and social control through what was been called the 

“sus laws”. This series of measures, beginning in the 1980’s, permitted the police to target 

lower income immigrant communities thereby increasing the number of women of African 

descent being incarcerated. The deviantizing of African Caribbean women rested on a unique 

convergence of stereotype and transferred stigma as the mothers of criminal “Black” men. In 

the US, where African American mothers are not criminalized on the basis of their son’s 

supposed criminality, the assumption that African American women can pose a threat to law 

enforcement agents is clear in the shooting death of 67 year old Eleanor Bumpurs in 1984. 

Patricia Williams in “Spirit-Murdering the Messenger” reports that the near invalid 270 lbs 

woman was pumped with 2 shots by a “White” police officer claiming she attacked him with a 

knife. The District Attorney’s report however found that it was impossible for Bumpurs to have 

attacked the officer with a knife: she was right-handed and officers first shot removed her right 

hand.12
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9
Women of African descent are effectively criminalized in Canada, the US and UK 

because it is believed they are prone to commit more crime because they are aggressive and 

lacking in moral restraint. In the UK, for instance, police are far more likely to arrest and 

incarcerate African/Caribbean women than “White” women. As a matter of routine practice, 

police officers admitted they are more likely to arrest a woman who is aggressive, verbally 

abusive or obstructive than one who is helpful or contrite. They “incidentally” conclude that 

women of African descent are more aggressive, abusive and obstructive than “other” women. 

That African/Caribbean women in the UK do not supposedly conform to “White” patriarchal 

ideals of femininity was often the grounds on which they experienced police brutality, sexual 

assault and fabricated charges. In the UK, criminalizing women of African descent has also 

been produced by the unique combination of blaming them for the supposed inherent criminality 

of their sons and brothers. Chigwada cites one British newspaper as saying, “Young black men 

commit a disproportionately high number of violent crimes in London because most black 

mothers, when they are young girls, have children out of wedlock and are not supported by the 

fathers”.13 In this same regard, under the pretext they were looking for the women’s sons, 

police entered the homes of African Caribbean women without search warrants and would take 

them to police stations for “questioning” with regard to their son’s whereabouts. In fact, 

Chigwada points, the Tottenham and Brixton riots in 1985 stemmed from “White” police 

officers “accidentally” paralyzing and killing African Caribbean women in their homes under 

the pretext they were searching for the women’s sons.

As indicated by Chigwada and more recently the report of Ontario’s Commission on 

Systemic Racism in the Criminal Justice System (1995), there is clear need for more elaboration 

of African women’s experiences in the context of criminalization. However, because males
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have greater freedom of movement in the public domain than females and are more likely to 

encounter the police, people of African descent in Canada, the UK and US continue to display 

high levels of fear about how their males are affected by criminalization. In part, this stems 

from their disproportionate arrest and incarceration. This fear, also, stems from widespread 

knowledge and experience with unequal policing and racist criminalization toward males of 

African descent in general. After the Tottenham riots in England, one African Caribbean 

mother commented that “I never had any quarrel with the police, but now I lie awake at night 

worrying in case the boys have been picked up again”.14 This concern has been expressed 

countless times in Toronto, Montreal, Halifax and any number of large American cities by the 

women in families of African descent. Personally, resulting from being ‘profiled’ and given 

bogus tickets by (always “White”) police officers, I, like other African Canadian men, 

regardless of class status, have little reason to trust those who “serve and protect”. Based on the 

evidence of “false arrests”, “hostile takedowns”, “mistaken identity” and plain harassment, it 

would appear that African Canadian people are not being “served”, and more than this, it 

appears there is a perception that society must be protected from us.

Particularly when I go out at night, my partner fears for my safety. And though our son 

is not yet at the age where he can drive, visit night-clubs or stay out late she has even expressed 

similar concerns as have the mothers of other African Canadian sons. That my partner, who is 

of European descent, should the echo fears and concerns that African women have had since 

slavery, calls attention to the unique quality of “White” cultural anxiety that is articulated in 

aggression and fear toward African males.

As the main title of my dissertation, I t ’s Written on the Body, suggests there is a unique 

quality to blackness and the bodies of African people that is imagined in Western culture as
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inherently deviant. While I have attempted to develop a general account of anti-blackness and 

anti-African racism that has applications toward theorizing the psycho-historical sociology of 

African men and women, I have worked to focus my attention on African males for two specific 

reasons. The first is autobiographical. Since I am an African man and my reality is profoundly 

affected by the convergence of blackness and the perception that African males are inherently 

violent and criminogenic, I am well qualified to represent this experience. I am, therefore, an 

African male writing to explain and understand the roots and shoots of the myth of “Black” 

crime in Western culture. My account walks a fine line between neglecting the experiences of 

African women and speaking in a universal patriarchal tone that subordinates the voices of 

African women. I will admit that as such my perspective is male-centered and brings with it 

limitations and strengths common to how males articulate reality. Yet, as an African male 

realizing that my greatest ally in the struggle against white supremacy are African women and 

we are organically bound by communal ties, I have taken great care not to set up a competitive 

hierarchy of oppression between the experiences of African men and women. Toward this end, 

for example, in chapter 6 ,1 illustrate the ways that African women were criminalized and 

victimized during slavery. And, in chapter 7 ,1 point out that as the State more aggressively 

targets marginal communities, that African women and other poor world majority women are in 

the lowest echelons of the patriarchal and white supremacist criminal hierarchy leaves them 

exposed to greater crime control strategies.

The second aspect as to why I focus on African males centers on how European 

patriarchal history locates its animus and competitiveness toward African people through the 

character assassination of African males. For instance, the “Curse of Ham”, the reputedly 

Biblical explanation for “blackness of skin” centers on the bodies of African males as the
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representation for all African humanity. The omission African women in this “curse” calls 

attention to its masculinist nature and therefore establishes a basis toward elaborating the 

symbolic negation and simultaneous exploitation of African women in Western culture. Such 

an analysis however is not mine to write, but awaits, if it has not already been written, the 

imagination of a woman of African descent.

The autobiographical dimension

I began to write this thesis with the mind to examine the strategies and techniques of 

representation in the “White” mainstream news media and how they cast African Canadian men 

as poster boys of the criminal world. This process began when I worked in 1991 as a student 

news producer at CHRY -  York University’s community radio station. Prior to this time, I 

would walk past newspaper boxes that sensationalized the crimes of African Canadian men in 

disgust. However as a news producer, I became consciously aware of how the mediated 

construction of reality impacted the lives of those who consumed the news. Crafting the 

“news” for our primary audience (the high-density immigrant and world majority Jane-Finch 

area) with limited resources invariably meant culling from various sources: newspapers and 

corporate and government wire services. After examining Toronto newspapers for news stories, 

particularly in the context of crime, I cut and pasted, often excluding and in some cases adding 

context from other sources to reflect a more complex image of both African Canadian men and 

the Jane-Finch community. Particularly in the wake of the shooting death of Georgina Leimonis 

at the Just Desserts restaurant by four men of African Jamaican descent, as were others, I was 

angered at the senseless death. But, like many other African Canadians I was also fascinated 

and fearful of the ensuing racial character of the ‘moral panic’ that gripped Toronto. The frenzy 

in the press gave vent to a racially specific scorn and seething that lurked under daily
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pleasantries and plastic smiles. Belying public pleasantries, this hatred, which normally 

circulates in the private precincts of “White” social networks, Just Desserts was a “pin-prick” 

that released the rising volumes of “White” hatred that reached the limits of its elasticity.

In addition to the consumption, production and socio-political fallout of the racist 

commercialization of Leimonis’s death, I was equally captivated by the way, in other instances, 

the news media presented the crimes of “White” men. The illegal behaviour of “White” men 

seemed beyond the domain of ethnic and racial recognition and condemnation. Abstracted from 

the specificity of their ethnicity/race, the nature of the crimes committed by “White” men were 

emphasized as much as African Canadian men are publicly denied the right of due process. Not 

only were “balance”, “fairness” and “objectivity” suspended when the press sensationalized 

crime as a “Black” phenomenon, but so too was the presumption of innocence. It seemed to me, 

my friends and the African Canadian community in general, that in both instances, the crimes of 

“Black” and “White” men were being tried in the court of public opinion but by race-specific 

expectations, rules and standards, which in the end produced very different results.

As a African Canadian “consumer” of “White” news, the racial commodification of 

crime was as much intellectual as it was existential. In the majority of these representations, 

what struck me as profound was the frequency of photographs depicting African-Canadian men 

in conditions of bondage. To use Foucauldian language, their bodies were not only actively 

subjugated in the context of these images, but in the wider context of anti-African racism these 

men were members of a subjected population. These images revealed that African men (and 

women), in the imaginary and reality, are historical objects of “White” ontology who are 

subjected to a “punishing and punishable universality”15 of “White” domination. Shackled, 

cuffed and trussed like chickens to the slaughter, these photographs depicted African Canadian

R eproduced  with perm ission of the copyright owner. Further reproduction prohibited without perm ission.



men held captive by stem and stout European Canadian police officers. Often, the images 

presented the peripheralized arm of a “White” police officer holding the bondaged African male, 

as though the viewer, presupposing a “White” viewer, were in the body of the authority figure 

whose gaze was outward toward the object of discipline. Such images of capitivity not only 

functioned through an economization of good vs evil, they were ideological in that they 

advertised the normality of control while obfuscating, by inversion, the reality of the relations of 

ruling between African and European. These images also continue to bring to mind the history 

of “White” bounty hunters returning escaped Africans back into slavery.16 The eyes of these 

men held captive in the photos haunted me: flash frozen by the camera’s eye they stared back at 

their observers (possibly) in shame, frightened bewilderment and indignation. There was a 

perfect choreography of gesture and posture to thesed photographs. How did the news media 

happen to be their at just the right moment? I felt such photographs and their context of crime 

invited a certain excited pleasure at the spectacle of a beast being returned to captivity, making 

society safe again -  until the next hunt. And, inevitably, because there was a history to such 

spectacles of the African body in subjection, more was to come.

Because of my own emotive responses, I was intrigued by what I “read” into these 

glaringly raced stories of crime as much as I was conscious of my own interpretive actions. I 

wanted to comprehend my emotions, yes, if only to manage them. But, I also wanted to 

understand the mechanics of the stimuli that triggered the panoply of the reactions in me. And 

what’s more, I wanted to understand the relationship between the production and consumption 

of these negative images and their relationship to how people make sense of life in a capitalist, 

racist and sexist society. Over time, through much discussion and reading, I came to view 

negative news media images of African-Canadian men, and they are principally negative, as
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preeminent invocations of African people’s perpetual exclusion and outsidemess in “White” 

Canadian society. Such representations were and remain assaults on African-Canadian efforts 

to develop and maintain positive self-concepts amidst daily reminders and the hidden injuries of 

racist war being waged against them. Amidst the sense that the bodily integrity of African- 

Canadian men are under attack, questions of a personal nature intruded forcefully. Why, I 

wondered, did I feel a sense of shame whenever a shackled African-Canadian man was on the 

front page of the Toronto Sun or Star? After all, it was not I who committed the crime. Why 

did sensationalized crimes committed by African men deepen my suspicion that my conduct, 

whenever in the presence of Europeans, was being scrutinized for the evidence of criminality? 

Was it really they who were watching me, or did they not have to since I was doing it for them! 

These questions, and the fact that they are part of the African people ontology, are not the 

product of neurotic minds. They rather assert recognition that existentially, African people, 

particularly males in the context of crime, are held subject to the image of the criminality in 

European Canadian popular culture and consciousness.

The outcry in the African-Canadian community presses17 that African-Canadians, 

particularly Jamaicans, are scapegoated as criminogenic forces, gave me a sense that my anger 

and suspicions were collectively shared. These are healthy responses to rejecting the 

internalization of criminality. Collective African Canadian anger at the press indicated to me 

that the questions I grappled with were part of a collective critical social consciousness. The 

underlying fear in this outcry was that in the precincts of the “White” psyche and its behavioural 

expressions, the propagation of panics categorically incarcerated all Jamaicans in particular, and 

all African-Canadians in general. This signaled an opening for latent White aggression toward 

African-Canadians to be transformed into manifest aggression. Indeed, for me, as with others,
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the creeping sense of unease about my personal safety when in public spaces hightened my 

sense of terror about White people in general and the police in particular. Always looking over 

my shoulder, ready to physically defend myself, I wondered which “White” man will take it on 

himself to defend the perceived violated “honour” of his race. The reality is that when racist 

institutions do so on their behalf, they had no need. Clearly, in these episodes of ‘moral panic’ 

arising from the “White” construction of “Black” crime, African Canadians exhibited a 

pervasive sense of collective unease whose consequences have negative implications for their 

mental and physical health. In writing this thesis I wish to examine the causation of the deep 

sense of unease that African Canadian people experience from the stereotyping and 

stigmatization that arises from the universalization of their surveillance in “White” Canadian 

culture. I wish to communicate the suspicion that cosmopolitan platitudes of multiculturalism 

and its related rhetorics of policy-making are a dust-thin layer of sublimation, that, when 

scratched, reveal a hardened bedrock of hatred as deeply encrusted as it was primordial. In the 

end, such policies are a reaction to social struggle and their existence admits to what is most 

denied in Canada: racism.

Such conclusions were arrived at with friends who were also grappling with the anger 

and the uneasy collective implication of guilt at what some referred to as “Black” crime. This 

was a matter to which we devoted many hours of discussion -  and still do. We discussed why 

crime could be constituted as “Black” but not “White”; and why crimes involving actors of the 

same “race”, both political and interpersonal, whether in South Africa or North America are 

“Black on Black crime”, yet crimes between White people in Northern Ireland or North 

America are not considered “White on White crime”. With wry humour we noted that while 

overwhelmingly serial killers and mass murders are White males, young African males are
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constructed as threats to “White” existence. Yet, corporate crooks, “White” men in white

collars, who have the “inside track” because they are “White”, cause more financial damage that

all “street” crimes in which African-Canadians are involved. “White” store clerks and bank

tellers nervously appraise young African-Canadian men in baseball caps, while “White”

shoppers pass without suspicion. The “White” teaching establishment aggrandizes “White”

power through the racist utilization of “Zero Tolerance” eventhough it is “White” male students

who are gleefully turning guns on their teachers and classmates rather the much ballyhooed gun-

toting “ghetto-boy”. In spite of the clear indication that crime is not an indication of colour, but

a social construction of law and the pathology of capitalist society, crime, it seemed in the

“White” popular vernacular, was a euphemism for “Black” males.

On the basis of how the African image is constructed in “White” culture, interactions

with European people presents a quality of danger and uncertainty. Having made a connection

between ‘moral panics’, the interactional psycho-dynamics of racism, and the feelings of

insecurity about personal safety, the “White” racist psychological industry is apt to regard this

behaviour as a paranoid schizophrenic”. Not all “Whitey” is out to get us, but, as a historical

force, “White” culture certainly is. Sardonicically, since it as a diagnoses “White” clinicians are

more likely to give “Black” patients than the “bi-polar” personality diagnosis typically assigned

to “White” people, Fanon remarked “It would be interesting to study.. .a case of schizophrenia

as experienced by a Negro -  if indeed that kind of malady were to be found there”.18 But as

Fanon knew the case well to be, Grier and Cobbs gave depth to Dubois’s early statement of

“Black” folks’ double consciousness when they argued,

We submit that it is necessary for a black man.. .to develop a profound distrust of 
his white fellow citizen and of the nation. He must be on guard to protect 
himself against physical hurt. He must cushion himself against cheating, slander,
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humiliation, and outright mistreatment by the official representatives of society. If he 
does not so protect himself, he will live a life of such pain and shock as to find 
life itself unbearable. For his own survival, then, he must develop a cultural 
paranoia in which every white man is a potential enemy unless proved otherwise 
and every social system is set against him unless he personally finds out 
differently.19

The periodic ‘moral panics’ that surround young African-Canadian men, are produced, not 

simply by the news media, but by the role news plays in shaping how social reality beyond 

direct experience is understood. Given that many “White” people are psychologically and 

socially distanced from African Canadian people, the fact that African Canadian people and the 

realities of “crime” are equally remote, stereotypes have detrimental effects on the life 

experiences of African people. Even now, as with most African-Canadians, I am emotionally 

affected by negative media representations of African people. It could hardly be otherwise.

Such representations confirm African Canadian men’s status as outsiders and racial Other who 

are constitutively deprived of more than “ethnic honour”,20 but of humanity itself in the 

collective psyche of European culture. It is tempting to assume that the social construction of 

the “Black” crime myth is fundamentally a media production since that is where its articulation 

and perpetuation is most open to legitimate public display. But, to communicate to its audience 

in terms that are mutually understandable, the “White” news media operates from within a range 

of understanding that culturally binds it to it’s audience, and its audience to it. In this sense, the 

“White” news media are not beyond the cultural fantasies that they reproduce, for indeed the 

news media are an integral cultural institution embedded in a white supremacist society that 

publicly perpetuates the Othering, objectification (“thingification”) and stigmatization of 

African males.21 As an instrument of bourgeois culture that is vital to the maintenance of social 

solidarity in the face of class, gender and other cleavages in society, the narrations of the news
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media, particularly print,22 serve unique functions in the maintenance of “White” individual 

self-esteem, hegemony and perceptions of order-in-the-world consistent with white supremacist 

ideals of race and nation. In that “White” identity, self-esteem, “information”23 control of the 

“White” image remains within the orbit of European Canadian people’s power, their social 

experience is the product of a racial subsidy that comes at the expense of African people.

The myth of African male criminality is premised on African people’s limited ability to

control information about their being in the world means that every African male must

encounter the dispiriting stigmatization of criminality in everyday consciousness and living.

This pathologizing has effects of far greater consequence than that suggested by Frances

Henry’s utilization of the “racialization of crime” thesis:

There are many serious implications to this widespread belief in racialized crime.
One of the most important affects the justice system where it has resulted in 
systemic inequality of Blacks in their role as potential jurors.24

Whether African people are jurors, sitting in judgment of their peers, is a point that has

importance. There are however other implications that I consider, just as, if not, more

important. One is that the stigmatization of African males subsidizes a wide array of “White”

privileges. The other is that African Canadian men must live their lives pursuing the restitution

of their humanity in the face of everyday/everynight efforts to ensure its denial. The denial of

their humanity is not abstract. I have seen a young African man beaten to a bloody pulp by six

“White” police officers. His crime was to be “Black”: a case of “mistaken identity”. Three

hours after being beaten they returned him to the parking lot in front of the building in which

they had first set on him. I too have had personal encounters with the police that reveal that jury

duty is not the most important issue here. While in a parking lot on a summer night listening to

music, my two friends and I were surrounded by eight OPP officers in six cruisers. About an
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hour after we continued to refuse to provide our identification, since after all we were on 

private property, and, no one in the public summoned them nor were we in the act of driving our 

vehicles, we agreed to leave the parking lot. It became clear that it is not crime that is 

racialized, but rather because African males are believed to embody criminality and so 

contaminate any space their bodies occupy, it is their race that is being criminalized.

I will argue throughout chapters 4 to 8 that while white supremacy is a pyrrhic reward 

system that rests on infantile pathology, it sickens and robs African people not because this is its 

intention. Quite the contrary, it has no positive or negative intention that would recognize 

African people as beings who can be or experience harm. More so than whether African people 

can be selected as jurors is the demand that African people are recognized as human and not 

objects of the “White” imaginary. The reality is that since humans are relational beings, it is 

inescapable “that a part of ourselves is beyond the control of pure physical will and resides in 

the sanctuary of those around us”.23 This recognizes that a “fundamental part of ourselves and 

our dignity is dependent upon the uncontrollable, powerful, external observers who constitute 

society”.26 Where, however, the dignity of the Other’s image is distorted in the ego structure of 

powerful external observers, the quest to succeed in recovering one’s humanity as an African 

person begins and exists at the expense of White” ontology.

For example, shortly after buying his candy red Ferrari, Miles Davis advised his agent to call 

the Santa Monica police department in California to inform them that he’d bought a new Ferrari. 

Presumably, if they knew who was driving the car and that it wasn’t stolen by some faceless, but 

well-recognized “Black” “criminal”, maybe, just maybe he wouldn’t be stopped. The hope was 

to put the police on notice; that if they happen to pull him over while “serving to protect” in a 

“routine” search for stolen vehicles, not of course that this particular “Black” driver was a thief,
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they should think twice. The reality is that there is no selfm  the “Black” object to be seen, 

since the seeing “White” subject does not believe “Black” bodies exist to reflect a positive self

reference. Under the condition of being the seen unseen, the Invisible Man comments, “It is 

sometimes advantageous to be unseen, although”, since, after all, the burden of humanity rests 

with the in/visible majority, “it is most often rather wearing on the nerves”. Under the daily 

grind of white supremacy, the Invisible Man’s phraseology codes a blinding rage. Which is that 

one’s collective and individual identity is subjected to the cultural imagination of “White” 

people, thereby setting in train a “White” ontological pathology that normalizes cultural, 

economic, spiritual, physical and psychological genocide.

If the lament by a host of notable and very wealthy African American athletes, entertainers, 

and members of America’s “Black” elite are a clue that nerves wear thin, Davis was well aware 

that his notoriety would make little difference in the final analysis. Wealth and status are no 

barrier to denigration if one is African. Seeming not to notice who they are, since off-stage or 

off-field they are out of place, famous African Americans men lament the myopia of “White” 

and immigrant taxi drivers who regard them as thugs rather than potential paying customers.

For example, David Dinkens, the first African American mayor of New York, observed that 

African people, regardless of status, are always reduced to the sign that blackness connotes in 

European culture: “A white man with a million dollars is a millionaire, and a black with a 

million dollars is a nigger with a million dollars”.28 In characteristic candor, comedian Chris 

Rock joked that when he was stopped by the police thought he had stolen his own car! I have 

seen African Canadian men drive cars with the license plates: “NT STLN and “A FIME” (from 

the Jamaican “It’s mine”). Even the ‘spook’ laughs at the absurdity of being not being, only to 

be for others. To laugh one’s self to tears is how Frantz Fanon29 reasoned was the logical
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response to living in a skin, a body, whose construction in the European racial imagination 

leaves no lapse between what Irving Goffman referred to as the “actual” and “virtual” social 

identity.30 In Canada as well, notable citizens of African Canadian heritage may privately laugh 

themselves to tears at being accosted by police, refused entry to establishments, or shunned by 

their “White” neighbours. If wealthy, notable, and well placed African men are reduced to the 

sign of a collective identity imputed to them by the European racial imaginary, how much so 

African men not buffered by the protective cocoon of wealth? Subordination of their 

“actual’Vindividual identities is all the more compounded by everyday/everynight encounters 

with the denial of one’s humanity in the European Canadian collective imagination. After 

awhile, confronted with conflation of one’s “actual” and “virtual” identity, laughter at the 

laughable becomes impossible.31 Invisible Men are not permitted to have “actual” identities that 

result from their self-conscious creation and projection into the world. That is a power, a state 

of being which belongs only to those, the progeny of Europe, the archetype of humanity, who 

standing astride the earth as a colossus, and destroying it in the process, now have named the 

world and the stars in the sky in their image. It has not been without resistance.

Long before African men are imprisoned as virtual criminals in the “White” psyche, thereby

justifying their actual imprisonment, there is an imprisoning in a deadly serious nightmarish

fiction that is a reality for most in the Euro-Canadian worldview. That fiction is “White” history

itself. History, fictions, and mass media join in one sociological moment to produce a reality of

European domination and African subordination. In that context bell hooks noted

There is a direct and abiding connection between the maintenance of white 
supremacist patriarchy in this society and the institutionalization via mass media 
of specific images, representations of race, of blackness that support and 
maintain the oppression, exploitation, and overall domination of all black people.
Long before white supremacists ever reached [these] .. .shores..., they
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constructed images of blackness and black people to uphold and affirm their notions of 
racial superiority, their political imperialism, and their will to dominate and 
enslave. 2

As an object/thing in the “White” cultural psyche, African males are visible as spectres of the 

imagination. In the European cultural imaginary African men, and people in general, acquire 

unique features that are clearly at odds with objective reality. But where European subjectivity 

masquerades itself as universality itself, “it is in the minds of whites that blacks become large,
- j - j

threatening, powerful, uncontrollable, ubiquitous and supernatural”. In that imagination, the

shooting by police of unarmed African men and women, or the “White” jurors who saw an

unarmed prone Rodney King as a superhuman being with terrible threatening powers, the literal

and symbolic destruction of African people is justifiable. In short, African men, women and

children are imagined and accorded treatment as the “White” cultural ego wishes them to be.

Aberrations: PhD. students, professors, teachers, mathematicians, physicians, or simply those

without a criminal record. These are the exceptions to the proverbial rule. And even so, these

aberrations cannot escape the accusation of inferiority and criminality that hangs thickly in the

air. It is a struggle that no African man willingly chooses, but to live in resistance against the

image of the criminal is one that “White” Canada has bequeathed us as a defining aspect of our

reality. It is a paradox then that when Ellison’s Invisible Man speaks, if ever he could be heard,

he would be heard proclaiming his humanity, and in so doing fully accepting his negation. For,

unlike Marcus Garvey who thundered, “I am a man and deserve a man’s chance in this world,”

the Invisible Man would plea not to himself for affirmation, but to the “White” world that denies

him human recognition:

I am an invisible man. No, I am not a spook like those who haunted Edgar Allan 
Poe; nor am I one of your Hollywood-movie ectoplasms. I am a man of 
substance, of flesh and bone, fiber and liquids -  and I might even be said to
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possess a mind. I am invisible, understand, simply because people refuse to see me.
Like the bodiless heads you see sometimes in circus sideshows, it is as though I 
have been surrounded by mirrors of hard, distorting glass. When they approach 
me they see only my surroundings, themselves, or figments o f  their imagination -  
indeed, everything and anything except me. [italics added]3

Human recognition of the African in the European Weltanschaaung is not forthcoming. “I am

given no chance. I am overdetermined from without.. .1 am laid bare. I feel, I see in those white

faces that it is not a new man who has come in, but a new kind of man, a new genus”,35 Fanon

observed.

European culture’s epidermal racial cosmology is an integrative binary system in which 

black and white are not neutral in their opposition. Rather the white pole is dominant inasmuch 

as it draws its own meaning from the negation of blackness. The Western black/white binary is 

not only unusual in that each pole carries different aesthetic and axiological value, but it also 

integrates intermediate racial colour categories within its dominant frame of reference: ‘If you 

are white you’re alright, if you are brown stick around, if you are black get back’. As a racially 

integrative polarity, aesthetic, existential and moral value is applied to the anthropology of 

colour in Western culture. Race and conceptions of purity and value have been elevated in 

European culture to the essential qualities of existential foundation: god is “W/white” and the 

devil is “B/black”. In the history of Western masculinities African men stand as the ultimate 

ideological invisible man and when visible, is often seen as a figment of the white supremacist 

fantasy -  a devil. The weight of this fantasy structure, like water pressure at its surface, belies 

the crushing pressure at greater depths. It is an inventory, a latent repository of demonic 

projections that compresses African men’s psyches and “wear’s” on the nerves. Though there 

are glaring episodes of overt injury, the greatest of them are litany of petty everyday/everynight 

injuries. Being for African men, as it is for African women and children, poses problems
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requiring intensive philosophical examination and resolution. Fanon observed that because of 

the African’s association with blackness, Africans are not only feared and reviled, but are 

objectified as “things” to be hated. As “phobogenic”36 objects, that is, being which is not being 

but being as an object of intense hatred produced by European culture, an intense sensitizing of 

reality, basically the politicization of reality, takes place when the African enters the field of 

“White” racial visibility.37 Caught in this field of racial visibility the psychic structure of the 

African personality is held hostage and the struggle, among others, is one of self-definition. The 

struggle is not to define oneself as African per se, but as a human, against the dead weight of a 

“White” world in whose “spontaneous philosophy” European self-definition is dialectically 

twinned with the negation of blackness and the African Other. For the European, the image and 

the presence of the African signals the awareness of comparisons and value in which whiteness 

always has “positional superiority”.38 

Section and chapter outline

Arising from the conceptual and theoretical scope of this dissertation, I integrate a 

number of academic disciplines into a coherent approach. This fact behooves me to provide the 

reader with a roadmap for how to fruitfully engage the totality of this project. This work is 

highly integrated. Each chapter however contains a different subject matter and can be read on 

its own merit. But, each is united by the common theme of explaining the cultural and social 

production of the criminalizati on of African men in capitalist and Eurocentric Canadian society. 

Preceded by an existentialist introductory chapter that establishes the principal problematic, 

scope of this work and a conceptual and theoretical framework (Chapter 1)1 have separated my 

arguments into three sections followed by a conclusion that returns to existential problems. This 

organization is somewhat arbitrary, given the integratedness of the entire project. Nevertheless,
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this pattern follows a certain thematic approach. Section one conceptually looks at deviant 

labeling and the relationship between “mechanical” and “organic” solidarity within the 

framework of Gemeinschaft (small-scale social relations) and Gesellschaft (large-scale). Its 

primary aim is to elaborate the social history and contemporary reality of European culture as 

deeply given over to “moral panics” and scapegoating. Section two, beginning with the psycho

history of anti-African racism and anti-blackness in European and Western Asiatic culture, 

elaborates the genealogy and basic elements of European cultural racism. I argue that the latent 

conception of African men as Folk Devils is informed by two other factors: the criminalizing 

institution of slavery; and the “dispreputability” of African Canadian men and their complex 

location within the exclusionary, hierarchical and supremacist structure of contemporary society 

that ontologically demands Folk Devils and scapegoats.

The function of this introduction is to draw the reader’s attention to the “problem” of 

“Black” crime. Not as though this so-called “problem” is real in any place but the “White” 

racist ontological fantasy structure, but as a problem, insofar this empiric o f belief is a real 

problem for myself, other African Canadian men and the community of Africans in Canada 

generally. In this regard, I belief it noteworthy that I make a distinction between the myth of 

“Black” crime being a “problem” for society versus the myth itself being a dangerous problem 

for African Canadian men. I suggest from a personal standpoint that while the myth of “Black” 

crime is a problem for African Canadian men, it is a cherished and valuable myth in the 

collective “White” Canadian cultural personality. The empiric o f belief and the “bad faith” that 

mutually reinforce and sustain each other, are the coordinated expressions of white supremacist 

culture and its material and psychological articulations whose principal function is to perpetuate 

“white” domination and privilege without troubling the myths of liberal democracy. This
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chapter established personal biography and experience as the entry for a “sociological 

imagination” that aims to compile and elaborate an inventory of the white supremacist 

“spohtaneous philosophies” through which African Canadian men are demonized.

Chapter 1 lays out the methods and methodology for how to explain the “White” cultural 

history and intergenerational perpetuation of the character assassination of African men’s image 

as Folk Devil and “innate” criminal. I suggest that in addition to a sociological problem, the 

problem is dialectically a cultural one and that for comprehensive understanding neither can be 

understood without the other. In this regard, I draw on the African Centered work of Marimba 

Ani (Yurugu: An African Centered Critique o f  European Cultural Thought and Behavior), who 

offers three principal conceptions and theories of culture that help to explain the form and 

essence of European cultural history and its outcomes vis-d-vis African people. These are Asili 

(cultural seed), Utamawazo (culturally determined thought) and Utamaroho (collective spiritual 

essence). The objective of these conceptual categories and cultural “entities” are to expose the 

particularism of European culture and its development and political function in material and 

psychic life. While these ideas are fully elaborated in chapter 5, they are constructs that will be 

applied to the analysis of European culture in general throughout the entirety of this work. To 

support and reinforce Ani’s critical conceptions and theory of culture, I employ an African 

Centered approach to the historical psychoanalysis of European culture. The work of 

preeminent psychoanalysts such as Frantz Fanon and Joel Kovel serve as critical tools in the 

exploration of the specificity of “White” racism, European ontology and the inherent dominative 

mode of Western culture toward African people, their image and blackness itself. These works 

are vital for an additional reason: they are used to show that the basic elements of European 

cultural ontology (i.e., collective cultural personality) are aggressive, infantile and
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manicheanistic where blackness and African people are concerned. My endeavor here is to 

demonstrate how these qualities and their relationship to the “White” collective cultural 

personality affect the sociology of African demonization in the context of Western liberal 

democracy and capitalism. While cultural analysis is vital toward explicating the demonization 

of African (Canadian) men, it is essential to combine this with a sociology of Canadian society. 

As such, I offer constructs of social relations that borrow from Ferdinand Tonnies conceptions 

of “organic” (Gemeinschaft) and “mechanical” (Gesellschaft) solidarity. These conceptions, 

when applied to an African Centered framework enable me to identify Canada as a 

heterogeneous and dominant society (“hetero-dominant”) in which race, caste and class combine 

in a dynamic alchemy to produce social exclusions, “White” racial solidarity, white supremacy 

and the manufacture of racially Othered demons and scapegoats.

Chapters 2 to 4 comprise section one of this thesis. The function of this section is to lay

out a theory of society in which the creation and demand for enemies and scapegoats are central 

and underlying features of European culture, ontology and social organization. In this context, 

the objective of chapter 2 is to theoretically develop the connection between Gesellschaft, 

deviant labeling, and the role of hatred (against enemies) in the production of group social 

affinity and the development of “imagined communities”. I identify in chapter 2 that 

Gesellschaft and “hetero-dominant” cultures generate social conditions typified by anomie and 

thereby present a systemic requirement for hate-objects against whom unity can be realized. 

Chapter 3 places these conceptions within a psycho-historical analysis of European material, 

religious and social development. After historicizing the dominance of Gesellschaft over 

Gemeinschaft in European social and psycho-history, chapter 4 applies the foregoing cultural 

and sociological conceptions and examines their contemporary articulation in the connection
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between hatred, scapegoating, and the fears and anxieties generated by everyday/everynight 

capitalist reality.

Chapter 4 examines the criminalization of African Canadian males at the level of the 

micro-sociological by looking at how everyday social relations and practices of racism generate 

experience, ideology, and psychology of anxiety and fear that latch onto African Canadian 

males. At a personal everyday level, I believe the fantasy of the “Black” criminal is part of 

“wage of whiteness” that rests on the proprietary rights of whiteness; which is to say that the 

belief in African Canadian criminality provides a “racial subsidy” for social goods and 

opportunities that European Canadians experience as inherent rights. In a dispiriting and often 

disempowering capitalist world, to label and stigmatize the “Black” Other as criminal by nature, 

if not more charitably by culture, is a diffusion of judgmental power that stands as a surrogate 

for the real thing: power over one’s life. This power to judge, discussed in detail in chapters 6 

and 7, reflect the reality that while African people are no longer the physical chattel property of 

Europeans, at the level of cultural production and ownership, the African image is still a form of 

property on the “plantations of the European mind”.39 Thus, African men must live with the 

mental, material, and spiritual genocide that results from being “White” society’s invisible man: 

created on demand for the satisfaction of the “White” ego as an apparition that looms in 

dangerous amorphousness until it is called into being -  the boogeyman, the rapist, the murderer, 

the thief.

Section two is comprised of chapters 5 to 8. As mentioned earlier, this section works to 

articulate a critical elaboration and inventory of how African males came to be the penultimate 

racial Folk Devil in European culture. In the context of mainstream Western European culture 

and the articulation of its economic method -  capitalism - 1 suggest, in chapter 5, that African
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males, in fact and fantasy, stand as unique iconic representations of social danger, decay, and 

disorder. I demonstrate that it is essential to understand the role of manichean symbology as an 

articulation of European cultural personality development. I argue that anti-African racism can 

be explained by the elaboration ofprimary symbolic articulations such as anti-blackness and its 

articulation and expression through secondary symbolizations of reality. I argue that African 

people have the dubious honour of being the European racial alter ego in Western aesthetic, 

language, psychology, religion and thought.

I argue that of all racially Othered men in the European collective cultural memory, only 

African men are marked by the Western belief in the “curse” of blackness of skin and the related 

criminogenicity deriving from this “tribal stigma”40. In the manichean, white supremacist 

Weltanschauung, the difference/impurity of blackness vis-a-vis the purity of whiteness signifies 

the abstract symbolization of evil, danger and foreboding. The application of these symbols into 

social reality encodes deviant reality onto the bodies of African people and the image of 

innocence onto European ones. Based on the a priori folk-devil status of the African male 

image in the European cultural imaginary, European culture provides an inventory of “Black” 

demonology consistent with capitalist society’s requirement for scapegoats through which to 

mechanically achieve consensus, hegemony and social solidarity.

In chapter 6 ,1 place the latent European cultural hatreds of African people and 

blackness in the historical context of African enslavement to Europeans. I specifically argue 

that during and after slavery, African people, particularly men, were the specific targets of 

criminal law and white supremacist male centred de facto social sanction. I demonstrate that 

slavery was not only an economically exploitative system, in part premised on the European 

poverty of morals where Africans were concerned, it was, also, a criminalizing institution.
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Slavery and the deprivations it entailed was an institution that was criminogenic, meaning, it 

forced African people in general to cheat, lie, kill and steal to ensure their survival. In 

addition, any form of insistence/resistance that asserted the demand for the recognition of 

human rights and the recognition of humanity were in themselves criminal acts. Slave 

codes: Le Code Noir, or, the Black Codes assured the effective criminalization of African 

people in law and popular culture. The abolition of slavery and justifications to perpetuate 

it, only amplified anxieties over the supposed criminal propensities of African men produced 

within slavery itself. Abolition, and the social distance generated by segregation further 

marked crime onto the bodies of African men. Fearing economic and sexual competition or 

just plain retribution, white supremacist law and popular culture deepened the insinuating 

image of criminality in the construction of the “Black” thief and rapist. I suggest that the 

historical reality of the defacto and dejure criminalization of African men is the material 

basis upon which the contemporary image of the criminogenic “Black” man acquires its 

“indisputable element of tradition”.41

The arguments I make in chapter 7 serve to debunk the mutually connected myths of 

“Black” male criminality and “White” male innocence propagated through representations of 

race and crime in the news media and the articulations of its “primary definers ”.42 Explicit in 

this chapter is a criticism of how police agencies use both the fear of crime and the fear of 

African men to legitimate their institutional objectives. I suggest this is a political agenda 

whose perpetuation of the ideology of crime achieves its aims because it is consistent with the 

white supremacist and capitalist mentality’s psychic requirement for fear and “moral panics” as 

moral calibration and sense-making devices. I assert that the presumption of innocence 

accorded the social identity of “White” men is a construction that derives from white
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masculinity’s guarded location of structural advantage. I suggest that the over-policing of 

African Canadian men and the myth of “Black” criminality act as a racial image subsidy for 

“White” offenders and non-offenders alike. The myth of “Black” criminality, in part, subsidizes 

“White” offenders undetected illegal behaviour, and sometimes where detected, unpunished, 

and their lower rates of arrest, conviction and shorter sentences. Since whiteness is 

symbolically positive and therefore lacks an a priori “tribal stigma”43 of criminality, its 

reinforcement by the privilege of masculinity accords European Canadian offenders the 

presumption of innocence in the court of “White” public opinion. These arguments while 

explicitly exposing the racism in the police and popular discourse on crime are also an implicit 

critique of mainstream criminology. By way of an African Centered and Critical Criminology 

approach, I suggest the following. First, once it has been shorn of its ideology, anxiety 

generating “index crimes” must be placed within a framework that locates the vast amount of 

violent interpersonal crime within the orbit of established/domestic relationships. Second, 

“public” crimes such as drug and property offences must be contextualized within a political 

economy framework that looks at opportunity and control and punishment vis-a-vis race and 

crimes of the elite. In the latter instance of public “index crimes”, which are connected to 

property and substance offences, these must be seen in the context of a post-Fordist economic 

structure in which poor world majority Canadians are at the most detectable, most policed, and 

lowest echelons of a racially articulated crime hierarchy. I suggest that at the least publicly 

recognized levels of the hierarchy of crime there is an incestuous relationship between the elites 

of the licit and illicit “White” business and political world.

In chapter 8 I argue that in all racist/supremacist societies racist institutions are essential 

to the perpetuation of racism. The media, particularly the news media as a manipulator of
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symbolic imagery in white supremacist culture, play a vital ideological role for the 

perpetuating the status quo. In this regard, the “messages of the medium” as well as the fact that 

the “medium is the message” are not in conflict, but are unified expressions of “White” 

bourgeois and white supremacist social domination. This chapter particularly focuses on the 

role of the press in amplifying society’s preexisting socially based fear of crime and insinuating 

its amplification to the supposed inherent criminality of African Canadian men. I follow 

Marimba Ani’s observation that European culture is uniquely politically aggressive in 

perpetuating “White” people’s interests at the expense of Others, and that this culture survives 

by communicating its logic to all its adherents, but only rewards those who best represent it by 

pursuing its parochial aims while assimilating and repressing consciousness of its racially 

specific politicality as universal goals (ie., universal goals are “White” goals disguised). I 

suggest the “White” masses are therefore separated from their culture’s ideological elite only by 

the stations they occupy in life: a difference based on economics but undifferentiated by the 

qualitative similarities of cultural and racial assumptions regarding the relationship of the 

“White” people toward world majority Canadians. In this regard, I suggest the “White” public 

depends on the work of their culture’s public intellectuals (i.e., journalists, novelists, 

playwrights and poets) to “retrieve the assumptions of this world-view and represent them as the 

tenets of a universal system of thought[:] one that presents standards of logic, rationality, and 

truth to the world”.44 In a society already preoccupied with anxieties and insecurities arising 

from its inherent material inequality and spiritual emptiness, what, when supported by its 

racism, is more taken-for-granted than that African males are inherently criminal? I suggest that 

while the news media plays the role of “White” secular society’s moral conscience through 

visualizing and condemning crime and moral impropriety, it also reinforces the status quo by

R eproduced  with perm ission of the copyright owner. Further reproduction prohibited without perm ission.



34
warning of punishment and condemning “deviants” through ritualistically assassinating their 

character. But, rather than this lesson being learned through assassinating the image of “White” 

males, the African males is represented as the denigrated self-reflection of the “White” image.

As much as the “White” press ( and “White” news media in general) do not perform 

their functions outside the domain of culture, their work is also contained by the structure of 

capitalist enterprise. As such, “White” journalists play a significant role in interpolating the 

economic interests of their organizations within an overall white supremacist framework that 

commercializes the “White” public condemnation of African Canadian men. Therefore, 

incidental to their organizational and routine practices and the intentional recognition that fear 

of crime and demonizing images of African males sell product, “White” journalists and the 

press assassinate the character of African Canadian men, at the same time, producing a 

discourse of racial omission that assumes “White” offenders are innocent, until proven guilty. 

Ultimately, I argue that the press and news media generally, though they are not the only 

“White” cultural media that do this, are guilty of writing crime onto the bodies of African 

Canadian men in “bad faith”.

My conclusion synthesizes the preceding discussion of the ontological implications of 

anti-African racism for the European cultural personality. I suggest that African existence in a 

white supremacist social environment that represents a form of low-intensity warfare against the 

existence of African people, African people must resist incorporating European aesthetics and 

value systems into their ontology. I suggest that in order to resist this ontological suicide, 

African people must form their own ontology in the process of resistance. Following this I 

discuss what is to be done about the criminalization of African Canadian men. I am purposely 

short on specific suggestions and recommendations for how the criminalization of African
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people generally, and, African men in particular are to be changed. In part, it is not my goal 

to make such suggestions since my objective is to develop a theory of interpretive 

comprehension that compiles a psycho-history of this demonization and to explore how and why 

African men are demonized in Western culture. Thus, limited recommendations are not from 

wont of imagination, but rather a realistic appraisal of the inertia toward any socio-cultural 

innovations that will transform anti-African racism to genuine respect among Europeans.

Indeed, any number of sensible and high profile recommendations and suggestions have 

been made over the last 40 years without any appreciable change in the attitude and behaviour 

of the “White” news media, police, politicians and society in general. Such refusals are a 

reflection of the intransigence of social inequality and the depth to which “White” privilege is 

subsidized by the exclusion of African and other world majority people. The West has lived far 

too long and far too happily with a situation that is intolerable for African people and Others to 

change now. As Baldwin, Fanon, and Baldwin have observed, the Western party is over. 

“Period”, as Baldwin exclaimed. Once we, African people, have accurately developed a theory 

of culture and society that removes the veil from European universality, we need not rescue our 

humanity in the eyes of the European cultural personality since it will no longer have the power 

to define who we are to ourselves or how we relate to the pain “White” people have caused us. 

The appeal of African people to be recognized as human must not be to the “White man”. That 

is a recognition, I suggest, that we as African people can only give to ourselves by appealing to 

our own aesthetic. That uncontrollable part of ourselves that only exists in the eyes of others, 

which, the European cultural personality needs to imagine as demonic in order to define itself, is 

a problem of ontology and personality the European will have to fix without the African.

Racism after all is not our problem. This does not suggest conceding to the injuries of “White”
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domination. Rather, in our activism, we will be guided to the victorious recovery of our 

humanity by the correct analysis of whom we are and who our self-professed enemies are. 

What I suggest then are potential methods by which this latter aim can be achieved by the 

development of an Institute for the Study of the African Image in Western Culture.
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A good deal of time and intelligence has been invested in the exposure of racism 
and the horrific results on its subjects.. .But that well-established study should be 
joined with another, equally important one: the impact of racism on those who 
perpetuate it.1

Problem of the ‘uniqueness’ of the anti-Jewish phenomenon could be approached 
only by recourse to a theory that ‘would neither enumerate a diversity of ‘factors’ 
nor single out a specific one as ‘the’ cause but rather develop a unified 
framework within which all the ‘elements’ are linked together consistently. This 
would amount to nothing less than a theory o f  modern society as a whole?

Chapter 1

Toward Interpretive Comprehension of a psycho-history and 
sociology of the African male as Folk Devil

Interpretive comprehension: a theoretical approach

The breadth and depth of interpretive comprehension, or depth history, begins with 

questioning why among other men in Canadian society, is the image of African men collectively 

subjected to character assassinations through the myth of “Black” crime? This question raises 

others such as in general, what are the stimulus qualities of scapegoats and why do some 

scapegoats have particular stimulus qualities?3 In the specific case of this study, why are 

African males “phobogenic objects”. In other words, a stimulus to anxiety about crime and 

existential fears in the European psyche and social order. Is it that African males are proven to 

“commit more crime”, particularly those of an inter-racial nature? Is it that Western capitalist 

society produces a host of anxieties and contradictions that are resolved by recourse to 

projections? Are the roots of scapegoat objects to be found in capitalist reality, or in the 

dialectical relationship between the inventory of culturally known and understood Folk Devils 

and capitalist reality? The projection of blame onto scapegoats involves pleasure and power,

how are these articulated in European Canadian culture through the myth of “Black”

42
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criminality? And ultimately, if  as George H. Meade argues, the “actions of the criminal does 

not seriously endanger society”,4 but instead generates social solidarity, consensus, and change, 

what are the implications of the criminalization of African Canadian males for European 

Canadian social solidarity?

These questions signal that depth of comprehension is critical to interpreting the 

phenomena of the criminalization of African Canadian men. The crucial point is not merely to 

make parallel comparisons of historical experiences, but to provide a deeper understanding of 

how their genealogy continue to shape behaviour and social organization in taken-for-granted 

ways. This approach, in the age of post-modernism, has a certain character of disrepute to it. 

Presumably, since we have moved (progressed?) to new and better ways of thinking, the pursuit 

of depth in understanding by correlating a multitude of factors to articulate guiding laws or 

social principles for human behaviour and organization have fallen away. Interpretative 

comprehension stands at the opposite end of contemporary scholarship. The premise of this 

approach is that in examining any element of human experience, the key feature is not to look at 

this experience in isolation, nor is it to make pedestrian comparisons between human 

experiences. Rather, the objective is that in looking at the experiences that shaped those that 

come after it and vice versa, is to engage in the critical task of elaborating “what laws govern 

cultural activity and determine the nature of its products”5 In examining why Western 

scholarship has largely resisted this approach, Walter Abel critically appraises its strengths and 

weaknesses:

The reasons for [not practicing interpretive comprehension] may lie partly in the sheer 
intellectual difficulty of handling a frame of reference which involves, not one filed of 
knowledge alone, but the interplay of many different fields. But there are probably 
unconscious reasons as well. Our dominantly individualistic philosophy of life has
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perhaps made us averse to exploring and applying the social implications of depth history.6

Yet, chief among the problems of wielding together a wide breadth of discipline and doing

each justice is that contemporary academia has little patience for rounded human development,

the pursuit of depth to the comprehension of historical phenomena cannot ignore the central fact

of the human experience: its relationality. No time period, or event in the cultural, economic

and psychological life of a people is unconnected to prior experiences. As such,

.. .no period can be adequately studied exclusively in terms of its surface phenomena, and 
that such phenomena are related to obscure and complex processes of historical 
metabolism involving the whole range of man’s cultural, social,... economic [psychic and 
spiritual] existence.7

Particularly coming from the vantage point an African Centered perspective on examining the 

life of the colonializer, interpretive comprehension is a key weapon against the colonization of 

all facets of human life. Notably, that the experience of the colonizer can be subject to critical 

scrutiny in the pursuit of elaborating laws that govern their cultural activity, interpretive 

comprehension strikes a blow at the “spontaneous philosophy” contained in language, common- 

sense, and religion (beliefs, superstitions, and folk-lore) of the colonizer that masquerades as 

true awareness.8 Gramsci observes that “the starting-point of critical elaboration is the 

consciousness of what one really is, and is ‘knowing thyself as a product of the historical 

process to date which has deposited in you an infinity of traces, without leaving an inventory”.9 

Particularly for African people who continue to undergo the violence of colonialism of the mind 

and body, and, currently surrounded by the carceral context of racist spontaneous philosophical 

assumptions, critical elaboration means to reject the master’s predetermined definitions for the 

colonial subject. This means seeing, naming and compiling an inventory of traces that have 

created the myth of “Black” criminality. In effect, through a depth approach to the examination
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of European cultural development and behaviour, the goal is to develop cultural laws by

which it “becomes relatively easy to “make sense” of the pattern of European development” 10

Throughout this dissertation, I suggest the belief that African men commit more crime is an 

ideology that mistakes the form of crime for its essence; or more concretely, uses flawed 

statistics to disguise racist assumptions and practices that scapegoat African Canadian men for 

the “problem” of “index crimes” in society. Where the myth of “Black” crime is concerned, it 

seems a century of Western sociology goes out the window. Nullified are the profound 

observations Durkheim made in 1893 concerning the ubiquity and essential nature of crime in 

organized life (see chapter 2). Following this, is W. E. B. Dubois’ 1899 observations that 

African (Americans) are at once blamed for crime in the abstract as they are forced by social 

exclusion and poverty into social conditions in which the contingency of criminal careers are 

reasonable options11 (see chapter 6 and 7). Following Dubois is Willem Bonger’s 1915 

observation that capitalist society produces crime in all classes and his 1939 observation that 

there is no relationship between race and crime (see chapter 7). My aim is not to explain the 

disjuncture between the revolution in sociology that intellectually bankrupted the (still 

pervasive) scientific racism of the late 19th century and contemporary “White” Canadian 

society’s commitment to racist beliefs. The latter is implied in my effort to debunk the 

mythology that African Canadian men are criminogenic12 by nature or culture. In chapter 7 ,1 

demonstrate that men of African descent are no more prone to crime than others and that the
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roots of this myth stem in part from the criminalizing realities of African enslavement to 

Europeans (chapter 6). Unlike a good deal of the work that attempts to explain or debunk the 

race/crime link, I do not systematically focus my attention on “Black” culture or men of African 

descent. Rather, since it is Europeans who have created and systematically perpetuate the myth 

of “Black” crime, as well as creating the material conditions for criminality to occur among 

African Canadian people, it is on “White” culture, society and psychology that I direct my 

attention.

As indicated by this chapters opening quotations from Toni Morrison and Theodore 

Adorno, my intention is to develop an applied theory that does more than examine the impact of 

the “Black” crime myth on African Canadian males. This theorizing will account dialectically 

for the privileges that European-Canadians, as a pan-cultural group, collectively derive from the 

production of this mythology: I will analyse and discuss this as a systemic “White racial 

subsidy” in chapters 3, 6, 7 and 8. Like Morrison and Adorno, the elaboration of my topic 

requires an analysis of multiple rather than a single causal explanatory “factor”. I endeavor to 

simultaneously account for how the myth of African male criminality is generated and 

reproduced from within the European economic, sociological and psycho-cultural experience, as 

well as how the image and experiences of African men are shaped by the European perpetuation 

of this mythology. The questions: “what’s in it for European people?”, “what are the roots of 

the “Black” crime myth?”, “how are images of African criminality perpetuated?”, “what are the 

vehicles for its dissemination?”, and “how are African people in general, but in this particular 

instance, African men, affected by this myth?” are broad theoretical and empirical questions. 

That I attempt to address these questions in one study suggests there is an interdependence that 

compels a drive toward interpretation comprehension. In other words, this is a study that
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interprets the criminalization of African Canadian men through the benefit of an 

interdisciplinary approach that integrates the various components that make up the myth of 

“Black” crime.

As indicated by the foregoing discussion on interpretive comprehension, the questions I 

propose cross-cut many points of interaction between personal life, structural organization, and 

their articulations in history, mythology, psychology and social organization. As such, the 

objective is not merely to critically itemize the contemporary image of “Black” men in the news 

media or recounting personal experiences of criminalization. These questions indicate that not 

only must the criminalization of African men be accounted for in terms of its racial uniqueness, 

but the social context and the cultural milieu in which it owes its propagation must itself be 

accounted for as part of coherent explanation. This means in essence, as Theodor Adorno 

suggested for an explanatory account for why the Jew was selected as a scapegoat in Nazi 

Germany, that the

Problem of the ‘uniqueness’ of the anti-Jewish phenomenon could be approached 
only by recourse to a theory that ‘would neither enumerate a diversity of ‘factors’ nor 
single out a specific one as ‘the’ cause but rather develop a unified framework within 
which all the ‘elements’ are linked together consistently. This would amount to 
nothing less than a theory of modem society as a whole.13

Whereas Adomo was not explicit that he was looking at contemporary Christian capitalist

society, borrowing Edward Said’s term “occidentalism”, I will state that mine is explicitly a

theory of Canadian Occidental society and the roots of its anti-black and anti-African

predisposition. My account may come across as more strident and polemic than Adorno’s

account for two principal reasons. At a political level, Europeans and their culture, representing

the universal ideal of humanity are not typically subjected to intense scrutiny from the racial

Other. Thus, the language that articulates the racial politics of European self-interest from the
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perspective of the world majority will be strident and polemic by nature of the subject matter.

And, at a theoretical level, whereas Adomo strangely remains in the contemporary world,

seeking to find explanations for a historical problem that is as much material as it is psychic and

spiritual, I seek to peer through the haze of fog that European culture has foisted to mystify its

arrogant supremacy. Like the emperor who has no clothes it is high time to break through

European cultural mystique and visualize their individual, collective identity and culture in its

racial nakedness. For by its mystique Europe has controlled images of itself and of Others, and

by its methods including the bible, gun and recently the atom bomb, it has created a world of its

making to the advantage of its people. Commenting on the unmasking of this mystique and

seeing its racial politics, Dr. John Henrik Clarke argues:

I have referred to this as the manifestation of the evil genius of Europe. They 
were the last branch of the human family to emerge into that arena called 
civilization. In their conquest of the minds of most of mankind they have been 
able to convince themselves and others that they were indispensable to 
civilization, and without them it would not have existed.14

These are crucial points to consider, and I lay out below the theoretical elements involved in this

unmasking of European cultural mystique and its inherent dominative mode toward blackness

and African people.

Methods I: psycho-history of “White” racism

Scholars concerned with elucidating the manifestation of racism emergent from Europe’s 

explosion into global empire have provided a vital and compelling analysis of what may be 

considered a “modem” phenomenon.15 However, all my reading of exploitation in human 

affairs suggests otherwise. They are correct in articulating the “modem” dimensions and forms 

of race and racism. However, I would argue that race and racism have been integral in human 

history and have therefore had a long tenure. Race, in contemporary life as in history is not
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everything. But as Richard Dyer points out, as “people of goodwill everywhere struggle to 

overcome the prejudices and barriers of race.. .it is never not a factor, never not in play”16 Not 

only have “modernist” influenced accounts of race and racism failed to recognize the metabolic 

precursors or “spontaneous philosophy” of race, they have failed to recognize the uniqueness of 

anti-blackness and anti-African racism in European culture and history. In lumping anti-African 

racism along with other racisms of modernity, or at least not seeing its distinctiveness, these 

approaches mystify the comprehension of the uniqueness and specificity of anti-African racism 

in Western culture. As such, even among those whose designated task is to explain the 

criminalization of African males, as is the case with Frances Henry’s “racialization of crime” 

concept (see chapter 8 for discussion), they are unable to account for why they are uniquely 

qualified as targets for crime scapegoating even as other scapegoat targets exist and are 

available. In part, this failure is built into efforts to break away from a black/white dichotomy 

that ignores the experiences of non-Africans vis-a-vis “White” racism. It must however be 

recognized that a black/white racial dichotomy is not exclusive, rather in the context of white 

supremacy it is an inclusive polarity that gives meaning and definition to intermediate racial 

categories.

The fundamental question I believe that must be addressed here is this: if racism 

emerged with “modernity,” and if social phenomena “are related to obscure and complex 

processes of historical metabolism”,17 does it not stand to reason that racism did not 

“spontaneously” rise with Western capitalism and liberal democratic ideology? Could it not be 

a steady accretion of cultural, historical, material, psychological, and spiritual processes that 

bubble to the surface with ever increasing clarity and intentionality in contemporary life? If, as 

I argue, anti-African racism, of which criminalization is but one manifestation, is both latent and
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deep in Western society, what is the genealogy of the deviant image that has so powerfully 

congealed historically and contemporaneously around the bodies of African men? And what, in 

the context of European culture and psychololgy makes, the symbology of the African male a 

sign of danger, the demonic and pollution so convincing and hard to dislodge in the midst of 

liberal democratic discourse on the formal equality of persons?

In addressing some of the historical and social conditions and psychological factors that 

provide explanation for the enduring ritual of the racial assassination of African men’s image, I 

contend that the “modernist” perspective is only a half-measure toward understanding the 

problem of European anti-African racism, its reproduction and its effects on “White” behaviour 

and psychology. If the present can only be understood in light of the past, it behoves us not to 

truncate so profound a historical continuity by pretending its inventory began with one 

particular moment of material exploitation. The study of racism must of necessity be historical 

and psychological, not only because throughout human history the commitment to racist ideas 

has often contradicted rational and material logic, but psychology facilitates a depth to the 

historical-materialist method. Through this correlation, sense can be made of “the unconscious 

foundations of collective beliefs”18 that guide a groups interaction toward other group’s, and its 

modes and social relations of production (following Lewis Gordon, I suggest that racism is less 

an instance of unconsciousness than a matter or bad faith. See introduction and chapter 8 of this 

work). The unified unconscious beliefs of a culture, whose articulation is expressed through the 

conscious manifestation of “spontaneous philosophy” and mythologies of racial origin, are not 

spontaneous in that they emerge without history. Rather, I will show that in the context of 

“White” racism, mythologies of racial being reflect anthropological assumptions and 

foundations, or the Asili as Marimba Ani19 refers to it, that are the germinal seed and DNA of a
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culture which account for the development and logos of a culture’s collective material, 

psychological and spiritual life. By means of a psycho-historical perspective of European 

culture (art, language, religion and thought), materialism and psychology, I will compile an 

inventory by tracing the metabolites of anti-blackness and anti-African racism and its 

culmination in the demonization of African men and its transvaluation into the contemporary 

myth of “Black” criminality.

Following Frantz Fanon’s path breaking historical and psychological examination of

anti-blackness and anti-African racism in the West is Kovel’s equally important work on the

psycho-history of White anti-African racism. Aspiring to depth-psychology that reveals the

inner essence of a culture’s psychic life, the objective of this approach is to

delineate what many know intuitively: that racism, far from being the 
simple delusion of a bigoted and ignorant minority, is a set of beliefs 
whose structure arises from the deepest levels of our lives -  from the 
fabric of assumptions we make about the world, ourselves, and others, 
and from patterns of fundamental social activities.20

Kovel engages in a psychoanalytic materialist analysis of European culture’s virulently hateful

predisposition toward African people by tracing the symbolic significance of black and white

colour symbolisms in collective psychology and identity formation in European culture. From

Kovel’s perspective psycho-history is a conceptual framework that conceives of culture “as a

system o f shared meanings, an organized structure of symbols, made by men (sic) in order to

define their world and regulate their mutual relations”21 [italics in original]. It is through

examining the shared system of meanings attached to blackness and whiteness, their articulation

through media of communication and the role that power plays in asserting these meanings onto

the natural and social world that the full extent of the “phobogenic” objectification of African

men can be understood.
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Following Kovel, I suggest that shared symbols through which meaning is applied to 

the natural and social world is of two orders. Those that are primary and abstract: blackness 

represents to the European death, disease, crime; and those that are secondary and are objects to 

which symbolic meaning is applied: hence, the “black death” and “Black” crime. It can be 

argued that recourse to the idea of a matrix of meaning and one that is manichean (black and 

white) at that, can be accomplished without the esoteric art of psychology. For instance, Merlin 

Stone argues in Three Thousand years o f Racism22 that racism, that like all forms of 

exploitation, racism is rooted in economic exploitation, hence her advocation of “economic 

racism”. While Stone admits there is a cultural component to racism, and that as a process 

racism cannot be fully understood without this aspect, it is secondary to the principal conception 

that materialism is at the heart of all articulations of racism: contemporary and historical. 

However, when Stone admits,that economic racism can only be sustained by its ideological and 

rationalizing counterpart - “cultural racism” -  she is essentially making a choice to ignore the 

role of psychology and the symbolic matrix through which racist culture’s articulate their Asili 

(endemic structure) and express thought (what Ani refers to as as the utamawazo) and spiritual 

essence (what Ani refers to as utamaroho)?3 The choice to avoid psychoanalysis as a logical 

extension in “cultural racism” becomes clear when Stone defines “cultural racism” as the 

“propagandizing and/or believing that a racial or ethnic group other than one’s own is innately 

inferior in human development” [italics added].24 To avoid the psychological basis of a 

culture’s modus vivendi limits the analysis of beliefs sustained by a matrix of symbols and 

“spontaneous philosophies” produced by a culture to guide the mental, material, and social life 

of its adherents. This matrix of black and white representing the affective, axiological, 

epistemological, and symbolic basis of the European worldview is the fount from which I will
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seek to elucidate one of the world history’s most salient and enduring threads -  the 

domination of white skinned people over black skinned people. By such means, may European 

people’s generally obstinate commitment to the belief in African men’s criminality be 

explained.

In arguing that a psycho-cultural matrix of symbolic meanings represent the seed of a 

culture, and that this guides its thought, actions, and spiritual essence, I may be criticized a) for 

suggesting a progressive and incremental linearity of racial thought when in fact race is a non

linear, fluid and non-biological concept; b) for speaking monolithically and transhistorically of a 

European culture whose geo-political outlines congealed only after the Christian Crusades; and 

c) for falsely homogenizing the diversity of cultural expression among Europeans. All of this is 

true -  to a certain extent. But, my concern is not with the differences between various European 

national and ethnic groups, but with the similarities which collectively define them as a 

civilization/culture and their similar response to African people. As to the notion that I am 

making a transhistorical argument, which is to say an anti-history history, the fact, as I will 

demonstrate, that a particular image of African people has endured in the Caucasoid imagination 

for thousands of years will be its own response. To say that ideas such as anti-African racism 

and anti-blackness have continuity, longevity, and transferability, is intended to affirm history 

rather than deny it.

Because I argue from the specificity of an African perspective, I will demonstrate that 

while the Caucasoid/European encounter with Africans has had some neutral to positive 

outcomes,25 the greater part of this ongoing historic encounter weighs heavily on the side of 

Caucasoid/European aggression and domination.26 I argue that to understand how and why the 

Asili or symbolic matrix of European culture creates and selects personality types that advance
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the cultures “socio-genic”27 hatred and dominative mode toward blackness and its symbolic

transference onto African people, it is essential to examine the Manichean matrix in psycho-

historical terms. This is not an “evolutionary theory” of socio-cultural progression, it is rather

an assertion that cultures are what they are and are able to have continuity because the hidden

and overt organizing principles of the culture selects and rewards personality types that best

perpetuates the culture. Cultures I believe are like individuals: they are constituted selves with

the full compliment of somatic imagery and psychological processes that define their being: ego,

id and superego (see chapter 4 for expanded discussion of the cultural personality). In a similar

way, though writing of society not culture, Durkheim pointed to the existence of a collective

conscience and its continuity:

The totality of beliefs and sentiments common to average citizens of the same 
society forms a determinate system which has its own life; one may call it the 
collective or common conscience.. ..Moreover, it does not change with each 
generation, but, on the contrary, it connects successive generations with one 
another.. .It is the psychical type of society, a type which has its properties, its 
conditions of existence, its mode of development, just as individual types,

OHalthough in a different way.

In the European cultural personality, blackness and the African are mutually transferable 

symbols that represent beliefs, modes of being and sentiments through which the European 

cultural personality expresses itself. In particular, through the manichean matrix (black/white, 

good/evil, male/female), the principal symbolic system that defines the psyche in Western 

Asiatic culture in general, for close to 3500 years, in one place or another, the view of white 

“purity” and “black” impurity has subjected people of African heritage to Caucasian physical 

and psychological domination and negative image characterization. Western Asiatic culture in 

essence produces and rewards racist personality types while punishing those types that strive for 

racial transcendence and refute the infantile arrogance of Caucasoid psycho-cultural training
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After having addressed the point that the issue here is not the homogenization of 

European peoples, since anti-blackness and anti-African racism are unifying pan-cultural 

themes, I may be subject to the criticism that “Europe/Europeans” did not exist around 3500 BC 

or even 1000 years ago. This for me is but a minor terminological issue. There may not have 

been a “Europe” or “Europeans” as we know them today, but there certainly were Caucasoid 

groups whose primary domains were north western Asia. And it is from this group and 

geographical region that one finds the principal genealogical locus of the anti-African and anti

black personality. The Aryan invaders from North Western Asia who overran the indigenous 

African populations of India, the “Middle-East” and eventually North Africa were the standard 

bearers of a racial logic (expressed in art, economics, religion, and thought) that is still today 

defined in the Caucasoid/European collective psychology. The racist logos of their predecessors 

has not only been inherited and displayed in national mythologies of racial purity, it has been 

expanded upon by post 1492 Europe in an on-going orgy of genocide. And, it was Europeans 

who initiated a new phase of racism, particularly anti-African racism, spreading it to the world 

on the wings of capitalism, colonialism, imperialism, and slavery, out of which the 

criminalization of African men in law and social practice would find its contemporary origins.

Finally, the idea that there is too much diversity among Europeans to argue for any 

measure of cultural coherency has no application to this study. If as I argue that among societies 

which share a common cultural root, there are over-riding consistencies and patterns which 

stand equal or greater than any difference among them, then in spite of its diversity, Europe, as a 

distinct geo-cultural entity, stands entirely coherent in its anti-blackness and anti-African 

racism. I argue that with all European societies the hatred of blackness and the symbolic and
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manifest demonization of the African male body points to the commonality and consistency of 

a latent psycho-cultural idea in which the criminalization of African males is but a 

manifestation.

Methods II: Capitalist society, consensus, solidarity and the 
psychology of racial scapegoating

The psycho-historical inventory of anti-blackness and anti-African racism in Western 

culture that I have advocated thus far cannot totally explain the criminalization of African males 

either. To achieve sociological interpretive comprehension it is essential to adumbrate an image 

of society, both generalis and spefica, in which the psycho-history of anti-African racism and 

anti-blacknkess and the myth of “Black” criminality are functionally significant for the 

reproduction of social order and relations within it. Particularly, as I suggest, the European 

cultural personality is ontologically oriented toward hostility and negation of blackness and the 

African personality, analytic conceptualizations such as conflict and consensus are expanded 

beyond their hermetic boundaries. As analytical tools, the conventional either/or perspectives of 

conflict or consensus are not useful here. Whether “mechanical” or “organic”societies exist as 

entities based on human cooperation, and this clearly presupposes some form of consensus and 

solidarity, cooperation or sacrifice to the will o f the group is not always given. That human 

cooperation requires a certain degree of coercion and that social relations paradoxically 

produces individuality suggests that conflict is as important as cooperation in ensuring the 

existence of society and innovations within it. With the exception of war, neither taking priority 

but existing in equilibrium, consensus and solidarity result from negotiation and struggle 

between competing groups, movements and individuals over how to structure human and social 

relations of production. Connected to negotiation and struggle, consensus and solidarity also
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arise from the perception of threats to collective life. Such threats, in the form of opposing 

movements, behaviours such as deviance and crime, and ascribed existential differences 

presented by outsiders all, establish the grounds for the building of consensus and social 

solidarity within heterogeneous societies.

Given that a multiplicity of differences (age, class, ethnicity/race, gender and sexuality) 

often generate conflict, how, in a liberal democratic order such as Canada that articulates 

equality of persons, are consensus and social solidarity to be built? In the first instance it must 

be made clear that Canada, in spite of its heterogeneity, is a colonial settler society with a 

racialized (here the term is appropriate) caste/class hierarchy and system of preferences. Caste 

and class signal different structures and social experiences in that the former is impervious and 

the latter porous. The two however combine in the presence of race, under specific 

circumstances, to generate a complex alchemy of consensus, selective exclusion and solidarity. 

Race, though it is not outside the realm of gender, is a principal ingredient in North America 

that determines how and when social relations will take on specific elements and degrees of 

caste and class.29 Defined by heterogeneity and a social hierarchy of dominance and supremacy, 

Canada may be called a “heterodominant”30 society for the reason that its liberal ideology 

obfuscates and incorporates racial hermeticism while permitting selective locations of social 

porousness. In this context, European ethnic groups are at the highest level of this racial 

hierarchy. In Canada, the US and some parts of the English-speaking Caribbean, Anglo-Saxon 

Protestants sit atop this ethnic and racial hierarchy. Paradoxically, in spite of a descending order 

of ethnic valuation among European ethnic groups, which is often articulated in inter-ethnic 

class competition, racial worth has relatively evenly distributed among them since the mid-20th 

century. I suggest that inter-ethnic class conflict and competition among Europeans has an
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inherent elastic limitation. When confronted with class competition and social agitation by 

racial “outsiders” for greater access to the rewards of capitalist society, equal to the unmasking 

of liberal ideology, is that the system of “White” racial preferences is also unmasked. 

Consequently, “White” ethnic groups are consensually drawn together as a tribal force and their 

continued existence depends on actively pursuing “White” privilege through practices of 

marginalizing world majority Canadians.

Historically, though various European ethnic groups have “pushed” for inclusion into the 

“White” social order as much as the increasing presence of racial Others constitutes a “pull” 

toward an inclusive hegemonic whiteness, “White” people in North America constitute a racial 

“in-group” by virtue of their “white” skin.31 While there is individual latitude for upward 

mobility, not all “insider” “White” ethnic groups are equally integrated into the caste system of 

racial dominance. As the “White” group is not ethnicially and politically monolothic in its 

caste-like structure, it goes without saying that classes within and between members of the 

“White” caste are not monolithic either; for within them are competing economic, social
t

interests, and status groups. Giving a fuller elaboration to this point, the neo-Weberian Frank 

Parkin argued:

...exclusionary social closure is an aspect of conflict and cleavage within social 
classes as well as between them. That is to say, exclusion strategies aimed at 
what Weber calls the ‘monopolization of opportunities’ are frequently employed 
by one segment of the subordinate class against another, most usually on the 
basis of race, sex, ethnicity, or some other collectivist attribute. This is also a 
way of saying that exploitation occurs within the subordiniate class as well as 
against it, since the forms of collective action involved entail the use of power in 
such a way as to create a stratum of socially excluded inferiors.. ..Examples of 
such exploitative practices within the working class are common enough; they 
would included the organized resistance of men against equal employment 
opportunities and legal rights for women; the efforts of Protestant workers in 
Ulster to exclude Catholics from skilled jobs and from p;political office; the 
action of white workers in the United States to deny blacks equal access to
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schools and housing; or the attempt by one language group, as in Belgium or Canada, 
to monopolize key posts and resources, and so forth.3

And as classes are not monolithic but segmented constituencies with competing and divergent 

interests, neither are ethno-racial “out-groups” groups monolithic, for within them are similar 

cleavages reflecting structural forces at play in the “hetero-dominant” racial group.

With attention focused on the “hetero-dominant” “White” group, I argue that various 

efforts to resolve the ideological and material contradictions generated by liberal democracy and 

capitalism lead to a convergent class and racial alchemy. This alchemy is at once the basis for 

“in-group” “White” consensus and social solidarity as its members are centripetally pushed 

together by a sense of shared entitlement generated by a history of social and State institutions 

that promote “White” material advantage. In a historical process argues Cheryl Harris, 

“whiteness”, hence, “White” people, are endowed with propietory and property rights. It is a 

question of dialectics in which the exclusion and social closure of “hetero-subordinate” groups 

represent a racial subsidy for the psychological and material benefit of the “White” “hetero

dominant” group.33 Arguments made by Patricia Williams suggests this convergent caste/class 

and racial alchemy is a quid pro quo: “With the imperiviously divided symmetry of the 

marketplace, social costs to blacks are simply not seen as costs to whites, just as blacks do not 

share in the advances whites may enjoy”.34 And, while “White” consensus and social solidarity 

are strained by the centrifugal forces of the contradictions generated by liberal democracy and 

internal capitalist competition, there is an acute awareness that the entire structure of any and all 

advantages arrogated by European-Canadians depends upon democratically excluding any 

economic competition that may constitute a critical mass. Paradoxically, while a “nigger a day 

keeps the class warfare away” by uniting the “White” body politic against a common hate-
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object, the strivings of that very hate-object, believing it is entitled to upward mobility where 

it has merit/credentials, is also an instrument in the hands of the “heterodominant” elite by 

which they frustrate and obstruct the “usurpation” of various subordinate elements within the 

“heterodominant” caste/class hierarchy. Be it at the level of primary or secondary contradiction, 

consensus, compliance, discipline, and solidarity within and between the “hetero-dominant” 

caste/class structure depends heavily on manufacturing enemies and demonizing racial “out

groups”. The image of the “Black” man as a criminal is a vitally significant projection and 

object of hate that simultaneously serves the centripetal and centrifugal forces within “hetero- 

dominant” “White” caste/class hiearchy in Canada.

The work of Ferdinand Tonnies provides a critical point of entry to the sociology of the 

criminalization of African males in Canada as a “hetero-dominant” society. While Tonnies does 

not specifically use the words “social solidarity” (this is Durkheim’s contribution) in 

conjunction with his “sociological interpretation...[of] human relationships and associations”, 

he was in effect seeking to explain how social solidarity and consensus are achieved in what he 

referred to as Gesellschaft (“society”), that is large-scale impersonal and socially fragmented 

societies versus Gemeinschaft (“community”), small-scale societies typified by close filial ties. 

Seeking to explain the alienating, dispiriting, and anomic effects of the industrial revolution in 

which he lived, Tonnies drew from the work of Karl Marx and argued that Gemeinschafts were 

immediate and mutual relations based on “organic solidarity”. In such social formations, he 

argued solidarity was an inherent or “organic” features of life determined by the closeness of 

filial bonds, the recognition of duty to the group, and priority given to collective interests over 

individual desires. Tonnies noted that Gemeinschaft included a range of social life from 

friendship, family, rural, and town life within Gesellschaft itself.35 The relations that are
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included in Gemeinschaft are communities based on blood ties, locality, and like-

mindedness.36 By definition however, Gesellschaft includes large scale abstract and impersonal

relations: that is the arbitrary qualities of city, national, and cosmopolitan life. In short

Gemeinschafts can exist within Gesellschaft, but by definition the reverse is impossible.

To prevent confusion between Tonnies and Durkheim’s articulation of “mechanical”

and “organic” solidarity, I will briefly outline the distinction between the two theorists to

elaborate why Tonnies conceptualization is compatible with my perspective. Durkheim

inexplicably inverts Tonnies’original constructs that explain conflicting types of social

organization. Tonnies began from the proposition that collective life begins with mutual aid

(organic) and its transformation into more complex relations leads to contracts and the State

(mechanical). Hence, based on the basic elements of human association,

The relationship itself, and also the resulting assocation, is conceived of either as 
real and organic life -  this is the essential characteristic of the Gemeinschaft 
(community); or as imaginary and mechanical structure -  this is the concept of 
Gesellschaft (society).3

Though influenced by Tonnies, Durkheim’s account of “mechanical” and “organic”

solidarity do not have Tonnies’ Marxist overtones, but rather, a natural science basis. For

Durkheim “mechanical” solidarity in society arises from an anology to inorganic molecules

in physics and chemistry. Societies, he argues, characterized by “mechanical” solidarity

reflect small-scale societies where indivuation is not greatly marked. Durkheim assumed

that “individuals” in small scale societies, in which there is no clear cut division of labour,

have no action and thought beyond that determined by the collective: the “individual” is

indistinguishable from the collective itself and each are a mirror reflection of the other.38

Unlike Tonnies who suggested that communal bonds are “organic”, in that they are “natural”
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and do not require mediating influences such as the State, Durkheim suggests, in a somewhat 

confusing way, that such social organisms are in effect “inorganic”, because like inorganic 

molecules they are motionless until joined by some force to another molecule. The 

distinction between the two theorists may rest on Tonnies implicit moral criticism that 

Western progress imposes misery on humanity by separating economics and politics from 

ethical performance. Durkheim on the other hand seems to support a view that implicitly 

valorizes Western “progress” as “organic”, therefore good, because it reflects a more 

sophisticated individual and collective cultural development.

For Durkheim then,

[t]he social molecules which can be coherent [ie., communal] in this way can act 
together only in the measure that they have no actions of their own, as the 
molecules of inorganic bodies. That is why we propose to call this type of 
solidarity mechanical.. ,39

However, to qualify the analogy between physical and social molecules, Durkheim adds that

“[t]he term [mechanical solidarity] does not signify that it is produced by mechanical and

artificial means”.40 Rather,

We call it that only by analogy to the cohesion which unites the elements of an 
inanimate body, as opposed to that which makes a unity out of elements of a 
living body. What justifies this term is that the link which thus unites the 
individual to society is wholly analogous to that which attaches a thing to a 
person.41

Although Tonnies alludes also chemistry and physics and recognizes their philosophical 

implications, he is at the same time critical of ‘scientific’ explanations of human relations. So, 

whereas Tonnies keeps his conception of “organic” solidarity firmly rooted in a humanistic 

approach, Durkheim’s scientism not only obfuscates exactly how his conception of small-scale 

societies qualifies them as “mechanical”, but it imposes confusion on the counter-intuitive logic

R eproduced  with perm ission of the copyright owner. Further reproduction prohibited without perm ission.



63
of his conception. Durkheim’s conception of “organic” solidarity suffers equally from

confusion and counter-intuitiveness. Whereas Tonnies argued that in large-scale and

differentiated societies social contracts and the State are “mechanical” guarantors of social

solidarity, Durkheim proposes the opposite:

Society becomes more capable of collective movement, at the same time that 
each of its elements has more freedom of movement, at the same time that each 
of its elements has more freedom of movement. This solidarity resembles that 
which we observe among higher animals. Each organ, in effect, has its special 
physiognomy, its autonomy. And, moreover, the unity of the organism is as 
great as the individuation of the parts is more marked. Because of this analogy, 
we propose to call the solidarity which is due to the division of labor, organic.42

It is inconceivable to my mind that because biological organs in the physiognomy of vertibrates

perform independent functions, and that this may mirror the division of labour in society that

this in any way means that a society with divided labour and high levels of self-serving

individualism is in any way “organic”. For these criticisms of Durkheim’s conception of

“organic” and “mechanical” solidarity, and not least of which because Tonnies’

conceptualization seem more logically consistent, I will remain true to Tonnies rather than

contemporary sociology’s conventional endorsement of Durkheim’s counter-intuitive

conceptualization. Another reason for finding Tonnies more convincing than Durkheim are that

his conceptions of Gesellschaft!Gemainschaft and “organic/mechanical” solidarity are logically

consistent with an African Centered critique of the social organization of “hetero-dominant”

supremacist societies such as Canada.

According to Tonnies Gesellschaft societies are defined primarily by of their scale,

impersonal nature, and heterogeneity which require the manufacture, by “mechanical” means

(ie., the State and mass media), of an imagined sense of community. “.. .[I]n Gesellschaff

Tonnies observes, “we find no activities which can be deduced from a unity which exists a prior
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of necessity, which expresses the will and spirit of this unity. Here everyone is out for himself

and hostile to others”.43 Seeming to integrate Hobbes’s Leviathan and Rousseau’s notion of

social contract, Tonnies suggested that the bourgeois State was the essential glue that prevented

the centrifugal forces of heterogeneity and contractualness from tearing society apart. Thus, as a

means of “mechanical solidarity”:

It is indispensable that the State be formed and develop in order that Gesellschaft 
be able to endure; but, on the other hand, it can exert upon the members of 
society only a mechanical action which cannot last indenfinitely. By a quite 
artificial coercion, it can repress for a time all the internal contradicitons, all the 
strains which rend society, but sooner or later they will manage to burst forth. It 
has true power only to the extent that it represents common ideas and common
• 44mterests.

Excluding the prognosis that the “mechanical action” of the bouregois State cannot last, the 

ideal of citizenship amidst heterogeneity must be constructed within popular ideology and 

widely consumed consensual signs and symbols: templates of deviance, difference, Otherness 

and threats both inside and outside the State 45

In essence the State must manage the inclusiveness of citizenship with the tensions that 

arise from heterogeneity in ethnicity/race, political views, languages, religion, and regionality 

within nation-State itself. Against centrifugal impulses that are a response to the competitive 

and materialist drives in society, the State must give the appearance that it upholds a universality 

of citizenship in spite of institutional and wider “hetero-dominant” cultural practices of which it 

is a part, and which use deviant labels to perpetuate the exclusion of “hetero-subordinate” 

groups/citizens within the nation-State. Paradoxically, inasmuch as the State oversees a 

competitive “heterodominant” social order and builds out of this a national consensus of 

identification with the nation-State, the imagined community can be mobilized, but not without 

difficulty of opposition from a minority of “heterodominant” dissenters and marginalized
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“hetero-subordinate” groups. Dissenters and resisters alike, get cast into a mold as deviant 

and traiterous, thereby representing identifiable and embodied threats that drive the State’s (and 

citizens) desired consensualist agenda. Solidarity is therefore strategically and actively pursued 

by the State through the representation of danger associated with “internal and external Others, 

against which the State’s subjects constitute themselves as armored individuals while 

experiencing this process as pleasure”.46

Tonnies was therefore correct to point to the role of the State in generating “mechanical” 

solidarity. He may have even forshadowed Gramsci’s conception of hegemony as the State’s 

preeminant mechanical strategy for social solidarity through winning the support of the 

subordinate classes by making specific concessions to them. Hegemony, however, is not only 

imposed onto the subject in capitalist society, importantly, its consumption is wedded to the 

complicity of the capitalist subject with bourgeois societies ideals values. Capitalist reality, I 

argue, creates structural and personal problems, anxiety, crime, and social malais etc., for which 

paradoxically greater commitment to capitalism is offered as the solution. As such, though 

hegemony may have an element of coercion as its subtext, it succeeds because it is generated 

from the fabric of everyday capitalist reality.

Gesellschafts are societies whose validation of internal competitiveness and 

contractually grounded social relations are characterized by a dual process of class parasitism 

and its expansionist supremacist correlate -  imperialism. While class parasitism is a 

precondition for its expansionism (colonialism, imperialism), both forces in the context of 

“heterodominant” societies are also simultaneous and self-reinforcing. Western European 

Gesellschafts, if taken as a totality, have demonstrated a unique intensity and longevity of social

th  •organization that is at once parasitic and predatory. Following early 20 century Dutch Marxist
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sociologist, Willem Bonger, Jeffrey Reiman points to the unique social-psychology that arises

from accepting the ideology of democratic opportunity in a parasitic capitalist society:

competitive capitalism produces egotistic motives and undermines compassion 
for the misfortunes of others and thus makes human beings literally more capable 
o f crime -  more capable of preying on their fellows without moral inhibition or 
remorse -  than earlier cultures that emphasized cooperation rather than 
competition.47

Capitalism can be said, therefore, to produce a unique psychology with unique social 

consequences, both for criminality and conformity that drives these consequences further on in 

maintaining the status quo. This unique psychology produces and is produced by the inherent 

characteristics of capitalist social and material relations. To this extent, capitalist existence 

survives,

.. .on.. .competitive forms of social and economic interaction and upon 
substantial inequalities in the allocation of social resources. Without inequalities, 
it would me much more difficult to induce workers to work in alienating 
environments. Without competition and a competitive ideology, workers might 
not be inclined to struggle to improve their relative income and status in society 
by working harder. Finally, although rights of property are protected, capitalist 
societies do not guarantee economic security to most of their individual 
members. Individuals must fend for themselves, finding the best available 
opportunities to provide for themselves and their families.. .Driven by the fear of 
economic insecurity and by a competitive desire to gain some of the goods 
unequally distributed throughout the society, many individuals will eventually 
become “criminals” 48

Many more will not, however, become “criminals” but conformists and willing accomplices in 

the reproduction of capitalism.
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It is the revenge of the criminal upon the society which crushes him. The 
concentration of public sentiment upon the criminal which mobilizes the 
institution of justice, paralyzes the undertaking to conceive our common goods in 
terms of their use. The majesty of the law is that of the sword drawn against a 
common enemy. The evenhandedness of justice is that of universal conscription 
against a common enemy, and that of the abstract definition of rights which 
places the ban upon anyone who falls outside of its rigid terms.1

Let us consider first certain aspects of the problem of the scapegoating of a 
minority (sic) group. As seen from the viewpoint of the community at large, the 
community is split into a good majority and bad minority -  a split consistent with 
the splitting of internal objects into good and bad, and the creation of a good and 
bad internal world. The persecuting group’s belief in its own good is preserved 
by heaping contempt upon and attacking the scapegoated group. The internal 
splitting mechanisms and preservation of the internal good objects of individuals, 
and the attack upon, and contempt for, internal, bad prosecutory objects, are 
reinforced by introjective identification of individuals with other members taking 
part in the group-sanctioned attack upon the scapegoat.2

Chapter 2

Deviance, Labeling, and Social Solidarity: Toward an affective
theory of group hatred

The “nature” of violation and its social construction

The prevailing popular assumption that African Canadian men commit more crime 

selectively misplaces a problem of social organization onto a presumed culturally or genetically 

inherited one. This is an ideological commercialization of a Gesellschaft-l\ke fascistic social 

order’s manufacturing of enemies within and without. Deviations from a norm are, however, 

not the specific property of any one constituent, but on the contrary are ever-present in all social 

strata and social situations where order automatically constructs violation as a dramatic surprise. 

Whereas others, Cesare Lombroso*and now Phillipe Rushton3 and Charles Hermstein and 

Robert Murray,4 argue that the roots of crime reside in individual moral and physical 

imperfection, Durkheim argued that deviance was an essential element in the ‘order of things’.
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For Durkheim, crime did not occur because of the “incorrigible wickedness of men”,5 though he 

seemed to suggest this accusation was not unreasonable, but in sociological terms its roots were 

to be found in the structure society and the nature of society’s reaction.

Arguing in a fashion that suggests social violations are essential to order Durkheim 

asserted that “Crime is not only observed in most societies of a particular species, but in all 

societies of all types” [italics added].6 In a famous citation, reflected in Erik Erikson’s account 

of the social construction of a “crime wave” among the New England Puritans,7 Durkheim 

points out that even in “.. .a community of saints in an exemplary and perfect monastery.. .crime 

as such will be unknown, but faults that appear venial to the ordinary person will arouse the 

same scandal as does normal crime in ordinary societies.. .”.8 Following Durkheim that crime is 

“normal” to social existence and depends on the reaction of observers, David Matza argued that 

“deviant phenomena are common and natural. [And that] they are a normal and inevitable part 

of social life, as is their denunciation, regulation and prohibition”.9 Order and violation are 

dialectical forces that give meaning to life, and as suggested by social anthropologists Freilich, 

Raybeck and Savishinsky, “Arguably,.. .deviance.. .is a necessary condition for the maintenance 

of culture and society”.10 As such, though deviations are normal and natural, the terms deviance 

and deviantization expressly relate to socialization and social contexts in which meaning is 

applied to forms of behaviour, ideas, and practices that violate or are perceived to violate 

widely accepted social norms and values.

By suppressing individuation that may challenge norms and punishing those that do, 

deviance arises “not from the intrinsic importance of the acts but the importance which common 

consciousness ascribes to them”.11 In other words, deviance is not simply a matter of individual 

predilection, it is also produced as a consequence of social ideals and values, morals and the

* Lombroso was a prominent 19th century Italian “empirical” criminologist who believed criminality was inherent 
in social class and bodily features and measurments.
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legislations that seek to reproduce social conformity through negative labels and punishment. 

This fact of social construction becomes clearer when we extend our insights of society from 

anthropology to include those of sociology and psychology. From this perspectival compendia, 

society exists and is perpetuated because of the organizing principles contained in morally 

driven rules that are affective, cognitive and ultimately pedagogical in nature. The ultimate 

function of these rules is to perpetuate the status quo upon which “in-group” cohesion and the 

social order depends.

Under the condition that if society is to exist as an entity that derives its existence from a

set of rules that organize social and productive relations as stable and predictable, rule violations

that upset social expectability must be kept within reasonable limits. And, where violations

occur, their punishment is a public enterprise intended to reassert social cohesion and rule

legitimacy. Durkheim suggests that rule violations only become pathological, and therefore like

an auto-immune disease, when they parasitize and destroy a society rather functioning within

optimal limits to help the society adapt and change. Alternatively, this means that in the

perpetuation of society, rule violation management must not destroy individuation itself: the

basic component for social innovation. As Durkheim pointed out:

Nothing is good indefinitely and without limits. The authority which the moral 
consciousness enjoys must not be excessive, for otherwise no one would dare to 
attack it and it would petrify too easily into an immutable form. For it to evolve, 
individual originality must be allowed to manifest itself. But so that the 
originality of the idealist who dreams of transcending his (sic) era may display 
itself, that of the criminal, which falls short of the age, must also be possible.
One does not go without the other.12

It is as though in creating rules, whose vigorous application is contingent in historical 

moments with greater articulation of individual expression, society calls forth their violation.

As Jean-Paul Sartre observed, “to give oneself laws and to create the possibility of disobeying 

them come to the same thing”.13 By this accounting then, deviance arises not simply from the 

“incorrigible wickedness of men”, but because as Howard Becker argued,
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Social groups create deviance by making the rules whose infraction constitutes 
deviance, and by applying those rules to particular people and labeling them as 
“outsiders”. From this point of view deviance is not the quality of the act the 
person commits, but rather a consequence of the application by others of rules 
and sanctions to an offender. The deviant is one to whom that label has been 
successfully applied; deviant behavior is that people so label.14

By creating rules to which its members must adhere, and which also presuppose their violation,

all societies necessarily contain a mechanism for labeling and with it punishment for violations

of its protocols. However, it not merely acts that are labeled deviant, there is also a

corresponding image or embodied characterization of those who are presumed to be deviant.

This embodied aspect to deviant appellations set the stage for the marking of differences

between “in-groups/out-groups”, conformists/non-conformists, and “normals/deviants”.

Hatred as an affective and cognitive factor in social solidarity

Following Durkheim, Symbolic Interactionists have asserted that crime and deviance are

not inherently a function of a person or act, but rather the application of labels to rules that a

person and their act have violated.15 That the objective of rules are to impose order, stability,

and predictability within the ideological limits of those rules themselves indicates there are

conflicting forces that must be overcome, or negotiated as the case may be, to arrive at

consensus. Deviant labels then, and the stigma associated with them are part of a symbolic

system that play important roles in the maintenance of social order through a pedagogy that

affirms “normality” as opposed to “abnormality”. Goffinan elaborates the dialectical and

pedagogical function of stigma and deviant labeling in micro-sociological interaction:

..an individual who might have been received easily in ordinary social 
intercourse possesses a trait that can obtrude itself upon attention and turn those 
of us whom he (sic) meets away from him, breaking the claim that his other 
attributes have on us. He possesses a stigma, an undesired differentness from 
what we had anticipated. We and those who do not depart negatively from the 
particular expectations at issue I shall call normals”.16

I will elaborate this point more specifically in chapters 5-8 with respect to the European

stigmatization of blackness and African people. For now, I am suggesting that in general the
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convergent articulation of deviance and stigma is a pedagogical tool that instructs “deviants,” as

well as labelers into cognitive awareness of appropriate roles and within this context labels are

also affective and cognitive markers delimiting membership or exclusion. Particularly in the

context of “hetero-dominant” societies, the affective and cognitive aspects of deviant labeling

create what Benedict Anderson referred to as “imagined communities”.

Following Durkheim and G. H. Mead, I am suggesting that deviant labeling works as a

moral corrective on the disorganizing influence of social violations only to the extent that

violations themselves reveal the order, stability, and predictability that daily living requires. In

so doing, deviants and their acts do not, as G. H. Mead observed, inherently pose a danger to

society.17 Rather, of significance is that reactions to them, as Durkheim points out, contain “an

integrative element”18 which countervail and dominate the disintegrating influences of conflict

and division in society. In his famous essay “The Psychology of Punitive Justice,” Mead sums

the argument this way:

On the other side of the ledger stands the fact that the attitude of hostility toward 
the lawbreaker has the unique advantage of uniting all members of the 
community in the emotional solidarity of aggress... .Seemingly without the 
criminal the cohesiveness of society would disappear and the universal goods of 
the community would crumble into mutually repellent individual particles. The 
criminal doe not seriously endanger society by his destructive activities, and on 
the other hand he is responsible for a sense of solidarity, aroused among those 
whose attention would be otherwise centered upon interests quite divergent from 
those of each other, [italics added]19

It can be argued that solidarity can be and is achieved by other means than reaction to the

deviant who becomes cast in the mold of an enemy. Human societies are, however, not solely

constituted by rationalistic and pragmatic strategies for mutual material survival. As evinced by

the Biblical injunction “Man shall not live by bread alone”, Lewis Mumford reminds us that in

the midst of material plenty human beings often times lay their lives on the line for mere ideas

and sentiments, because, in relation to their group, these ideas complete them as human

beings.20 Significantly, commitment to ideas are not separate from material reality, as evinced
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by the soldier who goes to war to protect “a way of life,” or the Libertarian who believes that

within limits even bigots should have freedom of speech. Now, pointing to the powerful role

sentiment plays in organizing aggression toward existential threats, Mead commented “We do

not respect law in the abstract but the values which the laws of the community conserve”. For

[a] man [sic] who defends an apparently unimportant right on principle is 
defending the whole body of analogous rights which a vast complex of habits 
tends to preserve. His emotional attitude, which is seemingly out of proportion 
to the immediate issue, answers to all of those social goods toward which the 
different impulses in the organized body of habits are directed.21

In formulating my argument along lines similar to Mead, I am suggesting that deviant labeling is 

Junctional in the production of social solidarity; and while it is not historically specific and has a 

strong psychological component, it has qualitatively distinct functions depending on whether a 

society is Gemeinschaft or Gesellschaft.'

This aspect of my argument clearly draws on Functionalism. But, while I can appreciate 

the limitations of Functionalism as a school of thought, namely its leaves much unquestioned in 

the status quo, I am more concerned with setting the stage to contend that there are 

psychological aspects to deviant labeling that are intensified by the sociological contradictions 

and problems of “hetero-dominant” societies. At present, I am suggesting two central 

propositions. First, that in the context of the psycho-dynamics of intercultural relations, 

particularly in the context of white supremacy, there is a pre-existing conditioned response to 

directing aggression toward an enemy. And second, within the orbit of these intercultural 

relations in a capitalist framework, the “differentness” of the racial Other represents an 

acceptable target for stigmatic objectifications that produce psychological therapeutic release 

and social solidarity for the “hetero-dominant” “White” group. The question of how this pre

existing psycho-social conditioning is brought into being will be examined below, and applied 

more specifically to the psycho-history of European culture (chapter 3) and contemporary white 

supremacist culture in Canada (chapter 4).
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“Hard” and “soft” deviant labels: The context of Gemeinschaft and Gesellschaft

Thus far, a relatively simple and neglected aspect of my discussion is to specify the 

distinctions within deviant acts and their labeling. Not all deviant acts will generate the same 

level of societal reaction and so will determine the extent to which hate projection and social 

solidarity may arise. This is important because whether a given society is more like 

Gemeinschaft or Gesellschaft, the motivations to label and exclude “insiders” and to project 

onto “outsiders” will be informed by the nature of social relations with that society. For 

example, in a society that depends on sharing, selfishness may be a mortal sin; whereas, in 

another that fetishizes private ownership, generosity is merely an unregulated act of charity. 

Deviance then, taken as the degree of social reaction to violations, runs on a continuum of 

labeling that cultural anthropologist Douglas Raybeck22 refers to as “hard” and “soft” deviance. 

“Soft” deviant acts are those mild eccentricities that are more innocuous spectacle than threats to 

valued social standards. On the other hand, “Hard” deviant acts23 are those that are applied to 

more serious rule violations that threaten social values.

Hypothetically, “hard” and “soft” deviant acts should incur the appropriate measure of 

response, whether committed by a member of an “in-group” or “out-group”. This is not, 

however, the case. There are times when the perpetrator of a “hard” deviant act is given a “soft” 

deviant label and vice-versa. In such instances the powerful status of an individual may insulate 

them to a certain degree from “hard” labeling. For example, under ordinary circumstances, 

uttering a death threat is an indictable offence. However when Mel Lastman, the first mayor of 

the amalgamated city of Toronto, publicly threatened to kill a reporter, no action was taken 

against him. On the other hand, subordinate status may expose an individual to a “hard” label 

even though their violation may be “soft” in nature. This brings to mind the number of poor 

people who are given prison sentences for the non-payment of fines versus wealthy corporate 

cheats who are rarely imprisoned and can afford the small fines they are given (see chapter 7).
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The implication of the conceptions of “hard” and “soft” deviance is that they elaborate on the

differential reaction of “in-groups” to “out-groups” and help to explain how categorical labels

arise in the context of social solidarity for heterogeneous societies such as Canada.

To understand more clearly the psycho-dynamic aspects of hate and its correlation to

social solidarity I think a comparative cultural and social anthropology of “hard” and “soft”

deviant labeling will further set the stage to explain the criminalization of African Canadian

men, on one hand, and the non-criminalization of European Canadian males, on the other hand.

This comparison entails nuancing Tonnies’ model of Gemeinschaft and Gesellschaft which call

attention to the complex interaction between the overall organization of social relations in a

given society and the role that deviant labeling plays in ensuring social solidarity. Following the

work of Tonnies and his influence on Durkheim, (in spite of the how these theorists diverged in

their inverted articulations of “mechanical” and “organic” solidarity -  see chapter 1), social

anthropologists who examine deviance and labeling point to two loosely distinct social

formations that impact the deviant labeling process.24

The first are those that approximate Gemeinschaft: small-scale and high social context

societies -  hunter-gatherer, “tribal”, and peasant societies. And second are those that

approximate Gesellschaft: large-scale and low social context societies -  industrialized,

heterogeneous, and capitalistic societies. Though this dichotomy reflects concrete differences

(cultural, historical, socio-material and psychic), cultural and social anthropologists take care to

point out that these are constructs of society and do not really approximate them. Douglas

Raybeck for example, points out there is often overlap and variety in that “complex” societies

frequently contain within them small-scale and high-context social units. There is, however, a

clear point of distinction in that

Complex societies contain processes and phenomena not found at lower levels of 
sociocultural integration, but the concept of sociocultural integration also 
contains an assumption of additiveness in that social elements present at lower
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levels can also be found at higher ones. Thus an examination of labeling 
processes among simpler societies may well illuminate the conditions under 
which labeling works in complex societies.25

Raybeck’s anthropological observation reflects Tonnies’ sociological observation that where

Gemeinschaft and Gesellschaft articulate social relations, Gesellschafts contain varying and

different Gemeinschafts, but the reverse is impossible. And though Tonnies explicitly states that

he is not looking at the “negative” aspects of Gemeinschaft social relations,26 whatever negative

features are found there are exponentially articulated in Gesellschaft.

An anthropology of labeling in Gemeinschaft and Gesellschaft

By loose definition, small-scale/high-context societies are roughly correspondent with

“Gemeinschaft” and “organic solidarity” in Tonnies’s articulation. The contemporary

articulation of this construction posits that such societies are characterized by homogeneity and

few lines of social cleavage. In such societies social networks tend to be based on close-knit kin

and Active kin networks. Social relations of production, though based frequently on a gendered

division of labour, are more collective in nature and function to integrate each individual into

preexisting collective social networks. The social life of such communities is marked by a

regularity of habits that inhere in social, spiritual, as well as, material life. Under such

conditions, people know a great deal about each other and are more tolerant of the

multidimensional nature of others in their group. Because of this depth of personal

connectedness and knowledge of group rules and communicative practices, Gemeinschaft-Uke

societies possess complex informal controls that ensure compliance, without too rapidly

imposing deviant labels that will surely exclude the labelee. In essence, the images that

members of a Gemeinschaft have of each other are not one-dimensional caricatures.

Additionally, because of the depth of social connections and limited numbers of individuals

about whom social information is necessary, social information is not mediated by anything but

observation to nuance, concrete interaction and the application of meanings consistent with
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experience. Labeling -  “a process that encourages simplified and one-dimensional social 

stereotypes”27 -  are largely inhibited by the multi-dimensionality and inter-dependence in social 

life. Thus, Raybeck notes that Kelantanese villagers in Malaysia “seldom engage in 

dichotomous; judgments of co-residents but instead tend to describe a fellow villager’s failing or 

virtue as one aspect of a complex and three-dimensional person.”28

Gemeinschaft-like societies, however, are not to be idealized for their intimacy, charm 

and rustic characteristics. For while internal labeling is rare, and when it occurs, it is deployed 

in a graduated and well publicized manner. Precisely because it serves to marginalize and 

exclude, it more frequently occurs with individuals who lack an extensive network of kin and 

friends. For these “inside-outsiders” in essence, their relative lack of social connection, which 

may arise for various reasons (ie., stigmas of the body, character, or familial descent), amount to 

a greater communicative distance that is filled with information that ends up being more 

caricature than organic multidimensional. In the absence of their full integration into social 

networks in which they can be known in their complexity, marginal’s have their social image 

stabilized across communicative distances by labels that “stand-in” for intimate knowledge.

But, in spite of this, even when individuals are labeled, for example for anti-social 

behaviour such as selfishness, they are not categorically excluded from the ritual and social life 

of the community. Through ethnographic data, Douglas Raybeck demonstrates that in 

ascending order of complexity and labeling readiness, hunter-gathering, “tribal”, and peasant 

societies, being small-scale and high-context, commonly share a reluctance to deploy hard 

deviant labels for members of their community. Raybeck argues that even in cases of deviant 

acts that violate sacred taboos deviant labels are not consistent with labeling theory in that they
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do not create a class of deviants who respond to a deviant label (ie., secondary deviance)/

What is significant however, is that the larger the scale of the Gemeinschaft-like community, the 

greater the likelihood that deviant labels will be deployed as a means of generating social 

solidarity.

For example, in hunter-gathering societies in cases of what Raybeck terms “hard” 

deviance, a culprit may be publicly denounced and ridiculed. Though a culprit may be labeled 

for their behaviour, once the label has shamed them into conformity the conduct is promptly 

forgotten. For such groups the greater concern is with reconciliation and reintegration than it is 

with permanent exclusion, punishment and vengeance. In “tribal” societies, deviant labels also 

have a transitory quality. Additionally, there are stages to labeling which function from low 

intensity to high intensity before a culprit is stigmatized with a hard label. In this regard, a 

rising tide of gossip and rumour are pre-labeling signals that warn a culprit or their kin of an 

impending “hard” label if the culprit does not change their conduct. Labeling then is not so 

much of an individual as it is “public acknowledgment of an undesirable and dangerous 

situation that has developed over time. [And as a consequence] [t]he labelee becomes 

increasingly marginal even before the label is applied”.29 A similar process is also found in 

peasant societies. Significantly, deviant labels, even when applied through the process of “pre

labeling” can be undone and the culprit “unlabeled”. This is specifically the case where the 

community is satisfied with the degree of punishment or demonstrates the redeeming behaviours 

necessary for full reintegration into the community.

It is important to note that because small-scale/high-context communities are more likely 

to depend on the emotional and material contributions of all its members, exclusions resulting

* This point not only stands in contrast to the conception o f  “secondary deviance” it also stands, or more accurately 
broadens Goffman’s conception o f  stigmas o f  moral character where a label becomes dominant and principle 
efinition o f  a labeled persons social identity.
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from labeling are often regarded as more detrimental to group harmony than is the initial 

violation. Indeed, because of the thickness and intricateness of social connections, 

disintegrative tensions may arise if  a member of a particular social network is labeled and 

marginalized for lengthy periods of time. For this reason, greater emphasis is placed on 

reconciliation, interdependence and mutual aid than on the vindictive punishment of violators 

that arises from hard labeling. Fellow villagers are more apt to “regard each other’s failings as 

but one part of their complexity”.30 The significant point here is that the labeling regimes, when 

encountering a culprit who shares the same social networks and who is recognized as a self

extension, may earn the perpetrator a “soft” label for instances of “hard” deviance.

In all three Gemeinschaft-like societies, while deviant labeling are reluctantly applied 

and articulated internally, and when occurring, do not create secondary deviance, this regime 

does not hold true for the labeling of “outsiders”. In this context, Raybeck suggests that as

TIopposed to “insiders” who are expected to “demonstrate a greater degree of conformity,” the 

relaxation of this expectation corresponds with frequently subjecting “outsiders” “to simplistic 

stereotyping and labeling”32 and with sanctioning them “more severely than insiders for the 

same offenses”.33 Between “out-groups” “deviance and sanctions [can] reinforce social distance 

and animosity”.34 The consequence is that the “in-group’s” labeling regime directs “hard” 

deviant labels toward “out-groups” where violations would normally elicit mild sanction for 

members of the “in-group”. This point is consistent with Mead’s idea that the absence of an 

outside presence would surely expose the “insider” deviant to the collective weight of the 

group’s moral sentiment. While co-residents reluctantly apply labels to one of their own, they 

can, with alacrity and readiness, “employ labels for outsiders who neither share their social 

context or their interpersonal network” with hard labels and sanctions”.35 There is however at 

least one major caveat to this observation of the psycho-dynamic of Gemeinschaft intra-group 

interaction. It is known for instance that despite the differences between groups they may have
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histories of engaging in relationships based on usufruct. That is, one group will allow another 

group to use its lands with the knowledge that the land cannot be ceded and must at all times be 

undiminished in productivity and value upon “return” to its initial custodians.

Under the comparative pressure to maintain and manage order and positive “in-group” 

imagery in the presence of the differentness of “outsiders”, “insiders” will apply “hard” labels, 

even where it is a case of “soft” deviance, to “outsiders” and therefore punish them more 

harshly for the same offenses committed by “insiders”.36 Ironically, the very same communities 

that are loath to label their own frequently denigrate the image of “out-groups” through 

dehumanizing labels.37 A crucial aspect to this form of labeling, which is also the province of 

social psychology studies on prejudice,38 is that the greater the social distance between groups 

the greater the communicative distance them as well. When social and communicative distance 

are at there highest between different groups, the greater the likelihood that the Other will
I Q

represent a perceptual cue to existential alarm. The Other becomes easily cast in stereotype as 

an enemy or an inhuman force endangering the social order and existence of the opposing 

group. In the labelers psychology, the enemy is “fixed” through unflattering representations that 

become fossilized in the collective psychology of the labeling culture.

Large-scale/low-context social formations, being more “complex” in the heterogeneous 

and industrialized nature of their material and social relations of production reflect some of the 

tendencies of small-scale/high-context societies, but also exhibit differences in the labeling 

process and phenomena that are both radical and profound. It is again worth stating that these 

societal constructs are general approximations. And again in keeping with Tonnies 

observations, Gesellschafts can contain many Gemeinschafts. The insights of many 

anthropologists and sociologists after Tonnies reveal that Gemeinschaft-Vke social relations and 

groups reflect responses to deviance that are also found in Gesellschaft-like social relations and 

groups. That is, they are reluctant to label, marginalize and exclude “insiders”, while they are
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more ready to label “outsiders”. Like islands in a sea, communities that are rural/remote and/or 

based on exclusivist religious principles (i.e., Mennonites), have similar responses to deviant 

labeling as those of small-scale/high-context societies not immediately in contact with large- 

scale/low-context state industrial societies. It is, however, an important fact noted by Douglas 

Raybeck, that as long as these communities are not too deeply integrated into the dissociating 

influences of industrial individualist society they remain consonant with the tendencies that have 

been identified in small-scale/high-context social formations.40

To get at the consistencies and the radical divergences of labeling in large-scale/low- 

context societies from those of small-scale/high context societies it is necessary to point to some 

crucial distinguishing features of Gesellschaft-like societies. These differences not only 

intensify deviant labeling and scapegoating, they make these processes integral to the complex 

arrangement of social solidarity. Some of those defining characteristics are first its 

heterogeneity/plurality of people, perspectives and values, and its social fragmentation produced 

by individualism and competitiveness grounded in capitalist social relations, religious and 

political philosophy. Second, already discussed in the introduction is the role of the state in 

manufacturing social solidarity through consensual signs and symbols, and negotiating and 

managing social relations through formal and impersonal rules. Third, because a heterogeneous 

society presupposes conflict over values and norms, “moral entrepreneurs”, particularly those 

who represent the status quo, play a vital ideological role as consensus builders for social 

solidarity. And finally, to understand the production of social solidarity vis-a-vis deviance, 

attention cannot escape the role of the news media. Gesellschaft are “knowledge society”41 in 

which media of communication are institutions that play a significant role in shaping public 

opinion and policy through its agenda-building and agenda-setting functions. This is 

particularly strong in their fourth-estate role of visualizing deviance in ways that construct a 

taken-for-granted image of society. In this the news media are not alone, for they enable moral
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entrepreneurs privileged access to instruments of persuasion. Whether by enabling “moral 

entrepreneurs” and “primary definers”, or acting on its own to visualize deviance in ways that 

affirm the status quo the news media vitally contribute to public discourses around deviance and 

hence around social solidarity.

The Asili of Western Gesellschaft

I noted above that Gemeinschaft societies have a thickness of relations, relative social 

equality, and a high degree of social interdependence that lead to progressive warnings and 

reluctant and limited labeling of deviants. The intimate, high information context and highly 

integrated nature of social relations means that social violators are seen as complex and 

complete beings rather than one dimensional characters who are defined as exclusively deviant 

through stereotyped social information that results from the communicative distance inhering in 

social distance. The overall emphasis on social harmony means that greater priority is given to 

strategies that seek to reintegrate the offender into the community than to exclude them through 

deviant labeling. In the final analysis, labeling occurs, but as a last resort. And when it does 

occur in such communities, because priority is placed on the reintegration of the offender, the 

social identity of the offender is not “spoiled”.

As such, the re-absorption of the “deviant” does not create a deviant character/group 

whose existence and identity is lived through that definition. The problem of “secondary 

deviance” assumed by Symbolic Interaction does not occur in Gemeinschaft. The social violator 

in a Gemeinschaft society typically do not lose their connection to the tapestry of their society, 

unless, of course, they are excommunicated for extreme recidivism or violate some ultimate 

taboo. The conditions which sustain Gemeinschaft’s moderated response to deviance: high 

integration, high information context, high levels of social interdependence, higher levels of 

equality with limited social, and low communicative distance, do not apply to dissociated and 

anomic Gesellschaft-Yike societies. The consequence is that “hard” labeling and the
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manufacture of enemies within and without the social order are paramount instruments to 

achieve “mechanical solidarity” in a society marked by a series of competitive and hostile 

relations.

I have argued, thus far, in an abstract and comparative way about deviance and society to 

lay the groundwork for a culturally specific examination of a European Gesellschaft. By 

looking at European culture in the context of a cultural totality, I am not suggesting that 

scapegoating and the arousal of “moral panics” about deviance and difference are the sole 

province of European culture. I am suggesting that the logos of European culture, its collective 

cultural psychology and the culture’s historical materialism with which they are twinned, have 

promote to the Gesellschaft conditions that lead to “hard” labeling, “moral panics”, and the 

manufacture of enemies as essential defining elements of social relations within European 

culture, religion, and psychology. This suggestion derives from a particular perspective on 

culture that emphasizes the forces that make for cultural coherency rather than the differences 

between the societies and nations that comprise the religious, racial, and political makeup of 

European culture globally.

In her magnum opus, Yurugu*: An African-Centred Critique o f European Cultural 

Thought and Behaviour, Marimba Ani elaborates both the need and method for excavating the 

inner dimensions of European supremacist culture, the collective psychology it produces, and 

the social and material expressions of the inner logos of the culture. She draws attention to her 

development of an African Centered conceptual tool (that has universal application) that 

elaborates the germinative forces in cultural existence and social organization. Borrowing from 

the Kiswahili, she has elaborated on the word Asili that stands variously for: “beginning”, 

“origin”, “source”, “nature”, “essence”, “fundamental principle”, “seed”, and “germ”. While

* A  term, reference and characterization from Dogon (an ethnic group in Mali) mythology for a being that is 
incomplete in their development.
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this “germ”, the hidden and taken-for-granted aspect of a culture, is articulated through the

utamaroho (the spirit-life and collective personality of those who obey the hidden controls of

the culture) and the utamawazo (culturally determined thought), it is the seed of the culture,

reinforced and reflected in the utamaroho and utamawazo that drive the development and

uniqueness of a cultural complex. Ani thus describes the Asili in the following terms:

Asili is a conceptual tool for cultural analysis that refers to the explanatory 
principle of a culture. It is the germinal principle of the being of a culture, its 
essence. The idea of a seed, the ubiquitous analogical symbol in African 
philosophical and cosmological explanations, is ideal for our purposes. The idea 
is that the asili is like a template that carries within it the pattern or archtypical 
model for cultural development; we might say that it is the DNA of culture. At 
the same time it embodies the “logic” of the culture. The logic is an explanation 
of how it works, as well as, the principle of its development. Our assumption 
then is that the asili generates systematic development; it is a statement of the 
logos. The asili of a culture is formulative, and it is ideological in that it gives 
direction to development. The asili determines cultural development; then the 
form that the culture takes acts to maintain the integrity of the asili. It acts as a 
screen, incorporating or rejecting innovations, depending on their compatibility 
with its own essential nature. It is as though the asili were a principle of self- 
realization. It is a compelling force that will direct the culture as long as it 
remains intact: i.e., carried in the “cultural genes.” In order for the culture to 
change (and this includes the collective thought and behavior of those within it), 
the asili itself would have to be altered. But this would involve a process of 
destruction and the birth of a new entity. Cultural asili(s) are not made to be 
changed.

In terms of its construction, the Asili of a culture is not a static inflexible object: it 

responds to stimuli it encounters in other cultures and nature, and it intensifies and concretizes 

its image of the world through its suppositions, if not impositions. It is much like a living 

adaptive force that does not change its essential guiding principles or cultural blue-print without 

catastrophe or force. Or yet more remotely, through the conscious revolutionaiy activity of 

radical members of the culture who admit their culture’s Asili is maladaptive and inimical to the 

survival of humanity and nature, and, on this basis successfully wage a war to change their 

culture’s destructive momentum. Ultimately, change is not impossible, but because the Asili is 

the underlying accretion and historical sedimentation of its own existence, very little of its
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functions are conscious, but are latent forces whose manifestations give little clue to their origin 

and depth.

By using the concept of the Asili here, I am suggesting that European culture, driven by a 

dominative Asili reinforced by successful conquests of nature and other people, has concretized 

a uniquely aggressive projectionist psychology that is coherent with an infantile personality. 

Blame avoidance, “moral panics” and projection, are inherent to European culture, for these are 

compensatory strategies that exteriorize onto the defiled earth and racial Other the failings of an 

infantile and aggressive Asili that cannibalizes its own as much as it predates on others. The 

implication is that within the Asili of European culture and its manifestations in aesthetics, 

religion and thought -  ontology in essence -  there is the ground for a delusional collective 

personality that refuses Europeans to see themselves in anything but a positive light, and the 

African Other in anything but a negative reflection of a part of the self Europeans deny by 

projecting outward.

When dealing with the Gesellschaft aspect of ‘modem’ European culture and society and 

all this connotes consistent with Tonnies observations, my point of departure will be (for 

reasons fully explained in chapter 3), the European Medieval period. The Medieval period, not 

infrequently maligned by a disdainful adjective taken from the racist aspect of the European 

Asili -  ‘The Dark Ages’ -  represents an epoch of critical conjunction that concretized the 

infantile Western cultural personality. At that moment in European cultural history the outlines 

of Gesellschaft inherited from Greece and Rome were cemented. At first glance, it may seem 

far afield to explain the criminalizing of African men by delving into this aspect of European 

history. However, as suggested by one eminent scholar of the period, R. Allen Brown, in his 

aptly titled, The Origins o f Modern Europe: “A man [sic], albeit a sociologist, has no more 

business to write of modem society in ignorance of medieval feudalism than in ignorance of the
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industrial revolution, though never the less all do”.42 Though clearly writing for a European

reader, Brown continues by saying:

The statement seems so obvious as to stand almost for a Universal Truth, and yet 
it is precisely the crucial period of origins and foundations, the so-called 
‘medieval’ period of European history.. ..If our primary concern is, without 
apology, to study and to know the history of Western civilization which is the 
conditioning context of our lives, so also it is imperative that we should do this in 
some depth and begin in the beginning, if true understanding is our aim. Western 
civilization is derived from Western Europe which was Latin Christendom, and 
this beings in the 5th and 6th centuries A.D. with the amalgamation and the fusion 
of the classical culture of the declining Roman Empire, and Germanic customs, 
habits and attitudes of the invading ‘barbarian’ races, and Christianity, 
subsequently Latin Christianity. These are literally the elements, and thereafter 
developments came so thick and fast that by about 1300 at latest the pattern of 
the future and our present had been set. Indeed one is tempted to go further and 
declare that all that matters most in the history of the West had happened by then, 
and further still by suggesting that all that has happened since is a continuing 
decline and anti-climax. Of all centuries these, from the fifth to the thirteenth 
inclusive, are the most ‘relevant’, for this is where we come from, here are our 
roots, this is the period par excellence of origins and foundations, the springtime 
of the West (never to come again), present promise and wealth of the future 
beyond the eye’s scope [all emphasis in the original]43

What I will emphasize in the following psycho-history of European Gesellschaft is that 

in this period the formation and formulation of the guiding ideals of early Christianity and its 

manichean orientation had a profound effect on European racial ontology, psychology and 

socio-cultural relations. Leading a path toward this analysis, Lewis Mumford, in his brilliant 

discussion of the mental/spiritual malaise of the ‘modem’ West -  The Condition o f Man -  

declares that psychic splitting, the essential component of any Manicheanism, is a tendency that 

can be traced back to the Greeks who separated self from others, form from essence, and mind 

from body. Psychic splitting, when seen in the context of the Western cultural personality, 

represents a form of psychic incompleteness that demands demonization and scapegoat 

projections.
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It is perfectly clear, for example, that, though Britain is by now a thoroughly 
secularized society, in one sense, there is hardly a developed argument or an 
important social or moral attitude we are likely to encounter about say, marriage 
or sexuality, which does not, in either a positive or negative way, draw on or 
refer to religious -  indeed often specifically Christian -  modes of thought. 
Christianity continues to provide ‘traces’ which enable men (sic) to ‘think’ their 
social world.1

We should look at history.. .as psychohistory, i.e., the psychological result of 
undergoing certain historical experiences. We, as individuals, are our history.
We don’t leave history behind. History is the present, history is the future.2

Chapter 3

The Psychohistory of a Scapegoat Culture: Christianity, 
historical-materialism and the rise of European Gesellschaft

Judeo-Christianity and the psychic roots Gesellschaft

To understand European Gesllschaft’s drive toward anomie and social fragmentation and 

its implications for societal reaction to deviance, I will attend to a psycho-history of materialism 

and religion in Western European culture. My objective is to articulate the development of an 

individual and collective psychology that is given to projecting inner anxieties generated the 

European Asili and its social relations of production. My contention is that to understand the 

social construction of deviance in the Western societies is to understand that social 

disintegration and alienation are also related social characteristics that bear heavily on 

scapegoating and blame avoidance as tools for social solidarity. I will therefore concern myself 

with how and why these defining characteristics arose and what implication they have for the 

social conceptualization of deviance, labeling regimes, and ultimately, social solidarity within a 

“hetero-dominant” social order. In chapter 4 ,1 will illustrate the contemporary articulations of 

this cultural history of the scapegoat mentality.
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At the inception of uncovering the traces of a scapegoat social culture, it is vital to direct 

attention to the historical roots of a peroxism that so deeply defines social relations in the West 

as to make it a unique social formation -  social fragmentation: the essential root of anomie. 

Though social fragmentation in the West can be and is traced to the highly individualistic 

behaviour of the Germanic invaders in late antiquity,3 the roots of social fragmentation as a 

social reality can be found in Western articulations of Judeo-Christianity, the European 

Renaissance, and the encounter with the increasingly materialist world of the Medieval period 

that gave rise to capitalism.4

Driven by its aggressive and dominative Asili, Judeo-Christianity, along with capitalism, 

patriarchy, and racism have formed the unique cultural, economic, political, and psychological 

existence of Western European people. These aspects of the European cultural matrix (Asili, 

Utamawazo and Utamaroho) account for a unique and characteristic psychological experience 

that underlies the predisposition toward anomie, social fragmentation and the pursuit of social 

unification through the extemalization of inner pathologies onto deviantized Others. While 

contemporary processes of “mechanical” solidarity in Gesellschaft give only a vague sense as to 

the existence of anomie and social fragmentation, to get at the roots of the problem it is 

important to recognize these peroxisms as derivative of a prior fragmented mentality -  a psychic 

splitting or alienation in the individual and collective Western cultural psyche.

Historically, Judeo-Christianity is a critical reflection and also important factor in the 

psycho-historical phenomena of psychic splitting and social fragmentation so much evident in 

Western society. In a sense the manicheanism of Judeo-Christianity is merely the metaphysical 

articulation (Utamaroho) of a psychological incompleteness (Yurugu) that is rooted in the 

genesis (Asili) and concretization of Western culture. In a brief and coherent statement of the 

historical dialectic of the material and social articulation of Western metaphysics with its unique 

cultural psychology Noel Manganyi points out,
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The first, most crucial development that created conditions favorable to the 
process of psychic splitting was the ascendancy of the dualistic Judaeo-Christian 
ethic. After the industrial revolution and the subsequent phenomenal rise of an 
industrial-technological culture, the general effects of the old ethic on man’s 
social organization were consolidated by the new demands of the ‘performance 
principle’.5

Though I don’t agree with Manganyi’s chronology, since I believe the psychic splitting in 

Judeo-Christianity is symptomatic of an earlier pre-cognitive bio-environmental force in the 

European Asili (see chapter 5), his observation is forceful because it demonstrates how 

contemporary ideology papers over a powerful and latent force in Western culture.

The deviant labeling process in the West arises as a resolution to the psychic splitting 

inherent in Judeo-Christianity and the history of social reaction to the religions guilt complex. 

Since every instance of psychic splitting brings with it a constant effort to regain balance, to 

bring wholeness back into being, efforts at reconstitution are sometimes no less pathological 

than the condition of alienation itself. The Western Judeo-Christian effort to harmonize the split 

between the conscious and the unconscious, the mind and the body, are no less pathological than 

their initial separation. For in seeking counter balance to the massive repression of part of the 

self, balance is sought through externalizing, thereby, expunging that part of the self deemed as 

unmanageable and unworthy -  which in essence, according to the White supremacist Asili, is a 

blackened id self. Manganyi argued that because of its tendency toward dualism, Judeo- 

Christianity is highly predisposed to resolve its dualistic tensions and repression through 

therapeutic blame avoidance techniques that result in psychic projections. Manganyi asserts 

that,

It is the rejected portion of the individual and social existence that creates 
tensions not only in the individual but also in the life of the whole groups of 
nations. The tensions that arise from this massive collective repression are 
resolved through the process of projection which, in the case of collective, 
sometimes leads to scapegoating.6
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Seeking resolution to alienation through externalizing the bad part of the self is an internal 

managing deviance that exteriorizes onto outer objects and reintegrates them as objects to be 

controlled, punished and ritualistically sacrificed through character assassinations. In essence, 

Western culture promotes an ontology that is Other dependent and is able to release a fantastic 

amount of psychic pyrrhic energy because it creates delusions of an innocent “White” self and a 

guilty “Black” self non-self. Arising from this process, deviantization, scapegoating and their 

collective expression through “moral panics” are not simply matters effected by the violation of 

law, they are the result of a deep-seated effort toward negotiating a socially determined anti

social existence.

Seed of integration and social disintegration: I) The “Fall” of Rome

The fragmenting of the individual and collective personality in white supremacist 

society, the psychic splitting whose symptom is self and social alienation, was not founded upon 

capitalism and industrialism as is frequently assumed. The roots of this malaise lay with an 

earlier “period of cultural disintegration: a slow, painful, largely unconscious process whose 

meaning did not become plain until it all hope of arresting it had disappeared”.7 It is important 

to understand that with the dissolution of late antiquity, the Catholic Church arose as an antidote 

to the instability and capriciousness in civic life created by the vacuum in the wake of the 

Roman Empire’s “collapse” -  or, more correctly speaking, the Germanic/Nordic transmutation, 

of the Roman Empire. The dissolution of a tired Roman Empire, deflated by its over-reaching 

material grandeur and excesses of the flesh, left symbols of its glory. Physical most certainly 

yes: enduring aqueducts, buildings, coliseums, and roads are testament to the builder’s art. But 

equally significant, if not more so because for us in capitalist societies matters of the spirit are 

largely imperceptible as social forces, the decay of the Roman Empire rested on the rot of 

human exploitation upon which it’s physical structures were built. In this respect, the 

“collapse”/transmutation of the Roman Empire left a lasting metaphysical sickness whose
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psychology and efforts to come terms with it have profoundly shaped contemporary European 

culture’s individual and collective psychology and economic system.

At the height of its governance, impetuous, ruthless and splendid though it was, the 

Roman Empire provided a symbol and apparatus of unity in a European/Mediterranean, North 

African and Levantine world of cultural contact and trade. As with all overarching forms of 

government, laws and their practices, empire brought regularity to life, even if inescapably 

brutal for the Roman poor, the enslaved and colonized. From the 2nd to 4th century, all of this 

was shattered, and along with it the psychology that it had molded for the beneficiaries of the 

empire. The “fall” of the Roman Empire left an immense vacuum that proceeded to drive the 

quest for unity of self and society, as much as it revealed the human failings inherent in the 

excesses of a predatory empire. In what could be then considered the “West” at the close of late 

antiquity, the person in civil society was abandoned in a vacuum of sorts. In retreats and 

advances, that eventually failed by succeeding to give birth to techniques for accumulation and 

alienation that Rome could not have imagined, Christianity stepped in to fill the void of 

communion that the Empire once embodied. It was an enterprise that offered what the Empire 

could not, even at its apex: hope and material and spiritual unity. Christianity was not simply a 

spiritual system, it was in conjunction with this an effort to integrate body and soul and deepen 

the connection and sense of reciprocity from one person to another -  regardless of rank or 

status. We may call this the Medieval synthesis. At length, culminating in abysmal failure with 

the rise of Protestantism, the seeds for the decay of the Medieval synthesis lay with its chief 

sponsor -  the Catholic Christendom.

Seed of integration and social disintegration: II) Christendom

Into the gap at the fall of the Roman Empire stepped a persecuted religion to offer 

commoner and noble alike a vehicle for unity, mental and social, in a disintegrating late 

antiquity.8 To be sure, demonstrating its deep psychological implications, this was not a unity
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of the psyche and body politic based on reason. Reason, laying both the basis for the empire as

well as rotting its core, failed to provide the personality a means to rise above the barbarism,

detachment, dissociation and carnal excesses that rended the empire and the collective

personality with it. Reason would not, therefore, be the basis upon which the new personality

and social order would be reconstituted. Thus commenting on the appeal of faith’s irrationality,

Lewis Mumford noted that,

No other creed was humble enough to lay its foundations among the buried 
hopes, fears, and desires of the masses; no other creed was willing to give the 
poor and the humble a parity with die rich and the wise and the proud.
Christianity tunneled underground to a region where faith, not reason, where 
hope, not scientific demonstration, were established: in the catacombs of the 
personality it not only buried the dead but assembled the living. Christian faith 
prevailed, not because the Christians had better reason than the pagans to hope 
for a renewed world, but precisely because their unbounded hopes defied reason.9

Christianity, in a world battered by the rank exploitation in a “dying” Roman Empire,

offered a certainty in a cathartic spiritualism which said that justice in this world could be

achieved through faith, even if it meant waiting for it after death. The early rapid flowering of

Christian sects from the 1st to 4th centuries, were a testament to the lively quest to merge heaven

and earth: to balance the relationship between flesh and the spirit, to, in essence, create synthesis

between these two worlds. At length, after many vicious and murderous disputes between sects,

or more correctly doctrinal Crusades waged by the Catholic Church (4th to 15th centuries), it

seemed the individual, a creation of ideology, politics, and self-consciousness was not yet ready

to deal with “God” without an intercessor. This would have to await the abuses and worldly

corruption of the Church, and with that, the rise of Martin Luther and Jean Calvin some one

thousand years later.

If Constantine (4th century) made Christianity the State religion of the Roman Empire in 

order to halt and rehabilitate its decay, his rationale was a studied political ascent connected to 

the profusion of pantheons that reflected the confusion, moral rot and spiritual searchings
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brought on by brutality and capriciousness that Constantine himself exercised.10 Things were

not all bad, for indeed the “barbarian” Germanic people who would in time inherit/take-over the

Roman Empire in the West, came less so to destroy than to benefit from the material rewards

and security of empire.11 In any case, that Constantine selected a variant of Christianity wholly

given to a model of State hierarchy, was itself an indication that the compatibility of Papal

Christianity (Christendom) with the functions of the worldly state laid the seeds of corruption

that were to follow. As Shepherd of the European Utamaroho, Christendom failed Christianity

or conversely successfully fulfilled the European Asili by making the pursuit of profit part of

civic morality. Critical of its early corruption, Dean Dudley comments that “Christianity, as an

institution [i.e., Christendom], was little better than the old religion.. .As soon as there were

fortunes to be made in the Church, it became the fruitful field of worldly ambition.”12

It is from this corruption that the capitalist individual and Gesellschaft society would be

bom. But in the future time of Luther and Calvin relative to Constantine’s, the individual, once

freed from the control of the Church, would substitute that freedom by submitting to external

authority and the mass conformity of capitalist society. Paradoxically, if the Catholic Church

provided an audience to “God” and protected “His” children on earth, the confusion and

reaction that gave rise to alienation -  psychic splitting, capitalism, and individualism -  was that

the Church itself would itself become the triumphant Caesar in the contest for temporal power.

In a revealing passage, Lewis Mumford argued of the worldly corruption of the Church

beginning in the 9th century A.D:

If one wishes to understand why a man of the stature of Dante could be on the 
side of the Emperor rather than the Pope, in the grand contest between the two 
powers, one must realize that the greatest actual abuses of power were visible 
within the Church: the Emperor could seem an ideal figure because he possessed 
no such opportunities.13

The opportunity for the corruption that would lead to a state of poor social integration, 

paradoxically, derived from the power of the Church to wield society into a unified whole under
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its precepts and practices. In its early stages in the Medieval period, the Catholic Church 

provided a crucial synthesis between the realm of the spirit and the profane. Lewis Mumford 

thus noted,

At a time when actual living was still often brutal, harsh, foolish, and cruel, the 
Church embodied rationality and ideal purpose: it gave collective dignity to 
human life at large as no other institution had ever done for so large a part of the 
Western World before.. .Never, not even in Greece, had any previous Western 
society been more completely dominated by respect for the spirit and respect for 
the authority of those who represented the spirit.14

In the Catholic Church the sinner found spiritual remedy for corruptions of the flesh. This was,

relatively easy. Since it was the Catholic Church that taught that “man” was bom in sin, the

church tended to the spirit through its powers of absolution on earth. In the case of the wholly

unrepentant who refused to be reconciled with “God’s” demands to live a holy life, or who

simply would not change behaviour that endangered or threatened the community, the Church

wielded the ultimate means of labeling -  the stigmata of excommunication: expulsion from

society and the face of “God”. This was no small matter, for as with high-context and small-

scale societies in which emphasis is placed on the reintegration of the offender, the essence of

the Catholic Church was premised on the ideal of tending to “God’s” flock -  no matter how

wayward. For the reason that “man” was believed to be constituted in sin and the Church

having a mission that no soul was not worth saving,

At no moment of his life was even the worst sinner outside the circle of 
fellowship, unless he had drawn upon himself the Church’s most bitter 
punishment, excommunication: a living death. Repentance was always possible, 
redemption was always near.15

These were extraordinary powers that were a match for an extraordinary claim -  “man” was

bom in sin -  all the more credible because people were convinced and humbled by their

unworthiness. This was, however, a collective label of unworthiness in the eyes of “God” that

leveled all distinctions between parishioners: where all were guilty of sin a “moral entrepreneur”

would be a laughing stock -  for “let him without sin cast the first stone.”
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It is vital to understand that inasmuch as the Catholic Church institutionalized and

generalized a guilt complex throughout Medieval society, there were practical and beneficial

social consequences to counteract the tyranny of ignorance and superstition. Evident in

collective weekly genuflection at the same alter, the highborn and the lowly, lord and knave,

lady and wench, were equal in the eyes of “God”. They shared the same sacraments, heard the

same chants and were ever deeply integrated into the communion of later feudal social

relationships to which each had dues and obligations. The Church struck a delicate balance. On

one hand, it oversaw and indeed prescribed inequality in the flesh, but, also stood as mediator

between earth and a heavenly paradise in which all inequality were nullified. In spite of

wielding such awesome authority, to on the one hand support a ruthless ruling class, and on the

other hand, to hold the power of excommunication over the fearful Christian, the Medieval

Catholic Church cannot be written off as a callous institution:

[a]t no moment in the Church’s corruption did it altogether lose its sympathetic 
relation to the poor: if it took their pennies it paid them back in more full measure 
with its unceasing offices: always most prompt in those hours of trial or 
bereavement when the worldly light-heartedly turn aside and go their own way. 
Fellowship and beauty were the Church’s great gifts: fellowship and beauty 
followed medieval man into the marketplace, the guildhall, the workshop.16

These “great gifts,” however, came at a price, even at the expense of themselves. The

heavy burden of guilt propagated by the preponderant influence of the Church over every aspect

of life sat uncomfortably a) with the Church’s rising tide of wealth and b) with the arousal of

doubt over its ability to provide what it promised: spiritual redemption for the price of

obedience, self-abnegation and conformity in this life. To question the modus vivendi of the

Catholic Church because of its material corruption however, was to question the Gemeinschaft

intangibles upon which Medieval social integration rested: love of thy neighbour equal to love

of thyself. It is crucial to point out that love of thy neighbour was contingent upon whether thy

neighbour lived in the same village, for it was an entirely different matter if they lived in a
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different county, fief or country: the allegiances, hatreds and loves of one’s lord, became one’s 

also. In spite of political hatreds for example between the English and French, Catholicism 

united Christendom through rituals bound up with the belief in salvation. To question these was 

to engage in heresy. For a time, to question the guidance of the Church toward salvation, was 

literally and symbolically to question the basis of Medieval synthesis itself. The entire social 

order rested on a Great Chain of Being, and at any time to question one’s place in it was to 

question the legitimacy of the chain itself. Until Luther and Calvin fully manifested the rupture 

of this synthesis, “[no] weakness in the Church could excuse such a crime [ie., heresy]. The 

doctrine of the Church was pure even if her mini sters were not; the sacraments were efficacious

17even if administered by sinful priests.”

Catholicism, guilt, greed, and the spiritual capitalism

While the Church taught humility and Christian poverty, the Church itself was involved 

in a process that would not only undermine its authority, but, would also facilitate the 

dissolution of a highly integrated and high-context feudal society. The first part of this process 

over which the Church had little control, but definitely abetted and benefited, was the rising tide 

of wealth generally occurring in Europe. The Middle Ages, as R. Allen Brown noted, far from 

being a “dark” period, saw the consolidation of a European identity and social coherency that 

principally resulted from the Christianizing mission of the Church. The pious imperialism of 

the Christian Crusades, inaugurated a concept for which Islam has been blamed of late -  “Holy 

War”.18 This momentous adventure would not only lift the veil of technological and social 

ignorance in which post-Pax Romana Europe was mired, it also brought the means for greater 

access to trade and economic growth. This rising tide of wealth, excesses of the world rejected 

in form but not content by the Romanesque Church, brought with it a collective sense of guilt 

equal to the doctrine that “man was bom in sin”. The Church made good on the boon of wealth 

in two dialectically opposed ways.
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First, prior to this arousal of material wealth in the society at large, the Catholic Church

had a well-founded doctrine of spiritual capitalism. As Mumford noted, “Economically

speaking, the Catholic Church had become a machine for manufacturing salvation”.19 And,

nowhere was this more evident than in the capitalization of salvation. The clerics were in

essence the spiritual bankers and paymasters of “Heaven”. The gates would only open to those

who laboured for it in the earthly life by unceasing efforts to cleanse their “congenital”

condition through unceasing acts of piety. Preaching that human flesh was created in sin,

basically a deficit moral position, clerics, through the fortuitous position of the Church as

Christ’s body on earth, possessed the only means for its purification. Their absolutions were

notes of credit for a pious life that could be cashed in upon entry to “Heaven”:

By the act of absolution [the priest] could wipe out an unfavourable moral 
balance, while by special prayers, gifts, candles, masses, the purchaser of 
salvation could indefinitely increase his assets; so that if he died under the proper 
forms of the Church, all his speculative certificates would be redeemed at par in 
Heaven.20

There were certainly other strategies for lifting the heavy burden of guilt that pervaded every 

comer of the consciousness: flagellation and other torturous delights were means of penance 

that each carried their own spiritual chits. These were alas, individual acts of penance -  a pre- 

Protestant individual reckoning of sorts -  that did not remunerate the Church. That would be 

remedied by the sale of Indulgences in the late Medieval era. In any case, the efforts to relieve 

deep-seated guilt feelings lent themselves all the more to spiritual capitalism. It is little wonder 

then that the material capitalism that was the heresy of the Medieval ages, because it challenged 

the authority of the Church regulate economics and social conduct, would at length succeed 

spiritual capitalism by secularizing the ideals of the Church itself: delayed gratification, 

mortification of the flesh and frugality etc. In the process of desecularizing society, capitalism 

would also commodify and transform the Christian guilt complex and spread a new morality 

into every facet of life.
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The second aspect of the rising tide of wealth directly relates to the Catholic Church

speeding the demise of its own spiritual authority and so transforming the management of the

deviant labeling process and guilt complex in society. The Islamic-inspired Renaissance and

post-Crusade rising tide of wealth that would shake Europe’s austerity, abetted the

transformation of spiritual capitalism into material capitalism. Indeed, if Medieval theology

failed to expunge the chief challenge to Christianity’s ideal claims of fraternal love and a holy

life that sought to integrate the community of believers, it was because it did not have to look

farther than itself to see the heresy:

The heresy [of capitalism] had been nourished in the very bosom of the Church, 
and almost from the first had the protection of the Papacy. It was not Calvin in 
the sixteenth Century, but Vincent of Beauvais in the thirteenth who first 
admonished people to work, not just for a living, but for the sake of 
accumulation, which would lead to the further production of wealth.21

There was much opportunity for the Church to buttress its earthly position. These include:

inflated tithes that resulting from the increase of wealth in the society; the Bubonic Plague in the

14th Century, the selling of ecclesiastical offices and the appointment of wealthy magnates in the

13th and 14th Centuries; and above all, generally intimidating credulous and terrified believers

through the extortion racket of eternal damnation. Besides this, although it was the State that

largely benefited and jealously protected its confiscation of property from heretics, it was not

unknown for individual churchmen to seize the possessions of those charged with heresy.22

These factors earned the Church a greater share of power and control over a terrified population

mired in the guilt of material concupiscence. Not only did the Church engage in the rising

money culture that would be emblematic of Gesellschaft, through various orders such as the

Benedictines and later the Jesuits, the Church itself was deeply involved in developing the

prudent side of capitalism: thrift, regularity and mechanical order. Here Mumford reminds us

that
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Just as trade in the nineteenth century followed the flag, from the thirteenth 
century on it followed the cross. The traders themselves could hope to acquire 
spiritual merit in the act of filling their purses in heathendom.23

Little wonder then that when the Catholic Church having evolved from the relatively 

simple infantile quest for greed to that of the more complex and socially destructive quests for 

profit and luxury, arrogantly ceded the world into halves. By means of the 1494 Treaty of 

Tordesillas, the Papacy receiving a percentage of the benefits of conquest, divided the 

“undiscovered” world between Spain and Portugal. This was at once an effort to increase the 

number of souls to be saved for heaven as much as the equivalent material wealth that each soul 

brought with it. The church was in line differed on slightly here with some of its clergy. For 

instance, the Church followed the logic of the so-called “father of human rights and anti

racism”, Father Bartolome de las Casas, who also argued to Isabella and Ferdinand that 

Amerindians were ennobled savages with souls who should not be enslaved. To Africans on the 

other hand, he was not so generous: to him, because they were of “black” of skin, they were 

soul-less and therefore eminently enslavable.24 Thus, from the 15th centuiy onward, the 

Catholic Church waxed wealthy on its cut of the profits from slavery and exploitation in Asia 

and the Americas brought home by “God’s” diligent.25 From this arrogance and collusion with 

the desire for profit and luxury, both late Medieval Church and Western culture were in step, 

though uncomfortably, with a new way of being, and indeed a new social order.

A signal failure in Western Medieval culture was that it could not reconcile the dualistic 

tensions in religion and the psyche with the forward impulse of economic and material 

development. Every opportunity and instance that confirmed the possibility of wealth revealed 

a “new” ethic in the making because it required a new type of social relations. More correctly 

speaking, it was not that this ethic of capital accumulation was “new” and in opposition to an 

“older” tradition. Rather, the desire for accumulation was only possible to the extent that it was 

a part of the older tradition itself:26 albeit a highly regulated aspect of that tradition. It was
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therefore not so much the case that greed was not evident prior to the 13 century. It certainly 

was. However, until the predominance of the capitalist, greed was a tolerable individual 

predilection, often receiving condescension, within social orders that were organically 

connected to the rhythm of need and mutual assistance.27 This is not to say that merchants were 

set apart from their communities. Depending on religious affiliation, Christian and Jewish 

merchants alike were vital to the distribution of goods as well as making financial contributions 

to the vitality of their communities. That said however, greed only constituted greed and was 

discouraged when Christians exploited Christians and Jews exploited Jews. In that context, the 

greedy were in essence the infants in a mature society: managed and kept in check so as not to 

endanger the higher priority of mutual cooperation. In another sense, consistent with my 

discussion of an affective cognate theory of hate (see chapter 2), greed was kept in check 

because it represented an unsublimated release of the hostile impulse that sought to take from 

others without reciprocation. An interesting example of how greed could be checked within a 

system of barter is described by John G. Jackson’s account of how the Wangara in Africa would 

trade their gold for foreign merchandise brought by Arab caravans 28

If the greedy were kept in check within society, this did not change the fact that the 

transfer of the potential energy in human society (i.e., nature’s gifts) into kinetic social energy 

(i.e., the manufacture and distribution of surplus) created the conditions for specialization and 

economic differentiation. With the increasing complexity of divisions of labour and rise of 

surplus in sedentary human existence, most notably in the third millennium BC,29 the merchant 

arose as a special factor in the distribution of goods between one society and another. The 

distribution of goods, exchange of surplus, the production of surplus and the abstraction and 

accumulation of surplus (money and credit) all comprise a market economy. What is significant 

is that prior to the advent of capitalism, the deviant behaviour of greed was a managed form of 

“soft” deviance that was not only essential to sedentary societies, but at the same time, was not
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generalized as a social good. Following the reaction to the excesses of Rome, the conditions for 

the extension of the infantile impulse, market and greed, had little opportunity to extend 

themselves. However, the corruption of the Catholic Church and Europe’s wetted appetite for 

luxury after the Crusades, broke open the basic elements of social restraint and therefore social 

responsibility:

Whatever its complexities in prior epochs and in other cultures, one fact 
remained consistent: [the market] was the servant of society, whose economic 
activity it regulated, and not its master.30

Capitalism: From metaphysics to materiality

Both the theology of capital accumulation and the material conditions that spiritual

capitalism did not create but abetted, generalized an attitude, behaviour and practice that were

once held in check by the collective superego. But, the collective super ego did not easily

relinquish the strictures against greed, and its generalization and transformation into profit. The

“a rationalized abstract pursuit which aims at the progressive accumulation of media of

exchange”,31 were repugnant to the essence of Christian humility. Collective guilt and

resistance rose in measure with every opportunity for wealth. However, the accumulative

attitude, behaviour and practice that slowly accumulated overtime and became a powerful

dominant trend, was a stark renunciation of the ancient injunction against the venerable “seven

deadly sins”: anger, covetousness, envy, gluttony, lust, pride and sloth. The repugnance to

endless accumulation is not easily seen because acts of piety belied them. Judging by the

proliferation of stone cathedrals that were erected at the turn of the first Christian millenium,

gains were directed toward demonstrations of piety:

Just before the third year after the millennium, throughout the whole world, but 
especially in Italy and Gaul, men began to reconstruct churches, although for the 
most part the existing ones were properly built and not in the least unworthy. But 
it seemed as through each Christian community were aiming to surpass all others 
in the splendour of construction. It was as if the whole world were shaking itself 
free, shrugging off the burden of the past, and cladding itself everywhere in a 
white mantle of churches.32
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A shrugging off of the past there was; and with it a commensurate psychic response. It is not 

that the person of the high to late European Medieval era was in the habit of self-deception, it is 

rather that “The breakup of a civilization is often accompanied by a deceptive amount of social 

activity”.33 The breakup was most notably evident in the corruption of the church, the embrace 

of greed and luxury and the rising tide of doubt that resulted from the failure of Christendom’s 

first millennium to fulfill certain interpretations of Revelations. In psychological terms, in 

keeping with the thesis regarding guilt, this flurry of activity, in stone no less, may have been an 

act of reaction-formation. Intuitively, there may have been awareness that something was 

“lost”. The fluny of material piety reflected the anxiety and sense of “loss” that an ethical and 

communal past was being uncomfortably, but willingly rejected -  after all, the rejection of the 

past brought with it tangible rewards. This attempt to pacify the past, the letting go of the 

superego, was as much subterfuge as it was an unconscious psychic guilt reaction to the 

rejection of Medieval social and ethical patrimony. It is paradoxical that the gains from 

embracing the “Seven Deadly Sins” should so directly express themselves in homage to piety. 

But given that each weighty stone of each cathedral was intended to suppress ever deeper a 

dying ethical world in favour of a rising materialist one it is wholly understandable.

The injunctions of the “seven deadly sins” laid Medieval European society open to 

ethical principles and a collective strategy by which individuals could calibrate their actions 

toward the maintenance of order and mutual cooperation within society. While certainly there 

were laws of the feudal and non-feudal State, these extra-legal moral codes reflected the depth 

to which human society, steeped in high-context human interaction, could powerfully deploy 

informal means to control social violations. Up until this time, people in European Christendom 

were not free from the social order in which they inhabited and whose demands and 

responsibilities they took seriously: an organic society connected to the rhythms of nature and
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the sublimation of individualistic and aggressive impulses. The new individual, freed from  the 

labeling strictures of the Church and feudal society, was to embark on a career of freedom to 

reject the restraining ties of society. Individual freedom, beginning from this time onward as 

Mumford noted, “was in fact a growth of social irresponsibility”.34 Freed from the labeling 

authority of the Catholic Church, the new freedom was in time, also, to remake the labeling 

process through its secularization. Making a travesty of Christian poverty, such matters leading 

to social fragmentation were supported by the material corruption of the Catholic Church.

Johann Huizinga noted that the rising tenor of greed, the primitive desire for hoarding and 

gluttony, took hold of all segments of late Medieval society and was all the more potent because 

greed began to fuse with the “mechanism for an automatic and invisible accumulation by 

investment”.35 Corresponding to a release of the id, the new capitalist ethic brought regularity 

and practicality to economic transactions. It brought something new as well in that access to 

wealth creation was becoming a possibility open to more than the aristocracy and a small body 

of merchants and financiers. As a system of social organization with its own internal logic, 

Capitalism did all this -  but at a price: the loss of synthesis.

Before this price was to be paid, capitalism itself seemed a beacon for a new direction 

that brought the new without shedding the old. On one hand the new spirit of gain appropriated 

the virtues of a Catholic life as its own: frugality and delayed gratification -  the essence of 

spiritual salvation. On the other hand, the rise of the money economy, especially in feudal 

areas, freed commoner and lord alike from the deeply stultifying, though coherent and rational, 

compulsion of feudal obligations.36 Brown provides a sense of the depth of strictures in feudal 

social life when he points out that the feudal system arose at a time starting in West Frank 

(France), when the 9th century Viking plunderers released anarchy in what was left of 

Charlemagne’s 8th to 9th century empire. In this terrifying environment of insecurity and abject 

violence, every man and woman needed a great lord and protector in an ascending order of
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importance that resembled a ‘great chain of being’. The force of arms that granted protection

were reciprocated by allegiances that were unto death itself: one loved or hated what one’s

master loved or hated and would die for that cause, for such was the iron law of fielty37.

Feudalism was then a highly integrated military, political and social system. Contrary to

popular conceptions, not all of Western Europe was wrapped in feudalism, but it was a

prominent form of social organization that did cover and spread over much of Western Europe.

And though capitalism arose in the south, ironically in the non-feudal Papal stronghold of

Italy,38 its social implications for the feudal north was revolutionary. Mumford notes that

“before capitalism had cut loose entirely from the medieval community and formed a new social

complex of its own, the very fluid nature of this institution made it a welcome release from the

fixed usages of feudal society”.39 Capitalism, paradoxically the bane of Medieval social

existence, breathed a breath of fresh air into the more suffocating elements of feudal life:

.. .there is no doubt that, in breaking through the cake of irrational custom, in 
undertaking fresh enterprises, in encouraging the processes of rational agreement, 
in accustoming men once more to the idea of taking risks in other fields than war, 
capitalism was often in its early phases a healthy, liberating influence.40

In the face of the possibility that one could take chances and gain in the “here and now”

instead of only taking losses and banking for some unseen time while the wicked got the better

of it on earth, Mumford suggests early material capitalism was a profound statement on self-

reliance and independent action. Under the feudal system, what commoner dared invent new

processes of production while on the Manor? This would principally be to the benefit of the

master. What lord could free up capital and land for rearing sheep, raising rents, and

speculating when all their assets were fixed, their surpluses rotting and they had moral and

social obligations to support their serfs? Unless they could receive notes of credit and value for

surpluses, they could not keep wealth “alive” and growing. Those of the aristocracy who did

not adapt and collaborate with the rising bourgeoisie found themselves decreasingly land rich
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and money poor: even their servants were making moves for the towns and growing cities from 

mid to late Medieval period.

Capitalism and collective psychology: id, ego, and superego

Money, the abstraction of surplus, facilitated the quest for greed and luxury. Equally, 

money purchased the new individual the freedom from obligations that stood in the way of 

unsublimated id drives for selfish gain. In fact, the rise of the Medieval town and city centers in 

Europe, where the new individual was being formed, particularly England, were residual Roman 

entrepots that made good on their heritage. The economic resurgence of these trading towns and 

cities were directly the product of rising trade and the power of money to purchase exemptions 

from feudal obligations: therein lay the means for rendering feudal dues in cash. But all of this 

was possible to the extent that ethical restraint was rejected. By setting free the aggressive 

impulse whose sublimation is essential to organic social existence, capitalist society, founded on 

the pursuit of profit, would set each member of society against the other: for what one gained 

another lost. In setting society on a rational and mechanical footing from which to proceed with 

human social engagement, capitalism also freed irrational impulses that would rend the 

synthesis of body and soul, lord and servant and indeed the basis of Medieval synthesis: 

collective subordination before “God”.

This “Great Transformation”, as Karl Polanyi41 termed it, this release of aggressive 

energies was a material, sociological and psychic revolution of magnificent proportions in 

whose womb would gestate the spirit of adventure for other revolutions yet to come: European 

expansion and the Industrial Revolution. Since greed and luxury were no longer moral failings, 

if one failed it was a failure of economics. Prior to this no sinner, as long as they were repentant 

could not find their way into Heaven through absolution. But, one now cleaned the de

moralized economic slate by appealing to the “invisible” hand of the new god -  the market -  

and started fresh after declaring bankruptcy: forgiveness was now more than metaphysics. No
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longer would the market be at the service of society and under the watchful eyes of “God”. Of

this the priests of capitalism, merchants and bankers, made sure. In a bid to sustain the growth

of monopolies in 16th Century Augsburg, financiers presented arguments worthy of 20th century

conservative economist Milton Freidman:

It is impossible to limit the size of companies, for that would limit business and 
hurt the common welfare; the bigger and more numerous they are, the better for 
everybody.. ..If a merchant cannot do business above a certain amount, what is he 
to do with his surplus money?.. .Some people talk of limiting the earning 
capacity of investments. This would be unbearable and would work great 
injustice and harm by taking away the livelihood of widows, orphans, and other 
sufferers, noble and non-noble, who derive their income from investments in 
companies.42

The material and psychological advantages of capitalism from which the merchant benefited

would over time become generalized throughout society.

The liberating effects of capitalism shortly proved themselves to be unhealthy social

experiences. The “seven vices” would become the “seven” virtues. The effects on social and

productive relations and for those at whose expense this freedom came -  “widows, orphans and

other sufferers” -  would come dearly. The regularity that capitalism imposed on life soon

demanded ordered management of production in factories, surveillance of production, the

mechanization of production, the transformation of labour into work, the homogenization of

material products and the transformation of general skills into narrow specializations. In

addition to imposing drudgery and boredom in work and alienating the worker from their

production, the capitalist, just as importantly, generalized a morality that trampled the remaining

warmth and charitableness of the Medieval synthesis.43 In this regard, Lewis Mumford noted

that this new morality founded on pride and aggression worked

... toward the overthrow of Holy Poverty; toward the substitution of individual 
possessions for the communism of the monasteries and the for the brotherly 
plenitude of the guilds; toward the detachment of the acquisitive enterpriser from 
the personal interests and distributive generosity of the family group. The new 
capitalist personality stood progressively outside the municipality, the guild, the 
family, and rejected their restraining ties and their humane preoccupations.44
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The individual freedom presupposed by capitalist morality was one that led to a “growth of 

social irresponsibility”.45

Material capitalism was, in effect, a generalization of infantile aggressive impulses that 

celebrated taking without the superego’s demands for sharing. Hereafter, a new order of life 

was to impose itself on human life and living. And to structure life, a new and abstract god, 

whose power like that of the old also resided in the mystery of its invisibility, but with one 

central difference. Whereas the injunctions of the old “God” and community bound humans 

together by fear of judgment, filial duty, love and the sublimation of aggression, the 

secularization of earthly dispensation freed a new categoiy of men with infantile preoccupations 

to arrogate the essence of communal material existence. Such men lived by the mystique of 

gain, and what they gained, others just as mysteriously lost. As capitalism and its high priests 

rejected the controls, symbolisms and superstitions of the Church from which they arose, 

capitalism itself, through the ownership and sale of land and the animation of money through 

interest, imposed ignorance on its victims as did the Catholic Church on its parishioner’s. The 

effects would be devastating rather than edifying. What the priests of the new order gained,

.. .others lost; and in this process the community itself was broken up,
differentiated radically, and splintered into those billions of fragments that have
become the selves of modem men.46

Ultimately, the freeing of commerce from the eyes of “God” commensurate with the decline of 

the Church’s synthesizing influence dropped the collective superego to a lower threshold. The 

lowering community of standards replaced the vigilant eyes of “God” for Adam Smith’s 

“invisible hand of the market”. If once the greedy of the world could be tolerated by “God”, for 

whom “God” tolerated no man dare reject, there was always place at the table of forgiveness for 

the recidivist: ‘for who is without sin...’. Fractured one from another, the new capitalist 

morality, eager to protect its ill-gotten gains, imposed through the rise of an impersonal
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bourgeois legal framework and the mean-spirited myth of merit, did not hesitate to criminalize

any who threatened the ideals and practices of the new materialism. Unlike the old Catholic

social synthesis, with its corrupt though communal enterprise of forgiveness, the individual in

emergent material culture was without a community into which they could be integrated. As

such, violators had to be stigmatized: as progressively as the new man stood outside the

restraining ties of community, the deviant as well stood outside community and began to form

their own as well (i.e., secondary deviance). Here too the hand of the Church stands ambiguous

and conspicuous when it aided and abetting the rise of capitalism. While the violent passions of

the age ensured the ubiquity of justice, harsh as it tended to be, in accordance with the sentiment

of right, “The Church, on the one hand, had inculcated gentleness and clemency, and tried, in

that way, to soften judicial morals”. Huizinga notes that paradoxicially, the Church

inadvertently contributed to the rise of deviantization and juridicism and gave vent its role as

“moral entrepreneur” in the production of “moral panics” (i.e., the Inquisition):

[I]n adding to the primitive need of retribution to the horror of sin, [the Church 
had to a certain extent, stimulated the sentiment of justice. And sin, to violent 
impulsive spirits, was only too frequently another name for what their enemies 
did. The barbarous idea of retaliation was reinforced by fanaticism. The chronic 
insecurity made the greatest possible severity on the part of the public authorities 
desirable; crime came to be regarded as a menace to society, as well as an insult 
to divine majesty. Thus it was natural that the late Middle Ages should become 
the special period of judicial cruelty. That the criminal deserved his punishment 
was not doubted for a moment. The popular sense of justice always sanctioned 
the most rigorous punishment. At intervals the magistrate undertook regular 
campaigns of severe justice, now against brigandage, now against sorcery or 
sodomy.47

The Catholic Inquisition, quite properly described as Crusades, blurred the lines between moral 

misconduct (sin) and civil delinquency (crime). The Malleus Maleficarum, a peculiar form of 

surveillance that distributed the authority of surveillance to civil society, the clergy and 

judiciary, saw the Church simultaneously provide absolution and damnation to any who accused 

their family, friends, neighbours, and of course, enemies, of heresy.48 By the high to late Middle
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Ages, the rise of capitalism and the Catholic Church’s paradoxical position on deviance (heresy) 

and social integration, strengthened a juridical approach to life that would see the rise of prisons 

and the increasing “hardening” of deviant labels.

Blame avoidance and scapegoating: The way of Gesellschaft

Inasmuch for its part, capitalism gave birth to a new personality and morality, the old 

personality and morality needed assistance to shed the casing of guilt surrounding the emerging 

individualism and materialism. The release of the strictures against greed, and its generalization 

and transformation into profit were not easily let go by the collective superego. The evidence 

for this was that collective guilt rose in measure with every opportunity for wealth. If the 

premise of the Medieval synthesis was the rejection of the corrupting effects of greed and the 

pursuit of wealth in anticipation for guilt-free spiritual wealth in the afterlife, how did the 

Medieval the collective conscience cope with the growth of materialism and the expansion of 

the capitalist morality? The emergence and force of capitalism suggested the struggle to give 

pride of place to the collective superego at the expense of the collective id was failing. At the 

close of the Medieval period European Christendom was back at the cross-roads where its story 

began. The problem was how to resolve this contradiction while sustaining the whetted appetite 

for wealth. In a society premised on the Judeo-Christian guilt complex, a psychic reaction to 

displace guilt by projection and to continually provide a matrix of “moral panics” for guilt 

resolution were necessary responses to protect the psyche from the incrimination of self- 

indulgence.

The obscure Hebraic ritual of sacrificing a ram as a way of exteriorizing and expunging 

guilt,49 provided Medieval Christians symbolic resolution to the actual crisis in their collective 

conscience. In a Medieval society where moral restraint was premised on guilt, Judaism 

provided Christianity a method of satisfying an essential need in all stratified societies: blame 

avoidance by projection. Ironically, Jews, having symbolically bequeathed to Christianity the

R eproduced  with perm ission of the copyright owner. Further reproduction prohibited without perm ission.



psycho-religious method of expunging guilt by projecting it onto an external object served 

admirably well in this regard. The Jew as a scapegoat in Europe has a unique history. On one
i

hand, faced with the invectives of priests, periodic pogroms and their certain knowledge they 

were “God’s Chosen”, the Jews had a haughty disdain for the Goyim. Largely cosmopolitan, 

mercantile and professional by the compulsion of Medieval Christian law, Jews were not in the 

main connected to the restraining ties of feudal systems from which a “new” Catholic individual 

struggled to break free.50 Besides having relative freedom in Moslem lands, these unique set of 

circumstances set the Jew apart from the Christian in Europe. Operating under a different set of 

principles among the heathen “Gentiles” and confronted with radical changes in the high to late 

Medieval political economy, the Medieval preeminence of Jews as economic competition to the 

rising Christian mercantile class left them open to attacks generated by Christian reaction- 

formation.

The benefits to the Christian were two-fold: Jews could be economically squeezed out of 

competition and at the same time they could be blamed for the vast amount of ills that 

capitalism brought with it. In a social transformation that saw surplus increasingly transferred 

into the reservoir of money, Jews between the 7th and 12th century, for a complex set of reasons 

that were religio-political and international in nature, principally traded in money and slaves.51 

They were eyed jealously from the 12th century onward as economic competitors to the 

emerging Christian financial and mercantile elite. Importantly, the new spirit of gain that was 

taking root in Medieval society freed the individual to resolve their id drives by projecting them 

onto an alien Other. Further, the growing displacement of the Catholic individual from 

community, along with the rise of competition, paved the way for blaming Others for the 

disintegration of the Medieval synthesis. Mumford points out that “Christians attempted to 

combat the evils of unrestricted trade by transferring their more sinful economic actions to a 

scapegoat. The Jews were conveniently at hand to serve in this role”.53 But, as religious life
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gave way to the secular, the rise of nationalism and imperialism provided a wider range of 

objects upon whom to project the “evils of unrestricted” competition, gain and the social death 

that came with capitalism and individualism.

The second consequence of the rising tide of wealth and the guilt that went along with it 

was that it inspired a reaction that attempted to reform the disintegrating impulses of capitalism 

and the new individualism. This reaction would have profound unintended consequences whose 

implications would deepen the process of social fracture and individualism begun by the 

Catholic Church’s embrace of capitalism. In creating a new vision of society and failing to 

achieve it, this reaction would succeed in converging morality and civic obligations under one 

rubric. But, whereas Catholicism accommodated the tension between sacred and secular 

obligations through the guilt releasing mechanism of absolution, the new convergent 

dispensation put into effect by Protestantism’s rejection of the mediating role of the Catholic 

Church, left the individual forever open to the tyranny of self-scrutiny and surveillance by 

neighbours and the State. The deviant was no longer a sinner with a soul to save but an “object” 

against an order that treated moral failings as civic indiscretions. The cold laws of the 

patriarchal nation-state would replace the maternal forgiving womb of the Church, and in place 

of its synthesis through salvation would stimulate social cohesion and conformity through the 

mechanical means of scapegoating. History is full of inversions. One as equally fantastic as the 

role of the Church in the development of capitalism, is that protestantism, initially a reaction 

intended to keep the Church wedded to its spiritual role as arbiter with “God”, would in a twist 

of fate not only deepen the fracturing potentialities of capitalism, it would intensify the mental 

opportunity to resolve anomie through the artifice of “moral panics” and scapegoating. 

Protestantism and the quest for lost synthesis

Owing principally to the work of Max Weber,54 Protestantism has been credited with 

capitalism and its fragmenting effects. While this is not incorrect in Protestantism’s later stages
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at least, Protestantism, with a small “p”, began its career in opposition to capitalism. Only later

with Martin Luther and Jean Calvin did it take on the character of an institutionalized and self-

conscious political actor. In spite of where it ended, Protestantism had roots that were

reactionary. Early protestants who struggled to fulfill the Churches mission of humility and

unity among sinners, did not conceive nor would have endorsed institutional Protestantism

assimilation of material capitalism. Mumford’s observation that

At its source, Protestantism was an attempt to check the commercial spirit and 
prevent it from getting hold of the Church: that is why the early Protestants had 
many allies within the institution itself and had no desire for separation.55

As an oppositional force, protestants, arose whenever the Catholic church engaged in worldly

politics and material pursuits at the expense of its spiritual mission. A distinction is to be made

between “heresy” and Protestantism. While the two may be reasonably confused since one, to

some extent, reflected the other, the substantive distinction is that “heretics” or “heresies” were

organized movements operating outside the framework of the Catholic Church. The

Albigensians or Cathars for example, was such an organization and movement that not only

repudiated the role of Church and its hierarchical structure, they rejected its ecclesiastical

doctrines and proposed their own. As such, their modus vivendi was to replace the Catholic

Church altogether. By contrast, small protestants were not organizations, but individuals within

and without the Church. At times they were connected to movements such as the Franciscans

and Waldensians, but their aim was to reform the organizational structure of the Church as well

as to keep it to its orthodox spiritual position. The Church at times tolerated small protestants,

sometimes incorporating them as they did the willing Franciscans. But, the church it just as well

during the Albigensian Crusades (12th-14th centuries) lumped hard-line protestants (ie., the

Waldensians) in with the “heretics” that the Inquisition sought to obliterate. The Churches

confusion between the “heretics” and hard-line protestants was understandable: both shared a
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disdain for the Pope and Church authority, practiced and preached poverty, and, were 

missionary zealots.56

Like the Catholic Church’s nurturing of the capitalist spirit, it is ironic that the politically 

conscious protestantism emerging in the 12th Century should have been co-opted by that 

bourgeois social forces some 300 years later57. The early protesters were those Catholics who 

were appalled by the Catholic Church’s open alliance with capitalism. This was most evident in 

Churchmen who sought to maintain the older tradition of social obligations and rejection of 

luxury. These forward thinkers spoke out against the Church’s corruption and its alliance with 

the growing monied interests. Noted Medieval theologian Thomas Aquinas (1225-74) 

complained that “The desire for artificial wealth is infinite, for it is the servant of disordered 

concupiscence, which is not curbed”.58 Another, Alain of Lille, in his aptly titled Complaint o f  

Nature said “Not Caesar now, but money, is all”.59 Huizinga also points out that well before 

Savonarola’s (1452-1498) bonfire of vanities in Florence, the rejection of luxury took violent 

form both in France and “Italy”4.60 Huizinga notes again that shortly before Martin Luther’s 

time (1483-1546),

A furious chorus of invectives against cupidity and avarice rises up everywhere 
from the literature of the period. Preachers, moralists, satirical writers, 
chroniclers, and poets speak with one voice. Hatred of rich people, especially the 
new rich, who were then very numerous, is general.61

Finally, attesting to the dualism in Judeo-Christianity, expanded further by Luther and Calvin’s

concretizing of the psychic split that would separate self from body and also increase social

fragmentation, one Medieval moralist put the matter of the emergent capitalist in terms of its

anality. In this context, the term “filthy rich” in its inception was not intended as a passing

fancy:

Alas! how many folk there are who strive for filthy lucre and gain filthy lucre!
Such are deceivers in their trade and handiwork; such are men thieves and

* Italy is placed in quotations because it did not constitute a national entity until mid-19th century.
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women thieves, within the house and without; usurers, pawnbrokers, money-
f \ )lenders, and forestallers that they buy cheaper.

The quest for unity: Aggression, demonization, guilt and individualism,

If in its inception protestantism was intended to liberate Catholics from the bad practices 

of Christendom, and, if as well capitalism at first had liberating implications for a society whose 

chief function was to make war, how did both draw together to create the opposite effect for 

which they were intended? Driven by its Asili, the organizing features of a culture are not 

accidental. The structure of a society answers to the deep logic in the Asili even though there 

may be opposing trends that resist the force with which it asserts itself. In short, the Asili of 

European Christianity, though it had communalistic tendencies that derived from Jewish 

political reaction to Roman domination and then provided an alternative to the moral dead-end 

of Roman materialism, contained the seed for the flowering of domination and fracture that 

capitalism and Protestantism fulfilled. The seeds for the phoenix of capitalism can be found in 

Judeo-Christianity itself. It is a religion founded on the assumptions of dominance and 

supremacy that arises from psychic splitting. As such, the quest for unity was a rhetoric that 

belied the deep inertia in the European Asili for competitiveness, domination, and materialism.

The success of capitalism cannot be simply summarized as a function of the deep 

structure of the European/Western Asili asserting itself over more human trends. It is clearly a 

complex history that required collusion, complicity and force at all levels of society to give 

sway to a method of life that was sweetest to only those who were able to orient society’s 

institutions to their benefit. Nonetheless, in spite of resistance, capitalism triumphed because its 

assumptions and practices were consistent with the psychic bifurcations in the European Asili. 

When Luther championed the values of: delayed gratification, discipline, hard work, and thrift, 

these ideals meshed seamlessly with die parameters of an economic system that championed 

these values in the context of competitive individualism. Anxiety, anomie, consumerism, and

R eproduced  with perm ission of the copyright owner. Further reproduction prohibited without perm ission.



121

social fragmentation were the ghosts that danced around these ideals against the best wishes of 

Protestants like Luther and Calvin.

Luther can be said to be the father of the aggressive individualism that came to define 

Protestantism. It was not Luther’s intention to destroy the Medieval synthesis -  only the 

Papacy. In the process, Luther bit his nose to spite his face. As an Augustinian monk who 

wanted to produce the “City of God” on earth, Luther railed against the profligate corruption in 

the sale of Indulgences that were used to maintain Papal armies and lavishly decorate cathedrals 

and the Pope Julius II’s residences. In seeking to chart a course where individuals where freed 

from the tyranny and superstitions of the Catholic priestly class, Luther abandoned the hallowed 

Medieval nuclear idea “that still served as organizing principles of Western Civilization”63 -  the 

centrality of the Church as the instrument for communion.

Writing vituperative theses that attacked ecclesiastical privilege Luther challenged, 

among other things, the concept of a spiritual hierarchy among mortals. All, he claimed, 

repeating earlier reformist statements by Arnold and Waldo in 12th century Italy and France, and 

Wycliffe and Ball in 14th century England, were equal before “God”; and none needed an 

intercessor to appeal to the “Almighty”. The radial implications of such liberation theology left 

Luther horrified Luther. Emboldened by his rhetoric, a peasant revolt took Luther as their 

figurehead and demanded what would be the envy of today’s labour: taxation be restricted for 

the upkeep of roads and bridges; the abolition of guilds for their exclusivity and corruption; 

expunging dishonesty, extortion, and monopolies; the creation of municipal commissions that 

would set prices and wages; the abolition of serfdom; and establishment of public physicians 

operating without charge.64 The meek would no longer wait for “The City of God” while the 

Church and the ruling class reaped earthly rewards at their expense. Sheepish in the face of 

power, Luther was put aback by the violence of the revolt and that it threatened earthly power. 

Luther rejected political and economic equality on the grounds that this would “change the
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spiritual Kingdom of Christ into an external worldly one.. ..An earthly kingdom cannot exist 

without inequality of persons”.65

While Luther “washed its hands of responsibility for the ruling classes’ immoral acts and 

patently submitted to them,”66 he dangerously abstracted and elevated the private world of the 

believer. What was a healthy reaction to wrest the individual from the pomp and mystery of 

Catholic mysticism, and which had the potential to free “The heretic and unqualified 

amateur.. .[to] unearth buried possibilities to which the orthodox, whether in science or 

theology, are either smugly indifferent or downright hostile”,67 turned to fortify the realm of 

abstraction. Luther had believed the world and mankind were irrevocably sinful -  release and 

safety could only therefore be found within the precincts of the private self. Luther’s political 

theology, if the two can be combined, was a complex one that involved contradictions between 

the inner dimensions of private life and the outward expressions of this psychology. Though 

Luther abhorred the pursuit of gain,68 he gave vent to an individual psyche that would articulate 

self abnegation through a stoic subordination to the disciplinary rigors of work that were 

intended to reflect spiritual instruction.

The problem with setting each individual loose to prescribe a destiny for themselves was 

that it prevented the believer “from acknowledging the criterion of sanity -  the congruence of 

private conviction with the historic experience and the common sense of other men”.69 So, far 

from its patent goal of communion, Luther brought the Protestant that much closer to the 

capitalist individual: free from the restraining and coherent ties of community (Gesellschaft). 

Where the Catholic personality began the psychic process of resolving guilt by projecting the id 

outward onto Jews, social fragmentation and the splitting of the self from the world of human 

connection firmly received an ideological point of departure in Luther’s Protestantism. 

Isolationism became the equivalent to the newly acquired freedom. And, in spite of the effort to
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unite the community in the individual freedom of collective worship, Protestantism released a 

corrosive quest for distance from one’s neighbours.

Capitalism, clocks, machines and money

Here, then, is the paradox that has vitally shaped the convergence of Protestantism with 

capitalism and their unified implication for societal reaction to deviance and society’s 

predisposition toward “moral panics” and collectively labeling. If Protestantism sought to reject 

the corrupting effects of spiritual capitalism, to break the sway of capitalist concupiscence and 

to restrain the growth of unaccountable individualism, it achieved none of this. It instead 

deepened their consequences by forsaking the world, symbolically abstracting the individual out 

of it, yet subordinating the individual to the grind of life as a reflection of moral duty. For Jean 

Calvin, unlike Luther, the purpose of politics was not to rhetorically beg the elite for equality on 

earth, but to enact faith and morals in the struggle to bring goodness to earth. This was a 

reification of the manichean doctrine that so much defined Judeo-Christianity. The effect was to 

abstract politics and the individual as pure essence far removed from the groundedness of the 

body and the earthly world. The abstraction would dangerously conjugate capitalism and 

Protestantism.

Whereas the Roman Catholic, while filling the coffers of the Church, bought their way 

into heaven and had fun doing so, the Protestant engaged in a different sort of spiritual finance. 

One gained access to heaven by elevating a joyless spiritual self above the sensate handicap of 

the body by enriching the spirit through mortification of the flesh. Quite literally, because work 

was a subordinating of the flesh, and because the more one worked the less time there was to 

experience pleasure, to work oneself to death was proof that the spirit was uncorrupted. Work, 

rather than flagellation or Ave Maria’s became the new penance. This was an entire spiritual 

economy whose compliment was a coherent material economy:
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To save money by paring the costs of production, to sacrifice present goods for 
future rewards, to drive one’s self for the good of one’s soul, and to drive others 
quite as mercilessly for the good of their souls: all this was the essence of a new 
Protestant morality.70

To dominate the carnal world, to subject it to discipline of the will, and where this failed, to 

have faith that constant efforts to scrub the world clean of sin will “pry natures secrets from 

her,” were major aspects of Protestantism’s appropriation of spiritual capitalism and the 

concretization of a new personality.

The practical effects of a spiritually driven deepening of the psychic split in the human 

consciousness brought stunning revolutions to human living and methods of production. 

Significantly in this regard, the machine and the clock made their entrance as the means to 

impose moral order, regulation, and cleanliness in an unruly sensual world that represented the 

exteriorization of the Protestant id. Through the machine and the clock, the new personality 

found outward signs and aid in the moral rigor that these instruments represented. Because the 

machine and clock were extension of Protestant morality, this explains why after the dissolution 

of feudalism Calvin’s Switzerland and other Protestant countries were the leaders in mechanical 

invention.71 It is however, respectfully, not so much as Mumford points out that the machine 

was a monster. For, as he points out elsewhere, attesting to the state of mind that makes the 

machine, humans have made machines for purposes other than imposing drudgery on life. Hero 

of Alexandria, for example, invented the reaction steam turbine, which, in its use did not lighten 

human labour, but was instead “.. .used merely to open temple doors without human hand -  and 

thus superstitiously heighten the religious awe of the worshiper”.72 It is revealing in another 

instance, that so renowned an inventor as Leonardo da Vinci (1452-1519), a Catholic, failing to 

see the world as needing subjection and purification since this was “God’s” work, “deliberately 

suppressed his invention of the submarine, because he felt it was too devilish a contraption to be 

placed in the hands of wicked men.. .”.73 .
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The machine played a vital part in Protestant spiritual capitalism in its imposition of

discipline in the production process. Though the machine sped the drive toward conformity and

uniformity, which is ironic for a people pursuing individual freedom, it also fed into material

production in that the machine represented the all-seeing eyes of “God”. If the machine saw not

only to accuracy and precision in the transformation of the production of worldly goods into

evidence of moral activism, it was in no small measure due to it’s emblem as the Protestantism’s

companion in the vigilant supervision of law and morals. As the machine sped the

transformation of a deadened foul world into gleaming defouled products that can acquire gain -

the evidence of godliness -  its uses folded back into mortifying the flesh. Mumford put the

drawing together of capitalism and Protestantism into a joint spiritual and material process in

leading to a mortification of the flesh in these colourful terms:

.. .precisely at a time when the expansion of bureaucratic methods in business 
and government, and the expansion of large-scale manufacture were making the 
whole routine of practical activity an ever deadlier grind, Protestantism 
developed a special faculty for getting pleasure out of that grind. This was 
Protestantism’s special contribution to the development of capitalism and 
mechanism: not to initiate them but to make them tolerable and to pour into them 
all the energies of the moral life. Drudgery served the Protestant as a valuable 
mortification of the flesh: valuable in a worldly as well as a spiritual sense, for 
unlike the hair shirts and self-whippings of the medieval saint, his unflagging 
concentration on dull work brought tangible profits.74

Work and gain were not goals toward the enjoyment of life, but were ends in themselves 

as symbols of spiritual “completion”. By this measure, the Protestant spiritual “completion” is 

an anti-climax: the more one transformed the odious world into products purified by 

mortification of the flesh, the more pleasures there were to be denied in the world. Part of the 

resolution to this problem of the temptation of goods produced by the Protestant spiritual quest, 

was the effort to launder the “filth” of the world by turning it into its most lifeless, odourless, 

and gleaming form -  money. The evidence of this denial and storing up of delayed gratification 

came through the abstraction of gain itself into its purest form -  money. Money, as the
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abstraction of this process, would indicate not only that the effort to purify the world has met 

with tangible success, but also that moral purity is being accomplished through the pursuit of 

“filthy lucre”. At the farthest end of this spectrum of a spiritualized capitalism stands Anton 

Fugger, whose capitalist pedigree is undeniable. His father was Jacob Fugger II, the man known 

pseudonymously as Jacob “The Rich”, “the paragon of modem financiers”.75 Indicating the 

early drawing together of capitalism and Protestantism, Jacob left the monastery to take the 

helm of what would become the most powerful late medieval bank. Comparatively in terms of 

their wealth and influence as “king-makers”, the Fuggers were more than one up on the petty 

grasping “junk bond” kings Ivan Boesky and Michael Milliken of the late 1980’s. What 

accounts for the difference between these poles of the capitalist spectrum is a matter of time and 

psychology. Milliken, standing as the consummation of the capitalist moral economy, 

shamelessly announced to the world that “no amount of money is enough”. Mumford 

documents that on the other hand, the mighty Fuggers, standing at the early stages of the union 

of Protestantism and capitalism amassed grand fortune and power, but their empire failed after 

Anton Fugger could not find any heir willing to add to the millions the family already 

possessed.76

Toward social demonology

Both Joel Kovel (1971) and Noel Manganyi (1977) contend that massive guilt arises in 

the psyche of the individual and culture when an abstracted or alienated se lf- 

cold, efficient, odourless; in essence robbed of all sensuality -  is retained, because it releases the 

infantile power to transform the material world without restraint. If Protestantism’s mission was 

to impose limits on economic excess and to bring back humility and respect to “man” and 

“God” in the exercise of economic production, the alienation, disintegration and psychic 

splitting that it deepened attest to the mission’s failure. The Protestant, and, the Western 

cultural psyche of which it is a part, are Yurugu77 -  the incomplete being -  the infant among
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humankind78 who unhappily lives with half a self and punishes the rest of the world for the other

half of its humanity that it denies in exchange for power over the world. Guilt here is less so the

price of the exercise of power without recognition of its limits, than it is the consequence of a

separated personality: a personality that loses itself to gain the world. Kovel brings these

complex points together when he argues that like a child suffering separation, anxiety, displaced

rage, guilt and hate are essential consequences of an effort to reconcile a separated self:

[B]ecause of the basic human intolerance of separation -  that is, through man’s 
eternal desire for reunion with the source of his being -  that we cannot even give 
up that which we hate and are disgusted by, but seek to return abstracted portions 
of it into the self. Insofar as this is done, then self-hate and self-disgust -  that is 
to say, guilt -  becomes permanently established within the personality and spurs 
it onward to further abstract differentiations. And it is this primitive and 
universal fantasy that the West has mobilized in its culture and turned to the 
generation of material power -  an endlessly transformed guilt may be denied; but 
it is most commonly projected outward onto scapegoats of one sort or another 
where it persists as a goad within the culture, held fixed by the synthetic needs of 
the [Protestant/Western] human organism.79

Both capitalism and Protestantism are based on separations from essential parts of the 

self. This abstraction and separation are sources for self-loathing and projection.80 How does 

one live in a body and hate it? How does one live in the world and hate the earth? The fact that 

the Protestant and the West cannot give up the body or the earth that their culture seems to hate 

and depend on, deepens the loathing and anger at the inability to escape (the pilot of the civilian 

built X plane that achieved zero gravity for 3 seconds, exclaimed that the plane “broke the 

earth’s surly bond”). In the pursuit of purified wealth and denial of the bodily self/world, 

aggression and hatefulness are produced and harnessed by collective cultural and individual 

guilt. Failing to self-implicate in this guilt process, the Western cultural personality resolves 

this crisis through straw horses that are imagined to threaten the psychic self. Monsters thus 

abound in the collective Western psyche for good reason. Not as they once did, to inculcate a 

judicious sense of limits and a critical sense of unworthiness in the grand scheme of the 

universe. But as monsters who become scapegoats for the failure of the Western psyche to bear
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the brunt of internalizing the full measure of discipline that would put a break to externalizing

the id. Inasmuch as monsters, id projections, would aid the individual Protestant and Western

psyche to hobble along in its pathological psychic state, monsters would serve another purpose

and given a guise by the Eurocentrism’s cultural symbolic system (Asili, JJtamaroho and

Utamawazo). Monsters arise in Western society to disguise the contradictions arising from the

metaphysical meaning of material pursuits that are made possible by the West taking the whole

of the world as an extension of its ego complex.

By turning control over to their culture the means to find instruments of unity in the

midst of social dissolution, the Protestant/West have found a way to live with the fracturing of

mentalities and social selves and capitalisms parasitism. The cost has been borne by Others.

Unable or unwilling to alter the course of their culture’s aggressive, dominative, individualistic

and materialistic orientation, the West has developed a predatory culture. Noting that Europe

developed a culture of empire and domination that . .centered their attention upon the outer

world and turned impulses that might have been suicidal into acts of aggression and mastery,

perpetrated against nature and nature’s children,”81 Lewis Mumford is ruthlessly unforgiving of

this failure. He notes,

To the farthest ends of the earth went the outcasts of Europe: those who sought 
salvation outside the established Churches; those who wished throw off the 
irksome restraints of authority and who fled from their fathers instead of slaying 
them; or those who simply wished to better their condition in other lands where, 
as Adam Smith later observed, rent and profit did not eat up wages, and so the 
two superior classes were less tempted to oppress the large inferior one.
Explorers and conquistadors, missionaries, traders, administrators, agricultural 
colonists -  people who sought freedom, people who sought gold and loot, people 
who sought freedom, people who sought to resolve the conflicts of society by 
living too far from their neighbors to quarrel with them -  all these took 
possession of the New World and seized the fringes of Africa and Asia: 
forerunners of the tidal migrations of the 19th century.82
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Equally demonstrating that European ‘expansion’ was not an affair innocent of failings in the

inner domain of Western failure, in White Man Listen, Richard Wright reinforced Mumford’s

argument about this pivotal psycho-ontological83 moment in the West:

The fifteenth-, sixteenth-, and seventeenth-century neurotic European, sick of his 
thwarted instincts, restless, filled with self-disgust, was looking for not only 
spices and gold and slaves when he set out; he was looking for an Arcadia, a 
Land’s End, a Shangri-la, a world peopled by shadow men, a world that would 
permit free play for his repressed instincts. Stripped of tradition, these misfits, 
adventurers, indentured servants, convicts and freebooters were the most 
advanced individualists of their time. Rendered socially superfluous by the 
stifling weight of the Church and nobility, buttressed by the influence of the ideas 
of Hume and Descartes, they had been brutally molded toward attitudes of 
emotional dependence and could doff the cloying ties of custom, tradition, and 
family.84

Echoing Mumford, Marimba Ani argues that,

.. .what accounts for the survival of [European] culture as a cohesive whole is its 
ideological objective of the control and subjugation of other peoples and the 
related commitment to technological superiority....Europeans would indeed 
destroy each other if they did not have “others” to destroy. By the same token, 
the integrative function of the culture could not have survived so long the 
disintegrative tendencies of an individualistic ethic had it not been for the 
outwardly directed imperialistic objective and quest for world supremacy.. .85

With others around the world to conquer, and who in time would become enemies within the

precincts of “civilization”, individual competitiveness and class competition among Europeans

found in the existence of racial Others, a unifying cultural projection: the enemy within.
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Most workers caught between the fear of where they may fall, and greed for what 
they might rise to enjoy, have developed the values of liberal capitalism as their 
own.1

To be fearful... is to approach and interpret the world in particular ways. To this 
extent, it is rarely accurate to speak of fear as having been ‘caused’, even by a 
specific precipitating event; nor is it always appropriate to interpret fearfulness 
solely in terms of the objects to which it ostensibly attaches. This being so, it 
would seem less appropriate to view fears of crime among those who are not much 
at risk of becoming victims as, in any simple sense, ‘rational’, than to see such fears 
as also intelligibly summarizing a range of more diffuse anxieties about one’s 
position and identity in the world.2

Chapter 4

Anxiety, Capitalism, Everyday/Everynight Problematics, 
Fear and the Psychology of Projection

Hegemony, negotiation and problematics of the everyday/everynight

I have argued that European Gesellschaft/capital ist society is a predatory society 

that is internally cannibalistic and externally expansionistic. In short, Western European 

culture is supremacist in that social relations are based on struggles for domination both 

in individual and class terms. Where this level of competiveness, dissocation and 

exploitation is fostered why should there be mass commitment to the ideologies of 

capitalism? Moreover, what are the implications for commitment to capitalist ideology in 

spite of its inherent contradictions? These questions point to a critical examination of the 

complex ways that hegemony, ideology, negotiation and the

everyday/everynight/everynight problematics dialectically function within domains of 

thought legitimated by the European Asili and the macro-sociology of Gesellschaft.

Certain doctrinaire segments among Marxists continue to maintain that 

commitment to the ideology of capitalism, in spite of practical contradictions, is based on
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the “false consciousness” of the working classes. Because it incorrectly assumes that the 

working classes are tabulae rasa -  subject to the manipulations of the ruling classes -  a 

number of explanations have been offered by Marxists scholars to reformulate this 

position. The principal point of the latter is the implication that understanding the 

commitment to the contradictions and everyday/everynight problematics of capitalism are 

to be found in capitalist reality itself -  bourgeois society -  and less so with the power of 

the ruling classes to indoctrinate the ostensibly vacuous working classes.

From John Mepham’s perspective, to say that “false consciousness” misses the

point of the complexity of capitalist reality is not to say that ruling class propaganda does

not exist. He suggests that ruling class propaganda cannot alone explain the

commitments of working class people to an order upon which their exploitation is based.

Contrary to the explicit claim that “the ruling ideas o f any age are those o f the ruling

classes”, Mepham notes,

.. .1 do not, of course, intend to deny for one moment that the 
bourgeoisie do control the means for the dissemination of ideas in 
Lenin’s sense, nor that they do use this control as a powerful 
weapon in the defence of their class-interests. But my view is that 
the bourgeoisie class is the producer of ideas only in the sense that 
sleep is the producer of dreams. To say that the bourgeoisie 
produces ideas is to ignore the conditions that make this possible, 
to ignore that which determines which ideas are thus produced, and 
to conceal the real nature and origins of ideology. It is not the 
bourgeois class that produces ideas but bourgeois society. And the 
effective dissemination of ideas is only possible because, or to the 
extent that, the ideas thus disseminated are ideas which, for quite 
different reasons, do have a sufficient degree of effectiveness both 
in rendering social reality intelligible and in guiding practice 
within it for them to be apparently acceptable. It is the relation 
between ideology and reality that is the key to dominance, [italics 
in original]3
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By Mepham’s accounting it is to the material structure -  the essence -  of reality and the

forms in which it presents itself that we must turn to explain commitments in a

problematic social world. Mepham suggests that bourgeois ideologies -  freedom, justice,

and equality -  are effective and held to be credible because these ideologies are believed

to be true reflections of material reality. Hence, along with material representations of

reality, there arises its counterpart in discourse: “Ideological language does not just

distract attention away from real social relations, nor does it explain them away, nor even

does it directly deny them. It structurally excludes them from thought.”4

Sharing Mepham’s contention that the phenomenal forms of reality are as real as

the essence from which they rise, Jock Young adds that the structure of capitalist reality

is doubly opaque and contradictory because not only are its forms real -  they invert the

concealed essence as unproblematic:

The most immediate superstructural parallel to the wage form is 
law. Bourgeois law arises in order to safeguard contract and 
protect property: that is, to maintain equality in the realm of 
circulation at the level of production. The law offering equality of 
judgement and protection to all once again involves a contrast 
between formal equality on one level which obscures and 
perpetuates substantive inequality on the other. Thus, laws are 
passed which judge people as equal individuals (the legal subject), 
obscuring the fact that their inequitable class position makes them 
differentially vulnerable to commit crime in the first place. Whilst 
the formal equality of protection which laws give in the defence of 
the property of individuals is on another hand, simply the right of 
one class to perpetuate and extend their ownership of the means of 
production, thus rendering the working class both propertyless and 
unequal. Thus, to judge people equally is to act inequitably; to 
protect property equally is to extend inequality. Once again the 
juridical form is opaque, but once again there is a vital element of 
reality in the formulation: bourgeois legality creates crime which 
threatens the working class and law maintains a degree of 
protection against the criminal, whilst legal rights allow the 
individual to organise politically and afford some protection 
against the intrusions of the ruling class and state etc.5
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Young argues that because the world of appearances, for example, formal equality, 

conceals the true nature of reality (i.e., unequal material and social relations of 

production), “it both conceals and exacerbates” reality itself. And at every turn, because 

freedom and formal equality are undermined by servitude, exploitation and inequality, 

“the concealed sphere makes a fool of the ideals which are so trenchantly stressed and 

enacted with the world of appearances”.6

Young suggests that because reality is both opaque and contradictory, and these 

features are exacerbated by the forms of thought that emerge from this reality, bourgeois 

society does not produce dreams, but instead “produces regularly and inevitably 

nightmares”. And in the nightmare, he continues, “it is beholden to the bourgeois class to 

calm the fears and doubts thus generated”7 by capitalist reality. A vast constellation of 

working class subjects, however, do not merely buy into, for example, the deviance and 

control propaganda of the ruling classes. As members of bourgeois society, the working 

classes accommodate themselves to the reality of capitalist society by producing 

meanings that penetrate and interpret reality from their own class location. The critical 

feature in the production fo working class meanings is tht their accommodation and 

struggle are contained within the ideological parameters of bourgeois society. This 

implies that by virtue of accepting the overall structure of capitalist reality, the struggle is 

to force compromise from the ruling elite without endangering the governance and 

ideological apparatus of capitalism.8

Conflict and consensus are uneasy partners in this context, but are essential in 

maintain an optimum level of tension in the struggle between social forces in ways that 

structures and orders resistance in ways that incorporate it into the bourgeois capitalist
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social order. Following Gramsci’s articulations of working class reaction to ruling ideas, 

the arguments of Stuart Hall et al., reinforce Mepham, and Young’s contention. Hall et 

al., argue:

For the subordinate classes, ruling ideas tend to be equated with the whole 
structure of ideas as such. This does not mean that working-class people 
‘think’ the world with the same ideas as the ruling classes. The 
dominance of one class over another does not mean that the latter 
disappears into the former. Subordinate class cultures maintain their 
autonomy, by struggle and by establishing their own defensive culture.
But ruling ideas tend to form the outer limit and horizon of throught in a 
society. This is never simply a matter of mental subordination alone.
Ruling ideas are embodied in the dominant institutional order: subordinate 
classes are bounded by these dominant relations. Hence, in action as well 
as in thought, they are constantly disciplined by them.9

Yet, it is only in one sense that the working-classes are disciplined in action as well as

thought. For the working-class movement, struggling from within the framework of

bourgeois reality and having accepted their incorporation into the apparatus of the

bourgois capitalism, they have made the values of liberal capitalism their own.10 Thus,

Hall et al., follow Nicos Poulantza’s proposition that the “subordinated classes

‘often.. .live even their revolt against the domination of the system within the frame of

reference of the dominant ideology’”.11 Hall et al., contend that while there is a

difference between hegemonic culture and the negotiations that produce a working class

culture, the latter is both different and subordinate. The implication here is that the

ideologies of bourgeois society, contested and negotiated though it may be, remain the

stock of common-sense knowledge that is drawn upon by the working classes to explain

the existence of crime in society.

It therefore becomes a moot point to question, why workers, if they are self-

interested, rational and can interpret reality for themselves have not overthrown an
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unequal and nightmarish bourgeois society for one more equitable, and, without demons

and scapegoats. The point is that having fought for and won concessions from the

dominant classes in order to infiltrate the apparati of State (ie., political parties) and

production (labour unions), certain segments of the working classes have taken on the

dominant ideology as their own. Mepham points out that, “within serious limits, [the

dominant ideology] works, both cognitively and in practice. [For] [I]t provides

intelligibility and is embodied in effective working-class organizations”.12 In this sense,

the ruling classes, beginning in the mid to late 19th century, may have imagined they were

coopting the working classes with universal education and worker benefits.13 However,

another view is that the working classes were less interested in destroying capitalism than

fighting for some of its spoils. For this reason, E. P. Thompson, argued that in England,

and I would suggest elsewhere in the west,

...the workers, having failed to overthrow capitalist society, proceeded to 
warren it from end to end.. ..It was part of the logic of this new direction 
that each advance within the framework of capitalism simultaneously 
involved the working class far more deeply in the status quo. As they 
improved their position by organization within the workshop, so they 
became more reluctant to engate in quixotic outbreaks which might 
jeopardize gains accumulated at such cost. Each assertion of working 
influence within the bourgeois-democratic state machinery, 
simultaneously involved them as partners (even if antagonistic partners) in 
the running of the machine... .14

As with much else in capitalist society, contradictions abound, and in this case, it is that

the working classes can only exercise their power to the extent that it does not jeopardize

their gains, thereby reinscribing their relative powerlessness.

Caste, class, capitalist reality and race

As compelling as the concept of hegemony may be, it cannot be fully elaborated

outside an analysis that integrates caste and race as critical features of a complex social
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alchemy that reproduces dominance and the scapegoating that justifies its continuity.

Race and the commitment to white supremacy, along with the capitalist mentality and the 

hegemony of the State, provide a crucial component for responding to why capitalism has 

not imploded. W. E. B Dubois noted the astonishing fact that in general the White 

working classes saw less in other oppressed constituencies than they did in aligning 

themselves with the ideals and values that perpetuated class inequality. In their relative 

position of powerlessness in the capitalist class structure, the hatred of African people 

permitted the White working classes of North America an authority and power so diffuse 

its temptation, it seems, could not be resisted. After all, through what Dubois called “the 

wage of whiteness”15, the “White” working class in North America had come to enjoy 

greater gains of capitalism than did African, indigeous and other world majority people. 

Most notably in America at various stages in its colonial history, during slavery and after 

it in the South, there were certainly moments of interracial solidarity among poor 

Europeans and enslaved and poor Africans. However, such efforts at solidarity failed to 

become universal because the dual force of repulsion from blackness and the drive 

toward mobility in a class structure gave advantages to European people -  the greatest of 

which was the power to exclude. Dubois noted with disappointment that because of the 

desire for racial supremacy, the aims and ideals of the White worker were distorted: “He 

did not want comfort for all men, but power over other men for himself. He did not love 

humanity and he hated ‘niggers’”.16 Jonathan Hyslop as well, in “The Imperial White 

Working Class Makes Itself ‘White’”, equally demonstrates that the “White” working 

classes in the early 20th century were universally caught up in finessing their position in
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the nexus between white supremacy and the primacy of global capitalism. He comments

that beginning from the 1880’s

Labour leaders underwent immense ideological contortions in trying to 
reconcile universalist aspirations to human equality with a practical 
politics which defended white workers’ privileged access to the labour 
market. From the beginning they sought to have their universalist cake 
and yet eat it at racially segregated tables.17

Marxists readily explain that liberal capitalism has made use of racial 

tension to its advantage: it acquiesced to the existence of unions, which, in their 

early formation not only constricted the supply of labour available to industry, but 

also intensified this exclusion along racial lines. The benefit for “White” workers 

were higher wages and for industry an intensification of capitalist hegemony 

among the “White” working classes. It was not always an easy affair. Industry 

itself took full advantage of African and other world majority labourers 

marginalized by “White” social closure and intensified not only their exploitation 

and marginality, but also the hatred projected onto them by “White” workers. In 

effect, marginalized world majority labourers were a check on the pretensions of 

the “White” working classes vis-a-vis industry. Industry had it both ways: super

exploitation and controlling mechanisms over its principal labour pool.18 One 

notable example is the 1963 wildcat strike by “White” GM employees in Detroit.

The response of management to this “racial infidelity” was to replace White 

workers with “black and brown” ones. Did it take “White” working class 

rebellion for GM to realize there was a pool of “black and brown” labour? That 

such a labour pool existed and could serve the interests of White management
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against “White” workers did nothing to lessen management’s antipathy towards

the African and Latino presence. After all “black” and “brown” workers were

seldom represented in the union machineiy, isolated and despised by 
management and skilled white fellow-workers alike, found themselves 
saddled with jobs nobody else [White] would accept. Production lines 
manned by blacks traveled 20 or 30 per cent faster than those operated by 
whites.19

While material disturbance will surely heighten social tensions, this hardly explains

why this tension and antipathy should fall along cleavages external to class relations.

Why, in Neo-Weberians terms, should the dual forces of social closure (exclusion)

and social usurpation (competitive status group struggles) articulate themselves along

the lines of white supremacy.

It is not solely as a consequence of ideology that White workers should so

demand social distance from African-American and African Canadian workers who

are structurally marginalized from the productive economy. Confounded by the

antipathy of the White working classes toward African people, one theorist of class

relations, Richard Centers, advanced the problematic claim that “the [“White”]

working classes tended to be more prejudiced than the [“White”] middle classes”.20

This is a strange claim, not that the “White” working classes do not demonstrate a

high degree of prejudice against racial outsdiers, but that the “White” middle class

has a great deal of responsibility for propagating collective “White” stereotypes of

African men. Finding various rationalizations for the prejudices of the “White”

working classes besides European culture and capitalist reality, Centers adds that

This prejudice may or may not be economically determined; it is a fact, 
however, that [“White”] people in the working class are more often 
prejudiced. It might be their greater poverty and more direct economic 
competition with Negroes that predisposes them to unfavourable views with
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respect to them, but it should be noted that, as a class, they are more poorly 
educated, and that, too, may play a role in prejudice.21

All things being equal, why then do not African Canadian/American workers, as a

consequence of their poverty and poor education, direct prejudice, stigma and

stereotypes against the European Canadian/American worker? For like the European

worker, the African worker too in capitalist societies demonstrates an equal

commitment to the material productivity of the system.

Unlike “Black” workers, the principal distinction is that “White” workers are

not only coopted by an inherent and institutionally racist bourgeois capitalism, they in

turn have coopted the assumptions, ideals and values of liberal capitalism as their

own. “White” workers, in spite of their resistance to capitalism and having failed to

overthrow it, have assumed proprietary over rights over the 20% of wealth that must

be distributed among 80% of the population. In this racially articulated contest over

“scarce” resources, “White” workers are encouraged by the “White” ruling classes,

who care little of their survival but depend on their complicity, to negatively channel

their revolutionary potential against scapegoats. The very existence of a destitute,

poor and marginalized African population, despised in thought and practice, reminds

“White” workers of where they may fall, and, even if they happen fall, they at least

have pride of place in their whiteness. The alchemy of race and class in other words,

reminds “White” workers that no matter what, they can only fall so far since there

will always be others below them in racial and social worth. In this vein, noted

American legal scholar Derrick Bell observed (and I contend in Canada no less) that,

Almost always, the injustices that dramatically diminish the rights of blacks 
are linked to the serious economic disadvantage suffered by many whites who 
lack money and power. Whites, rather than acknowledge the similarity of
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their disadvantage, particularly when compared with that of better-off whites, 
are easily detoured into protecting their sense of entitlement vis-a-vis blacks 
for all things of value. Evidently, this racial preference expectation is 
hypnotic. It is this compulsive fascination that seems to prevent most whites 
from even seeing -  much less resenting -  the far more sizeable gap between 
their status and those who occupy the lofty levels at the top of our society.22

Bell adds that it is shocking that the top two million income earners in USA, a

nation of some 360 million people, earn more than the next one hundred 100 million.

In Canada, the statistics are no less shocking: the top 20% earn 43% of total earned

income, and the wealthiest 10% own 57% of all Canada’s wealth. Under such

circumstances, it is no less shocking that in US, as much as in Canada,

conservative white politicians are able to gain and hold even the highest office 
despite their failure to address [unemployment, poor health care, inadequate 
housing, mediocre education and environmental pollution]. They rely instead 
on the time-tested formula of getting needy whites to identify on the basis of 
their shared skin color, and suggest with little or no subtlety that white people 
must stand together against the Willie Horton's, or against racial quotas, or 
against affirmative action. The code words differ. The message is the same. 
Whites are rallied on the basis of racial pride and patriotism to accept their 
often lowly lot in life, and encouraged to vent their frustration by opposing 
any serious advancement by blacks. Crucial to this situation is the unstated 
understanding by the mass of whites that they will accept large disparities in 
economic opportunity in respect to other whites as long as they have a priority 
over blacks and other people of color for access to the few opportunities 
available.24

Race and racial antipathy, it appears, are vital components of the “White” working class 

response to negotiating the reality of capitalist existence. It is by means of a race analysis 

that the complexity of hegemony can be fully elaborated.

Hegemony, in the context of caste, class and the perpetuation of “White” 

domination, dramatizes a complex dialectical relationship between the power of 

whiteness and the relative powerlessness of the “White” working classes. This 

“powerlessness”, bred by the anxieties of capitalist society and the diminution of the
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individual by thwarting is a relative one. Stuart Hall et al., remind us that “powered by 

pain and powerlessness, negative reference points become the source of an escalating 

sense of panic and social anxiety”.25 Inasmuch demons and panics are inherently 

generated by capitalist reality, these are not fictions. They are experienced by the 

working classes as real and credible threats to their existence and values. Crime is 

therefore not simply a mythology created by the bourgeoisie seeking to distract attention 

from their own criminality, the working class reaction to crime is grounded in two 

primary realities. First, crime, particularly “street crime”, the form against which there is 

so much public reaction, is presumed to take place in “their” street. Second, crime is 

constructed in an ambiguous and ideological sense; not as pilfering this or that item from 

the workplace because the company can “afford it”, but in a larger sense is set off against 

the ideal of hardwork, self-sacrifice and delayed gratification.26 None of this, it is 

incorrectly assumed, those with criminal careers would know anything about.

Anxiety and problems of the everyday/everynight

The loci of working class powerlessness are diffuse in society: near impervious 

state and corporate bureaucracies, an unresponsive poltical system and virtually no access 

and control over the means of production. As an internalization of self-negation in 

capitalist society, powerlessness is like a cancer feeding on its own negativity. 

Powerlessness therefore, gains a life of negative power when the social order to which 

the capitalist subject is committed generates anxieties and insecurities through periodic 

down-tums, disturbances and downright depressions. This is significant for 

commensurate with the loss of economic opportunity, and the delinking of ideology from 

rapid socio-cultural transformations comes a loss of self-esteem, guilt and shame that

R eproduced  with perm ission of the copyright owner. Further reproduction prohibited without perm ission.



148

arises when one has been abandoned by one’s commitments. The gap between the

bourgeois ideologies that produce stability and predictablity in life, in essence the

mythical “unchanging habits and virtues”27 which produce a sense of collective

identification, and, economic and socio-cultural transformations, produces what Stuart

Hall et al., refer to as “anxieties”. These are:

...social changes [that] combine, .to uncercut some of the crucial supports 
to... [a stable] set of images of social among sections of the population 
who have not alternative ideological structure which could perform a 
similar cohering function. This undermining produces an effect in these 
class fractions which we have called ‘social anxiety’ -  a product of both 
the dissolution of the material supports of that ideology, and the 
weakening of the broad social commitment to that ideology itself.28

Given that, as Edward T. Hall points out, humans cannot live without categories,

ideologies and representations that stabilize reality and reduce it to some measure of

predictability,29 some object, without troubling the essence of bourgeois ideology, will

have to be found to produce the function of coherence. In this instance, Stuart Hall et al.,

suggest,

We would suggest that one consequence of this ‘state of flux’ into which 
sections of the population are thrown in times of dislocation is the 
emergence of a predisposition to the use of ‘scapegoats’, into which all the 
disturbing experiences are condensed aid then symbolically rejected or 
‘cast out’. These scapegoats have attributed to them the role of causing 
the various elements of disorganisation and dislocation which have 
produced ‘social anxiety’ in the first place.. .30

Fear, of crime, of immigrants, of communists, of terrosists and sometimes of fear itself in

the era inaugurated by Bush II’s “war on terror”, paradoxically arise as a balm to sooth

the nightmare that capitalism itself is. In this regard, powerlessness generated by

capitalism does not change the fact that thwarted power must be directed elsewhere to

achieve its goal.
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It must be explicitly stated here that while I have been discussing the “working 

classes” in the abstract. In the context of a “hetero-dominant” society, in which the myth 

of “merit” converges with systemic assumptions of inherent “White” capability, it is 

“White” workers who are representatives of the dominant caste among workers in 

Canada. As such, it is principally they to whom hegemony is directed, and, it is they who 

are the principal beneficiaries of the State and capital’s concessions. The “White” 

working classes in Canada, therefore, have come not merely to regard the values of 

liberal capitalism as their own, they have come to claim its benefits and values as their 

racial property and patrimony. Thus, the anxieties generated by capitalism, though they 

are universally felt by all working peoples, have an additive quality of tension and 

explosiveness when the “White” working classes become victims rather than 

beneficiaries of capitalism.

In recent memory, the 1980’s saw the production of ‘social anxiety’ -  economic 

transformation, ideological inertia, and socio-cultural change -  that were acutely felt by 

the (“White”) working classes and the entirety of the “nation”. The vague sense that 

something was wrong in the midst of a mass global and national crisis was heightened by 

a rending of the ideological fabric of the nation. The constitutional crisis of Canada 

represented an “ .. .erosion of ‘traditionalism’”.31 Articulated through Trudeau’s 

repatriation of the constitution, there was a fomenting of uneasiness over who “we” were 

as “Canadians” and raised doubts as to where “we were going as a nation”. Such doubts 

and anxieties were exacerbated: by a second round of “constitutional crises” in the late 

1980’s; the mass economic changes portended by the Free Trade Agreement and
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NAFTA; the rapid deindustrialization of Ontario; and fears that criminals, immigrants

and welfare cheats were “taking over” or “taking advantage” of “our” generosity.

Up until this point, the “White” working classes, having fought for its gains and

bought into Canada’s white supremacist settler colonialist project rightly felt abandoned.

Bruce Campbell’s Canada Under Siege32 and Daniel Drache’s “The Post-National

State”33 demonstrate the implications of “free trade”: high unemployment in the

manufacturing (and to a lesser extent the service sector), cuts in social programs and the

reduction of national sovereignty to global trade regimes. It is not important here to cite

the huge numbers of jobs lost and entire areas of employment structurally obliterated

from the national economy by “down-sizing” and globalization (see Campbell and

Drache). Rather, it is important to note the implications that arose from the national

bourgeoisie abandoning the material basis upon which hegemony was built. In the face

of being abandoned, what sustained hegemony was the dialectical relationship between

bourgeois ideology and scapegoats upon whom who could be projected the anxieties of a

fragmented “traditionalism”. Commenting on the correlation between anxiety, crime

and the capitalist imperative for scapegoats, Ian Taylor suggests that,

Apart from blaming the government for their new-found economic 
troubles, some other [read: “White”] Canadians were responding, in a 
manner familiar to students of earlier periods of capitalist crisis, by 
searching for scapegoats, especially amongst immigrants and minority 
group members. The Ku Klux Klan re-emerged both in Toronto and in 
Vancouver during the early months of 1981. Attacks on East Indians 
throughout the lower mainland were celebrated by a cross-burning.. .and 
apparently by eight other similar incidents...A Gallup poll undertaken for 
the Minister of Multiculturalism, Dr. James Fleming, and released in 1982, 
revealed that 12 per cent of respondents were now opposed to non-white 
immigration altogether, whilst 31 per cent said they would support 
organizations that work ‘toward preserving Canada for whites only’. . ..34

R eproduced  with perm ission of the copyright owner. Further reproduction prohibited without perm ission.



151

Indicating that this scapegoating arose to fill the gap between ideology and material

disturbance, Taylor adds:

The continuing rise in unemployment, especially among youth, put a 
leading academic exponent of Canada’s multiculturalism traditions and 
policies in fear for the future of multiculturalism and also added to the 
considerable anxiety felt by minority group members in Toronto and other 
large urban centres about their treatment from unemployed white youth 
and die ‘host society’ generally. Evidence of the steady growth of racism 
in the body of Canadian society was paralleled by a series of reports of 
harassment of members of minority racial groups by police officers 
(especially but not exclusively within the city of Toronto).35

The “spontaneous” hostilities arising against the poor, the foreigner and world majority

Canadians are not mere instances of prejudice, but are “grounded in the social reality and

material experience”36 of the “White” working classes facing such anxiety. Again, to

demonstrate the unequal to race and capitalist exploitation, although African Canadian

youth unemployment is greater than that of European Canadian youth, why haven’t hate

groups arisen among them as compensation for their powerlessness?

To the “white” middle class and respectable “white”working class moral

entrepreneurs, racial Others are external negative referrants against whom the nostalgia of

lost “traditionalism” can be articulated, blamed, measured and mourned. “Hailing” the

racial Other by “appellations”37 that fix  them in their place in a system of symbolic

negative referrants is an exercise of power that resides in the powerlessness of those

exploited by their own commitments. In this way, a vast assortment of Others:

immigrants, gays and lesbians, youth, or whomever the object of negative reference

happens to be, become Folk Devils. The crucial point here is not the object of hate, but

the hater and their motivations. As such Folk Devils,

.. .act as a perverse legitimation of inexpressible fear and anguish. What is 
taking place is only secondarily an expression of prejudice. It is first and
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foremost a therapeutic psychodrama, in which the emotional release of its 
protaganists takes precedence over what is actually being said.. .38

In what Hume referred to as the “narcissism of petty differences”39 these Folk Devils are

too close a reminder of how easily and how far down the “respectable” working classes

may fall.

In addition to their uses as objects standing outside and threatening the precincts

of “traditional” values, Folk Devils stand simultaneously as externalized alter egos,

against whom can be hurled the stones of guilt for inner prostations at the alter of greed

and selfishness. I am suggesting that acquiescing to the logic of capitalism, with the aim

of maximally pursuing the wealth imperative, is poor compensation for not embarking on

a struggle for equality for all. Like the Greek philosophers whose high ideals of equality

and love foundered because they refused to extend them to include women and slaves,

the equalitarian ideals of the “White” working classes are mocked by their refusal to

extend to the rest of humanity. This contradiction has profound implications for the

“White” working classes collusion with bourgeois ideals and their racially aggressive

arrogation of capitalisms material rewards. Thus,

[tjhose who emerge from the collapsed and dwindling matrix of traditional 
working class life often believe that their projection upwards is a great 
personal achievment. They tend to acquire the social attitudes of the 
groups they aspire to.. .in a rather extravagant and extreme form. In other 
anxiety to identify themselves with the successful they often show great 
lack of charity and compassion with the poor and weak. Those who are 
successful often seem pregnant with a sense fo blame and indignation, 
which they lodge vociferously with a wide range of social deviants -  the 
workshy, the young, the immigrants, the immoral.. ..People who are 
success believe that success is a reflection of some moral superiority.
They rate enterprise and intiative as the most worthwhile of all human 
characteristics, and what they rather vaguely call fecklessness or 
spinelessness as the most contemptable. But because their own success 
stems from virtue, its opposite must be true, that failure stems from vice.
People at the bottom of the scale are felt to be a vaguely menacing
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influence, not in any obvious revolutionary way, but they do undermine
the beliefs which legitimate those who are in positions of authority.40

And in times of material disturbances that threaten to unravel capitalisms ideological 

groundwork: achievement, enterprise and success, Folk Devils rise to bear the M l brunt 

of wrathM indignation equal to the panic that the ideology of capitalist morality is a lie. 

The bitter reality is that material and social capital, not delayed gratification, merit or 

thrift are the bases for achiievement and success in capitalism.

Scapegoats, projections and the interior life of the collective and individual capitalist 
personality

I agree with Stuart Hall et al., that the gap between ideology and the material 

conditions which put it to a lie “is the opening into the mouth of Hell, from which”41 Folk 

Devils are summoned. There is also the fact that the “powerlessness” and accumulated 

injuries and insults that define subordination produce a crisis of self-worth whose 

resolution lies with displaced aggression. Such negative compensatory strategies are 

encouraged by the culture and the social system. The mass reaction to the construction 

and scapegoating of crime and criminality, while it is ideologically driven, is also in a 

complex way, driven by the inner psychological dimensions of the internalization of 

capitalist morality. In The Hidden Injuries o f Class, Richard Sennett and Jonathan Cobb 

give eloquent testimony to the violence capitalism does to the mentality of those 

committed to its precepts. They suggest a greater part of this violence is the denial of 

“societal respect” and the equality of conditions that may facilitate dignity and distinction 

through meaningful labour.42 The hidden injury of class is the paradox that commitment 

to capitalism leads to a demolition of one’s psychological infrastructure. The effect,
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however, is that “powerlessness and lack of self-affirmation” that capitalist society breeds 

leads to interalized aggression and guilt.43

It is an unavoidable reality in capitalist society that there are a priori structural 

impedimentsbarriers to fulfilling the success-goal orientations of the society. Merton 

referred to this as “strain theory” and suggested that “maladjustments” (i.e., crime) will 

arise to compensate for the gap between the ideology of equality of opportunity and the 

fact of inequality of condition 44 Calling attention to capitalism’s “flawed humanism” -  

we are equal to our achievements -  Sennett and Cobb suggest that guilt is commensurate 

with the inevitable failure to achieve and acquire the status goods that mark the capitalist 

personality above the mass.45 Since capitalist society establishes by fia t that we all have 

an “optimum potential” for material success that can be fulfilled, if only we had the right 

inner stuff, Edward T. Hall suggests that it is psychologically devastating and damaging 

to fail to meet this perceived potential. As a consequence of capitalisms built-in personal 

failure mechanism, “A kind of gnawing emptiness, longing, frustration, and displaced 

anger takes over when this occurs. Whether the anger turns inward on the self, or 

outward toward others, dreadful destruction results” 46

In part the problem stems from “accepting” the bourgeois definitions of human 

potential and worth as predicates of material accumulation. It may not be accurate or fair 

to say that the bourgeois order is “accepted” as though individuals are tabulae rasa 

without qualification. I have made these qualifications above, but now wish to 

emphasize that the hegemony of the bourgeois order, whether “accepted”, negotiated, or
t

rejected has profound psychological implications. The sources of frustration abound in 

capitalist society, they feed the anger and fear that unreflectively compel people onward,
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while it also psychologically amputates and stunts them. If power is ultimately a drive 

that is expressed as the art of determining outcomes,47 then a great deal of a person’s self- 

worth and image of her/himself is enmeshed with the ability to have and to exercise 

power. In capitalism, dominated by anomie and the internalization of the success-goal 

orientation, people have limited opportunities to encounter life-affirming situations in 

which they are in control. For example, because workers do not have a “guaranteed 

income” that is recognized as their inherent human right, they must submit themselves to 

alienating work conditions in order to reproduce themselves. And even there, subject to 

market forces and increasing mechanization, superior work performance will have little 

bearing on how much control workers have over the continued existence of their 

employment itself48 Without moral compunction the “invisible hand” of the market can 

easily, as the euphemism goes, engage in “profit taking”, without ever disclosing/or or 

by whom it was taken, ox from  whom it was taken.

Confronted with the abstract and virtual aspects of capitalism that obfuscate a 

clear understanding of the expoitative nature of capitalist social relations, the 

everyday/everynight can be experienced as problematic. The resolution to the experience 

of crises in social life involves the totality of ones psychological makeup and 

corresponding self-image and represents a social psychology of the mind and body that 

reflects social relations.49 Given the limits and thwartings it presents to personalities, 

capitalism creates a crisis of self-image and self-worth, that when combined with anomie 

in a parasitic social order, lead to what Allport referred to as intro-punitive (inner directed
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blame) and extro-punitive (outer directed blame) behavioural psychology.50 Both of 

which ultimately reinforce parasitism and Gesellschaft’s racist expansionsm. *

Intro-punitive behaviour is a psychological response that functions at both 

individual and collective levels of social psychology. Through capitalist culture’s 

agencies of socialization and the fact tht thhere is an incommensurate relationship to 

achievement, equality of condition and opportunity, self-blame for failure is experienced 

as the individual and mass levels. Frugality, delayed gratification and diligennce once 

the hallmarks of religion, but now expressions of capitalist morality, are tautologically 

women with “success”. The obverse, of course, is that those who do not achieve 

“success”, “fail” for want of discipline. From the vantage point of political theory, I have 

already posited reasons why 80% of the population do not challenge the order-of-things 

that compell them to compete for 20% of society’s wealth. In addition however, there are 

powerful psychological reasons as well. Coupled with the structural impediments in 

capitalist society is that some people turn its crippling effects inward on themselves and 

their loved ones rather than outward toward the system.

The sociology of mental illness indicates there is a strong correlation between 

mental illness, thwarting, unemployment and the anxieties generated by capitalist social 

relations. Of importance here is that where the labour market structurally creates 

conditions for economic impotence, there is empirical evidence that there are increased 

probabilities for mental illness. David Pilgrim points out the structural factors for mental 

health problems arise from: “the direct stress of impoverishment; the loss of social status 

after being unemployed; and a consequent experience of having one’s agency

* Allport provided for a third type that is not relevant here: impunitive. Those sanguine individuals who 
neither accuse others or themselves for encounters with adversity.
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thwarted”.51 Alluding more specifically to the intro-punitive character of mental illness,

Pilgrim adds that thwarting,

is important because it illuminates the mediating role of a sense of purpose 
and self-esteem which are associated with wage earning which are lost to 
the unemployed person. A thwarted sense of agency also might be a 
mediating factor in the raised rates of criminality, prostitution and illicit 
drug use in those who have never worked and see no prospect of salaried 
employment.52

While criminality, illicit drug use and prostitution can also be attributed to extro-punitive

behaviour as opting out, political resistance, retribution against society or simply

strategies for survival, they are more importantly, undeniable expressions of internalized

“failure”. Thus, where individuals intemnalize the limitations and morality of capitalist

society, the effects and the shear number of people affected are wide ranging. Citing

research in the area, Pilgrim notes,

.. .the evidence on the impact of labour market disadvantage on the mental 
health [finds] that unemployment has a predictable toll on both the 
unemployed individuals and their family members. For example, mental 
health problems and deterioration in school performance increase in 
probability in children of those who become unemployed... The evidence 
on the mental health impact of the spouses of those becoming unemployed 
[finds] that people in low paid and insecure employment have similar 
symptom profiles to those who are employed.5

So powerful are the intro-punitive implications of capitalist morality that it functions as a

disciplinary regime even for those in paid employment.54 The stressors of employment

and the tyranny of looming “redundancy” are turned inward affecting both mental and

physical health. Thereby, throwing the capitalist personality into crisis.

The resolution to crisis through intro-punitive behaviour has a limit after which

point, it is transferred into extro-punitive behaviour. Two questions arise: what is the

relationship between intro-punitive and extropunitive behaviour? And, what is the spark
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responsible for the transformation of the former into the latter without also diminishing 

the force of othe former? Both questions are inextricably bound. However, in the first 

instance, the relationship between these processes of psychological response to crisis is 

one of priority: the internalized guilt or self-blame is responsible for blaming 

Others/things not responsible for the initial guilt feelings. At the same time, projecting 

outward onto innocent social objects can feedback into inner guilt, thus, amplifying the 

process by creating a negative psycho-punitive loop. In the second instance, the 

relationship between intro-punitive and extro-punitive behaviour would not be possible 

without a medium that both creates inner guilt feelings and simultaneously encourages 

outward projection as part of that mediums existence itself. That medium is the socio

cultural articulation of social relations and the propagation of a mentality that reinforces 

the basic structrure of that socio-cultural organization. In other words, Gesellschaft is an 

order of existence that through its institutions and operating practices, collaborates with 

peoples genuflection to the pursuit of capitalism as a secular morality. In this regard, 

Europeans are not simply following the dictates of bourgeois reality, they are following 

and participating in something far more powerful: the logos of the culture that shapes 

material and social practices and the mentality that is consistent with their perpetuation. 

In spite of its long and painful gestation, these are in part the reasons why capitalist 

morality has become accepted as the status quo. It is equally for these reasons that there 

is such a close relationship between intro-punitive and extro-punitive behaviour: both are 

capitalist and Eurocentric socio-cultural products. As such, in the eyes of the Eurocentric 

Gesellschaft socio-cultural system, both forms ofpsycho-punitive behaviour are logical 

responses to the pressures of capitalist morality.
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To put this socio-culturally informed psycho-punitive behaviour into context, it is 

important to recall my suggestion that “success” is premised on individual merit in a 

milieu of individual competition, thereby removing “failure” or “success” from their 

systemic framework. This context creates the condition for crisis which is resolved in 

one stage by intro-punitive behaviour. But, in the eyes of the Eurocentric Gesellschaft, to 

remain intro-punitive (self-flagellation for failing to “succeed”) is only pathological when 

the capitalist personality refuses to avail itself of the socially accepted practice of 

expunging guilt by projecting it outward. Indeed, if Eurocentric Gesellschaft did not 

provide scapegoats to channel aggressive energies generated by thwarting, intro- 

punitiveness would cripple the capitalist personality. To ensure its continuity as a 

cultural system, I suggest that as a function of its Asili, the survival of Eurocentric 

Gesellschaft depends on an inherent process of reaction-formation. To free its adherents 

from the potentially crippling effects of intro-punitive behaviour, consumerism and other 

addictive pacifications are of course encouraged. But, more importantly, the content and 

stylistics of the culture encourage the displacement of inner anxieties caused by the 

system onto socially accepted projections or hate objects. Ontologically speaking, these 

hate objects are a means of preserving the “integrity” of the capitalist “White” ego 

structure.

Under Eurocentric capitalism, the infrastructure of the “White” collective 

personality cannot endure a permanent condition of self-blame in a culture in which guilt 

is both a means of behaviour modification and a weapon of conformity. For as guilt 

implies blame and both diminish the capitalist personality’s self-worth through 

internalized (psycho-somatic injury) and external Other character assassinations, the

R eproduced  with perm ission of the copyright owner. Further reproduction prohibited without perm ission.



160

capitalist personality is provided a way out of permanent self-blame. But who, after

“accepting” or being a cultural beneficiary of Eurocentric Gesellschaft, will choose to

live with a diminished self when scapegoats can be ritually sacrificed through projection

and displacements that cleanse guilt? Additionally, I suggest that the resolution to the

crisis of being assaulted from without one’s self and internalizing the label of failure,

there is a requirement for objects against whom the anger, resentment and thwarted

agency can be legitimately channeled.

By constructing the “unsuccessful” in capitalism as failures, lazy, skittish,

unreliable, or morally incontinent, are ways of reducing the discomfort that comes with

participating in a system whose sole morality is to harm others. In this extro-punitive

behaviour, William Ryan argued (assuming “White” subjects):

the majority’s tend[s] to assign traits of personal inadequacy to the poor, 
the black, the ill, the jobless, and other economically disadvantaged 
groups is a means of defending the prevailing belief that the [capitalist] 
economic system is fair and adequate.55

Directed against “the poor”, “crime”, “immigrants”, “foreigner”, “gays and lesbians”,

“women”. . .etc., this therapeutic psycho-social release does not inspire guilt reaction

because it is encouraged and promoted as a form of social policy by status quo “moral

entrepreneurs” and State law and order campaigns.

In the capitalist schema those who bear the stigmata of social exclusion become

the demons and the scapegoats upon whom are projected the moral ills of a dissociated

society. The thwarting that is so pervasive in capitalist breeds an equally pervasive

aggressive sensibility, that were it to be turned against the system would destroy it. This

thwarting is most evident when the capitalist structure periodically contracts and

produces a hyper-aggression premised on competition over “scarce” goods. In the mind
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of guilt projectors, if anything or anyone one is to blame for hyper-thwarting in times of 

material disturbance, it is certainly not they or their ideological commitment to the 

practice of competitive inequality. The projection of moral failings onto the “criminal”, 

the “outsider”, and “enemy” is taken as evidence that such constituencies contaminate the 

social universe by their very existence. It is against them that calibration to conformity 

and socialization into the norms and values of capitalist society are typically articulated.

In the context of capitalist social relations, extro-punitiveness is a cognitive 

defence of the system and the capitalistic individual’s own values. It is the root basis of 

the exercise of power by the “powerless”. Those who themselves least exercise the 

levers of control over their own lives, displace onto other targets, rather than the ruling 

classes and the State in an effort to shore up their own damaged self-worth. If as I have 

argued capitalist society makes a commodity out of all aspects of life through the artifice 

of “scarcity”, then “[t]he hunger for status may be matched by the haunting fear that 

one’s status may not be secure. [And], [t]he effort to maintain a precarious position can 

bring with it an almost reflex disparagement of others”.56 Where economic competition 

meets with uncertain status position, like psychological crabs in a bucket, to quite 

literally climb on the heads of those below is the only way to make one’s self feel better. 

To disparage Others, through denigrating all aspects of their aesthetic and psychological 

infrastructure as a means of status elevation, is only possible to the extent that white 

supremacist culture and capitalist society make this a viable option to recover one’s self 

esteem.
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Choosing and consuming scapegoats

Allport has suggested, particularly in the context of a Gesellschaft-like society as 

I have been discussinng, “most societies officially or informally promote the directing of 

aggression toward marked groups”,57 and b) object-directed aggression is a safety-valve 

which permits optimum levels of aggression to the point where it does not damage “the 

central organization of society”.58 This argument rests on the assumption noted by 

Edward Hall that “[sjince people can’t fight the institutions on which their lives depend, 

they unconsciously first turn their anger inward and later outward against the ‘enemies’ 

of the institutions to which they have sold their souls”.59 These Others, disparaged and 

attacked in the public arena through denigrating stereotyped representations, are served 

up to various levels of white supremacist capitalist society. “White” individuals sharing 

the capitalist morality feel vindicated in the psychodrama of displaced aggression onto 

acceptable social objects of hate. This method of projection is a psychological strategy 

that is invaluable to life in capitalist society. Through displacing repressed aggression 

onto a socially allowable surrogate, the alienated, and largely redundant capitalist subject 

finds a way to block their relationship to the implications of capitalist reality. One 

consequence as Adorno commented, is that projective-displacement resolution “finds 

itself in the intensification of stereotypy which projects internal dynamics outward 

(scapegoat) without disturbing the discourse of democracy”.60 “Projective 

identifications”61 arise to protect the self from incrimination. The refusal to experience 

anger directed at the source of frustration amounts to self-splitting, a splitting of the 

psyche, the denial of sensual experience in which repressed anger, that uncontrollable 

part of the self is cast out onto a safe social object.62 Such social objects are self non-
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selves, strange being non-beings who are experienced as “uncontrollable and

unpredictable part(s)”:63 basically externalized id aspects of the self.

Fears of the strange, the alien, are the anxieties of an infantile culture that open a

vista that, as Adorno suggests, is “subsequently filled up with the imaginary of a specific

group, stereotyped and at hand for this purpose”.64 While the strange need not lead to

infantile fears, in a white supremacist society, where fragmenting is pursued over

wholeness, where the presumption of superorities (class, gender, and race) reinforce the

presumed rights of conquest, and the internalization of one of capitalisms worst

nightmares -  one is never good enough -  the strange wells up in grotesque forms. As

such, by their very existence, these social objects, who must either be conquered or

destroyed are feared and perceived as a stimulus to anxiety.

Inasmuch as material conditions and the shaping of the capitalist psyche both

demands and creates demons, these apparitions do not arise to haunt reality by magical

means. They are also twinned with the self-conscious work of socio-cultural ideologues.

These individuals who provide the images that constitute the grammar through which

anxieties and fears become articulated, construct ideologies such as crime in ways that

are consonant with the fears generated by capitalist society itself. In the context of

criminal imagery which become consensual signs, Hall et al., observe that

The necessary connections have to be made, publicly forged and 
articulated -  ‘the sense of bitterness’.. .has to be worked on to come to 
identify its scapegoats. Ideological work is necessary to maintain the 
articulation of the subordinate class experience with the dominant 
ideology -  ‘universal’ ideas do not become so or remain so without these 
connections constantly being made and remade. The devils do, indeed, 
have to be summoned, [italics in original]65
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In the active summoning of Folk Devils various moral enterprising elements of the petty 

Bourgeoisie play a crucial role in constructing images of crime and summoning the Folk 

Devils as they relate to the consensus on “traditionalism”: .scapegoats don’t just

‘happen’, they are produced from specific conditions, by specific agencies, as 

scapegoats”.66 Crime as well is not simply crime, but is a particular form of crime, the 

ideal form of crime -  “index crimes”: theft, robbery, murder, and assault -  which occur 

within the specific domain of capitalist individualism. The forging of crime as violent, 

interpersonal and likely to be perpetrated by the racial outsider, most notably, young 

males of African descent, are productions of agents of the status quo, most notably the 

news media, alongside the judiciary, control agents and other “moral entrpreneurs”. The 

mainstream news media, owned and controlled by the European Canadian ruling elites, 

act as the dispenser of common-sense knowledge. Reinforced by the authoritative 

judgments of control agents that it advertises, and its constant pursuit of visualizing 

deviance, the news media acts as society’s “supratribal voice”.67 In so doing, the news 

media reasserts the nations mythological image of itself as disciplined, ordered, and at 

one with itself but for the demons. While I will address the role of the news media in the 

ideological construction of crime and the propagation of the fear of crime in the context 

of anti-African racism more closely in chapter 6, these remarks are intended to highlight 

the role of the audience as both an “imagined” and real community in the context of the 

news media’s articulations on crime.

Following what Hamid Naficy’s termed, mediaworks, I am suggesting that the 

work of the news media is purposive behaviour within the framework of generating 

consensus in the bourgeois social life. Hence mediawork is,
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a framework to describe those combined operations of the ‘signifying 
institutions’ or the ‘consciousness-shaping industries’, such as mass media 
in Western societies, which help obtain hegemonic consensus.
Mediawork, as an agency of hegemony, acts similarly to dreamwork: it 
manifests in its representations the latent or ‘deep structures’ of belief and 
ideologies. But in the interests of maintain consensus (and a sense of 
‘free’ choice) it conceals its own operations, and reformats or disguises 
those deep structures and values. Thus the deep structures, the dominant 
ideologies, remain latent, beneath consciousness, taken for granted, and 
considered normal...[But].. .deep beliefs, however, do not remain absolute 
and constant. Indeed, as Gitlin has stated, ‘Hegemonic ideology changes 
in order to remain hegemonic.68

Thus, given the social dependence on news, the news media, within the context of

mediawork, construct their audience to the extent that they produce knowledges which

hold the consciousness of their audience “captive”. However, that audiences in their own

way can challenge or “negotiate” the meanings created by media works suggests the

audience is not an open receptacle, nor is it a coherent totality that can be swayed by the

pronouncements of the text. Audiences in spite of the texts assumptions of its

homogeneity are highly are diverse, and on this basis there is ground to see the audience

“as a socially constructed imaginary entity”.69 However, while I recognize this fact, well

aware of its implications for simplistic stereotyping the audience, I also believe there is a

strong material and cultural basis to contend that audiences are not merely imagined,

though they may cohere into an imagined community not bound by geographical space

within the nation. There are “real” people, working class, middle-class, upper class,

male, female, “Black”, “White” and so on, not because these categories are inherently

real, but because they have a consequential historical and social reality to them. Each

text therefore has its audience, not merely because it imagines them, but because real

people consume the articulations of certain media works as conveying coherent

represenntations of reality.
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I believe my perspective is evident in the convergence between the specifically 

“White” mainstream news media’s account of crime, the mythology that crime is 

increasing, and the myth that “Black” men are primarily responsible for its increase with 

a specifically “White” audience that finds the “White” news media’s account of crime 

credible. Inasmuch as the “White” mainstream news media targets a specifically “White” 

consuming audience, there is a specifically “White” news consuming audience. This 

does not mean that Aboriginal, African, or Asian Canadians do not consume the news of 

the “White” mainstream news media, I am rather suggesting that they are neither its 

ideological target nor the consuming audience whose complicity is required to perpetuate 

the status quo. Thus, irrespective of the fact that the “White” mainstream news media

•  ■ 7 0  *accounts for 95% of the public’s knowledge of crime and criminal justice, the “White”

audience to whom it projects the belief that crime is on the increase and crime control

must target the regulation of the racial Other is not a vapid and susceptable mass.

Although crime is neither increasing nor will the vast majority of people will be the

victims of violent crime, for reasons relevant to anxieties heightened by material

disturbances directly affecting “White” people, since in this context they are the only

people that count, the racist fear mongering pronouncements of the news media on crime

are held to be credible. In fact, premised on the realness of imagined communities and

their engagement with the press, Jim Miller reporting on a Goldfarb Consultants study on

race and audience reaction notes that the research consultant,

When he asked a group of Toronto blacks to describe newspapers in 
human terms, these are the words they used: ‘Sloppy, vindictive, 
propagandist, not professional, demagogue, threat, danger, self-serving, 
manipulative, mean, narrow-minded, distorted and ignorant’. Two focus 
groups conducted in Vancouver with South Asians and Chinese also 
expressed more negative than positive attitudes towards newspapers. In
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fact, the only group he talked to that had a strongly positive of newspapers 
was a control group of white readers in Hamilton. 1

Though I will suggest in chapter 6 that while the news media works diligently to

exacerbate “White” public fears of victimization and loss already generated by capitalist

reality, it is simply not a quid pro quo. The audience too brings its own racist bourgeois

status quo baggage to media accounts even when the news media itself does not articulate

it. Here I am challenging two popular assumptions: one, the notion that the audience, in

this instance the “White” audience, critically “negotiates” the “White” news media’s

criminalization of African males; and two, the “White” mainstream news media is

entirely responsible for the criminalization of African Canadian males. In their

examination of the “vivid” role of the televised news on agenda setting and priming

audiences to bouregois political reality in America, Iyengar and Kinder happened on a

surprising and unintended find. They discovered that the race of die audience and the

race of the subjects in news stories affected how the story was interpreted. They

conducted focused group viewing sessions with two different audiences viewing the same

story about unemployed fathers in America. The difference however was that one group

was shown a story with a unemployed “White” father and the other group an unemployed

a “Black” father. Whereas the group that saw the news story of the “White” father

focused on the structural features of the economy, the other group focussed on social

meaning of blackness of the subject rather than their unemployment. Trying to explain

how the audience imputed racial meaning to a story that was not intended to elicit a racial

response, Iyengar and Kinder wrote:

Ninety percent of the participants in experiment 6 were white. Many may 
have felt little sympathy for the black victim. If the story’s actual effect 
was to evoke racial stereotypes, then news about hard times for blacks in
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Chicago might have been typically understood not as news about 
unemployment, but as further confirmation that blacks lack the skill or 
motivation necessary to find and then hold onto jobs. Many whites may 
think the blacks are not the victims of unemployment, but that they 
deserve it. Or, in a more charitable interpretation, white viewers may have 
regarded information about the plight of an unemployed black man in 
Chicago as irrelevant to the nation’s economic predicament.
Unemployment may be a grave problem for young urban blacks, but not 
for the country as a whole.72

They concluded, “In short, the vividness effect as we have pursued it here may be

contingent on the affinity between victim and viewer”.73

It may be assumed that the group that imputed racial meanings to the experience

of unemployment when the subject was an African American male were operating from a

knowledge base of prior racist news media conditioning. Although “White” mainstream

news media conditioning in the steady parade of pathogenic criminal “Black” men

gracing nightly news casts and on newspapers in news stands may affect “White”

audiences, anti-African racist stereotypes are not simply put into the heads of previously

non-racist “White” people. It is rather, a cultural production of white supremacist society

generated both at the localities of production and consumption.

At this point I less so differ with Hall et al., that demons are summoned, than I go

in another direction seeking to illucidate the matrix from which the demons arise to be

shared as a real force by different and competing segments of bourgeois “White” society.

Hall et al’s., effort to explain the emergence of the moral panic around “mugging”, a

“Black” phenomenon, in the early 1970’s in England articulated with great sophistication

the relationship between colony, empire, Englishness, ideology and materialism. Their

effort was to articulate how the piecemeal fragments of preconceived thought, arising

from the matrix of psychology and historical materialism, became “...coherent and
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consistent theoretical elaborations.. .in ‘ordinary common sense’”.74 In this regard Hall

and his colleagues were not concerned to determine the distinctions between scapegoats

or their specific inventories which determine their selection. In fact, they nearly suggest

an ad hoc quality to the production and selection of scapegoats:

In the vocabulary of social anxiety blacks and Asians were ready-made 
symbols for, and symptoms of, a succession of dislocations: in housing, 
neighbourhood, family, sex, recreation, law and order. To communities 
beset by a ‘sense of loss’, their race and colour may well have mattered 
less than their simply otherness -  their alieness. We say this in part 
because in this period social anxiety does not seem always to need to go 
outside its social and ethnic boiundaries to discover the demons on which 
to feed. In some parts of the country, the language of race and the 
language used about travellers are interchangeable. And, even closer to 
home, so far as the respectable poor are concerned, are always the very 
poor -  the rough, the marginals, the lumpen-poor, the downwardly mobile, 
the disorganised oiutcaste and misfits. The lumpen-poor, being too close 
for the respectable working class to take much comfort from their 
suffering, have always been available as a negative reference point.. .75

Though this near-ad hoc articulation of Folk Devils succinctly expresses my thoughts on

the implications of predation, both internal and external, in Western European capitalist

societies, the scope of Hall et al’s project did not take the development and articulation of

white supremacy in the selection of specific Folk Devils.

To some exent, what seems to me a lack of interest may be a result of the way that

“black”, with a lower case, has been constructed in England as a nomenclature for any

person who is not English or white. That said however, while their may be a general

inventory of Folk Devils, their selection and articulation is not ad hoc. Each Folk Devil

has its particular uses according to its creation. This does not suggest that certain traits

cannot be transferred from one scapegoat to another as is well indicated in Jan Carew’s

explanation of how Columbus and his ilk transferred their familiar negative connotations

of Jews and Moors onto the indigenous peoples of South America.76 Clearly, in a culture
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premised on supremacies, one finds a culture also premised on demonizations of those it 

fears, presumes to be strange or simply inferior. However, in spite of the trasferability of 

stereotyped traits, there is an apparent naturalness to certain Folk Devil images that 

remain consistent for a particular scapegoat target. The image of Shylock best describes 

the Jew as much as the assumption of congenital deviance best describes the African 

because these are demonizations with unique and specific histories in Western culture. 

Now, particularly in the context of liberal capitalism where crime articulated as “street 

crime” and the province of the strangers, “both touches the material conditions in which 

life is lived, and is appropriated in the ideological representations of that life”77 the prior 

inventory of the African male arises as the basic but unseen infrastructure to the myth of 

“Black crime”.

I wish to make it clear that I am not leaving a historical materialist analysis of the 

social construction of “Black criminality” behind, rather I am trying to broaden the 

domain of analysis. I am arguing that European Canadians are the predominant 

beneficiaries of the capitalist/colonialist enterprise in Canada who most effectively utilize 

projective-displacements to resolve the contradictions of capitalism. The simultaneous 

fear of crime and the fear of African males as a strange coincide with anxieties generated 

by the contradictions between ideology and materiality and the anxieties that arise from 

the demolition of White workers self-concepts as citizens and beneficiaries of liberal 

capitalism. Hence as Ian Taylor noted, “[t]he development of a ‘backlash’ against blacks 

and other visible minority groups was also accompanied, throughout the early 1980’s, by 

continuing popular anxiety over crime”.78 Both anxieties, that of crime and material 

disturbance, arise in part, as a defence of the system and an armouring of the capitalist
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self-concept confronted with its minimalization. There is undoubtedly a commensurate 

materialist and psycho-social relationship between racism and the criminalization of 

African men. Culturally sanctioned anti-African racism is promoted by various elements 

within the culture. In effect, as Dubois contended there is a “wage of whiteness” in 

which the “White” working classes are encouraged to “let off steam” against, whether in 

discourse or behaviour, toward those that are culturally disvalued to the extent they do 

not challenge the system itself. Yet the specific question of the genealogy of “Black 

criminality” and the act of compiling its inventory remain outstanding.
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In Europe the [African] has one function: that of symbolizing the lower 
emotions, the baser inclinations, the dark side of the soul. In the collective 
unconscious of homo occidentalis, the [African] -  or, if one prefers, the color 
black -  symbolizes evil, sin, wretchedness, death, war, famine...1

The negative power of antiblackness does not reveal itself in illusion, as it is 
wont to be named, but in the delusion of anti-Blackness (refusal to affirm black 
people) wherein it can only be understood as a religion or spirit of 
malevolence.. .2

Chapter 5

Anti-blackness and Anti-African Racism in European 
Culture and Symbolic Matrix

Cultural matrix as the medium for meaning
/

If we are talking about blackness in the Europoean cultural imagination, what’s in a 

name? If we are taking the same cultural dynamic into account -  Western Asiatic -  whether one 

is in Czechoslovakia, England, France, Germany or Greece, black is black: mavros, moor, 

schwartz; and so too does its meaning remain constant. In anthropological terms, the shared 

symbolism among participants in a pan-cultural dynamic has implications for the sociology of 

intra-cultural relations. Among “White” skinned people the colour black has a uniquely 

negative meaning, which, equally important, is anthropormophically transferable. Kovel argued 

that, “Of all prejudiced-against people, none have suffered the appellation of filthiness so much 

as Negroes, and this peculiar fate has had something to do with the [signification of the] natural 

melanotic pigmentaion of their skin”3 to the “White” cultural personality.* Josesph Washington 

Jr., also appreciated the fact that although one group or another, since time immemorial, have

* I will challenge and nuance the Westerm psychoanalytic notion that anti-African racism is associated with faeces 
anxiety. Faeces is no more the basis for European anti-African racism than is urine anxiety (yellow) the basis for 
anti-East Asian racism, blood taboos (red) the basis o f  European racism toward North American indigenous 
peoples, or faeces the basis o f  Western anti-Southe East Asian racism.
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superordinated themselves to another on the basis of the spurious criteria of skin 

colour, this

...does not successfully throw into relief the distinguishing feature which makes 
the condition of black people peculiar. No other people have been denigrated for 
so long and by so many because of the name by which they are identified and its 
primordial symbolism.4

The issue of symbolic transference, the practice of transferring the negative European meaning 

of blackness onto “Black” people, was echoed by Stephen Lewis in his comprehensive report on 

the racial implications and motivations of the 1991 Yonge disturbance. As his first point, Lewis 

wrote that,

...what we are dealing with, at root, and fundamentally, is anti-Black racism.
While it is obviously true that every visible minority community experiences the 
indignities and wounds of systemic discrimination throughout Southern Ontario, 
it is the Black community which is the focus. It is Blacks who are being shot, it 
is Black youth that is unemployed in excessive numbers, it is Black students who 
are inappropriately streamed in schools, it is Black kids who are 
disproportionately dropping-out, it is housing communities with large 
concentrations of Black residents where the sense of vulnerability and 
disadvantage is most acute, it is Black employees, professional and non
professional, on whom the doors of upward equity slam shut. Just as the 
soothing balm of ‘multiculturalism’ cannot mask racism, so racism cannot mask 
its primary target.5

The European and Western Asiatic belief that blackness is a global, and more than this, an

eternally cosmic contaminant, has even shaped international political economy in surprising

ways. A European American International Monetary Fund consultant recently revealed the

“most important” reason why officials of the newly independent Eastern European states failed

to heed lessons on the failure of “Structural Adjustment” in Africa:

.. .the Eastern Europeans hated the thought that their problems were in any way 
similar to those of die Africans they despised, and they did not want from people 
who had worked in Africa. Those of us with a lot of experience were able to get 
work [in Eastern Europe] only by cutting the African jobs out of our CVs and 
emphasizing our record in Europe.6
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Based on the anthropomorphic transferability of the meaning of blackness into the 

domain of human interaction, what’s in the name of blackkness has two parts: the first focuses 

on the cultural medium in which the nomenclature derives its meaning as a primary symbol, and 

the second concerns the name as a secondary symbol that is recognized in the things to which it 

refers. What’s in the name “blackness” depends on meanings that a culture, in this case 

European (and Western Asiatic) culture “chooses” to give it. Blackness, as an abstraction and 

an anthropormorphization is centrally definitive of European culture’s ontology, collective sense 

of cohesion, experience and action in the world. Meanings are therefore not free-floating, 

though the object to which they are directed may change. Nor are they neutral. They are rather 

conscious and unconscious culturally standardized ways of knowing, thinking about and coming 

to the world that is logically consistent with the deep motivations of a culture. Thus, whether 

they are unconscious or conscious, symbols constitute a web or matrix of meanings generated 

by a culture to apprehend reality in ways that validate that cultures deep motivations.

When I speak of “standardization” and “deep motivations”, I mean to suggest that 

symbols have a high degree of constancy in spite of the historical transformations that surround 

them. In addition, since symbols are the blue-print of a culture, they reveal the inner 

mechanisms of the collective cultural unconscious /  Both “standardization” and “deep 

motivations” keep the essential contours of a culture intact over time, although its forms may 

change. As the expression of a culture’s essence -  its Asili -  symbols are articulated through the 

Utamawazo (culturally determined thought) and the Utamaroho (spirit force and collective 

energy of a culture). While the Asili, which I have already explicated at the end of chapter 1, is 

the origin of symbology in a culture, it articulates the system of shared meanings to which it
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gives coherence in the form of “an organized structure of symbols”8 through the Utamawazo 

and Utamaroho. Taken together, the Asili and its elements Utamawazo and Utamaroho 

comprise the matrix of a culture whose aim is to ensure the standardization and perpetuation of 

the symbolic matrix that guides the conscious and unconscious awareness of a culture’s 

adherents. As such, this triumvirate constitutes the essential determination of ontology.

The Utamawazo is much like Weltanschaaung (worldview or comprehensive philosophy 

of existence) but more. It is the total orientation of thought by which a culture reproduces itself 

through “cognitive collective imperatives”9 that select and standardize personality styles that 

suit the Asili. It is the Utamazawo that is responsible for concretely articulating and expressing 

the collective thought of individuals in a culture who best represent it. Under the direction of 

the Asili the Utamawazo selects personality-styles that reinforce the Asili and at the same time 

seeks to expunge mutations that do not reflect the deep motivations of the Asili (ie., European 

anti-racists in the context of white supremacy). Thus, through institutions, literature/aesthetic 

expressions, language/philosophy, symbology, and mythology -  the instruments of 

metaphysical communication -  a culture reinforces the “assumptions and presuppositions about 

the nature of reality, and the way in which the culture presents its members with definitions and 

conceptions with which to order experience”.10 In respect to understanding the politicized 

dialectical relationship between intra-cultural thought and behaviour and its expression on the 

psycho-dynamics of inter-cultural interaction the Utamawazo emphasizes “conscious mental 

operations and refers to the way in which both speculative and nonspeculative thought is 

structured by ideology and bio-cultural experience”.11

The Utamawazo is quite clearly conscious, and politically so. Cultures however, if  taken 

in an organic sense, require a subconscious counterpart to the conscious classification and
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ordering of experience. The function of classification and ordering, the basic elements of

prejudice and stereotyping, is a shorthand method for reducing reaction time to stimuli by

simply placing all like experieces and objects in the same categorical department. In effect,

because of this classification, cultures and people spontaneously respond to stimuli by short-

cutting the process of deliberate cognition. If it can therefore be said that thought determines

action, then the determination of thought is the metaphyscial aspect of being. The Utamaroho is

this precursive aspect to spontaneous action. It is the representation of conscious thought that

has been pushed into the “subconscious”, and, from there, pushed even deeper back into the

source from whence it came: the “collective cultural unconscious”. Though drawing on the

wording of Jung’s concept, which assumes a universalistic archetypical void of darkness

representing bad instincts, this conception has a different utilizationn in the psycho-history of

“White” racism. Describing the nature of the “collective cultural unconscious” with a vast

degree of difference from Jung’s cosmic conception, Noel Manganyi suggests it is a

“collectively available complex of impulses, affects and fantasies available to individuals

sharing a specific socio-cultural historicity”.12 More specifically, eschewing the metaphysical

cosmic associations of Jung’s conception, but at the same time placing it within the orbit

cultural specificity, Joel Kovel argues that:

The ego we are discussing is not that of an individual, however, but rather the 
egos of a mass of personalities as they present themselves in a historical 
situation. Let us call it a Cultural Ego; just as we could refer to a Cultural 
Superego, or even a Cultural Id. Within these structures, there exists then a 
Cultural Unconscious. This is more or less synonymous with what is loosely 
called the mass unconscious, which exists, not as some kind of mysterious 
ethereal or genetically endowed substance, but as the summation, on a mass 
level, of the unconscious mental processes of the people in a social group. It is 
thus no more mysterious in principle than the individual unconscious, which is to 
say, it is a mental system of meanings without awareness.13
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Fanon, whose work anticipates and influences both Manganyi and Kovel’s Jungian critique, 

adds that Jung errs in both extrapolating a European/Western Asiatic dynamic onto the whole of 

humanity and confuses “instinct and habit”. The habituation of mentalities in a culture are not 

passed on in the blood of the body, but in the acquisition of the appropriate mentality socialized 

by material conditions and the symbolic system of a culture.14

In cultural terms, the Utamaroho is the representation of the “collective cultural 

unconscious”. Through it the assumptions and presuppositions of the Asili articulated by the 

Utamawazo, take on a quality that may be termed ‘pre-cognitive’. This primal psychic force, 

the Utamaroho is, however, not determined by the Utamawazo, for it is simultaneously its own 

force. It is the precursor of spontaneity: a vague sense or feeling not defined by conscious 

thought but produced as spontaneous sentiment through the engagement with stimuli. It is the 

aesthetic, the sense of being, consciously articulated through the Utamawazo that is definitive of 

the Utamaroho. “It is,” as Ani observes, “the idea that a person, (or as it is in this case), a 

culture, or group of people possess an immaterial (non-physical) substance that determines their 

unique character or ‘nature’”.15 Taken together, the elements of the cultural matrix are the 

medium for meanings; and through symbols that communicate the deep structure of ontology 

within a culture: aesthetics, expression, movement, personality, problem solving and thought, 

are all relational parts of the cultural matrix.

As conceptual tools, the cultural matrix: Asili, Utamawazo and Utamaroho are not 

comprehendable without the abstraction of a symbolic system represented by language, taken 

here in the broadest sense as orality, art, gesture, dance, and writing. In short, a symbolic 

system rooted in the ontology of a “collective cultural unconscious”. This is a broad notion of 

symbology that extends beyond iconography and implies the reflection of an externalized
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consciousness. Symbolism -  the outward signing of inner meanings onto reality -  in Kovels 

words,

Extends far beyond the customary idea of a symbol as a fixed representational 
image, such as the cross, the swastika or the religious icon. And it extends 
beyond the idea that a symbol need have only a one-to-one connection with its 
referent. Concepts are simply partial aspects of symbolic activity. The activity 
as a whole is nothing less than the mind’s apprehension of reality, including the 
reality of itself. Whenever an organism passes from the immediate sense 
perception of an object in the world to some action based upon the functional use 
of the object, it is engaging in an elementary symbolic process.16

Like Kovel, but succinctly adding the processes of alienation and symbolic transference, which

represent the basic elements of “White” anti-blackness and anti-African racism that I address

below, Edward T. Hall asserted that

Once man [sic] began evolving his extensions, particularly language, tools and 
institutions, he [sic] got caught in a web of what I call extension transference and 
was both alienated from himself and incapable of controlling the monsters he had 
created. In this sense he [sic] advanced at the expense of that part of himself that 
he had extended, and as a consequence he has ended up suppressing his nature in 
its many forms...17

These are views of symbology that seek to explain reality as a consequence of the dialectical 

relationship between the articulation of thought through symbols, its continuity in action in the 

world, and the subsequent reintegration of the consequences of thought back into the ego 

structure where it is calibrated as consonant or inconsonant with the Asili of the culture.

In much the same way that Gramsci spoke of language and “spontaneous philosophy” 

comprising the totality of a cultural bequest through which reality is apprehended, symbols 

stand central to an “immense network of meanings” that span the farthest operations of culture 

to the “deepest recesses of the individual mind”.18 And, while it is possible for the symbols 

reflecting the “collective cultural unconscious” to change, the deepest recesses of the individual 

mind will refuse to change without some form of cataclysm that forces a revolutionary change
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in the essential premises of the old Asili. Kenneth Boulding, however, making a point well 

established in social psychology,19 notes that in spite of cataclysm or irrefutable evidence 

demonstrating an element of the “collective cultural unconscious’s” symbolic matrix is 

empirically flawed: the “collective cultural unconscious” will cling all the more stubbornly to 

that particular symbol.20 Continuing to assume that cultures can be taken in a mass 

individualized sense, it is instructive that, as Noel Manganyi reports, even “in clinical 

experience, patients in psychotherapy desperately resist the possible loss of their neuroses”.21 

As Ani argues, the genesis of an Asili predetermines, but does not predestine its outcome.22 

This implies that like a cultural entity’s image of itself and the world, like the patients’ neuroses, 

reflects the symbols that are an expression of the culture’s total image and outward expression 

of its inner dimensions. In much the same way as a neurotic patient stuck at what 

psychoanalysis terms the infantile stage of anality, the most enduring symbols in a culture are 

that most potently reflect the entire ego structure and the desire to transform reality in 

accordance with the ego’s self-image. This is not to suggest that symbols do not change, but 

that there is a continuity of specific symbols which are essential to the continuity and structural 

integrity of a given social formations cultural matrix.

There is, however, a powerful element of delusion here which will be accounted for in 

the context of “White” racism. And it is this: inasmuch as the “collective cultural unconscious”, 

representing the Asili or deep structure of cultural ontology, will reject the destabilization of the 

ego’s symbols when confronted with rational evidence. This is no more than the self- 

perpetuating logic of the Asili to continue to construct reality in its own image. For example, 

confronted with the objective fact that there is no correlation in smell, touch, or potential 

contamination with the presumed blackness of African peoples skin to faeces, there is
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nonetheless a visceral subconscious aversion to blackness in “White” culture. Because the
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negative symbology of blackness is essential to the internal consistency of the “White” 

“collective cultural unconscious”, any knowledge to the contrary revealing the “White” Asili’s 

assumptions are objectively untrue, or demand “realignment or reorganization of the whole 

knowledge structure”,23 will be rejected. The objective of this defence of valued symbols is to 

prevent the “White” ego structure from confronting the inherent limitation in the recognition of 

its specificity, rather than its presumed universal right to modify reality according to the designs 

represented by the coordinates of black and white. Kenneth Boulding, thus noted (and we can 

simply transpose “image” for “symbol” because they are related phenomena) that within an 

entity

The stability or resistance to change of a knowledge structure also depends on its 
internal consistency and arrangement. There seems to be some kind of principle 
of minimization of internal strain at work which makes some images stable and 
others unstable for purely internal reasons. In the same way, some crystals or 
molecules are more stable than others because of the minimization of internal 
strain. It must be emphasized that it is not merely logical consistency which 
gives rise to internal cohesiveness of a knowledge structure, although this is an 
important element. There are important qualities of non-logical consistency 
which gives rise to internal cohesiveness of a knowledge structure, although this 
is an important element. There are important qualities of a non-logical nature 
which also give rise to [the] stability [of a symbol]. The structure may, for 
instance, have certain aesthetic relationships among other parts. It may represent 
or justify a way of life or have certain consequences which are highly regarded in 
the value [ie., symbolic] system, and so on.24

Blackness/whiteness and anti-African racism in the European symbolic matrix

I have risked complexity and the potential aridity of theorization in the foregoing to 

establish one central point: the role of the cultural and symbolic matrix to consciously and 

unconsciously guide thought and behaviour in the world are neither accidental or arbitrary. This 

means the symbols most definitive of a culture are purposive and a window into its soul: that
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part of our being that does not obey logic. For within symbols, which are the representation 

of the cultural ego’s inner desires to transform reality, is the template upon which the “inner 

balance” of personalities within a culture are sustained.25 As the basis through which the 

coherence of consciousness is achieved, Kovel suggests symbols are divided into two forms.

The first are primary symbols: these correspond to feelings, thoughts, and values which reflect 

inner fantasies for transformation. Though independent of each other, primary symbols often 

occur in self-referential clusters. Thus, in the Western European (and by extension Western 

Asiatic or Aryan) psycho-historical dynamic, blackness and whiteness are two central primary 

symbols which constitute different but self-referential meanings: neither can be understood 

independently. Where blackness, in this culturally specific dynamic, stands as evidence of 

negation in the “collective cultural unconscious”, it can easily cluster or reference other primary 

symbols such as dark, the feminine, dirtiness, 

evil and doom etc. In this same culturally 

specific dyanamic, whiteness on the other hand, 

representing the opposite of blackness can stand 

for and cluster with the masculine, purity, 

heaven and clean/liness etc.

However, since we are cannot transform 

material reality through telekenesis, meanings 

are only such when primary symbols are 

appended to the material referents that bring
THOMAS ROW. CORBIVMAGMA

here may be nothing uniquely hwnaft about tying, but It can tell a tot about the psychology of the liar.

them to life. These socially determined

“objects” Kovel terms secondary symbols. Hence, evil becomes this or that specific evil; good
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becomes this or that specie good; in essence, secondary symbols are material objects which a 

“collective cultural unconscious” utilizes to consciously maintain and reinforce the inner 

balance of its members personalities and their actions in the world. Secondary symbols are, for 

all intents and purposes, anthropomorphizations, or in other words the animation of objective 

reality with meanings independent of those objects themselves. This is to say that different 

cultural egos impose different meanings on objective reality while they all have in common the 

practice of imposing meaning reflective of their “collective cultural unconscious”. 

Schematically, this process of consciousness and action can be diagramed as a self-referential 

system: ego <-> primary symbol «-»■ secondary symbol.

Kovel suggests that the secondary symbols which are the most enduring, tenacious, and 

therefore important in a culture, are those that most fruitfully condensate an aggregate of 

primary symbols reflecting the cultural ego.26 For example, in Colour Terms, Berlin and Kay 

note that black and white are universally mutually referencing of binary colour categories. 

However, (followinng Bohanon) they also note, probably in an aesthetic, axiological and 

cognitive sense, that Europeans are the most colour conscious of all people in the world. It may 

not hold true that Europeans are aesthetically, axiologically and cognitively the most colour 

conscious, but, it may hold true as Kovel notes, that no other group of people have taken the 

colours black and white with such “deadly seriousness”.27 Two questions arise: why should 

blackness and whiteness assume value when in reality they are merely gradients of the light 

spectrum? And second, why should African people become objectified as “things” -  secondary 

symbols -  in whom negative primary symbols are animated in the Western/Aryan 

consciousness? Because no other cultural group has taken this manichean symbology with as 

much “deadly seriousness” as have “White” people, the answers lie in the comparative symbolic
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valuations of blackness and whiteness and the function these play in the Western ego’s 

development of its postural schema: which is to say, study of the cultural psychology of the 

“White” body’s existence in the world, its desire for power and ontological dependence on the 

negation of blackness and African people.

Before elaborating the latter point, I will respond to the implicit assumption that I may be 

asserting that all “White” people are racist. Though I suggest that anti-blackness is unique to 

European and all Western Asiatic cultures, I am not asserting that all Europeans are overtly 

racist toward African people (although, one will find the utilization of anti-black symbology 

among the overwhelming majority). Rather, the negative constitution of blackness in thought, 

language and iconography are such that its meaning generates negative visceral reactions that 

may over-ride conscious awareness. Much is made of “multi-culturalism” and “anti-racism”, 

and there are some “White” people genuinely committed to both. However, it is vital to 

understand that in spite of these commitments, the practice of overt racism, under pressure from 

what Dr. Charles Simon calls the “post-Hitlerian fatique”28 -  the containment of genocidal 

practices and mentality through the democratization of rights -  has given way to what Kovel 

terms “Meta-racism”. Others, more, recently have termed this phenomena “enlightened 

racism,” “new racism,” and even “democratic racism”. 29 These terms draw attention to the fact 

that:

Racial degradation continues on a different plane, and through a different agency: 
those who participate in it are not racists -  that is, they are not racially prejudiced 
-  but metaracists, because they acquiesce in the larger cultural order which 
continues the work of racism.

Thus, one can simultaneously ignore the social exclusions caused by “White” racism while

opposing”Affirmative Action” and “Employment Equity” as unfair racial advantage. If racism
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appears hard to recognize in a society with the laurels of democracy and charters of rights, it 

is not that racism is dead, but that the “rigor of the [state and institutional system that have 

institutionalized racial domination make]... the daily affirmation[s] of.. .superiority 

superfluous”.31

Here I am suggesting that anti-African racism is endemic to the Western ego structure 

because of the manner in which blackness and whiteness are constituted in secondary symbols 

and theculturally based postural schema of the “White” body. There are certainly Europeans, 

who, not reflecting the European cultural matrix, act, react, and think in ways contrary to the 

overall racial symbolic system of European culture. These are the individuals who take the 

rhetorical statements of the culture -  democracy, equality, fraternity -  seriously do not actually 

reflect the standardization of the racist personality. As I noted in chapter one, no social 

organization is so total as to preclude necessary deviations which are necessary for social 

change and group solaridity in reaction to deviance. It is a matter of great significance for social 

anthropology how these cultural deviants, or race traitors arise. In the context of this study 

however, it is sufficient to say that these individuals are not the main thrust of European culture. 

It is therefore of no significance that some Europeans are not racist. To focus on these “White” 

cultural aberrations is to fail to critically appreciate the predominant development of the 

“White” racist cultural personality more generally. Marimba Ani notes, following Gregory 

Bateson,

The culture into which an individual is bom stresses certain of his [sic] 
potentialities and supresses others, and it acts selectively, favoring the individuals 
who are best endowed with the potentialities preferred in the culture and 
discriminating against those with alien tendencies. In this way the culture 
standardizes the organization of emotions of individuals.32
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It is a fine point to make, but the issue here is not whether individual Europeans are racist 

toward Africans or not, but that Anti-African hatred is an inescapable, socio-genic fact in 

European culture, and, that it is predetermined by the ontological symbology of anti-blackness.

My argument, therefore, is that anti-African racism is not the domain of a few extreme 

bigots, nor the simple accident of the ignorant, but because it arises through the negative
->-3

symbology of anti-blackness within the deepest fabric of mental activity in European culture,

“[t]he habit of considering racism as... [an individual] mental quirk, as a psychological flaw,

must be abandoned.”34 And if, in spite of the Wests’ new-found democratic principles and

rhetorical efforts to expunge racism, “White” racists, overt and covert, persist because it is they,

“.. .who, in opposition to [their] country as a whole, are logically consistent”35 with the Asili of

the Western civilization. In this context, the racist is not abnormal or pathological, rather as

Fanon noted, “[t]he racist in a culture with racism is.. .normal. He (sic) has achieved a perfect

harmony of economic relations and ideology.”36 All “White” people therefore, whether racist or

genuinely non-racist, are products and participants of a common ontological genealogy in which

the manichean symbolic system of European culture consitutes the basis of conscious and

unconscious anti-African racism.

This is not to say, as Fanon notes, that racism is a “constant of the human spirit.”37

Rather, his point is that what I, following Ani, call the Asili of European culture, is a driving

force that remains arrrested at the infantile stage of colour bifurcations and it is this infantile

stage of willful incompleteness that produces racism at both the conscious and unconscious

levels of affect, practice and thought.38 For this reason,

Racism is never a super-added element discovered by chance in the course of 
investigation of the cultural data of a group. The social constellation, the cultural 
whole, are deeply modified by the existence of racism.39
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The argument here is that the total structure of a culture, depending on its psycho-history of 

mental integration or lack thereof -  alienation -  is either racist or it is not.40 It is worth repeating 

again: I am not suggesting that European culture, and by extension, Western Asiatic cultures are 

the only racist cultures. There is ample evidence this is not the case.41 But, that anti-blackness 

and anti-African racism are uniquely suffused at all levels of expression through the European 

(and Western Asiatic) cultural complexes aversion, dominative impulse, fear, and loathing of 

blackness and African people. As a consequence of this total suffusion, anti-blackness and anti- 

African racism are affective and axiologically socio-genic phenomena in Western civilization.

This means that since anti-African racism is not exclusively an unconscious act, though 

this is a powerful aspect of anti-blackness and anti-African racism that are at once expressed as 

“bad faith” in European cultures’ institutional systems and daily affirmations of white 

supremacy. And, for these phenomena to be truly socio-genic, their articulation must be 

expressed through the interior elements of cultural continuity: the pre-political and unconscious 

attitudes, behaviours, feelings, and thoughts expressed as the taken-for-granted in aesthetics, art, 

education, literature and religion. As a consequence of its cultural and symbolic matrix, the 

Western collective ego structure is constituted as anti-African because its own ego needs 

demand the outward projection of its id onto the negated “Black” Other.

The Correlation or transference between anti-blackness and anti-African hatred in 

European (Western Asiatic culture) can be developed in the following terms. In both the 

cultural postural schema and the “collective cultural unconscious” of the West, blackness stands 

as the defining essence of evil and contamination that threatens to invade and pollute the white, 

“pure” space within. This arrested development at the level of primary polarization is a cultural
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stage of consciousness wherein the body image generated by the cultural ego defines the 

inner and outer world through duality. The problem of this dualism is that it creates negative 

mirror reflections rather than a positive multi-dimensional and integrative sense of the “White” 

human subject in relation to the “Black” Other. Blackness and whiteness represent a dialectical 

relationship between the “White” ego’s construction of the “White” body image and well as the 

primary coordinates of the symbolic universe in which the “White” ego seeks to articulate the 

boundaries of self/other, purity and pollution. As the demons within the bifurcated 

consciousness must be cast out and the mind guarded against the pollution taboo of reingesting 

refuse, so metaphorically, must the cultural body’s orifices be guarded against the threat of 

invasion from bodily expellents that reaffirm the differentiation between self and not-self, and 

once again purity and pollution.42

Symbolic transferrence: Anti-blackness and anti-African racism

Constituting opposite primary symbolic polarizations, blackness and whiteness define

each other. For reasons specific to European culture, blackness assumes the polarity of internal

and external negation. This is clear in the root of the word that signifies blackness:

The Greek word melas (the root word for melanin, and melancholy) connotes in 
the first line the color black, dark, but had also conjured up the idea of evil, 
nocturnal, horrible, and let itself easily to assuming that such a humor (ie., 
illness) is the cause of a variety of serious diseases of body and mind.43

Blackness as a statement of filth, disease, iand evil is therefore not only an abstraction, it, in the

European ego’s postural schema comes to life through physical markings: stigma. Goffinan

notes that to the “.. .the Greeks, who were apparently strong on visual aids, originated the term

stigma to refer to bodily signs designed to expose something unusual and bad about the moral

status of the signifier.”44 What is significant here is not that there is anything inherently bad
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about the signified in its own terms, but the issue is the culturally arrogant power to conflate

the sign and signified to ensure the signified has no terms of its own. In this process, Africans

are “things”,45 objects who are a priori saturated with the fact o f blackness as a sign of negation

in the “White” consciousness.

In a number of choice passages from Black Skin, White Masks, Fanon reflects on this

conflation and its implications for European mental and postural bodily boundaries. In one such

notable passage, he writes:

In Europe, the black man is the symbol o f Evil.. ..The torturers torturer is the 
black man, Satan is black, one talks of shadows, when one is dirty one is black -  
whether one is thinking of physical dirtiness or moral dirtiness. It would be 
astonishing, if the trouble were taken to bring them all together, to see the vast 
number of expressions that make the black man the equivalent of sin. In Europe, 
whether concretely or symbolically, the black man stands for the bade side of the 
character....Blackness, darkness, shadow, shades, night, the labyrinths of the 
earth, abysmal depths, blacken someone’s reputation; and, on the other side, the 
bright look of innocence, the white dove of peace, magical, heavenly light. A 
magnificent blond child -  how much peace there is that phrase, how much joy, 
and above all how much hope. There is no comparison with a magnificent black 
child, literally, such a thing is unwonted.. .The archetype of the lowest values is 
represented by the Negro.. .How else is one to explain, for example, that the 
unconscious representing the base and inferior traits is colored black? [italics in 
original]46

Because of the fortitude of an “pre-existing framework”47 i 

which blackness is a repository of negative meanings, Afri< 

people enter into a “White” field of visibility that saturates 

them as the embodiment of negation. There arises then, 

through the “unreflected imposition of culture”48 and the 

politically conscious therapeutic nature of projection, a 

“phobogenic” reaction to the African presence. That is,
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through the imposition of European culture’s negative symbolic meanings of blackness onto 

the African body -  a “phobogenic object” -  “White” reactions take place at the visceral level in 

the form of neurotic aversion and fears that the “White” cultural self, presumed to be pure, will 

be contiminated by the contagion of blackness.

In her MA thesis on the experiences of “White” women in interracial relationships with 

“Black” men, Kathy Deliovsky reports that the sister-inlaw of one her respondents held up a 

malochia* between her newborn and the research participant. The idea was that like wearing a 

string of garlic or holding up a cross to ward off vampires, the baby could be shielded from the 

contaminating force of blackness that the aunt of the newborn brought by virtue of her 

relationship with a “Black” man. I have had the unpleasant experience of accidentally touching 

a “White” woman’s hand while signing a document. Before becoming aware of her reaction, 

she quickly pulled her hand away and “unconsciously” rubbed it on her pants. Was she wiping 

away a “stain,” a pollutant that threatened to invade, or was she simply scratching an untimely 

itch? I have entered rooms and noticed “White” women hurriedly cross their legs. Was it my 

presence that placed a certain type of value on their virtue? In another example, I was petting a 

neighbour’s dog who happened to be a black poodle. A 50- something “White” man slowed and 

stopped his car to admire what I thought was the dog. To my surprise, this man whose kindly 

patriarchal face bore deeply etched sun-baked wrinkles, found more to admire in my action than 

I could have conceived. In a heavily accented eastern European voice, where “w’s” turn into 

“v’s” he jokingly asked in a tone that suggested he already knew the answer, “I know vhy you 

are petting zat dog?”. Puzzled, not at all imaging any ontological connection between myself

* In Baltic and Mediterranean cultures, the malochia is a homed pendant worn around the neck to ward o ff evil.
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and the black poodle, I asked “Why?”. “Because”, he retorted “ze dog is black, like you”.

The shock at being equated to a dog, as though the dog and I shared a deep spiritual kinship only 

because the dog was black, momentarily discombobulated me. “What did you say!?” His 

answer left no mistake for what he said in the first instance. My feeling was to kill the bastard. I 

have since come to realize he meant no harm: in the “White” world, invisible men are not human 

enough to feel at all. To do otherwise and make it known would be to offend the “White” ego.

It is vital to recognize that in this symbolic transference process that because the “White” 

cultural ego encounters the world through the primary polarization of black and white, its ego 

structure must strive toward integration. In this manichean schematic, the external world is 

taken in as part of the total ego structure representing that which is externalized from within. 

What is within is white and what is without is black. At the level of the postural schema where 

the image of bodies matter in reality and gain their existential meaning, the body of the African 

“impedes the closing of the postural schema of the white man [sic] -  at the point, naturally, at 

which the black man makes his entry into the phenomenal world of the white man.”49 This 

difficulty arises paradoxically because Europeans see in Africans their alter egos; their mirror 

image; their self not-selves.

The grammar of anti-blackness and the social anthropology of racist language

The language of European/Aryan culture and the rules governing it have contributed to 

anti-blackness and its transferability onto African people as an unconscious part of European 

existence. While the Greeks were not the first to construct a language and grammar that 

associates blackness with other primary symbols of pollution and negation, they represent one of 

the early stages of a continuum. Most certainly in any European language, and any Indo-
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European one for that matter, since they all share the same proto-generative Asili -  Aryanism

-  black and blackness can be defined in the following terms:

.. .without hope or alleviation; gloomy: the future looked black... [;] very dirty or 
soiled... [;] angry or resentful: she gave him black looks...[;] (of a play or other 
work) dealing with the unpleasant realities of life, esp. in a pessimistic or 
macabre manner: black comedy...[;] causing, resulting from, or showing great 
misfortune; black areas of unemployment... [;] a. wicked or harmful; a black lie. 
b. (in combination): black-hearted...[;] causing or deserving dishonour or 
censure: a black crime.. .50

Another dictionary’s list for the word black clearly highlights the symbolic transference process:

.. .the opposite of white; lowering, black clouds', not hopeful, the prospects look 
black, sad, a bladkday for our team’, angry, sullen or disapproving, a black loot, 
very dirty; wicked, black villainy-, evil, black magic-, darkskinned, belonging to a 
race with dark pigmentation; reflecting discredit, a black mart, illegal, black 
market', inveterate, a black Republican, a black liar...51

Though black can have positive references, these are relatively since overall symbol of

blackness negatively saturates all that it “touches” and all that “touches” it: “blackened

reputation”, “black mark”, “black ball”, “black thumb” (poor gardener), “Black Death”,52 “black

eye”, “black day”, “black list”, “black mail” (“Black male”?), “black mass” (devil worship),

“black money” (tax evasion), “black leg” (a cheat), “black comedy”, “black bag job” (illegal

police entry), black dog (depression) etc. Faced with the erection of Israel’s “great wall”, an

indignant Palstinian commented that the wall “blacker than black”.53 Reacting to the 2004

terrorist bombing of a train that killed hundreds of people in Madrid, Spain was said to be in

“blackest mourning”. These examples indicate that blackness not only contaminates all that it

touches, but significantly, it can only also contaminate its already contaminated existence.

It is vital to understand that not only does European/Aryan languages consign blackness

to signify negation, the very structure of those languages promotes its transferability onto

socially negated objects. In the realm of social intercourse between “in-groups” and “out-
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groups”, language plays an important cognitive function in supremacist cultures. Through 

language relations of power are reified by reducing disreputable social objects to a stable unitary 

status in which the “individual” and the collective are interchangeable. In this way, disreputable 

individuals are not seen as “individuals” but representatives and the embodiment of the “out

group” to which they are assigned by the dominant culture. To varying degrees, European 

languages possess three structural characteristics that facilitate the reduction of individual and 

their “out-groups” to the sign of negation. First, almost eveiy word that can be used to describe 

an individual can also describe an ethno-racial collective.54 These are what are considered 

“ethnophaulisms”55 -  stingy: Scot; drunken: Irish; parasite: Jew; criminal: “blacks”. Second, 

“particularly true of English.. .the use of collective nouns without qualificaion unambiguously 

encompasses the collectivity”56 -  for example “Black” people are criminals means also all 

“Black” people are criminals. Finally, because statements using collective nouns require 

“greater verbosity and more complex construction in order to be precise”,57 categorical speech 

facilitates communication. These semantic characteristics of European languages, with regard 

to color connotations, particularly English, facilitates the development and use of racial 

stereotypes, racist attitudes, and therefore racist behaviour.

The grammatical rules for ethnophaulisms mean that certain words will only apply as 

stereotypes to Africans “individually” and collectively. “Criminal,” for example, is a word only 

commonly associated in popular culture with “Black” men. Kenneth Gergen points out that 

given the negative symbolic associations of blackness, and the positive associations of 

whiteness in Western civilization, all objects and abstractions associated with blackness or 

whiteness will be dominated by the meanings of blackness or whiteness.58 In the context, the 

adjective “black” will dominate or saturate the noun “Black”: the adjective white will dominate
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or saturate the noun “White”. This point has been corroborated by John Williams who found 

that throughout the western world, there is a conflation between colour, the colour of a person, 

and ethno-racial concepts. In this instance, African people were identified with, and, signify the 

symbolic meanings of blackness. Conversely, Europeans were associated with the positive 

associations of whiteness.59 Such associations are replete in western Asiatic religions where the 

symbolism of darkness/lightness and black/white are associated with “Black” people/devils and 

“White” people/angels.60

Anti-blackness and Anti-African racism in European and Western Asiatic culture and 
religion: The cultural complex in action

I: Aryan religions

Whether one is convinced by the possibility of psycho-history to apprehend the 

irrationalities that guide human conduct, we are left with a concrete historical fact. The western 

Asiatic/Aryan encounter with African peoples was from the earliest pre-historical times -  the 

fourth millennium -  premised on confrontation and domination. Although highly Eurocentric in 

nature, the works of Merlin Stone document the encounter with the first Aryan invaders of 

southern and Levantine Asiatic (“Middle East”) lands first settled and developed by African 

peoples.61 Sjoo and Mor in The Great Cosmic Mother, present however present an analysis that 

does not present a veiled valorization of this violent invasion and also recognize the priority and 

vitality of the pre-existing African populations.62 Although her scholarship is Eurocentric 

disguising itself as anti-racism, Stone accurately associates the Aryan invasions with anti

blackness in religious symbology, the decimation of matriarchal cultures and the rise of 

patriarchy, aggressive and expansionist militarism, and the rise of racism, with anti-African 

racism being its first form. The indictment stands in the texts of the Aryan invaders themselves.
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The Rg Veda, the spiritual hymns of the Aryan priestly class, written between 1500 and 1200

BC,63 celebrates the conquering of the native African Harrapan matriarchal civilization. The Rg

Veda leaves little doubt of the symbolic and material convergence of hatred for blackness and

African people: “dark and ill favored, bull-lipped, snub nosed worshippers of the phallus.. .they

are rich in cattle and dwell in fortified places called Pur.”64 Signaling an inheritance that Europe

would make well with, the Aryans were,

happiest when fighting, many hymns refer to battles between one Aryan tribe and 
another, there is underlying this intertribal rivalry a sense of solidarity against the 
Dasas who evidently represent the survivors of the Harrapan culture.65

Thomas Gossett, in Race: The History o f an Idea, writes that

In India, race prejudice manifested itself perhaps [?] as long as five thousand 
years ago. In the Rig-Veda there is a description of an invasion by the Aryas, or 
Aryans, of the valley of the Indus where there lived a dark-hued people. The god 
of the Aryas, Indra, is described as “blowing away with supernatural might from 
the earth and from the heavens the black skin which Indra hates.” The dark 
people are called “Anasahs” -  noseless people -  and the account proceeds to tall 
how Indra “slew the flat-noted barbarians.” Having conquered the land for the 
Aryas, Indra decreed that the foe was to be “flayed of his [sic] black skin”.66

Consistent with my argument that anti-African racism in Western Asiatic cultures is a latent

cultural force whose articulation is amplified by the exigencies of historical interaction between

“Black” and “White” peoples, animosity and antipathy is a defining characteristic of African

and Indian interaction. Not surprisingly then, that Hinduism gave us the world’s first social

system based on colour (vama), lightness of skin presupposes moral and aesthetic superiority

over the commensurate inferiority that is presupposed by darkness of skin. It is not surprising

then that since the anti-African aspect of Pax Britania amplified this pre-existing Indian hatred

of blackness and African people that African and Indian interactions in Uganda, Kenya and

Tanzania should be filled with animus.67 It is worth remembering here that the Ghandi, fresh
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from his Oxford law degree began his political career of resistance to British rule in India 

because he refused the seat assigned to him on a rail car in South African -  at the back with 

Africans. This continuity of South East Asian supremacy has remarkable influence on the 

political affairs between Africans and Indians in the Caribbean. Divided along racial lines, the 

principal political parties in Guyana and Trinidad68 achieve this solidarity in spite of class 

tensions among South East Asians. While in general there is no love lost between the two racial 

groups in the Caribbean, Guyanese Indians explicitly articulate their politic through the 

supremacist continuity of the caste system: “Happanjat” -  vote for your race.69

The “Middle-East” as well, conquered by related Aryan peoples, again defeated settled 

matriarchal civilizations of Africoid peoples. The religions of these regions after the Aryan 

invasions bear the hallmarks of “White” racial symbology and its transference onto “Black” 

people. The founders of Sumeria, either referred to themselves as the “black heads” or were so 

perjured by the invading Aryans, were clearly colour opposites of the Aryans. The first 

evidence of the Aryan presence in the area of Sumer and Babylon was in 3400 to 3200 BC.

After a thousand years of pitched battles in which the invaders, by then morphed into “Semites”, 

vanquished Ur of the Chaldeas. So ended indigenous African rule, Runoko Rashidi quotes of

7Athe ancient records, by the Aryans putting “the teeming blackheaded people.. .to the mace.” It 

was not until the rulership of Sargon of Akkadia (c. 2350 BC) that the Aryan conquest was 

complete and synthetic culture of both African and Caucasian strains gave rise to “Semitic” 

ascendancy.71 Attesting to the continuity of Aryan hatred of blackness and African people, as 

late as the 6th century AD shortly before the birth of Mohammed, a conflict in Yemen between 

Jewish dynasty and Christians broke out. After being crushed the Christians appealed to the 

Byzantine Emperor Justinian who himself enlisted the aid of the Abyssinian Negus (King). The
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Jewish dynasty of Yemen in its turn enlisted the aid of the Persian King, Chosroes. Having

designs on making Yemen a province in his empire, Chosroes “his soldiers to slay all men with

black skins and curly hair”.72 None the less, the colour symbolism found in the Rg Veda is also

to be found in its Indo-Iranian counterpart. There, the classic hallmarks of psychic projection

made itself evident. The Zend Avesta, attributed to Zoroaster (600 BC) featured the god of light

and whiteness, Ahura Mazda,73 who blinded the black devil Ahriman with the brilliance of his

whiteness and sent him back to his foul world of darkness. This was a battle not only material,

but also Cosmic and spiritual. Those who worshiped Ahura Mazda were those of the unpolluted

who were white in spirit, thought and being. The others were the “dark race”, the “dark

demons” contaminated by the darkness of Ahriman. The story goes that when Ahura Mazda

realized that evil existed he created the heavens and the earth as battle grounds on which to

defeat the dark force of Ahriman:

The Aryan account goes on to tell that Ahriman then invaded the “light and 
perfect creation” of Ahura Mazda, “mixing and mingling his darkness” with what 
had been pure and light, thus supposedly contaminating the earth and the 
universe with darkness. According to Zoroastrianism, the presence of Ahriman’s 
contamination could be seen in all things dark, while the presence of Ahura 
Mazda existed in all things light.74

Significantly, Jeh (Jezebel?), the first woman in the Indo-Iranian cosmology was also the

“Demon Whore Queen” consort of Ahriman. She, no doubt representing the cosmic mother

serpent of the vanquished African matriarchal people,75 contaminated the first man with her

“whoredom”. Not only was Jeh responsible for the “fall of man”, she is also credited with the

defilement of women. The “Dark Lord” Ahriman, pleased by the despoliation of “man”, kissed

Jeh thereby causing her to be the first woman to menstruate.76 Similar motifs are to be found in
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the Inquisition’s murderous misogyny depicting women (witches) showing their allegiance 

by the “Devil” by kissing his anus.77 

II: Judaism

The symbolism of black and white pervades Judaism, Christianity, and Islam as 

well. Though the Old and New Testament exhibit some ambivalence toward African 

people themselves, for example the parable that the Ethiopian cannot change his skin 

anymore than the leopard his spots, also unambiguously casts blackness and lightness in its 

western Asiatic dynamic consistent with the Sanskrit hymns. But where the text of the 

Bible fails to definitively transfer the negation of blackness onto African people, the 

Talmud and its rabbins were not so lax or generous. The early Mediterranean Jewish 

rabbins were not unique or alone in their aversion to African people’s skin. However, their 

work has had profound longevity and impact. Leon Poliakov pointed out that because of 

this “curse”,

Black men became the butt of merciless censure by the white man, from Noah’s 
curse on Ham, whom first rabbinic and then Protestant exegesis considered 
responsible for the crimes of castration and incest, to the classification of 
Linnaeus and the descriptions of several philosophers of the Enlightenment. 
Blackness, and with it a great range of evil associations, was contrasted with 
whiteness, as with innocence with crime, vice with virtue, and bestiality with 
humanity.78

In addition to Poliakov, Harold Brackman provides a remarkably honest historical 

sociology of anti-blackness and anti-African racism among the Jews of the Mediterranean. 

He notes that the rabbinic gloss on the curse of Ham in Genesis, which was radically 

transformed in the both versions of the Talmud as a statement on racial anthropology, 

bespeaks the level of racial animosity toward African people extant in late Mediterranean 

antiquity.
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With a steady stream of vitriolic accretions from the Palestinian Talmud* in the 3rd

century A. D. to the Babylonian Talmud of the 6th century AD Ham bears remarkable

similarities to Ahriman as the “world blackener”. There are many versions to the Ham

myth, and one may turn to Brackman for a fuller discussion of how each version is

embarrassingly confused and inconsistent with each other. At one time it is Ham that is

cursed and at another it is his son and then his grandson, at another Ham merely sees his

father’s nakedness, at another he castrates him, at another he “buggers him” and at another

he is cursed for supposedly having sex on the Ark. Ultimately however, what is damaging

is that whatever the version, this myth breathed into textual legitimacy an interpretation of

the curse that was both anti-black and anti-African. Brackman points out that,

The more important version of the myth, however, ingeniously ties in the origins 
of blackness -  and other, real and imagined Negroid traits -  with Noah’s Curse 
itself. According to it, Ham is told by his outraged father that, because you have 
abused me in the darkness of night, your children shall be bom black and ugly; 
because you have twisted your head to cause me embarrassment, they shall have 
kinky hair and red eyes; because your lips jested at my expense, theirs shall 
swell; and because you neglected my nakedness, they shall go naked with their 
shamefully elongated male members exposed for all to see. 9

To be bom “black” was to be bom with a congenital condition that was the quintessence of

moral and aesthetic pollution. Hence, it may be found in the San Hendrin that, “Our Rabbis

taught...Five things did Canaan charge his sons: Love one another, love robbery, love lewdness,

hate your masters and do not speak the truth.”80 The Babylonian Talmud of the early 6th century

expresses alteration, but no relief from the attack on the African image. Little is left out in the

attack on African physiognomy as central points of philosophic teaching and learning: ‘“I have a

* The Talmud deriving its name from the Hebrew word lamed (to teach) is the massive compilation o f  oral 
knowledge that surrounds the Pentateuch (Five Books o f  Moses). The materials included in the Talmud are called 
Mishna (instruction) and are divided into legal (Halachah) and doctrinal materials (Agada)
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question to ask’ said he. ‘Ask my son’, he prompted. He asked, ‘Why are the feet of the 

Negroes so wide?’. ‘My son, you have asked a great question,’ said he; ‘because they live in 

watery marshes’.”81

Beyond the absurd lengths to which African physiognomy was used for religious 

philosophy and conjecture, the Ham myth served an important role in explaining racial 

differences. In fact, along with the story of the Magi, it would play a significant part in the 

racial consciousness of Europeans as “White” people. They would follow the Biblical 

genealogy of Shem as the father of the Semites, Japheth as the father of the Occidentals, and 

Ham as the father of the African peoples. Indeed, this veiy racial division was even used in the 

social organization of feudalism: Japheth was the father o the nobles, Shem the clerks, and Ham 

the father of the serf or villein82 (a term to be immortalized in villain, a word that implies 

blackness). Since, in the context of late antiquity, it was part of the Biblical curse that Ham 

shall be a servant to his brothers. The concept of racial slavery was deeply ensconced in late 

antiquity social practices as not only normal but “God” ordained. Thus, Brackman observes the 

statement by “the anonymous rabbinic preacher who observed that Teutons could be expected to 

enslave Negroes but not vice versa was expressing an opinion which was common currency 

throughout the late classical world.”83

The fact of the matter is that Jews of the “Middle East” themselves, after enduring the 

brutality of the Roman conquest of Judaea and following this Christian ambivalence, were more 

often despised than not. In spite of the aversion for those with “blackness” of skin that 

Caucasoid Jews shared with the wider Graeco-Roman world, they were not themselves immune 

from the sting of racism. Suggesting that Romano-Hellenic Jewry’s anti-African animus was a 

compensatory displacement (I do not agree with this), Harold Brackman notes:
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The Hellenizing Jews’ anti Ethiopian animus, however, seems to have been given a 
special edge by their desire to vindicate before the Greeks and Romans what the greatest 
of their apologists called the “extreme antiquity of our race [and] the purity of the original 
stock.” Very probably, this motivation led Josephus and his predecessors to manufacture 
for their histories accounts of Moses’ exploits as an Egyptian general in Ethiopia -  
accounts which discount his Cushite marriage as a military stratagem.84

Attesting to the power of anti-African animus among Caucasoid Jews, doctrinal conflicts did not

affect its acceptance or articulation. Thus Brackman points out that “Talmudic Sages rejected

virtually the whole corpus of Hellenistic-Jewish literature”85 save one: “.. .Despite this

wholesale rejection, the legends explaining away Moses’ Cushite match found their way into

rabbinic tradition.. .Race prejudice proved to be one of the few elements in Hellenism that the

rabbis were willing to assimilate”.86

Despite their own victimization, Jews have done little to address anti-African racism that 

they share with other Western Asiatic people. What is remarkable about these Jewish myths in 

a historical context is that they remain potent forces that are still used to explain racial 

difference. In one undergraduate course I took at university which attempted to address what 

was “paradoxical” about racism, a “White” female student asked our Jewish female professor, 

“where do ‘Black’ people come from?” Consistent with the Ham myth’s presupposition that it 

is “black” skin not “white” skin that must be explained, the professor answered: “A long time 

ago, Ham was cursed with blackness of skin....”. Apoplectic with rage, I stopped the 

professor’s intellectual indolence with a challenge: the “curse of Ham” is religious folk-lore and 

not scientific fact. Ironically, this Ashkenazi Jewish professor had a “Black” husband, which 

lead me to believe that white supremacy was no barrier to the exercise of racial supremacy in 

love. In another instance, I was nearly run out of a Ph.D graduate class when I criticized George 

Mosse’s selective amnesia when it came to excluding the influence of the Talmud in amplifying
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negative European images of African people. While there were many, I argued that one 

passage in Mosse’s Toward the Final Solution: A history o f European racism was particularly 

egregious:

The image of the feckless, lazy and undisciplined, arose on all sides in the 
eighteenth century. It was an image that was destined to last: the black as a 
delightful but undisciplined child would become transformed into the dangerous 
infant, anarchist, or sans culotte of the French Revolution.87

How, I mused out loud, could Mosse dissect the history of racism in Europe without including

the contribution of the Talmud to ideas and practices of European racism toward African

people? In the subsequent class, I was dutifully informed by this professor that she searched the

internet and asked her Jewish friends about my criticism. Sadly, this historian on racism in

Europe claimed she found nothing to substantiate my argument and forbade me from raising the

issue unless I could provide “evidence” to support my contention. I was silent for the rest of the

course. Her threat was clear. With the history of “White” power on her side, the fact that she

could jeopardize my position in the university was a credibility I didn’t wish to challenge.

Ill: Judaism and Graeco-Roman images of African physiognomy

Besides the persistence of the perception that blackness of skin is a curse, the aspect of

Ham’s curse that focuses on the genitals has had profound implications for the historical

stigmatization and character assassination of African men. This penile fascination was not

exclusive to the Talmudists, as I will demonstrate below, but it is partly because they transferred

this knowledge through their early tutelage of Christian priests.88 That it has traversed from

early English justifications of slavery89 to contemporary urban mythology. Hinting that it

represents a deep-seated homo-erotic sickness in Western masculine culture, Frantz Fanon and

James Baldwin have both pointed to the significance of this pathological fascination in African
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men’s (and it is important to add, women’s) genitalia.90 This fascination and lore has deep

resonance in European popular culture. In Othello for example, Shakespeare has the spiteful

Iago, who described Othello as a “Barbary horse”, incite Desdemona’s father, Brabantino, into

rage with a sure-fire harangue no “White” man wants to hear:

Zounds, sir, you’re robb’d; for shame put on your gown; Your heart is burst, you 
have lost half your soul; Evennow, now, very now, an old black ram is tupping 
your white ewe. Arise, arise; Awake the snoring citizens with the bell, or else the 
devil will make a gransire of you: Arise I say.91

The association with the devil, penis, defilement and blackness are unmistakable fused. Today

in the Baltic regions of Europe, besides cursing a man’s mother, one of the most devastating

insults is to wish that his daughter marries a “Black” man.

Anxiety, fascination and fear surround the “Black” penis in the “White” collective

imagination. These psycho-dynamic factors have literally led to pacification through possession

of the fascinating and offending object (of envy?). Not only through the more carnival and

ghoulish homo-erotic atmosphere when lynching African men, but prior to the 20th century,

“White” scientists made it a point to collect and brag about the numerical and relative sizes of

O '?their “Black” penis specimens (and in some notable instances, African women’s labias).

Indeed, so much a part of everyday life is this myth that I had the discomfort of having a 

“White” woman, clearly empowered by the masculinization inherent in her whiteness, fondle 

my genitals in public. With this memory, I imagine scenes of slave auctions on Wall Street or 

anywhere else in the Americas, where African men and women’s genitals were groped and 

prodded to determine their fitness. Given this history and story, and it is one of the quirks that 

such relationships occur that my partner is of European heritage. What is fascinating about her
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relationship to me is that in its early stages her “White” female co-workers, as if confidents 

in a dirty little secret, wanted to know if “it”, the penis story, is true.

The fantasies of African men and women’s genitalia, particularly the men, is legion in 

Western history. As early as the 2nd century A.D, Galen, the Graeco-Roman physician so highly 

cherished by the West, and restored to the West by enterprising early Medieval Jewish 

intellectuals,93 presaged the race “science” of the 19th century onward. Galen, Chaikh Anta 

Diop observed,

...reduced the characteristic traits of the Black person to two, 1) inordinate length 
of his penis, 2) hilarity, strong propensity for laughter. The Black person is an 
hilarious human being with oversized genitalia. For Galen, these two traits, one 
physical and one moral, were enough to characterize the generic type of Black.94

Harold Brackman suggests that the aspect of the curse that focuses on Ham’s penis, among other

factors, may have been influenced by Galen’s “medical” certainty.95 Whereas the Rabbis saw

immoral essence in “black skin” and sexuality, reflecting earlier accounts from Pliny the

Elder,96 Galen saw these as matters of geography affecting morality, a point that would later be

developed in the “Enlightenment” by Kant as a form of “Moral Geography”.97 According to

Galen people in hot environments had hot constitutions, people in cold climates had moral and

physical characteristics which corresponded to it, and those who lived in the “balanced” climes

of the Mediterranean were the most balanced of all.98 Scornful of characteristics African moral

and physical characteristics he believed derived from hot African climate, Brackman

paraphrases Galen’s conclusions:

In all host countries, Galen concluded, men (sic) suffer from an excess of overheated 
“black bile” that causes them to grow up “dry, slender, and as it were skeletonized” -  and 
which also accounts for their tendency toward intellectual and emotional instability. The 
Negro, however, suffers from this debilitating syndrome in its most extreme form. To it 
are attributable his crinkly hair, meager growth of beard, large nostrils, and thick lips, as 
well as his frivolous disposition, hypersexuality, and lack of cultural attainments.99
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As evidence of the powerful unifying features of anti-black symbology in the West, the “Roman 

physician and the Jewish rabbins shared an aversion to black humanity transcending the 

differences between the mediums of science and myth in which they chose to express it.”100 

IV: Christianity

In as much as anti-blackness and anti-Africanness converged through the mingling of 

science and Jewish lore, Christianity too, taking from this animus inherent in Western 

civilization, developed its own special brand of hatred borrowed from Mithraism and other 

Aryan religions. An offshoot of Zorastrianism, Mithraism (or Manicheanism) was part of the 

Aryan complex of religions in which colour manicheanism was a fundamental articulation of its 

philosophy. Significantly, in the spiritual decay and searching that had settled on Rome after 

the 1st century A.D, Mithraism made significant inroads among various elements of the social 

and military elites, both at the perimeter and the inside of the empire. Like Ahura Mazda, 

Mithras “was the great deity of light... the eternal opponent of darkness and evil, incarnated in 

Ahriman.”101 Redoubtable “Dessert” or African fathers of the Roman Church, such as the 

Numidian St. Augustine of Hippo, were drawn in his earlier secular life to Mithraism. An 

inveterate sexual addict, tortured by the guilt of his profligacy, Mithraism provided Augustine 

the means to escape into a chaste life. The pursuit of “God”, the “Heavenly Father” of spiritual 

essence, opposed to the “Prince of Darkness” who tempted the body, provided Augustine a 

means of channeling his sexual energies for the glory of the Church. Although Augustine was 

an African, the significant point is that he incorporated aspects of the foreign Aryan mystic 

philosophy that became central to Christianity, and thus, which suited the Asili Western 

Christendom. Unlike Judaism that made anti-African racism a feature of religious doctrine,
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racial animus in Christendom would not be scripturally determined but determined by

aesthetics and politics. Therefore, when confronted with stiff Muslim opposition during the

Crusades, Christian Europe would waver temporarily in transferring anti-black primary

symbology into secondary symbolic referents. The Christian Crusades would be an uneasy

interregnum of sorts. African Christian warriors such as the fabled Prester John King of

Ethiopia, and St. Maurice of Aganaum (ironically, the patron Saint of Germany) other vaunted

Christian soldiers from the Kushitic/Nubian empire would not long sway a positive

determination of African people. The Song o f Roland, though principally directed at African

Muslims, clearly attests to that. The prominent role of Africans in the Islamic invasions into

Europe challenged the positive imagery that arose with the Crusades.

Even before the religious based

anti-African animus, the essence of this

black and white symbology was

reproduced in the Medieval Norse epic

Beowulf. As if alluding to a state of

mind, not unlike Plato’s metaphor of

the cave, the hero Beowulf would

encounter and defeat Grendel: “A

powerful monster, living down in the

darkness.”102 Peace and paradise on

earth were shattered when

...the monsters stirred, that demon, that fiend, Grendel, who haunted the moors, 
the wild marshes, and made his home not in hell but earth. He was spawned in 
that slime, conceived by a pair of those monsters bom of Cain, murderous
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creatures banished by God, punished forever for the crime of Abel’s death. The 
Almighty drove those demons out, and their exile was bitter, shut away from 
men; they split into a thousand forms of evil -  spirits and fiends, goblins, 
monsters, giants. A brood forever opposing the Lord’s will, and again and again 
defeated....Grendel’s sole existence was to roam the night, the darkness, and the 
abyss. Shying from the revelation of daylight the monsters’ thoughts were quick 
as his greed or his claws: He slipped through the door and there in silence 
snatched up thirty men, smashed them unknowing in their beds and ran out with 
their bodies. The blood dripping behind him, back to his lair, delighted with his 
nights’ slaughter.103

Like Sauron, the “Dark Lord” in the Lord o f the Rings, this enemy of (“White”?)

“mankind”, who could never know the love of (the “White”) 

“God” summoned the bravest among them, “hoping for Hell’s 

support, [and] the Devil’s guidance in driving their affliction 

off.”104 Not surprisingly, coming out of the Christian self-defined 

“Holy War”105 against the “Dark Forces” of Islam, the Norman 

(ie., Norse, Viking) Song o f Roland, remarkably similar to the 

accounts in the Rg Veda, describes Africans as “the loathesome race”, “inky-black”, big 

nosed, wide-eared”, “angry demons [from] Africa and the accursed lands beyond.”106 To 

appreciate the devastating mental imagery of this symbolism, both primary and secondary, 

that has transcended time by its recurring expression, one need only read the professor of 

English studies J. R. Tolkien’s The Lord o f  The Ring series, or J.K. Rawlings’s Harry 

Potter series. In both works, as with Star Wars’s Darth Vader (dark invader?), one finds 

the existence of a “Dark Lord” who threatens to destroy (“White”) humanity. For the raw 

power of visual effect, the films based on these books leave no mistake that the dualism of 

black and white resonate in every facet of Eurocentric popular culture.
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Coming out of the Crusades and the religious unification of Europe, anti-blackness 

and anti-African animus were given full and organized expression in the transatlantic slave 

trade.

The Portuguese and Spanish who began this leg of the trade, did so with the blessing of the 

Pope, who profited from it, and all the while praying to “God”. Clergy and profiteers walked in 

step and differed only in that some felt sympathy for the brutality the Conquistadores wreaked 

on the indigenous peoples. For instance, the Church followed the logic of the so-called “father 

of human rights and anti-racism”, Father Bartolome de las Casas, who also argued to Isabella 

and Ferdinand that Amerindians were ennobled savages who had souls and should not therefore 

be enslaved. To Africans on the other hand, he was not so generous: to him, because they were 

of “black” of skin, they were soul-less and therefore eminently enslavable.107 Besides the 

transference of the Talmudic gloss into Christian interpretations of African people, Catholicism

• t f idrew on a priori associations of blackness and the devil from the Inquisition and earlier 4 

century Christian writers, some of whom gave the devil many forms, one of which was a “black 

boy”.108 It was relatively easy for men like las Casas to have sympathy for the indigenous 

people but none for Africans. Since, the Judeo-Christian exegesis consigned “Ham” to 

servitude, both merchant and priest alike were doing “God’s” work (see the opening scene in 

Birth of a Nation, it is indeterminate whether it is an auctioneer or priest who is unloading the 

enslaved Africans from the slave ship. Convinced of their piety, Catholic priests would raise 

their eyes, hands and voices upward toward “God” in heaven, while supplicants for “his” 

favour, eyes bowed, hands clasped and heads bowed, prayed for a profitable slave raid. Those 

not blessed with favour prayed for better luck the next time, while the fortunate who packed 

their holds full with human cargo thanked “God” for their fortunes:

R eproduced  with perm ission of the copyright owner. Further reproduction prohibited without perm ission.



213
And at length Our Lord God, who rewardeth all that is well done, ordained that in return 
for the work of this day done by our men in His service they should have the victory and 
the reward of their fatigues and disbursements, in the taking of one hundred and sixty-five 
captives, men, women and children, without reckoning those that died or that killed 
themselves.109

The Catholics were not alone, nor was demonation a barrier to race slavery. Protestants, save 

those such as the Diggers, Ranters and Levellers who were remained indigenous to Europe, 

were in on the slave-trade. Believing that blackness and servitude were hand-maids: Anglicans, 

Brandenburghers, Huguenots, Lutherans, Methodists and Quakers braved arrows, heat, tropical 

disease and storms to profit from enslaving the “accursed Children of Ham”. Blessed by Queen 

Elizabeth I and granted the flagship Jesus to head his fleet, the reverend merchant adventurer 

John Hawkins brought glory and profit to the crown and his emerging class. Everyday, whether 

on the high seas or raiding and then burning African villages as he went, the good Vicar 

admonished his sailors to “Serve God Daily” and to “Love one another”.110 

V: Islam

Under Islamic auspices, both science and religion would converge more intensely to 

weave symbolic dualism into the rationalism of African inferiority. Jewish and Arab scholars, 

drawing deeply on the Graeco-Roman physical sciences, would come to create explicitly 

racialist theories of human existence that anticipated the science of race. The study of craniums, 

body shape, colour, and geography were all part of a tradition of anthropological science that 

Greek and Roman scholarship including Pliny, Ptolemy, Galen, Diodorus of Sicily, Strabo, and 

Josephus111 and even Hippocrates and Aristotle112 utilized to order and classify humanity. 

“Blackness” of skin so fascinated the European mind that its explanations took on the fantastic. 

And like the Biblical “Curse of Ham”, they supposed that blackness of skin was an aberration of 

nature or the consequence of “man’s” perfidy that turned “white” skin to black. The 6th BC
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Greek myth of Phaethon goes that the youngster rode his father’s wing steed driven chariot 

too close to the sun and was burnt, or smitten in his skin, for his foolishness. Even before 

Galen, Greek scholars fascinated by the shape and form of the African body, debated the colour 

of African men’s sperm. How in essence could their bodies be “black” and their sperm “white”. 

Given that the Greeks were extremely homophilic, and therefore placed high value on enslaved 

African males, every opportunity existed to indulge the body and the mind. Some Greek 

thinkers, in the face of the intimacy that slavery brings sought to reassert the line between 

themselves and the barbarians, maintained that though the sperm of African men was “white”, it 

must contained a “black” seed. Others yet, more experienced and interested in the form and 

function of the body, contented themselves that the sperm of African men was in no way 

different from that of other men.

With the accumulation of scientific and medical knowledge and religious thought, 

famous Medieval Jewish scholars such as Judah Halevi, Mamonaides and their Muslim Arab 

counterparts, Ibn Khaldun, A1 Farabi, A1 Masudi were contributors to the concretization of 

negative Western thought and practice relating to African people. The immensely notable 

physician and philosopher, Avicenna, adeptly merged manichean symbolism with Neo-Platonic 

and Gnostic philosophy. In the doctrine of the “two faces” of the soul, he compared “the white 

face of the uncorrupted Adam, the ‘man of light’, and the black face of the fallen Adam, the 

earthly man of flesh.”113 Avicenna may have been inventive, but not original. For the Qu’ran, 

bearing the imprimatur of Mohammad and the cultural matrix upon which he drew thus 

commented,

On the Day when some faces will be (lit up with white, and some faces will be 
(in the gloom of) black: To those whose faces will be black, (will be said): Did 
ye reject Faith after accepting it? Taste then the Penalty for rejecting Faith.114
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It is not worth repeating the specific arguments of these philosophers that Brackman details in

depth. Suffice to say that whether they argued from the perspective of religion, philosophy,

medicine, science, or cultural anthropology, “all of Medieval Islamic thought’s leading figures

seem to have taken for granted ‘the fact’ of Negro inferiority, disagreeing only as to its

causes.”115 All bore deep contempt and revulsion for the “blackness” of African people. In

spite of the tensions between them, Christian, Jew and Muslim alike, each, sharing features of

the Western Asiatic cultural complex in common, drew on each others tradition’s. Thus,

Muslim theologians cited the Talmud in order to buttress their racial prejudices;
Jewish philosophers/[theologians] cited Arab thinkers in the defense of theirs; 
and a confluence of opinion resulted which made the views of Jew and [Arab] 
virtually indistinguishable”.116

In spite of this shared animus, an uneasy truce existed between Arabs and Jews for 

example. Notwithstanding their mutual hatred of African people, Arabs were not above sinking 

the Jews in Arab dominated lands to the debased level of the African. Leon Poliakov notes that 

one 6th century BC Arab apocrypha in which Jesus turns some Jewish children into goats, has 

him comment to the mother of the children: “The children of Israel have the same rank among 

the peoples as the Negroes.”117 Lewis Gordon notes that Joseph de Gobineau, the “father” of 

Nazi ideology, was to restate the very same argument a thousand years later by claiming the 

Hebrew sojourn in Africa led to miscegenation and a hybridity that is the basis for Jewish 

inferiority.118 In both instances, the implication then is that the stigma of the Africans 

“blackness” is not only a marker of one’s status, but that the status of blackness is like a 

communicable disease: all who are associated by mere inference, if not in fact, are to be 

shunned. Slavery was seen as befitting the status of Africans, and a sure fire means of insulting 

Jews was to “Africanize” them, suggesting that they too are fitting specimens for slavery. The
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extraordinary length and intensity of Arab slaving in Africa has had a profound effect on the 

entire continent, as great, if not equal, to European predation there. Rather than simple 

accidents of economic history, race and religion have been central aspects of this motivation. 

Indeed, to this day, hereditary African enslavement to Arabs and North African Berber nomads 

is still a major part of social relations in nomadic and semi-nomadic North African 

communities. Tragically today, there is still a thriving slave trade in African bodies perpetrated 

by African, Arab, and Berber Muslims. Though little known, it is the case today in Pakistan that 

the one million Africans live in that country. Long deposited there from the custom of African 

enslavement dating back to the 8th centuiy, they still endure animosity, dependence and slave

like conditions similar to that of the post-bellum to the mid-20 century American south. 

Ironically, with some satisfaction the African Pakistani’s epithetically refer to the South East 

Asian Pakistanis as “White”.

Testament to the depth and continuity of Arab anti-African animus, one of Algeria’s 

revolutionary heroes and mine, Frantz Fanon, encountered the inertia of this Arab hatred toward 

the African. An astonished and dejected that anti-African animus was not the preserve of 

Europeans, Fanon wrote in his 1952 Black Skin: White Masks:

Some years ago I was astonished to learn that the North Africans despised men of color.
It was absolutely impossible for me to make any contact with the population. I left Africa 
and went back to France without having fathomed the reason for this hostility.119

Harold Isaacs reports that 1961 Fanon was no longer ignorant of the causes for the Arab’s anti-

African animus. Nearly 10 years after publishing Black Skin: White Masks, Isaacs reports that

Fanon wrote,

. ..with a certain anguish of the “commonest racial feelings” he found among the 
Algerians and Arabs, proud of their “thousand-year-old tradition of culture” 
while “Black Africa is looked upon as a region that is inert, brutal, uncivilized, in
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a word, savage” and black men as a people who are “impervious to logic.” In what 
he called “white Africa,” meaning Arab Africa, he wrote, blacks were insulted by 
being called “Negro” by [Arab?] children in the streets while African students 
suffered various embarrassments at the hands of their Arab hosts.120

On the face of it, given the pronouncements of Muhammad that all who submit before 

the one “God” are equal and are but varieties created by “Him”, that Medieval Arab scholars 

and Muslims unto today should produce explicitly racist knowledge may assumed to be 

contradictory. This is all the more ironic since Mohammad, as the prophet of the new faith, 

pronounced that due to Bilal’s faith he would enter paradise before the prophet himself. Yet 

Mohammad, who granted Bilal the esteemed positions of Mizune (prayer announcer) and 

treasurer of the new faith, did so against the great protests of his Ariyo-Arab followers. Like the 

Hellenic Jews, who maintained that if one wants to ward off evil spirits from a handsome and 

gifted male child, nick-name him “moor” because the devil will not bother to plague him, 

racism may have played an equal part to faith in Mohammad’s election of Bilal. The “White” 

Arabs of the peninsula had particular venom for the indigenous and imported African people. 

Not only did they enslave them, as much as slavery was a normal phenomena then, but also their 

blackness and their slave status created a unique animus that was not present with the “white

skinned” Slavic peoples who were also widely enslaved in the Muslim world.

Race relations within Islam and in Arabia itself are complex and filled with ambiguities 

that are profound enough to hide the antipathy toward blackness and African people. From the 

start of Islam, Africans played conspicuously prominent roles. This begins with the Axumite 

kings in East Africa who gave Mohammed and his follower’s succor during their exile, also 

becoming the first, notably peaceful, converts to a religion that would spread shortly thereafter 

in Africa and elsewhere by the sword. In addition to Hadzrat ibn Bilal Rahab, the annals of
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Islam are filled with the names of other African men who not only participated in the 

establishment of the religion but also “made proud names for themselves in the Islamic wars of 

expansion”.122 These include Mohammed’s third convert and adopted son Zayd bin Harith, 

from whom Mohammed took as one of his own wives the beautiful Zainab. Harith was later 

rewarded with one of the highest earthly honours possible -  marriage into the Prophets own 

family. Others such as General Tarik, after whom the rock of Gibraltor is named, along with 

12,000 African soldiers invaded the southern shore of Spain in 710 AD, thus ushering in the 

Muslim invasion that would change the course of Western, African, and “Middle-Eastern” and 

world history. Muslims praised African men for their military prowess and African women for 

their generosity(?), but at same time ensured this praise came within proscribed limits set 

against the “limitations” of blackness. Some African rulers in early Islam, who achieved 

powerful status because their fathers were Arabs or because their capabilities were recognized, 

were equally feared as much as despised.

The existence, presence and role of Africans in Islamic societies across North Africa, the 

“Middle-East” and some sections of Turkish controlled Europe brought racial antagonisms into 

the forefront of Islamic societies. Given that it was an affront to enslave coreligionists the first 

centuries of Islam produced so many converts, both African and European, that it created 

inflation in the slave trade. Harold Brackman points out that Arab slavers made up the 

difference by vigorous forays into Infidel territory. The result, he suggests, “was the injection of 

an undercurrent of racial antagonism into the development of Islamic society”.123 The first clear 

evidence of this was the 9th century Zanj slave rebellions in Iraq. Nine hundred years before the 

Haitian revolution, these badly treated slaves rose up and held Baghdad -  one of the Medieval 

worlds greatest cities -  from 870-883 AD under the leadership of one “Lord of the Blacks”124
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and “The Veiled Prophet”.125 In 11th and 12th century Egypt as well, racial antagonisms 

fused with politico-religious intrigue. Brackman points out the Sudanese battalions that formed 

the backbone of the Fatamid State were resented by Turkish and Berber troops. It was not until 

the famous and no-nonsense anti-Christian Crusade warrior, Saladin the Kurd, crushed the 

reigning Fatamind dynasty in 1169 and “ruthlessly suppressed] the [Africans] and bum[ed] 

down their encampment”,126 was white supremacy reestablished. Ironically, 300 years after 

Saladin, the Ayyubid dynasty he founded in part on the ashes of the African slave soldiery that 

supported the Egyptian Fatamids, was itself defeated by the rise of the Mameluk slave 

aristocracy. One of the grievances of the Mameluks was that the Sultan who had “equipped his 

black soldiers with arquebuses [also] married their chief to a beautiful white slavegirl”.127

The racism that is clearly a part of Islam was one of the problems that Muhammed 

intended to solve. Mohammed himself who also had maternal African ancestry strove to brook 

the racial divide that was an inherent among the Caucasoid of the Arabian culture. J. A. Rogers 

argues that Mohammed’s earliest injunction that “Variety of your languages, and of your 

complexions, verily herein are signs unto men of understanding” is “of course.. .proof that there 

must have been some prejudice against colour”.128 Mohammed himself, for all his magnanimity, 

was party to the prevailing social custom of the time that abhorred blackness and looked 

askance at Africans. And it is on these grounds that his ambivalence toward Africans can be 

explained. Thus when Mohammad advised: “He who has no friend should take a friend from 

the nubians”, but, “Your best captives are the Nubians,”129 was making the subtle case that 

Africans are best when serving.
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VI: The European Enlightenment: Prelude to criminalizing a race

The cultural continuity of negative constructions of Africans into European art, 

language, and psychology found its material confirmation with increased interracial contact 

through Europe’s mercantilist/imperialist mission. The realization of wealth through explicit 

racist aggression and domination provided evidence-as-fact that European culture was indeed 

superior. The right to conquest, founded upon Europe’s urgent need for material resources and 

ego-centered religious prescription to save ‘blackened’ non-Christian/non-European souls, 

found new life and language in the Enlightenment. The continuity of Europe’s material pursuits 

in the context of racial domination found consistency in the secular logic of the Enlightenment 

which facilitated the shift toward the rationalization of life. The Enlightenment was not only a 

force driving and also working with other temporal transformations in European culture, it 

played a crucial role in expanding and solidifying self-conscious positive images of the 

European self and negative images of the racial Other.

Through its chief practitioners, the Enlightenment consciously codified through 

rationalism and emergent scientism the psychological element of European supremacy: the 

projection of a positive “White” self-concept at the expense of the “Black” other. Although 

these ideas are linked to structural changes such as mercantilism and rapid social transformation 

in Europe, one can fruitfully capture the flavour of anti-blackness and its transference into ant- 

African racism through the work and ideas of the personalities who were the primary medium of 

cultural articulation. Who, then, were the architects?

In a long line of European philosophers that includes Marx,130 Voltaire,131 and the 

redoubtable ‘Mas’ Thomas Jefferson,132 Hegel was an early Enlightenment demagogue of anti- 

African racism. For him, Africa was a place without history and Africans were
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incapable of contemplating any objective entity such as God or law.. .Nothing 
remotely human is to be found in their character. Extensive reports by 
missionaries confirm this and Mohammedannism seems to be the only thing 
which can, in some measure, bring them nearer to a civilized condition.” 13

Another notable, popularly believed to be the father of Nazi ideology, although Poliakov traces

the origins of this ideology to Medieval Europe’s claim to its mythical Teutonic past,134 was

Count de Gobineau. Chiekh Anta Diop quotes de Gobineau’s postulation that:

Whence this rigorous conclusion, that the source from which the arts have spring 
is alien to the civilizing instincts. It is hidden in the blood of Blacks. This, one 
may say, is a beautiful crown that I put on the deformed head of the Black, and it 
is a great honor that I give him to gather around him the harmonious choir of 
Muses. The honor is not so great. I did not say that all the Muses were gathered 
there. The noblest ones are missing.. .In all human beings, in order for sympathy 
to be expressed, the intellect must first have understood, and this is where the 
difficulty lies with the Black.. .The artistic sensibility of this being, in itself 
powerful beyond all expression, will thus remain necessarily limited to the most 
miserable uses.. .Also, among all the art forms that the dark-skinned creature 
prefers, music holds first place, because it caresses his ear with a succession of 
sounds and requires nothing of the thinking part of his brain.. .How foreign he 
remains to the delicate conventions for which the European imagination has 
learned to ennoble its senses.. .The White’s illuminated sensuality, directed by 
science and thought, with the first notes, as they say, beatings to create a 
picture....Thus the Black possesses to the highest degree the sensual faculty 
without which art is not possible and, on the other hand, the absence of 
intellectual aptitudes renders him completely unfit for the culture of the arts, even 
for the appreciation of what this noble application of the human intelligence can 
produce of significance. In order to develop his faculties, he must ally himself 
with a differently gifted race. .. [emphasis added]135

It may be tempting to dismiss the over-all silliness and specific contradictions inherent in de

Gobineau’s exegesis. However, the question of racially inherent “gifts” was then, and still is,

pursued with deadly seriousness. The idea of “gifts”, within the context of a moral geography

of race, was well articulated by Immanuel Kant, whose ideology of race is little publicized by

the Eurocentric academy.136
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Kant, the provincial, who never left Germany, maintained there were four great races 

of human kind. In order of priority these were: White, Yellow, Red, and Black, each with its 

“entitlements”, “gifts” and “qualities” or lack thereof. Following the proposition of Greek 

philosophers, Kant’s races formed a “Great Chain of Being” with Africans at the bottom of the 

“human” wrung, hovering perilously close, if not crossing into the line of apes. What was the 

basis for this allocation? Geography and colour! While, this concept was not new in human 

history as a method for anthropological and ethnic psychological character assessments,137 what 

was pronounced was that Kant’s language situated not only bodies in nature, but enduring and 

immutable moral and spiritual essences. For Kant, the African was “ungifted”, “immoral”, and 

“congenitally inferior” to the European by virtue of geography and colour. He went beyond the 

debatable myths, fantasies and ramblings in the Bible, Rig Veda, Talmud, Qu ’ran, and Zend 

Avesta that helped to establish the traditionalism of anti-African racism. Kant provided a 

rational basis for the inferiority of Africans in the new secular religions of science and 

philosophy not unlike that articulated a thousand earlier before by Medieval Christian, Jewish 

and Islamic science and popular culture.

Racism as moral philosophy found expression in the European Enlightenment’s 

conceptions of material, cultural, and physical “progress”. The function of these conceptions 

were aimed to place man (read: European males and to a much lesser extent European females) 

beyond nature. To be in nature was to be in a condition of evil and sin, while to overcome 

nature was to participate in a project of perfect rationality through the rational progress of 

science.138 A parallel claim was made that the backward peoples were child-like innocents 

either unfitted or, paradoxically, unspoiled by the benefits of advanced civilization (ie., Europe). 

According to Kant’s moral geography, Africans were least able to fulfill that project, while
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Europeans were the ultimate and universal expression of talents tending to the higher arts of

philosophy: “the white race possesses all motivating forces and talents in itself: therefore we

must examine it somewhat more closely.”139 Race, colour and geography, inextricably bound

together, determined racial gifts. Where the whiteness of the European offered distinct

advantages toward “civilization,” its opposite was true of blackness and the African. Thus for

Kant, racial tautology -  the empirics o f belief- contained its own irrefutable logic: “this fellow

was quite black from head to foot, a clear proof that what he said was stupid”.140

In Kant’s moral and philosophical geography, immorality rests soundly on the image of

blackness as devoid of positive value and the African as devoid of human sensibility. This

raises the question of what to do with and about such a creature. Eze points out the sadism that

Kant’s thinking leads to:

The meaning of the distinction that Kant makes between ability to be ‘educated’ 
or to educate oneself on the one hand, and to ‘train’ somebody on the other, can 
be surmised from the following. ‘Training,’ for Kant, seems to consist purely of 
physical coercion and corporeal punishment, for in his writings about how to flog 
the African servant or slave into submission, Kant ‘advises us to use a split 
bamboo cane instead of a whip, so that the ‘negro’ will suffer a great deal of 
pains (because of the negroes’ thick skin he would not be racked with sufficient 
agonies through a whip) but without dying’. To beat ‘the Negro’ efficiently 
therefore requires ‘a cane but it has to be a split one, so that the cane will cause 
wounds large enough that prevent suppuration underneath the ‘negroes’ thick 
skin. The African, according to Kant, deserves this kind of ‘training’ because 
s/he is ‘exclusively idle,’ lazy, prone to hesitation and jealousy, and the African 
in all these because, for climate and anthropological reasons, s/he lacks ‘true’
(rational and moral) character...141

The skin of the African, thick as hide, denoting beastly associations, and black as night,

denoting fear and loathing, was enough “evidence” for Kant of the bearer’s inferiority. Defined

as merely a prop, necessary and contingent upon the European positive self-image, the African
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entered modernity not only badly deformed and disfigured, but also by virtue of their 

existence, having the ability to deform and disfigure the reality of which they were a part.
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reported a seventeenth-century traveler, sported “large propagators.” In 1623 Richard Jobson, a 
sympathetic observer, reported that Mandingo men were “fumisht with such members as are 
after a sort burthensome unto them”: it was the custom in that tribe not to have intercourse 
during pregnancy so as not to “destroy what is conceived.” .. .Jobson’s explanation for the 
unusual size of these men was incorporated neatly into the context of Scriptural anthropology. 
“Undoubtedly,” he wrote, “these people originally sprung from the race of Canaan, the sonne of 
Ham, who discovered his father Noahs secrets, for which Noah awakening cursed Canaan as 
our holy Scripture testifieth [;] the curse as by Scholemen hath been disputed, extended to his 
ensuing race, laying hold upon the same place, where the originall cause began, whereof these 
people are witness” (White Over Black, 34-35).

90 The neurotic envy/fascination (homoerotic) that “White” men have exhibited historically 
about African men is well established. It has played a significant role in conscious articulations 
of sexual repression where African men represent the inner id of the “White” male psyche. 
Castration and possession have been efforts to pacify this unpacifiable process of reaction- 
formation in the “White” male psyche. Winthrop Jordan give an example of this process from a 
piece submitted to the Boston News-Letter of March 3,1718:

...(.. .we here relate as a caveat for all Negroes medling for the future with any 
white Women, least they fare with the like Treatment,) and it is this, A Negro 
Man met abroad an English Woman, which he accosted to lye with, stooping 
down, fearing none behind him, a [“White”?] Man observing his Design, took 
out his Knive, before the Negro was aware, cut off al his unruly parts smack and 
smooth.. .the Black now an Eunuch is alive and like to recover of his Wounds 
and doubtless cured from any more such Wicked Attempts (p. 158).

Jordan calls attention to projection and envy that has justified “White” men’s murderous hatred 
of African when repeating portions of a 1718 letter written by an officer of the First 
Pennsylvania Regiment:

I am surprized this does not hurt the feelings of the fair Sex to see these 
young boys of about Fourteen and Fifteen years Old to Attend them. These whole 
nakedness Expos’d and I can Assure you It would Surprise a person to see these 
d—d black boys how well they are hung (p. 159).

Jordan further cites grotesque evidence of this pathological fascination. A German 
anthropologist in 1795 reports that,

It is generally said that the penis in the Negro is very large. And this assertion is 
so far borne out by the remarkable genitory apparatus of an Aethiopian which I 
have in my anatomical collection. It is said that [“White”?] women when eager 
for venery prefer the embraces of Negroes to those of other men” (note 46,158- 
159).

This unique phenomenon led Fanon to comment that “In relation to the Negro, everything takes 
place on the genital level” (Black Skin, 157). Fanon observed that while “White” men are the 
proponents of this myth, it has also affected “White” women. Reporting that the eroticization of 
the “Black” man as a walking phallus congeals around the body of the “Black” athlete, Fanon 
cites the following pathological case:

There is something in the mere idea [of the “Black” athlete], one young
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[“White”?] woman confided to me, that makes the heart skip a beat. A 
[“White”?] prostitute told me that in her early days the mere thought of going to 
bed with a Negro brought on an organism. She went in search of Negroes and 
never asked for money. But, she added, “going to bed with them was no more 
remarkable than going to bed with white men. It was before I did it that I had the 
orgasm. I used to think about (imagine) all the things they might do to me: and 
that was what was terrific” {Black Skin, 158-9).

Though Fanon, cites examples of reasonable scientific refutations of the myth of the big black 
penis from European men (171-2,175) he however admits that the dominant strain in the culture 
does not follow logic and reason, but fantasy such as that expressed by French philosopher 
Michel Cournot. Cournot, graphically wrote, signaling deeply repressed anxiety about the 
destructiveness of sex and pleasure, and a simultaneous murderous misogenystic desire to 
punish “White” women, that,

The black man’s sword is a sword. When he has thrust it into your wife, she has 
really felt something. It is a revelation. In the chasm that is left, your little toy is 
lost. Pump away until the room is awash with your seat, you might as well be 
singing. This is good-by.. .Four Negroes with their penises exposed would fill a 
cathedral. They would be unable to leave the building until their erections had 
subsided; and in such close quarters that would not be a simple matter {Black 
skin, 169).

The repressed nature of this fascination has crossed over into subconscious articulations. For 
example in G. W. Griffiths racist diatribe Birth o f A Nation, the principal female character, with 
whitened face, repeatedly runs to kiss the big mahogany bed posts in her room after being 
proposed to by the main “White” male character. Griffith was saying a great deal about 
American culture’s fascination with not only “Black” mythological endowment, but also about 
the fact that it has given shape to political and social relations in that country. As James 
Baldwin notes, reminding me of when as a 16 year old, I had a “White” man fondle my bum as I 
stood holding onto the ceiling railing on a subway car, the implications sometimes reveal for 
themselves for what they really are -  homoeroticism and repressed homosexuality:
I have written elsewhere about those early days in the South, but from a distance more less 
impersonal. I have never, for example, written about my unbelieving shock when I realized that 
I was being groped by one of the most powerful men in one of the states I visited. He had got 
himself sweating drunk in order to arrive at this despairing titillation. With his wet eyes staring 
up at my face, and his wet hands groping for my cock, we were both, abruptly in history’s ass- 
pocket. It was very frightening -  not the gesture itself, but the abjectness of it, and the 
assumption of a swift and grim complicity: as my identity was defined by his power, so was my 
humanity to be placed at the service of his fantasies... .When the man grabbed my cock, I didn’t 
think of him as a faggot, which, indeed, I having a wife and children, house, cars, and a 
respectable and powerful standing in the community, mean anything, he wasn’t...That men have 
an enormous need to debase other men -  and only because the are men -  is a truth which history 
forbids us to labour. And it is absolutely certain that white men, who invented the niggers’s big 
black prick, are still at the mercy o f this nightmare, and are still, for the most part, doomed, in 
one way or another, to attempt to make this prick their own... [Italics added] {No Name, 61-63).
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eternal monotony, which reins in the countenances, that immovable veil of black 
which covers all the emotions of the other race? Add to these, flowing hair, a 
more elegant symmetry of form, their own judgment in favor of the whites, 
declared by their preference for them, as uniformly as the preference of the 
Orangootan for the black woman over those of his own species.

This is curious logic in the least coming from a man whose concubine was a slave woman -  
Sally Hemming -  who bore him 6 children. But then again, Jefferson succeeded only in 
projecting his own inner moral inconsistencies onto those who most lacked the social power to 
hold a mirror to this reversal.
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140 Eze, “Color of Reason,” 214. Eze, “Color of Reason,” 214. Kant’s idea of linking blackness 
with stupidity was not for wont of evidence to the contrary. Lewis Gordon asserts that,
Kant exhibited a sort of passion that suggests he felt that ‘evidence’ of black (and female) 
inferiority ‘must be’ correct. The inferiority of black people was a living reality for him. This 
was the case even though there were blacks in Germany, who, albeit few in number, participated 
in Germany’s intellectual and political development. For example, there was Anton-Willhelm 
Amo, whose work.. .enabled him to teach at the University of Wittenberg, the University of 
Halle, and the University of jena.. .Given the concerns with racial differences in the scientific 
and philosophical literature of the period, the existence of a black philosopher who not only 
completed dissertations in law and medicine, but also lectured on philosophers about whom 
Kant shared interests.. .Knowledge of blacks who contradicted his negative conceptions of 
blacks required him to retreat to the racist appeal to exceptional cases or that the information 
presented must be false. (Lewis Gordon, Bad Faith and Antiblack Racism (New Jersey: 
Humanities Press, 1995), 70.

141 Ibid, 211.
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...the accusing and punishing of African [people] of more criminality (for 
whatever reason) than European [people] for 200 years has reinforced the 
perception in most Whites’ minds that any and all Blacks represent criminals or 
potential ones.. .What has occurred in fact is the criminalizing of an entire race.1

.. .although it is difficult to document in any scientific way, I think many whites 
do not expect other whites to rape, rob, or kill them. They are surprised when it 
happens. Perhaps they blind themselves to the warning signals of approaching 
assault. Some do not even recognize it when it does happen; they apologize for 
the assailant, think it must have been their fault; they misperceived the others 
intent.2

Chapter 6 

Criminalizing A Race: Part I

Slavery, “Abolition,” Segregation and Law: Roots of the contemporary 
“Black Crime” myth

The symbolic significance of blackness in European (and Asiatic cultures that are 

Manichean in origin) is that blackness is a primary symbol that, when applied to secondary 

symbols imposes a heavy deviant load on that social object. The easy transference of 

blackness’s deviant load onto African people creates the latent basis for the manifest 

devaluation of the African person in social intercourse as the penultimate deviant. In this 

regard, because African people are taken to be the anthropomorphization of the negation of 

blackness, they embody its meaning which is therefore written on their bodies. And, like a 

cursed Midas, tainting all that they touch, the social identity of African people are at once bound 

by the status of degradation that is inherent in the European racial imaginary. In the context of 

crime discourse in a white supremacist society, where both crime and raced identities are 

perceptual cues to alarm, whether African people commit crime or not, blackness marks the 

African body as ‘out of place’ and filled with criminal intent. With this latter point in mind, and
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to get at the contemporary roots of the “Black” crime myth, I suggest that five convergent 

factors since the 16th century in the Americas must be considered.

The first point, drawing together earlier observations about the role that “outsiders” play 

in the development of social solidarity, symbology and images of the body, requires some early 

elaboration. I argue that the social construction of “Black” criminality in Canada with arose 

with slavery, “Abolition” and segregation. And though I reserve it for chapter 8 when 

discussing the role of the news media, fear of “Black crime” is commensurate with the 

hegemony of capitalism and Gesellschaft as well as the rise of the news media as an organ of 

social solidarity. In this chapter however, I suggest that slavery, which was a legal, political, 

and social system that fostered surplus extraction, generated self-serving mythologies whose 

intent was to perpetuate the “White” control and exploitation of African people. By placing vast 

numbers of African people in a condition of material destitution and moral disrepute, slavery 

served as a self-fulfilling prophecy that motivated rule violation and simultaneously 

criminalized any action that challenged or threatened a vast compendium of rights that had 

become “White” property.

Though to be sure, “abolition,” in setting the stage for the turning point of segregation 

differed markedly from slavery in terms of the material conditions that held African people in 

abject subjection. However, the legal, political and social experiences that “abolition” and 

segregation ushered can be counted as continuations and modifications of the criminalizing 

dynamic of slavery. In this context, the legal apparatus for control and racial exclusion should 

be seen in anthropological, sociological and psychological terms. In the concretization of 

capitalism and Gesellschaft in the mid to late 19th century, wherein racial group boundaries were 

more clear than the relations within the dominant “White” group, law facilitated the demarcation
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of group boundaries through the symbology of the human body. Bodies came to have

meanings of innocence or deviance, not only in popular culture but also in law and society. The

fact that an a priori white supremacist cultural complex scripted the colour of bodies with

particular codes and meanings, and that slavery entrenched those bodily codes into law and

social expectation, bodies were communicative symbols reflecting material and social relations.

In this system of bodily representations, members of the dominant “White” group conflated their

“actual” and “virtual” identities in opposition to Other bodies. By so doing, the optical

communicates belonging and a series of exclusive rights that are in sync with the cultural

specificity of Eurocentric notions of bodily space and function. Mary Douglas does not address

the question of racial dominance, however, her social anthropology of the body, which is to say

a psycho-culturally determined postural schema of the body (see chapter 5), helps to elaborate

my foregoing argument:

a man (sic) recognises very strong allegiance to a social group, and at the same 
time does not know how he relates to other members or what his expectations 
should be. He tends to use the image of the human body to express both the 
exclusive nature of the allegiance and the confused social experience. The group 
is likened to the human body; the orifices are to be carefully guarded to prevent 
unlawful intrusions, dangers from poisoning and loss of physical strength express 
the lack of articulated roles within it. In such a case, the most fundamental 
assumptions about the cosmos and man’s place in nature are coloured by the 
socially appropriate image of the human body.3

In the European cosmology, blackness and the “Black” body are seen as bacilli that 

threaten to invade on a multitude of levels. In the everyday, the abstract and the concrete are 

self-reinforcing. Thus, taking its cue from the a priori “tribal stigma” that marks the “Black” 

body and its disreputable socio-economic status, slavery inaugurated the contemporary fear of 

the “Black” body as a threat to the corpus of the “White” personal and social self. In the context 

of slavery, all precaution had to be taken to guard against “Black” contamination. The rules, of
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course, “preventing” contamination ran along gendered as well as racial lines. They were 

however never rigorous enough to preclude “White” men from succumbing to the exercise of 

power at their disposal through dominating the bodies of “Black” women4. There were those 

“White” men of course who saw in their offspring not images of themselves, but chattel like 

their mothers. Apparently, “Black” women’s bodies and the resulting offspring could be edified 

by white masculinity. The opposite of course, the one-way anti-miscegenation law prohibiting 

African men/European women unions, was based on the explicit idea that “Black” men carried 

the seed of contagion and that the “purity” of “White” women would be soiled.

In addition to the fact that slavery was a sexual system of domination that facilitated the 

invasion and dilution of the guarded “White” personal and social self, the containment of 

“Black” bodies failed for two other important reasons. The first was practical. Africans were 

indispensable as chattels in the development of capitalism.5 As such, in spite of efforts to the 

contrary, they could not be expelled from the space of the “White” “actual” and “virtual” self 

that their presence contaminated. The second reason is more philosophical in relation to the 

Western Utamawazo and its selection of personalities consistent with its Asili. That is, there is a 

dialectical relationship between the European cultural assumption, cosmos and their place in it 

and the essential requirement for the presence of a negative Other against whom the “White” 

“actual” and “virtual” cultural personality can define existence and value. In short, from the 

inception of class relations in North America, racism articulated through bodily images and 

symbology has been an equal participant in social relations. African people have specifically 

been objects, literal and symbolic “things” that have been used to maintain “White” people’s 

personal and bodily awareness and socio-cultural integrity. The image of the “Black” criminal, 

perceived and real, has always been bound up with “White” identity and particularly with social
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solidarity where whiteness acts as a caste barrier at the same time that it permits a certain

degree of openness for “White” working class struggles for social closure and usurpation.

Hence, applying this critical African Centered analysis to a social anthropology of the body in

the context of slavery, “abolition” and segregation, I turn again to Mary Douglas’s social

anthropology of the body as a symbol of communication:

the idea of a cherished bodily form vulnerable to attack from without tends to be 
transferred to from one context to another. It can serve as a theory of misfortune 
by pinning blame on hidden enemies of society; it can serve as a guide to action, 
requiring the enemies to be unmasked and disabled; it can serve as a philosophy 
of being, by distinguishing the forces of good from the forces of evil and 
identifying the inside of the body as the area under attack: inside becomes good 
and outside evil.. .6

In a white supremacist context underpinned by the legacy of European enslavement of 

Africans, the assumptions about a human being’s place in the social order are coloured by the 

colour and functions of the human body as a template. Taking the symbolism of the human 

body into the effective operation of social relations, Eurocentric law was and is the pivot that 

secures/d the “White” group from external penetration. It was and is “White” law that marked 

the “Black” body both as deviant, 3/5 human (in the US),7 and proscribed the social spaces in 

which its presence was acceptable. I do not mean to suggest racial categories were fictions 

created by law, but that culture, economics, law and politics were collaborative forces defining 

the connection between perceptions of deviance and blackness and innocence and whiteness. 

“Abolition” and segregation represented the sum of these forces in unique ways that entrenched 

the mythology of “Black criminality”. Both obliquely recognized that African people had 

universal rights of citizenship, albeit of a negative and secondary status. The implication of 

citizenship and human recognition in law profoundly shaped the “White” desire to intensively 

mark boundaries through the universalization of a “White” panoptic gaze and moral panic
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around the “Black” body (see chapter 7 and 8). Out of “abolition” and segregation and the 

desire to mark racial boundaries with extreme aggression, enduring mythologies such as the 

violent “Black” male and “Black rapist” arose and have become immortalized in “White” 

popular culture.

The other convergent factors toward the criminalization of African males require less 

elaboration up front. The second is that the 18th century rise of penology in North America 

coincided with the dissolution of slavery. This fact shaped the mythological image of the 

“Black” criminal as well as the racist political economy that shaped the reality of African 

peoples engagement with crime. Third, while the press always played a role in the “White” 

panoptic gaze of the “Black” body during slavery, thereby generating “moral panic” around 

Africans, the emergence of commercialized “crime news” set in train an objectification and 

mythologizing of “Black” criminality. (The pivotal role of the press in providing the discourses 

and representations through which this mythology is maintained, will be examined more fully in 

the chapter 8). Fourth, rapid social transformation brought on by industrialism, immigration, 

massive social inequality, and racially articulated economic competition in the mid- 18th century 

onward generated the context in which crime and the fear of crime flourished. In this context, 

the mythology and fear of “Black” crime was to play an important role in the socio-economic 

exclusion of African people, as well as provide a scapegoat around which “White” social 

solidarity could be built.

Finally, while the contemporary fear and mythologizing of “Black” crime owes its 

origins to the “indisputable element of tradition” that the above convergences represent, the 

myth of “Black” crime has its own logic conducive to the complex realities of contemporary 

social life. Here, the empirics o f belief, the notion that in spite of evidence to the contrary it is
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believed that African Canadian males, particularly Jamaicans, “commit more crime”, merge 

seamlessly with scapegoating impulses and crime fears generated by the material and political 

anxieties of capitalist reality. There is an a priori history to the myth of “Black” crime in 

“White” culture, and this mythologizing represents an assassination of the African male image. 

Particularly in chapters 7 and 8 ,1 argue that this character assassination is invoked as a familiar 

motif to reaffirm the power of “White” people to “Black” people in subjection, thereby 

experiencing moral superiority and social solidarity in the face of the anomic conditions of 

capitalist society.

Slavery and the criminalization of African men

It is inescapable that with the exception of the African pre-Columbian presence,8 

Africans began their modem tenure in the “White” settler colonies of the Americas primarily as 

slaves.9 Ownership of humans as things presumes a cultural, legal, political and social structure 

that brings not only privileges, but also a comprehensive and systematic image assassination as 

a precondition to maintaining the domination of those things. Slavery and its enforcement 

demanded that along with subjecting the African body to a punishing universe and universality 

of white power, the African image also suffered horrible a disfiguration in the European psyche. 

As a post-inquisition Malleus Maleflcarum, slavery gave birth to an image of inherent “Black” 

criminality that would function as a ritualistic ceremony of “White” degradation of the “Black” 

Other. Hence, the term criminalization explicitly emphasizes that within the framework of a 

white supremacist and capitalist society, in which African labour was exploited on the basis of 

race, the social order generated an environment wherein all African people are held to be 

suspect of criminal behaviour. By such means group boundaries and memberships are all the
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more deepened by the knowledge that Africans are not only excluded on the basis of race,

but that their colour inherently contains the moral basis for their disrepute.

That slavery is the root of the facts and mythology of “Black” crime is well documented,

in Charshee McIntyre’s Criminalizing A Race and Earl Ofari Hutchinson’s The Assassination o f

the Black Male Image. Contemporaries at the turn of the 20th century such as Willem Bonger

and W. E. B. Dubois outlined this argument, as did those who experienced enslavement such as

Frederick Douglass. Bonger, in his 1939 Race and Crime, following the influence of Thorstein

Sellin, suggested that the statistical observation that African Americans committed more crime

than other groups was flawed because it ignored that crime is neither constant nor punished

equally between different classes and racial groups.10 Bonger outlined three sources for this

statistical distinction, which are remarkably consistent with contemporary observations made by

Jeffrey Reiman (US) and the 1995 report Ontario’s Commission on Systemic Racism

(Canada)11: “Crimes committed by Negroes are more frequently prosecuted than those

committed by whites. Negroes are less well able to defend themselves legally, they are less

often in a position to secure a good lawyer, and they are more promptly sentenced”.12 Given the

European cultural complex (Asili, Ctamawazo and Utamaroho) and its dominative mode, it is

not surprising that Bonger equivocates in accepting his own explanation for statistical variance:

These figures leave no room for doubt: crime among the Negroes is significantly 
higher than among the whites.. .To me, this appears to eliminate the idea that 
actual criminality among the Negroes is no greater than among whites -  even if 
the above mentioned causes make it appear greater than it is.1

Fortunately, in spite of his personal sentiment, Bonger is at least consistent with his principles as

a sociologist. It is there that he objectively outlines the socio-historical causes for higher

“Black” than “White” crime rates. Based on the correct assumption that Africans and
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Europeans do not appreciably share the same experiences and situations, slavery, “abolition,” 

and continued racism were identified as central factors in the basic differential between race 

crime rates:

The circumstances in which the Negroes live are very different from those of the 
whites, and are strongly conducive to crime. When they were freed from slavery 
after the Civil War (1861-1865), the Negroes were left to their entirely new 
surroundings, despised and oppressed by the whites, ignorant and uncivilized, 
they were the pariahs of the United States.. .In Industrial life they belong to 
unskilled labor, their pay is the lowest; in periods of unemployment they are the 
first and hardest hit; they live in slums of the great cities of the North; they are 
far behind the whites in civilization; the percentage of their illiteracy is ten times 
higher than that of whites; alcoholism makes the most victims among them.14

Similar to the noted European American criminologist Edwin Sutherland, famous for his work

on white collar crime, Bonger strongly asserted the social over any other domain of explanation:

“There is nothing in the previous discussion of the frequency of crimes of negroes that proves

any racial, as contrasted with cultural, differences between whites and negroes.”15.

While drawing on the work of various American authorities on crime, both African and

European, Dubois is conspicuously absent from Bonger’s list of references. Whatever the

reason for his absence in Bonger’s estimation of the problem, Dubois anticipated Bonger’s

analysis on statistics and the social nature of crime by almost 40 years with his study The

Philadelphia Negro. Dubois may have also influenced a non-biological analysis for African

American offending. In his much more nuanced and lengthy treatment of the subject than

Bonger, Dubois admitted that by statistical comparison, crime among African American

Philadelphians was a matter of concern. But, in stressing that

[a]t the same time crime is a difficult subject to study, more difficult to analyze into its 
sociological elements, and most difficult to cure or suppress. It is a phenomenon that 
stands not alone, but rather as a symptom of countless wrong social conditions.16
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Dubois was submitting crime statistics and the social conditions that generated them to an

equal degree of scrutiny. Based on a critical interpretation of “White” racism, Dubois implies

that “facts’ cannot be trusted and hints there is a correlation between racism and the statistical

articulation of crime rates:

The simplest, but crudest, measure of crime is found in the total arrests for a 
period of years. The value of such figures is lessened by the varying efficiency 
and diligence of the police, by discrimination in the administration of law, and by 
unwarranted arrests. 7

Although what we today call “racial profiling” influenced the “efficiency” of the police, 

nonetheless Dubois notes, “the figures roughly measure crime”.18

Significantly, Dubois argues that crime rates do not measure genetic propensities or 

simple proclivities. Rather, in addition to police diligence, crime rates reflect pathological 

social conditions that inescapably define(d) African American reality. In the context of late 

1800’s Philadelphia, he noted that crime rates for African Americans certainly increased with 

police “efficiency”. However, they also reflected the larger political economic and demographic 

trends19 at play in the city. Regardless of the influence of these trends on the variable sources of 

crime: illiteracy, lack of skills, substance abuse (alcoholism), poverty, under-education and 

pathologic social milieu, what remained constant was that slavery and the legacy of racist social 

exclusion created the principal conditions for various forms of crime to flourish among African 

Americans. Rather than African Americans being criminogenic, it was in fact slavery, 

“emancipation” and social exclusionary practice of “whiteness as property”20 that guaranteed 

criminogenic conditions that were then blamed on the nature of African American people. In 

short, not only were African Americans forced to live in “areas of disrepute” with its attendant 

over-policing, their location within the political economy limited their legitimate economic
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opportunities. As a consequence, illegitimate economic opportunities, regardless of the risks

presented, were a practical option for the survival of some.21

Dubois draws all these features together when he sums up the history, causes and

sources of the realities of African American offending. Significantly in Dubois’s summation of

the problem are not only the facts, when taken out of context, are also for the fictions that have

shaped the popular image of African American/Canadian males as criminogenic. On the effects

of slavery, Dubois observed that

[ejmancipation and pauperism must ever go hand in hand; when a group of 
persons have been for generations prohibited from self-support, and self initiative 
in any line, there is bound to be a large number of them who, when thrown upon 
their own resources, will be found incapable of competing in the race of life .2

Yet, he goes on to argue more concretely that in addition to being freed without compensation,

African Americans were prohibited from economically competing with European Americans.

These factors combined to create an amplified context for the perpetuation of a criminogenic

social reality. Dubois suggests that the reality determining the limits of their pursuits has shaped

the consciousness of African Americans and has manifested itself in marginal social activities.

More than this, Dubois hints at the deep cultural motivations in “White” American culture that

are manifested in the devastation of African American communities. In this regard, “the

environment in which the Negro finds himself’ is “possibly greater in influence than the other

two” (alcohol and pauperism):

.. .the environment in which a Negro finds himself (sic) -  the world of custom 
and thought in which he must live and work, the physical surrounding of house 
and home and ward, the moral encouragements and discouragements which he 
(sic) encounters. We dimly seek to define this social environment partially when 
we talk of colour prejudice -  but this is but a vague characterization; what we 
want to study is not a vague thought or feeling but its concrete manifestations.
We know pretty well what the surroundings are of a young white lad, or a foreign 
immigrant who comes [to Philadelphia] to join in its organic life. We know what
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influences and limitations surround him, to what he may attain, what his 
companionships are, what his encouragements are, what his drawbacks are.

This we know in regard to the Negro if we would study his (sic) social 
condition. His (sic) strange social environment must have immense effect on his 
(sic) thought and life, his (sic) work and crime, his (sic) wealth and pauperism.
That this environment differs and differs broadly from the environment of his 
[“White”] fellows, we all know, but we do not know just how it differs. The real 

foundation o f the difference is the widespreadfeeling all over the land... that the 
Negro is something less than an American and ought not to be much more than 
what he is. Argue as we may for or against this idea, we must as students 
recognize its presence and its vast effects, [italics added]23

The idea that African American/Canadian people are less than human and not worthy of

citizenship not only explains slavery and its equally devastating aftermath, it also explains the

confusion between the conditions created by white supremacy, the supposed inherent

criminogenicity of African men, and racist anxiety over “street crime”. Empirically testing the

convergence of the past and the present, Andrew Hacker discovered that given the choice of

being robbed by a “White” assailant of $300 or a “Black” assailant of $100, “White” Americans

would prefer to loose the $200 and be robbed by a “White” assailant. In this stunning example

that demonstrates that even in thievery “Whites” exhibit exclusionary tendencies that subsidize

other “Whites,” Hacker concludes that the fear of “Black” crime is not about money or property,

but rather about fears of

Racial revenge, as if each robbery -  or rape -  is part of an ongoing insurrection.
It is the same fear slaveowners had of being slaughtered in their beds. And 
compounding the dread is the sense that the man facing you has nothing to lose, 
that he has been in prison before, and the prospect of returning there does not 
frighten him.24

I do not dispute Hacker’s racial revenge thesis. I do suggest though that it occurs within and as 

a consequence of “White” peoples fear of crime which speaks to complex political economic 

and psycho-social experiences in a capitalist, Gesellschaft and white supremacist society.
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I do concur wholeheartedly with Hacker that the images of “Black” men as criminals 

cannot be separated from the experience of slavery as the genealogical template for its 

contemporary articulations. Slavery, as a total system of control then, represents a cultural 

degradation ceremony containing a repository of cultural memories of “White” fears and 

anxieties about the African presence. During and after slavery, the African presence generated 

economic and political anxiety and moral panics. Precisely because slavery was paradoxical -  it 

set the stage to preclude humanity from human beings who had to fight for minimal recognition 

of their humanity. As the foundation to the political economy of the African presence, 

enslavement was a social condition that invited violation and violence because it confined every 

aspect of freedom within the privileged domain of whiteness. As laid in the slave codes -  Black 

Codes: Code Noir, any action by Africans, collectively and “individually”, outside their status as 

property -  super exploitation -  were acts of crime. Thus, not only was whiteness made 

synonymous with humanity and fire absence of criminality, its functional analogues were that 

blackness itself equaled criminality and that all “White” people had the right to judge the status 

of African people as inherently criminal.25

As a system of total control, slavery established in law and the popular imagination the 

belief in the inherent criminality of African people. This conclusion did not require great leaps 

of imagination: one, slavery criminalized every facet of human expression and second, slavery 

imposed conditions of material destitution that encouraged acts that were perceived as criminal. 

The former and latter are related but not synonymous. In the case of the latter slavery led to 

non-political acts of crimes -  some enslaved Africans committed crime for not for gain, but for 

survival. Frederick Douglass, one of the great American Abolitionists, who himself had 

committed one of the cardinal sins of slavery -  running away -  wrote:
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I suffered much from hunger, but much more from cold. In hottest summer and 
coldest winter, I was kept almost naked -  no shoes, no stockings, no jacket, no 
trousers, nothing on but a course tow linen shirt, reaching only to my knees. I 
had no bed. I must have perished with cold, but that, the coldest nights, I used to 
steal a bag which was used for carrying com meal. I would crawl into this bag, 
and there sleep on the cold, damp, clay floor, with my head in and feet out. My 
feet have been so cracked with the frost that the pen with which I am writing 
might be laid in the gashes.26

Based on Douglass’s account, it is likely that in spite of censure, necessity drove countless other

men, women and children to steal for survival. Slavery as well, in promoting drinking and

carousing at Christmas as a way of tension release and in undermining moral socialization in

family life, undermined the articulation of community standards.27

While slavery created material conditions for the violation of property that contributed to

the myth of “Black” crime, the more important elements of this myth were generated by the

legal philosophy of chattel slavery itself. In this regard, what should be understood as important

about slavery was that the resistance of African people brought the material and legal

philosophy of a system of brutal exploitation into stark relief. In other words, because

resistance to slavery and its precepts were illegal, and required policing and control, therein lies

one aspect of the criminalization of African existence itself. In this context there were a

multitude of acts motivated by the politicization of resistance that constituted criminality under

the Black codes. For instance, reading and the pursuit of knowledge were regarded as

dangerous criminal offences because they threatened to undermine the slave order through the

power of knowledge. Feigning ignorance, stupidity, working slowly and damaging other

property besides themselves were political, but also criminalized acts of resistance.

Under slavery, Africans did not have a selfhood that was recognized in law as such.

Injuring themselves as acts of resistance was punishable because it was considered damaging
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property. Suicide and infanticide were to be counted in this latter example. Africans, either

too proud to be enslaved or too unwilling to face a life-time of brutality, used suicide and

infanticide as powerful political and psychological acts that rejected “White” domination. Such

actions sought to impose a burdensome cost on the master by asserting both self-determination

and destroying his, or in some cases her, investment in their property. For those Africans, who

were unsuccessful in killing themselves or their children, or were discovered in planning suicide

and infanticide, brutal beatings often to death were the consequences for such law breaking. To

make it clear to slaves that their lives were only worth living when in service to their masters,

they were killed to show their fellows that the power over their own lives did not belong. The

ambiguity and paradox of property, maiming, killing or damaging property were mental

contortions of the “White” mind in which the slave codes saw no contradiction. Since any act of

self-defiance and self-determination of chattel property were ideologically precluded, one could

no more imagine or permit a horse or mule exercising self-determination than a chattel slave.

Under these brutal conditions, running away, a greater act of theft than stealing food or

clothing, was a crime of the highest magnitude punishable by maiming, whippings, and in some

instances death. The work of Winthrop Jordan clearly indicates that the response to runaways

was clearly gendered:

The lines between public and private punishment of offending slaves was of 
course by no means distinct. Until 1722, slaveholders in South Carolina were 
required, under penalty of law, to have any of their female slaves running away 
for the fourth time “severely whipped.. .branded on the left cheek with the letter 
R, and her left ear cut off.” In that colony in 1732 a man named Charles Jones 
met resistance from a runaway Negro [male] and killed him on the spot; Jones 
thereupon dutifully went to inform a justice of the peace what he had one and 
was instructed to cut off the Negro’s head and stick it up on a pole at the 
crossroads.28
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“Running away” was considered particularly egregious not merely because it represented

“stealing one’s self’29 thereby depriving one’s master of their property, but more importantly, it

was associated with rebellions and plots to incite freedom through acts of violence. Slave

societies everywhere in the Americas lived schizophrenically: exultant at the multiform benefits

of violent exploitation of African (and Aboriginal) peoples, yet living in thinly disguised fear of

mass annihilation at the hands of their slaves.

“Freedom,” as Winthrop Jordan put it, “wore the red cap of bloody rebellion, and the

colonists [in early America] never doubted for a moment that their slaves might suddenly clap it

on their heads”.31 (see figure 11) Certainly, Thomas Jefferson did not take this reality for

granted. Anticipating Abraham Lincoln, Jefferson states:

Deep rooted prejudices entertained by the whites; ten thousand recollections, by 
the blacks, of the injuries they sustained; new provocations; the real distinctions 
which nature has made; and many other circumstances, will divide us into 
parties, and produce convulsions which will probably never end but in the 
extermination of the one or the other race.32

Since clearly the “White” population had to ensure its survival and continued domination, under

these conditions life brought forward the criminalization of African people and an atmosphere

of panoptic surveillance, which today we call “racial profiling”. Curiously, in spite of its long

history diffusion throughout “White” society, “racial profiling” is denied by the police and the

bulk of “White” society who benefit from its practice. Just as it was during slavery, today there

is an equal hold-over of “White” suspicion that arises when more than one African male is

congregating in public places. Such a presence of undesirable congregation not only signals that

African bodies can be ‘out of place’, but is embedded in a prior history of fear and anxiety that

is, at this point, merely an unconscious “White” reflex. It was, however, during slavery and just

as prominently after it, a profound moment of compressed anxiety channeled through the
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“White panoptic gaze: “white policing of black populations became an integral component of 

each stage of white racial dominance of blacks. As we would expect, the stage of slavery 

necessitated the first system of white policing of black populations.”33 This criminalizing gaze 

solidified whiteness and the object status of African men (and women) as criminal by the very 

nature of slavery as a social system. It was at once political and psychological in nature: it 

modified class conflict among Europeans, empowered the “White” poor, and established a basis 

for “White” mental security in the face of the anxieties generated by the realities of African 

resistance.34

Runaways both violated the law and inspired fear and foreboding among “White”

populations that unless constantly policed, slave reprisals were immanent. To ensure the

identification of runaways, there was branding and many places in Canada and the United States

passed curfews, further fueling race specific criminalization and deepening the criminalized

association with blackness and slavery for even those who were free.35 C.L.R James points out

that while many of America’s revolts between 1670 and 1860 involved poor Europeans who

made common cause with Africans (though not enough is known about these early European

abolitionists of “White” power in the US), poor “Whites” in Canada36 and the US,37 in general,

saw enslaved Africans as threats to their economic existence and objects upon whom to exercise

what little power they had. In terms of economic competition, Charshee McIntyre quotes Ira

Berlin on the social universalization of the “White” panoptic gaze:

In the United States, poor Whites outnumbered the slaves and existed as a police 
force to stifle slave insurrections. In a very concrete manner, the police role 
allowed them opportunities to exercise their sense of superiority over all non- 
Whites, especially the Africans they considered economically threatening.38
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In class terms, the African presence, both as slaves and later as free people, were a spur to 

“White” hostility because of the physical threats that runaways and rebellions portended and 

because Africans both undermined the value of labour and equally threatened the tenor of the 

entire productive order. With parallels in contemporary society,39 policing African people in 

slavery produced a unique alchemy of economic, ideological, political, and racial 

entanglements:

.. .the [slave] patrols brought white people together organizationally from a 
variety of classes -  laborers, farmers, artisans, tradespeople, merchants, etc.
Their main task was to guard against runaways and autonomous organization 
among the black working class (as slaves). Thus, they embodied both the 
violence on which plantation society was based and its allegiance to itself.

In both respects, the patrols were more than merely a mode of policing.
On the one hand, their potential violence as a control mechanism engendered an 
ethos of impunity that expressed itself as terror in the face of their operations.
On the other they appeared to the white population as the institution of peace and 
social tranquility. Terror and impunity toward black people constituted the 
materialization of white solidarity and tranquility, and white consensus in 
solidarity constituted the product of terror and impunity.40

In the patriarchal context of American and Canadian slave and colonial settler society, 

African men represented the focus of “White” attention. Because of the prominent role they 

played in violent slave rebellions and ultimately revolution, in the case of Haiti, the reality of 

African male freedom fighters was symbolically aligned with their pre-existing image in 

European culture as “blood-thirsty” animals, demons and heathens. As C.L.R. James and 

Winthrop Jordan document, there were enough murderous examples to confirm “White” 

people’s fears were not unfounded. Prior to 1860 in America, the constant state of anxiety and 

“moral panic” was more than figurative. The slightest rumour of conspiracy that either 

runaways or servants were planning to murder their masters, some of it true some not, would set 

off a frenzied moral panic that would see vicious reprisals against Africans, both enslaved and
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freed.41 Much like the Roman response of the Appian Way to Rome with 6000 crucified

Spartacan guerillas, slave rebellions, inevitably failing for lack of a broader vision or were

betrayed before becoming operationalized, saw floggings, maimings, and, depending on the size

of the revolt, tens to hundreds of heads at a time were stuck on poles as reminders to would-be

rebels 42 Successful rebellions, and in the case of Haiti, revolution, by African men and

women43 such as those at Palmares Brazil in the 18th century, the Jamaican Maroons (19th

century, led by the indefatigable Nanny), the Suriname Maroons (18th century), all heightened

the fear of African men and confirmed the notion of the blood-thirsty “Black” beast. Where

such rebellions succeeded, countless others failed to overthrow the system of slavery, and many

more were discovered before they could accomplish their bloody work 44 Whatever the case,

they did have the cumulative effect of searing into the “White” cultural consciousness a deep-

seated gendered fear of African men. Hence, as Jordan observed:

Whenever slaves offered violent resistance to the authority of white persons, the 
reaction was likely to be swift and often vicious even by eighteenth-century 
standards. The bodies of offenders were sometimes hanged in chains, or the 
severed head impaled upon a pole in some public place as a gruesome reminder 
to all passers-by that black hands must never be raised against white... [T]he 
colonists thought of them as warnings to slaves, though of course they were also 
warning and counseling themselves by erecting tangible monuments to their own 
fears. These monuments were far more common that such directly purposeful, 
drastic methods of slave control as crippling incorrigible runaways by 
hamstringing or cutting off one foot45

In Canada, the demographic ratio of Africans to Europeans and the nature of its political 

economy militated against terrific slave rebellions as seen in the Caribbean and the US. 

Nonetheless, its ties, proximity and shared culture of white supremacy to that of the Caribbean 

and the US held it open to the ‘moral panics’ that resulted from actual and rumoured runaways 

brutally killing their masters. The fact that Upper and Lower Canada and the Maritimes were
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slave societies subject to acts of resistance by slaves, suggests that some level of anxiety 

existed with the African presence. Separate from acts of resistance that realistically inspired 

fears of retribution and desertion of slave-owner’s family farms,46 the augmenting of the British 

Empire Loyalist population in Canada with their counterparts from the Caribbean who not only 

brought their human chattel and other property, but also their sensitivity to retribution. While I 

have not encountered any works on slavery in Canada which suggest there were organized 

rebellions of the sort or scale as in the Caribbean, Central and South America, or the U.S., there 

is however evidence of brutal reaction to cases of individual instances resistance.

From Nova Scotia, to Upper and Lower Canada, individual acts of resistance, some more 

horrific than others, set the European Canadian public on edge.47 Runaways were a constant 

feature of life in Upper Canada. As evinced by advertisements for the apprehension of runaways, 

masters not only sought to regain their “property”,48 but the frequency of such publications may 

have added to an air of anxiety about the uncontrollability of the African presence. Another way 

to determine the anxiety that African resistance generated is to attend to the punishment meted 

out for running away. Whipping trees were not uncommon on farms in Upper Canada. One of 

the most notable cases to raise the alarm of panic was interestingly that of an enslaved woman -  

Marie-Joseph Angelique in 1734.49 While she was not a runaway, she nonetheless confirmed the 

worst fears of slave owners in Upper and Lower Canada and the Maritimes. Fearing that she 

would be sold by her mistress, Angelique purportedly set fire to her owners’ home in Montreal, 

whereupon she was arrested and tried for arson. Similar to examples in the US where rebellious 

slaves were brutally tortured as a lesson to others who would engage in the “deviant” act of 

resistance, Angelique endured a well attended public torture, hanging, burning and quartering of
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her body not dissimilar to that of Damiens the Regicide exquisitely described by Foucault in 

Discipline and Punish.50

Prisons, “abolition”, the myth of “Black” crime

Free and manumitted Africans were also caught up in the “White” panoptic 

criminalizing gaze. Within the parameters of slavery, the existence of free(d) Africans was an 

anomaly that threw the entire order of race slavery into question.51 The status of freedom was in 

effect a criminal status not because it inherently violated law, but because it was thought that 

free Africans might incite their enslaved confederates to revolt against their “lawful” and 

“natural” state. As a consequence, periodic moral campaigns often saw free Africans in 

Northern US states rounded up in sweeps against vagrancy, fined, and jailed or resold into 

slavery if they could not afford to pay such fines. It was not uncommon in the U.S. for freed 

and free-born African Americans to be held in custody under some minor charge until they 

proved they were in fact free. Failure to prove their free status or to pay the fines for which they 

where charged led to being imprisoned or sold into slavery.52 The clear message was not only 

that African people had no business being free, but that in the context of a social order based on 

racial exclusion, it was believed that an African outside of slavery was ‘out of place’: idle and a 

companion of the devil. For example, Colin Thompson, in Blacks in Deep Snow, describes Sir 

Richard Henry Bonnycastle commenting in 1846 that Canadian Africans were “idle, impudent, 

uneducated people who could not ‘bear a little freedom’”.53

The corollary to Sir Bonnycastle’s position was that during and after slavery, if 

Europeans could not have Africans as slaves, expulsion or imprisonment were the preferred 

options. Both options, though effectively articulated by Europeans from opposing political 

standpoints, centered on the presumed inherent criminality of African people. To early

R eproduced  with perm ission of the copyright owner. Further reproduction prohibited without perm ission.



supporters of African American expulsion such as Benjamin Rush (the father of American 

psychology)54 and Thomas Jefferson (slave owner and 3rd US president), slavery had so 

corrupted the character of African people, that where freed, they purportedly posed a threat to 

the morals of (“White”) society. Benjamin Rush, the doctor who believed that blackness of skin 

was a disease caused by leprosy and could only be cured by psychological indoctrination, and -  

shades of Imanuel Kant -  the lash.55 He argued that “all the vices which are charged upon the 

negroes.. .such as idelness, treachery, theft, and the like are the genuine offsprings of slavery”.56 

Although moral corruption existed among slaves, and it is a triumph of the human spirit that it 

was not more widespread, its existence, as Frederick Douglass pointed out, was encouraged by 

slave masters as a method of control by means of therapeutic release from the ravages of 

slavery. As I noted with the reaction-formation process in chapter 3, the slave-owning classes 

blamed their victims for the immorality that they practiced as their right as masters: which was 

to exploit and debauch their slaves with impunity. Others, seeing the exorbitant costs of these 

deportation schemes, sought to impose order and regularity on social life, believing that the 

“inherent” barbarism and criminality of African could be remediated by the “penitence” of 

imprisonment.57

While both options were considered and effected, neither functioned to a degree that 

would rid Canada and the U.S., or England for that matter of its “Black” problem. In part, the 

massive influx of European immigrants between 1840 and 1920, within the context of slavery, 

abolition, segregation, and industrial transformation, fed into the “crisis” of the African 

presence. Particularly, in the context of economic competition in which immigration devalued 

the value of labour, new immigrants and the “White” labour movement despised African people 

and argued that slavery undersold their labour. In this they were correct, as masters rented out
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their slaves at prices cheaper than the going rate for “free” labour. Matters worsened, in the 

context of “abolition” and a “free” labour exchange economy. There, selling their labour at 

prices determined by “supply and demand”, African people in Canada and the U.S. represented 

a vast and highly visible surplus caste of variously skilled and unskilled individuals who were 

collectively despised by the growing throng of European immigrants.58 Even earlier than this 

period, a sign of things to come, is an 1815 ban in Nova Scotia that was placed on African 

immigration, on the grounds that there were already enough “labourers and servants” doing low 

paid menial work.59

With regard to expulsion, to effectively expunge slavery, after it had generated enough 

wealth and the African presence itself that contributed to it, colonization societies were set up in 

Canada and the U.S. Thomas Jefferson was one such early proponent who not only wished to 

expel America’s African presence, but who also, hoped that they would, if properly 

indoctrinated, in turn spread European cultural values to Africa or wherever they were settled.60 

Another president equal to Jefferson’s enthusiasm was “The Great Emancipator” himself -  

Abraham Lincoln. In him was an unparalleled enthusiast for the expulsion of African 

Americans to Africa.61 “The aspiration of men is to enjoy equality with the best when free, but 

on this broad continent, not a single man of your race is made equal to a single man of ours. Go
£*y

where you are treated the best, and the ban is still upon you”, said Lincoln to the leaders of an 

African American colonization group. Maritime Canada as well, played a later role in British 

resettlement schemes that arose with the British abolition slavery that was in part an effort to 

punish America for winning its independence in 1779. Sierra Leone already populated by the 

British effort to get rid itself of its African population, received a fresh infusion from the 

betrayed Jamaican Maroons who were forcefully settled in Nova Scotia (1801).
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While there were fevered attempts to resettle Africans through “repatriation”

schemes, the majority of which failed due to their prohibitive cost, the role of penal

institutionalization is of greater consequence because it was a vital instrument of racial control

of African people. It is, therefore, of little surprise that since “abolitionists” demonized Africans

as childish and prone to crime within slavery -  and out of it -  that many would turn their

attention to imprisoning African Americans in penitentiaries.64 The opportunities for

imprisonment would come easily:

[sjocial customs demanded that Blacks exhibit deference or submissive behavior 
in the presence of Whites. So speaking insolently to or displaying disrespect 
toward any White person represented a legal offense, as did Black males’ looking 
at White women directly or suggestively. Practicing habits such as entertaining, 
drinking, congregating, having sex outside marriage constituted committing 
crimes and could easily land any Black in prison.6

It is vital to recognize here that prisons or the ‘Age of Penology’ (1720 to 1840) as 

Foucault termed it was a transatlantic phenomenon. Although Europeans had long begun this 

process with the Catholic Churches Crusades against heresy, its North American counterpart 

shared only two differences. They shared alike the goals of political and social control, but 

differed in that penology in North America was largely a Protestant and secular endeavor, and 

importantly, racism was a central feature in its objectives. In spite of its reluctance to let go of 

slavery, which was in the end a largely economic decision that meshed with the rising political 

philosophy of equality and the rise of the modem State, the Enlightenment saw the public 

carnival of physical punishment as ill-fitted to the perpetuation of its principal ideal: rationality 

(not equality). How rational was it, asked European Enlightenment social reformer Cesare 

Beccaria, that a man (or woman) can be held in neck irons for 20 years for stealing a loaf of
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bread.66 Surely this was not reasonable. Nor was it any more reasonable to manage an entire

social order through arbitrary forms of public torture.

Rather, as a method for consensus building and enlarging the power of the bourgeois

State, the pedagogy of punishment was itself to be transformed. The legal and punitive

apparatuses of the bourgeois State, each representing a connected thread of liberal ideology,

worked to diffuse accountability for punishment, build social solidarity, and utilize the idea of

institutionalized punishment as part of a disciplinary regime. In part a phenomenon of the

Enlightenment and its arguments that shaped the emergence of the modem liberal state and its

techniques of power, Foucault observed that public celebration and exposure of bodily torture

“died” also with the Absolutist State. In this context he wrote:

Punishment, then, will tend to become the most hidden part of the penal process.
This has several consequences: it leaves the domain of more or less everyday 
perception and enters that of abstract consciousness; its effectiveness is seen as 
resulting from its inevitability, not from its visible intensity; it is the certainty of 
being punished and not the horrifying spectacle of public punishment that must 
discourage crime; the exemplary mechanics of punishment changes its 
mechanisms. As a result, justice no longer takes public responsibility for the 
violence that is bound up with its practice. If it too strikes, it too kills, it is not as 
a glorification of its strength, but as an element of itself that is obliged to tolerate, 
that it finds difficult to account for. The apportioning of blame is redistributed: 
in punishment-as-spectacle a confused horror spread from the scaffold; it 
enveloped both executioner and condemned; and, although it was always ready to 
invert the shame inflicted on the victim into pity or glory, it often turned the legal 
violence of the executioner into shame. Now the scandal and the light are to be 
distributed differently; it is the conviction itself that marks the offender with the 
unequivocally negative sign: the publicity has shifted to the trial, and to the 
sentence; the execution itself is like an additional shame that justice is ashamed 
to impose on the condemned man; so it keeps its distance from the act, tending 
always to entrust it to others, under the seal of secrecy.67

While notable, Foucault’s arguments have no application whatever to the African body, which,

evinced by the carnival of lynching, continued to be an object for celebratory violence. Even

today, with questionable police shootings of African Canadian men (this applies to the US and
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UK as well) and sporadic accounts of racially motivated violence, the bodies of African

people continue to be subject to the carnival of violence. I will demonstrate in chapters 7 and 8

that this carnival of violence continues in the symbolic character assassinations of African

Canadian men’s bodies in police ideology and practices of the news media. And, notably that

this carnival of violence is implied in the belief that prisons were ideal institutions for managing

and warehousing African people. Although the continued subjugation of the African body to

torture during and after slavery does not square with Foucault’s ideas about the dissolution of

public torture, prisons were also used to conceal the violence of racial repression

For the North American Protestant social reformers in the late 18th and early 19th

centuries, prisons arose for practical reasons. For these men, prisons were intended to force

those living outside of society’s laws to repent and correct their errant ways, and, duly chastened

and deterred from ever committing them again, they may re-enter society. On the ideological

side, as Benjamin Rush commented:

The reformation of a criminal can never be effected by a public 
punishment.. .Experience proves, that public punishments have increased 
propensities to crimes. A man who has lost his self-respect at a whipping post, 
has nothing valuable to lose in society. Pain has begotten insensibility to the 
whip; and shame to infamy. Added to his old habits of vice, he probably feels a 
spirit of revenge against the whole community, whose laws have inflicted his 
punishment upon him, and hence he is stimulated to add to the number and 
enormity of his outrages upon society.68

While there is little doubt that public punishment became institutionalized, thereby removing

physical punishment from the domain of abject and arbitrary violence, and also that Protestant

reformers truly believed in their ideology of penitent correction, violent anti-African racism is

an inescapable fact in the ‘Age of Penology”. This is so much the case that Loic Wacquant, in

his analysis of the contemporary prison industrial complex, suggests that
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slavery and [contemporary] mass imprisonment [of African Americans] are 
genealogically linked and that one cannot understand the latter -  its smooth 
timing, composition, and smooth onset as well as the quiet ignorance or 
acceptance of its deleterious effects on those it affects -  without returning to the 
former as historic starting point and functional analogue.69

Reinforced by the statistical fact that the US prison population more than doubled in the Reagan

7ft •years as a matter of policy rather than increased criminality in the society, Wacquant posits 

that mass incarceration of African Americans is a contemporary phenomenon related to African 

Americans as historical targets of penology. Although African Americans have been 

disproportionately affected by the policy of social control by incarceration, the work of 

Charshee McIntyre suggests that mass incarceration was itself a policy during and after slavery 

itself.71

In some instances in the US, prisons had the dubious honour of being places of 

“sanctuary.” This sancturary has had the conspicuous benefit of saving the lives of some 

African American men who were accused of the cardinal crime of “rape”. That is, until the jails 

were broken into and their victims dragged away to be lynched.72 More often than not though, 

prisons in the US were “Black” labour mills: an indication of the State regulating labour unfree 

for its and the purposes of the elites. Prisons were intimately connected to the public policing of 

African American men and a terminus of explicit control tactics to exploit and control their 

labour after slavery. Prisons were not simply concerned with racial morality, they were 

instruments of political repression and labour control. Imprisonment was a strategy essential to 

the development of public infrastructure and continuity of “White” domination particularly in 

the Southern US. Keeping in mind that in the US, the 13th constitutional amendment that 

“freed” African Americans reads as follows:
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Neither slavery nor involuntary servitude, except as a punishment for crime whereof 
the party shall have been duly convicted, shall exist within the United States, or 
any place subject to their jurisdiction” [italics added]73

It is interesting that the only amendment to article VII in the US constitution links negative

rights, the power of the State, incarceration and racial slavery. It would appear that since race

slavery was not abolished but appropriated by the US State, a State organized and structured

along the assumption of “White” people’s supremacy, the historical policy of incarcerating

African people means that the State is effectively perpetuating race slavery “legally” (This may

explain the resistance of the US to participate on the on-going UN sponsored effort to legislate

slavery as a crime against humanity). Thus, duly convicted, and warehoused in the early stages

of Americas prison industrial complex, African American men were rented out in chain gangs

for public works and exploitative colloboration between the Southern elites, a morally bankrupt

State and control agents. Chain gangs have been the stuff of Hollywood legend, and for all their

terror produced by police sweeps against vagrancy or violations of curfew, the songs and music

of these men is credited with massively influencing the development of the Blues and Rock and

Roll.

Regardless of how Hollywood and the “White” music industry have profited from the

images and musical expressions of these men, chain gangs and the system of policing that

produced them were far from romantic. Anthony Lemelle Jr. draws the convergence of this

phenomenon with the complexity of criminalization, labour exploitation and anti-African racism

in aftermath of “freedom” for African Americans:

The Black Codes reinstated a system of free labor. Violators were hired out to 
work, and whites confiscated their wages. The Black Codes penalized people 
who had ‘no lawful employment or business’; who were “unlawfully assembling 
together”; who refused to work; who did not support their family; who used
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obscene language, or who missed work. Those arrested would have their labor sold 
by local officials who then extorted their wages.74

In some states where cheap labour was in demand but every effort was made to control the

labour supply. Making African Americans slaves of the State through period sweeps “was both

a method of social control as well as a means for generating extra income, since sergeants and

captains of the police-force received fees as county constables”.75

Criminalization of Africans in freedom: Malleus Maleficarum Africanus

In Canada, just prior to US “emancipation” and certainly after it, the image of the “Black

criminal” languishing behind bars, waiting to prey on “Whites” after being released, haunted the

public imaginary in Ontario. Just before the 1850 American Fugitive Slave Bill, which was

aimed at stopping African runaways from seeking refuge in Canada, the spectre of “Black”

crime raised the ire of many a “White” community, along the Canada/US border. The “White”

citizens of Raleigh County, for instance, argued that the (“White”) Canadians and their

government had a “moral and Christian” duty to halt the settlement of slave refugees because

African people were inherently criminal. Chiding “White” Americans for exporting their

problems, prisons were held up as proof that African Americans were dangerous: “Look at your

prisons and your penitentiary, and behold the fearful preponderance of their black over white

inmates in proportion to the population of each”. They added charitably, “Let the slaves of the

United States be free, but let it be in their own country”.76 Similar arguments were to be

repeated some 50 years later as various communities across the Canadian prairies argued, with

the consent of the Canadian government, that the once thriving African American migrants then

fleeing pogroms in from Oklahoma should be stopped because it was believed they were a

‘criminal element’.77
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The image of Africans as natural bom criminals, reinforced by the State practice of

incarceration played a powerful contributory role in the image of the dangerous African male.

McIntyre reveals some startling facts, not only about the numbers of African Americans who

were incarcerated in 1790, but the surprising over-representation of African American women.

In New York, Massachusetts, and New Jersey penitentiaries, African American men comprised

44% and African American women 75% of the inmate population. In 1820 in Virginia, African

American women comprised a startling 100% of the prison population. Do these numbers mean

that African Americans committed more crime than their European counterparts? While this is

a question that will be addressed more in depth in chapter 7, we can get a clear sense that this

was not the case by taking the social context of “abolition” into account.

The point is not that Africans did not commit “street” crime, but that for two principal

reasons (that will be elaborated) they became representative of the criminal archetype.

Reflecting Dubois and Bonger’s arguments stated above, the first is that Africans, in Canada and

the US, were “freed” without restitution, resources or meaningful livelihoods into “areas of

disrepute”.78 This was more specifically a problem in eastern Canada79 and the US where

plantation slavery gave way to the movement of urbanization of the African American labour

pool. As economic marginals, barred by custom and practice from assimilation and upward

mobility in general, African Americans were “freed” into the social conditions and spaces that

generated the disorder that European Americans most feared. Forced to inhabit “areas of

disrepute” such as ghettos, they were “freed” into milieus conducive to the crimes of the poor:

As former slaves moved into northern and southern cities, they found themselves 
relegated to the worst jobs and housing found alongside the red-light districts 
teeming with crime and vice. As it has at all times and among all oppressed 
people, relentless poverty and racism broke the spirit of thousands of newly-freed 
blacks cramped up in hovels and alleys of southern and northern cities. Many

R eproduced  with perm ission of the copyright owner. Further reproduction prohibited without perm ission.



267
fell prey to the hardships of urban life and drifted off into crime and vice. Others 
turned on themselves, fighting and killing as the only way to vent their 
frustrations. White urbanites, especially in southern cities, convincingly 
interpreted such black urban pathology as resulting from the innate character of 
black people. They blamed the increase in black crime and vice not on 
conditions that [“Whites”] had created and maintained for centuries but on the 
lack of control of blacks.80

Detained and contained in ghettoes in the southern and northern US, and in Canada,

Nova Scotia most notably, these were institutionalized places and spaces of social control where

the threat of “Black crime” was intended to be created and contained there:

Reduced to poverty by institutional racism, many free blacks in northern cities
found themselves struggling to survive in illegal or sub-legal underground
economies which led to high arrest rates by white police-officers who tended to
arrest blacks more often then they would a white person committing the same 

•  81 crime.

Colin Thompson points out that in places like Chatham Ontario, Africans tended to be more 

urbanized than other groups and therefore more visible and threatening. As appendages to the 

“White” communities upon which they depended, stereotypes and anxieties merged: “Chicken 

coops and laundry lines were once thought to be temptations too strong for many Blacks to 

resist”.82 Containment and social distance were not enough though: the idea that African people 

were inherently criminal doubled on itself in a self-fulfilling prophecy reinforced by the 

intensity of over-policing. The potential that these “disreputable” beings could at any time 

break out of their confinement, thereby polluting purified spaces by their presence, meant that 

strict controls had to be imposed on them. The result generated the “statistical” proofs that 

African people were an inherently criminal element. Hawkins and Thomas note that during the 

period following the “abolition” of slavery, African people “were increasingly arrested for 

serious crimes”.83 However, they add, much in keeping with the “Black Codes” during slavery, 

that “the majority of blacks were arrested for such misdemeanors as vagrancy, petty larceny and
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disorderly conduct”.84 Importantly, because European Americans who occupied similar 

economic positions as African Americans were not criminalized by race and the legacy of 

slavery, they had a competitive advantage in the world of crime: they were policed less, arrested
o s

less, convicted less, had lighter sentences, and served lesser time.

Myth of the “Black” rapist

The “reality” of race and crime is always complex and in a racist society always subject 

to ideological obfuscation. However, since it produces its own consequences in the living of 

life, the most vital “reality” is the perception that African men are criminals. As much as 

slavery, “abolition”, and the “Age of Penology” acted to certify this mythology, an equally 

intense order of mythology arose near the end of this chronology. One such notable mythology 

was the myth of the “Black rapist”. Although, this mythology had its roots in Medieval notions 

of a large phallused black devil or incubi that preyed on innocent “White” women in their sleep, 

Elizabethan lore, notably Shakespeare’s Othello, can be counted as one of its ideological 

precursors. The context of “abolition” and the rise of segregation not only intended to ‘keep 

African people in their place’ -  principally prison -  it also required a master justification for 

doing so. The myth of the “Black rapist” -  the idea that African men were at heart beasts who 

salivated at the sight of a “White” woman, and would rape every one of them if given the 

opportunity -  was as a means to criminalize all African men. It served to imprison as many as 

possible where the opportunity presented itself; and exercise “White” community consensus 

building through extra-judicial carnivals of castration86 and lynching as opportunities presented 

themselves. In the sad drama of lynching, prisons strangely, rather than churches which often 

called for fiery condemnation of “Black” rapists, guilty or not, played an ambivalent role as both 

sanctuary and death row for victims of extra-judicial lynchings. As an agent of death row with
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the complicity of law enforcement agents, the role of the prison needs little explaining.

However, there are a large number of instances in which prisons were broken into and the 

accused dragged out and hung. There are cases in which law abiding Sheriffs, attempted to 

protect African men by locking them in prisons away from the reach of angry “White” mobs. 

Signaling that his only place was in the hands of a “White” mob to be hung from a tree or 

burned among firewood, many a Sheriff relented or watched helplessly as the jails were tom 

open and the accused led out to satisfy the lust of the “White” mob. Again, no details are here 

necessary and I refer the readers attention to the graphic accounts reproduced in Ralph 

Ginzburg’s 100 years o f Lynchings?1

To be sure, as Angela Davis,88 and bell hooks89 argue, the myth of the “Black” rapist 

was an expedient developed by the American south to not only continue the de facto 

exploitation of surplus extraction from African people, but also as a means of constructing and 

regulating “White” womanhood. So powerful was this myth that its immortalization as a 

national “truth” was assured by D. W. Griffiths, aptly titled Birth o f A Nation (the adaptation of 

Thomas Dixon’s The Clansman). Woodrow Wilson, a southern history professor, American 

president, and champion of international peace and leading founder of the League of Nations, 

upon seeing the film, commented that “it was like history written with lightening”.90 The nation 

in America, like in Canada, was to be bom juxtaposed to the “Black” rapist.

This implication of this mythology has been underplayed in Canada not only because 

people of African descent are disvalued and despised, but because they are associated with a 

constellation of degraded traits deriving from blackness. This history challenges Canada’s 

vaunted mythology of its “tolerance” and “racelessness”. In reality, the image of Africans as 

shiftless and lazy, and importantly criminogenic, has had a profound impact on “White” public
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consciousness, immigration and public policy. In one recorded instance in Canada, the

ideology of racial and national purity lay behind the lynching of an African Canadian man in

1852 who was newly wed to a European Canadian woman.91 Constance Backhouse shows that

this event and the threat of others like it are part of an ideological whole in the nation-building

project. In Colour Coded: A Legal History o f Racism in Canada, she argues that,

Immigration laws shaped the very contours of Canadian society in ways that 
aggrandized the centrality of white power .... [Ejducation, employment, 
residence, and the freedom of social interaction were sharply curtailed for all but 
those who claimed and were accorded the racial designation ‘white’.92

In this context, Backhouse has unearthed damning evidence that implicates the highest level of

political leadership in mid-19th century Canada. Sir John A. Macdonald, Canada’s first Prime

Minister, wrote in an 1868 personal correspondence that:

We still retained the punishment of death for rape ... We have thought it w ell... 
to continue it on account of the frequency of rape committed by negroes, of 
whom we have too many in upper Canada. They are prone to felonious assaults 
on White women: if the sentence and imprisonment were not very severe there 
would be a great dread of people taking the law into their own hands.93

Other lesser lights, between the time of Macdonald’s invective and the 1920’s, would not only

echo these overt sentiments, but also use them to effectively to enact “White” racial privilege

and exclude African people from immigrating to Canada. Colin Thompson reports that one

Canadian nativist prairie woman, Agnes C. Laut, warned in 1900 of the danger of “dilution and

contamination of national blood” and that “White” women would be sacrificed on an “alter of

lust” if African Americans were allowed to immigrate from Oklahoma.94 Thompson again

reports that in 1908 an African Canadian man in Chatham, Ontario received 40 lashes for

“luring a white girl from her home”.95 So repugnant was the possibility that a “White” woman

would have any interest in an African Canadian without being coerced, the very idea sent mobs
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calling for the lash and the tree. Thompson relates aji incident where the ring of “rape”

surrounded an interracial relationship:

In nearby Raleigh a black mob fought police with knives and ready guns. The 
“law” had been called in to rescue a young white girl who, reportedly, had been 
forced to carry a black man’s child. During the scuffle one [‘White”] policeman 
was killed and seven Blacks arrested. One policeman threatened to bum down 
all the neighbouring Blacks’ homes if the culprit were not apprehended. Dozens 
of white “vigilantes” drove their buggies to the black man’s home where he was 
captured. Later, several hundred white citizens surrounded the town’s 
courthouse shouting, “Hang the nigger!96

In all these instances, the myth of the criminality, specifically the image of the “Black” rapist

was invoked as a threat to the maintenance of order in the Canadian nation.

B(l)ack to the future

While slavery, “abolition”, and the rise of the racial carceral context produced

mythologies that formed an ideological ring of steel around the image and reality of African

men’s existence, segregation was the final linch-pin to the “irrefutable tradition” of African

men’s presumed criminality. It was not simply that law determined that there were specific

places in which the African body was ‘out of place’, segregation imputed an undeniable reality

to the African body, which is that it revealed its place whenever a European was present. The

hardening of social space through legal segregation intensified both the moral panic and

criminalization of African people. Unlike slavery, where criminality was bound by legal chattel

status, segregation modified legal sanction by quite literally marking of geographically racially

coded spaces in which the African body signaled legal violation.

Segregation, was in effect, a legal apparatus for containment that not only intensified the

belief that whiteness was itself a property right, it simultaneously placed the policing of the

African presence within an orbit of White duty. By decreeing that specific spaces, places,
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rights, privileges, and even gestures derived their legality from racial embodiment the 

African presence was subjected to a virtual, if not actual, prison of “White” regulation. In 

strictly regulating where African people could work, eat, play, congregate, and live, segregation 

acted like slavery to criminalize “Black” people, particularly the males. Up until the 1940’s 

there were strict curfews for African Canadians in Hamilton and Toronto. Being rude to White 

people or merely looking at White women, suggestive or otherwise, if one was an African man, 

was a criminal offence. Segregation therefore acted to create a condition in which all aspects of 

African people’s lives were policed, not only by authorities, but also by all of White society.

We no longer have the contours of a racially segregated society, though class segregation 

complicates this fact; new ideologies of “equality” and “tolerance” have replaced it in law. The 

custom of criminalizing African Canadian men -  the Malleus Malleficarum Africanus -  is, 

however, as alive as ever. It is disguised, systematized and where it presents itself in the 

pronouncements of the “primary definers” and the news media, it rings of undeniable 

authenticity.
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Virtually every text which concerns itself with questions of race, crime and 
justice includes a disclaimer that: . .at some times some ‘black’ young people
appear to be disproportionately involved in particular types of crime, there is 
little hard evidence to indicate that, in general, ‘black’ young people are more 
prone to involvement in persistent and serious offending than white young 
people.” Though broadly correct, rather than explaining why the author is about 
to ignore the subject, this disclaimer almost invariably serves as the springboard 
from which s/he dives head-first into it.. .Given the paucity of empirical evidence 
we might well ask why, since the early 1980’s, so many criminologists, 
journalists and politicians have concerned themselves with these issues at all.
But, of course, the debate is not, first and foremost, about criminological ‘facts’, 
but about political anxieties.1

Construct an internal enemy, as both focus and diversion. Pathologize the enemy 
in scholarly and popular mediums; recycle, for example, scientific racism and the 
mythos of racial superiority in order to naturalize the pathology. Criminalize the 
enemy. Then prepare, budget for and rationalize the building of holding arenas 
for the enemy -  especially its males and absolutely its children.2

Chapter 7 

Criminalizing A Race: Part II

“Who Commits More Crimel”: A critical perspective on the rhetoric of race and crime

When Paul Bernardo was arrested and later convicted for killing Justin French and 

Leslie Mahafie, as an African Canadian man I wondered why, in spite of all the publicity, there 

was an absence of ‘moral panic’? What was the connection between this absence of panic and 

the respect for due process given this “White” man? The police in fact knew that Bernardo was 

the famed “Scarborough rapist” who raped at least 14 women between 1987 and 1991. They 

had his DNA in cold storage for two years and refused to release his police sketch for as long a 

time. Because Bernardo remained at large for so long a period of time, I wondered whether 

“White” men, particularly those with blond hair, felt and lived with the nagging sensation that 

based on shared phenotypical traits with Bernardo, they were implicated in his crimes. During
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the time the “Scarborough rapist” was at large, were “White” men insecure in the knowledge 

that they were under suspicion and could be reported or apprehended by “mistaken identity” at 

any time?3 Was there ever a reported case of “mistaken identity” in this instance? Unlike the 

Just Desserts media frenzy, the circulation of grainy non-descript black and white photos 

suggested that all young “Black” men fitting the photos description were under suspicion. This 

did not hold in the case of the Scarborough rapist and other instances of “White” believed to 

have committed crime.

When Kevin McVeigh, the Oklahoma City bombing suspect was charged with domestic

terrorism, one Toronto newspaper asked: “Is this 

the face of a killer?” Similarly, when Michael 

Briere, a software programmer, was arrested for 

killing ten year old Holly Jones, the press belatedly 

, «■, posted his picture at the behest of Police Chief

Julian Fantino, asking “could he be Holly Jones’s 

IhkLr V I  killer?” The treatment accorded Europeank t J
\ . g C a n a d i a n  males who commit crime differs
'II f

? f l l  markedly from that meted out when African
2over: Eric Smith, 14, was found guilty of killing a  four-year-olc

Canadian males are implicated in a criminal act. An example is a Toronto tabloid splashing 

“Murderer” in bold letters over the picture of a 6 year old African American boy who shot and 

killed one of his European American female classmates.4 In an interesting piece titled “The 

American Way: Blame a Black man”, Lee A. Daniels5 points out there are qualitative and 

quantitative differences to the way that the news media generates frenzy over the ills of society 

when children of African descent kill. One such instance was the violent life and death of 11
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year old, Robert “Yummy” Sandifer, who was featured in Time Magazine’s September 1994

issue. Buried inside the magazine however where stories of 

“White” child killers: 14 year Eric Smith, 12 year olds co

killers Manuel Sanchez and John Duncan and three co-killers 

Kyle Dylan Moran (16), Michael Dupuis (15) and Floyd 

LaFountain. It seems people of African descent are held 

accountable for any offender who also happens to be of 

African descent. More than this, African men, not guilty of 

committing any crime whatever, are routinely treated as a 

priori criminogenic.

In 2002, Toronto’s Mayor, Mel Lastman, helped to 

scuttle Toronto’s hopes for hosting the 2008 Olympic summer games with the “off the cuff’ 

remark that as a member of that city’s Olympic delegation that was to visit Africa he feared 

being boiled in oil for dinner by the natives. This image could be invoked as a credible 

reaction/joke because it has an a priori history in the “White” collective imagination. The myth 

of Tarzan rescuing hapless European explorers from the kettles of the cannibalistic natives is 

clearly evident here. Certainly, this does not conjure an image of Jeffrey Dahmer, a “White” 

blond hair blue eyed male, selectively dining on his cornucopia of harvested “Black” and 

“Brown” flesh: after all, is not Jesus depicted as a “White” blond hair blue male? Against what 

prior realm of self-implicating knowledge in the European psyche is such a cannibalistic act be 

judged? Where are the “White” people who will offer racial apologies for the conduct of 

“White” men such as Paul Bernardo, Michael Brier, Jeffrey Dahmer, Clifford Olson, Marc

Murderer at 11
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for shooting a stranger when he 
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Lepine and any number of, usually, “White” serial rapists/killers? It appears there is more 

fascination than panic around these “White” men.

Though I have thought about these questions for years, especially since writing an 

undergraduate paper that compared the newspaper coverage of Mike Tyson versus that given to 

William Kennedy-Smith, they arose particularly when a friend and I walking were walking 

through a mall in St. Catherines, Ontario: the city Bernardo lived in when he and his wife Karla 

Homolka killed Justin French and Leslie Mahafie. A “White” woman, approximately sixty- 

years old walking in our direction looked at me and suddenly clutched her purse and husband. 

Since I neither wanted her purse nor husband, what intentions did she impute to me? Was it my 

dark-skin and dreadlocks and my friends dark-skinned, shaved head and stocky build that so 

frightened her and implied criminal intent? How did she know to fear and suspect us? And, 

why did she feel a need to? I wondered if the woman feared for her safety, and that of her 

daughters and grand-daughters if she had any, from any number of “White” men in the mall that 

day who “looked like” Paul Bernardo. After all, Paul was a “White” man, so logically, if she 

had any for fears for her personal safety, shouldn’t it be of “White” men.

In 1996,1 participated in a televised community cable program in which the role of the 

news media in perpetuating anti-African racism was discussed. I asked one of the co-panelists, 

a “White” male professor of media studies, if he had any personal fears for his safety and liberty 

during the time the “Scarborough” rapist was at large. He admitted he did not give any thought 

to his safety as a consequence of being implicated by mistaken identity. What a luxury! It 

seemed that as a “White” man he was immune from the uneasy feelings created by the white 

supremacist panoptic gaze that criminalizes all African men for the actions of a few. This is a 

gaze that projects criminality onto African men and holds African people in subjection and
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subject to a “White” “punishing and punishable universality”6 of “’White” normalizing 

judgment: the Malleus Malificarum Africanus. Through these media/ted events whiteness forms 

a panoptic fortress, an “uninterrupted play of calculated gazes”7 that discipline and punish 

“Black” bodies, while reasserting without direct consciousness the privileged location of 

whiteness. In this sense, there is an irrational transposition from judging an individual to 

judging a collective on the basis of what their public image is made to represent. The crime of 

one African male when it becomes widely known in the court of “White” public opinion, 

becomes the basis for mass character assassinations in the public domain. It subjects individual 

African men to collective punishment and censure that ranges from social distance, denial of 

employment and housing, police harassment and questionable killings.

The relationship between the ideas of race and crime, are not simply abstractions, but 

articulations of what is conceived as crime, who and what groups are perceived as criminal, 

what treatment is experienced by those who are stigmatized, and what opportunities are made 

unavailable to those who are imagined to be racially criminogenic.8 The implications for the 

entire society are vast, for it shapes collective mood and social solidarity, public policy, personal 

behaviour, and attitudes towards entire communities whose “virtual identities” become signs of 

criminality. Race, thus, plays a central role in the social construction of crime and informs 

social responses to those racial groups that are criminalized.

In popular discourse, “race”, usually articulated as a social category that does not include 

“White” people, becomes de-linked from crime. Crime, in the context of whiteness, becomes 

race neutral and merely symbolic of individual and wider social trouble. The implications are 

evident not only in the context of Paul Bernardo, but in other well-publicized cases as well, 

where the perpetrators have been “White” men -  whether it is massive banking fraud, weapons
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and drug importation, rape, or murder. Why isn’t there a palpable air of ‘moral panic’ 

surrounding the social presence of all “White” men culminating in deep felt approbation and 

exclusion by other Canadians? Unlike, African Canadians, why don’t European Canadians turn 

the disciplining accusatory gaze of collective criminality inward, thereby altering the quality of 

their social interactions with world majority Canadians? Evidently, “White” people didn’t feel 

and behave in the contrite spirit of collective shame and guilt over the criminal conduct of Paul 

Bernardo and other “White” mass rapists, murderers, and cannibals. Why not I wondered? Is 

there something peculiar to “White” men’s victims: children, women, and world majority 

people, who, in the context of a white supremacist, capitalist and patriarchal society are 

disvalued valuable objects of exploitation. Or, is it the nature of the crimes, or some special 

quality about the collective “White” male image that must be protected from the collective 

incrimination of character assassination?

In the context of “White” offenders, why don’t African Canadians righteously demand to 

know “who commits more crime”, with the answer being a foregone conclusion. Accepting 

their newly acquired membership into the “White” body politic in North America, Italians may 

have been the only Europeans personally tweaked by the connection of an Italian name with 

Bernardo’s heinous crimes. But, they could take heart: no voice in the media or circles of 

politics called attention to Bernardo’s ethnicity or his family’s immigration history as being in 

any way relevant to his crimes. Italians after all, like the Irish, and Ashkenazi and Sephardic 

Jews, and other once “negrified” Europeans have become “White” folk.9 In the instance of 

Bernardo, as it is with every other case involving a “White” perpetrator, the issue of crime is 

miraculously shorn of its implications for ethnicity, race, and immigration.
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“Who commits more crime?" is a question that fills the air loaded with accusatory 

racial implications. Flawed as statistics on crime are (see Dubois, chapter 6), particularly 

statistics on the intersection between race and crime, this question will be examined, in part, to 

dismiss its relevance as an oversimplification of a complex social and historical phenomena.

Yet, in that reality does not support the a priori assumption that African men commit more 

crime than European men, this question is relevant because it calls attention to the problematic 

social context that generates it. Why does it continue to be such a forceful and even legitimate 

question in the public domain, shaping both policy and personal behaviour in the “White” body 

politic? The question of “who commits more crime” is interesting in that it articulates 

ideological positions on race, class, nation, and strategies for generating consensus in a 

heterogeneous, hierarchical and “White” dominated capitalist settler society. Subjecting this 

question to a critical examination of its ideological assumptions, the origins of its production, 

and the functions that it serves, different sorts of questions come to the fore.

For instance, who, wants to know who commits more crime? What are the underlying 

assumptions about who they are and what does this mean for us? What sorts of crime do they 

commit more of: white collar crime, insider trading, corporate fraud, environmental pollution, 

work and safety violations, selling faulty consumer products, drug peddling, illicit drug 

importation, money laundering, homicide, spousal assault etc? Is there factual evidence that 

they commit more of this form of crime than European and other males? If not, and it is clearly 

not supported by any statistical evidence, in the context of a white supremacist class stratified 

society why is this mythology maintained? Following Dubois, I argued in earlier chapters that 

crime is much too broad of a categoiy and too complex of a phenomenon to be regarded as the 

province of one specific group. Given these facts, the question of “who commits crime” is a ‘red
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herring’. It is a question that calls attention to a critical examination of the economic, 

cultural, historical, political, and social milieu in which the need for scapegoats arise.

Who defines “who commits more crime”: Academia, politicians, police and the news media

The questions I have asked are a way of subjecting the social construction of “White” 

men’s identities to scrutiny in the context of crime. These questions racially invert and subvert 

the racist ideology to which the image of African men is normally subjected. These questions 

seek to elaborate how the phenomenon -  crime -  social experiences and economic opportunities 

of African Canadian males are determined, to some extent, by the myth that they are all 

criminal. Notably with such instances as the killing of Georgina Leimonis at the Just Deserts10 

restaurant and the killing of police constable Todd Bayliss11 by young men of African Jamaican 

heritage (all of whom spent from their formative to early adolescent years in Canada, not in 

Jamaica) the spectre of a ‘moral panic’ around “Black crime” and hatred of African men 

reached a fevered pitch in Toronto. This ‘moral panic’ subjected African people to a tyrannical 

“punishing, punishable universality” of “White” panoptic criminalizing judgments. The 

construction of these criminal events in the news media and in the characterization of ‘primary 

definers’ generated the pursuit of explanations for “Black crime”, as though it were a unique 

specimen of criminal activity.

To explain “Black crime”, hardcore racists like University of Western Ontario professor 

Philippe Rushton, claimed it was a matter of genes, an inverse correlation between lack of 

intelligence and large penises (Rushton is still a tenured professor at this institution).12 Others, 

like politicians, the news media, and control agents, were more sophisticated, but effected a 

similar outcome in their discourse. If it is preferred this may be called cultural racism. 

Politicians such as Toronto’s former mayor June Rowlands, raising the spectre of “Black” crime
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during her mayoral campaign in 1991, joined a long list of “White” politicians including 

George Bush Sr., Bill Clinton, Mike Harris, and the much celebrated Jean Chretien. It seemed 

that to inspire “White” people to participate in the democratic process, or to willingly relinquish 

more of their rights to the State, one had not only to invoke the fear of crime, but that young 

“Black” men are quintessential face of crime.

Sandro Contenta points out, as if it could be otherwise, “Pushing the crime button can 

also open the door to scapegoating”. “When Rowlands” for example, when running for the 

Mayor of Toronto, “suggested that young black... [males] were responsible for a 

disproportionate number of major crimes, her critics cried racism. But many [“White”?] voters 

say it differently”.13 With deft coding, where “crime” has come to stand for “Black” male and 

the city an urban (Americanized?) jungle, Contenta reminds us of Jean Chretien unveiling a 

tough “law and order” pre-lection campaign in 1993. Chretien spoke about guns, drugs, knives 

and other weapons in schools, and rampant violence which are things that “.. .happen mostly in 

American cities.. .But more and more we have them in our towns and cities. We don’t want our 

communities to turn into the same violent and frightening places we see south of the border”.14 

“South of the border”, the instance of George Bush Sr., defeating Michael Dukakis in 1987 by 

invoking the “Black” rapist folk devil in the guise of African American rape convict, Willie 

Horton, is legion.15 Bill Clinton, (the man who used his influence as the highest elected official 

to sexually abuse a young college intern), argued that “It isn’t racist for whites to say they don’t 

understand why people put up with.. .drugs being sold in our schools or in the open”.16 Were 

Clinton to pay attention, he would have recognized, as did a US federal judge that drug dealing 

and use is an acknowledged problem in predominantly “White” and affluent schools.17 

Moreover, Ronald Reagan’s drug czar William Bennett admitted that “the typical cocaine user is
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white, a high school graduate, employed full time and living in a small metropolitan area or

suburb.”18 To explain “crime”, presumably a “Black” phenomenon rather than a “White” one,

“White” politicians charitably suggest a culture of violence reinforced by rap, reggae or a

poverty of “family values”. Calls abound for more prisons (which are expanding from public

warehouses to private holding and industrial manufacturing pens),19 tighter immigration,

tougher laws, more deportations back to countries of origin, and above all, the death penalty.

Control agents, such as Metro Toronto Police Chief Julian Fantino invoked statistical

proofs to confirm that "Black” men indeed, “committed more crime". Strangely, with an ever

widening scandal of corruption in the heart of the Toronto Police force’s drug squad, Fantino

continues to deflect accountability by calling these “isolated cases” of corruption. Other police

chiefs before him, such as William McCormick,20 echoed similar sentiments.21 This is all the

more ironic now that two sons of McCormick, both plain clothes detectives, were centrally

implicated in April 2004 in the deepening drug squad scandal. Former police union head Rick

McIntosh resigned in 2004 under the cloud of corruption 22 Hapless to explain police corruption

beyond the standard “good guy, bad guy” stereotype, Chief Fantino chants mantra-like that

‘these are isolated cases’. As the corruption both widens and deepens, former members of the

police services board, such as the unceremoniously dumped Norm Gardner,23 police union

leader Greg Bromell, and former police union boss Art Lymer all assert that “Black” men

commit more crime and it is high time for the collection of statistics to prove it. Art Lymer, for

example, clearly giving his own beliefs the stamp of empirical reality maintained that

.. .some of the people that have come over here from Jamaica.. .are prone to 
violence, they are very violent. They have very little respect, you know, for 
life.. .It’s the infiltration of drugs and the one main drug is crack and the people 
that were pushing that in the communities, 98 per cent of them were Blacks. And 
of the Blacks, I think 90 per cent were from Jamaica.24
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The proof that rank and file police officers are no less committed to this assertion is to be found

in the multiple complaints by African Canadian men that they are routinely harassed by the

police and private security guards throughout the Greater Toronto Area.25 So seriously have the

police taken the idea that African Canadians, particularly those from the Caribbean, are alien

and unassimilable that covert surveillance is an important and widespread part of their control

practices. Livy Visano reminds us that in 1989 the Metro Toronto Police Force undertook the

surveillance of community members and organizations after the police killing of Wade Lawson

sparked demonstrations. Radical thinking on the part of those who sought to bring the injustice

to public scrutiny was the basis of this surveillance.26

The news media, too, has played a role of profound significance in crafting the idea that

“Black” men commit “more crime.” This occurs, in part, through their reliance and close knit

relationship with “primary defmers” such as the police who provide them with cheap

information subsidies. However, the association of “race” (read non-“White”) and crime is

uncritically accepted by the news media because as part of a “White” society’s ruling elite, it too

accepts the idea that world majority people bring with them disorder and trouble. Thus, the

economic and fourth estate imperatives that drive the visualization of deviance and fear of crime

are not only good for business, but even better is the allusion that society is embattled by the

barbarians within: easily identified by the blackness of their skin and it’s a priori association

with evil. Commenting on the ubiquity of the image of the African male criminal, Michael

Moore observed that in spite of the fact that “White people have more to fear from each other

than African American men,

when I turn on the news each night, what do I see again and again? Black men 
alleged to be killing, raping, mugging, stabbing, gangbanging, looting, rioting,
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selling drags, pimping, ho-ing, having too many babies, fatherless, motherless,
Godless, penniless. “The suspect is described as a black male.. .the suspected is 
described as a black male.. .THE SUSPECT IS DESCRIBED AS A BLACK 
MALE...” No matter what city I’m in, the news is always the same, the suspect 
always the same unidentified black male. I’m in Atlanta tonight, and I swear the 
police sketch of the black male suspect on TV looks just like the black male 
suspect I saw on the news last night in Denver and the night before in L.A. In 
every sketch he’s frowning, he’s menacing -  and he’s wearing the same knit cap!
Is it possible that it’s the same black guy committing every crime in America?2

The news media are therefore not only commercially motivated, but as ‘moral entrepreneurs,

they are also society’s preeminent public narrators of race and nation through the discursive

mythologizing of “crime” as a predominantly, if not exclusively African Canadian phenomenon.

The idea that African men “commit more crime” than European and other males and are

therefore inherently more dangerous to the “public” has acquired a near incontrovertible

tradition of truth. The persistence of this myth, as I suggest earlier, has less to do with the

“facts” and “realities” of crime, but an inescapable part of the ideological system, inequalities,

and anxieties of a capitalist society. In spite of evidence to the contrary, “White” primary

defmers and moral entrepreneurs continue to hold to empirics o f belief as though it is verified by

the race or culture from which African men come. Owing to ‘primary defmers’ and the “White”

mainstream news media, the public debate around whether crime is increasing and public is

legitimately more endangered and therefore more fearful than in the past, has become

powerfully aligned to the racist context in which crime is perceived.

Crime has become so much of a public anxiety and has become so thoroughly saturated

with a white supremacist discourse on race and nation that a likely outcome of word association

would produce: social threat *-* crime •*-» “Black” male <-> criminal enemy within. This is a

social construction of magnificent proportions given that an entire group of men, whether

having committed a crime or not, found guilty or not are judged responsible for “crime” in
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society. Of equal and less well considered significance is that the over-policing of African 

Canadian people and the over-reporting of “Black” crime in the news media creates a skewed 

picture of African Canadian communities and their culpability for crime in the broad sense. 

Dubois thus noted in a chapter on crime in his 1899 study of “Negroes” in Philadelphia, that in 

spite of a high crime rate, “It is but fair to add that many unsustained charges of crime are made 

against Negroes, and possibly more in proportion than against other classes”.28 Over-reporting 

and over-policing also have an obverse effect; they provide a “White” racial opportunity 

subsidy for: a) the non-detection and non-reporting of crimes committed by “White” men and b) 

the non-stigmatization of “White” male identity in general.

Crime and the culture of law

At a most basic level, is there evidence to support the notion that “Black” men “commit 

more crime”!  Before discussing whether this is the case, a brief definition of crime is in order. 

Crimes are a complex and special order of deviant violations of expected norms and rules 

constituted by law.29 Thus, crime is “an act or omission prohibited and punished by law”.30 

This is not all there is however. Law is both artifice and artifact of culture, material reality, and 

the social conditions of that reality. Laws are not neutral or “natural”, but a reference, and a 

coercive one at that, to the ideological suppositions that structure the politics of production and 

social relations. The exercise of law by agents of control and the judiciary articulates capitalist 

society's assumptions about who are valued and what is valuable. That law is part of die 

coercive system of the State indicating that consensus is not granted without struggle, nor is it 

maintained without reciprocal conditions of negotiation and compromise toward the 

maintenance of capitalist reality itself.31
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But, within and through its mode of articulation as a public enterprise in which 

consensus is built and negotiated, bourgeois law reasserts the a priori historicity of deviant 

categories embedded in the cultural assumptions of capitalist, patriarchal and white supremacist 

society. This means that though instituted by the State and having as their sanction punitive 

consequences, laws have an additional force of moral approbation reinforced by social 

consensus of its hegemonic legitimacy. Thus, law, presumably representing the will of the 

people, enforced through the mandate of the State to uphold the rule of law, more or less 

represents the collective will to eliminate arbitrariness in the management of social order.

The assumption that law, though serving the ruling elite’s interests in maintaining 

existing relations of domination in capitalist society eliminates arbitrariness, is a not only 

contradictory, it is a powerful ideological tool.32 It at once ignores that the ubiquity of law 

reflects the ubiquity of violations and that law reflecting the cultural order predetermines the 

identities of those against whom its power and consensus building function. Theft, for example, 

is only a crime in a society that upholds the sanctity of individual rights to property in law. Yet, 

the laws that assure the continuance of property rights of those who already possess such 

property, ignore that such possession is premised on coercion, not natural rights. Where class 

privilege limits visibility of the elite’s wrong-doing, and where their wrong-doing is promoted 

and facilitated by the capitalist value system itself, a criminal, is therefore not exclusively “a 

person charged with and convicted of crime”33 but one who has been labeled a criminal by the 

class, gender and racial logic of the social order itself.34

What determines who is labeled criminal in a capitalist society rests with three related 

factors: first, capitalist competitiveness and inequality produce criminality in all strata of 

society. Second, bourgeois law acts to maintain capitalist social relations in ways that limit
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prosecution of the rich in their pursuit and maintenance of wealth but exacerbates

prosecution of the poor. Third, the culture of law reflecting bourgeois society’s ideological

assumptions of who is criminal, and therefore dangerous, presents a hegemonic and stereotyped

image of the “criminal”: poor, “Black”, “Brown”, and “Red”, rather than “White”, male, and

wealthy.35 Livy Visano points out that with respect to racial inequality, the unequal character of

bourgeois legal framework is self-deceptively cloaked to those who believe and benefit from it,

because in the “institutional practices and discourses” that “allows particular understandings of

whiteness to materialize”:

A commonsense nature of whiteness saturates discourses of law. Consequently, 
in everyday law talk, the whiteness of ones skin is equated with the naturalness 
of authority. As law legitimates whiteness, “the public” is led to believe in the 
suspicious propensities of “non-whites”. Once the connections of criminality and 
colour are “naturally” made, then it seems to follow that whites should 
criminalize “others”.36

Law, then, does not simply stand as an abstraction that mysteriously shapes the public image of

the criminal as usually an African male; it achieves this end within the framework of culture,

history, race, political economy, and media/ted reality. Thus,

Not only is race used in identifying criminals, it is also used in defining crime. In 
other words, race does more than predict a person’s propensity for committing 
neutrally-defined offenses. Race is built into the normative foundation of the 
criminal law. Race becomes part of society’s determination of which conduct to 
define as criminal. Crime is actually constructed according to race.37

To the construction of crime according to race, one must add class and gender, because it is in

their intersection within the frameworks I have just mentioned that the image of the “typical”

criminal -  “Black”, young, and male -  arises.

Demystifying the crime/race link
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Demystifying the crime/race link

The reality of crime is that it is ubiquitous: a stunning 91% of the population at some
<5 O

point or another in their lives will commit a crime deserving one or more years in jail. Crime, 

by this measure it seems, is one of Western capitalist societies greatest past-times. This means 

that if we take the violation of law as our bench-mark, there are more crimes being committed 

than are “officially” known and punished. How is this possible, given the vast sums of public 

funds dedicated to controlling crime? And, why, if crime is so mundane rather than exceptional, 

does the image of the young “Black” male come to mind even when the media does not itself 

identify race in the commission of crime? In order to understand the empirics o f belief, we must 

examine what is meant by crime in the popular rather legal sense. It is there, I believe, that 

ruling class hegemony, ideology, and the anxieties generated by capitalism produce a belief 

system about crime that constitutes its own empiricism.

By definition, crime presupposes actions that not only violate law, but which pose a 

danger to a constellation of collective and individual rights and privileges protected and granted 

by the State. The strategic focus of the police on violent interpersonal crimes and crimes of 

property, commonly referred to as “street crimes” direct public attention to these crimes as the 

penultimate forms of crime. To buttress this point, official indexes of crime in both Canada and 

the US focus on homicide, assault (sexual and physical), burglary, narcotics, and armed robbery, 

etc., as the most dangerous forms of crime. However, the regulation of crime in the public 

domain is an ideological articulation whose drama fuses with anxieties generated by capitalist 

reality itself. The bourgeois ideology of crime does not accurately reflect the dangers that 

germinate from deep within the fabric of bourgeois capitalist society.
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It is then not simply a matter of convenience for the capitalist system, on a whole,

that police should generate “official” statistics on these crimes that strike at the heart of property

and liberal individualism. As Livy Visano points out,

Official statistics are formal constructions originating from the office of 
authorized agencies of the criminal justice system. These statistics are 
standardized definitions of crime that satisfy organizational interests and reflect 
corporate priorities. The collection and subsequent public distribution of 
statistics serve to justify a particular position or arrangement.. .[Tjhey constitute 
an integral component of the growing arsenal of propaganda conveniently 
available to policing systems.9

The ideological nature of “index crimes” and the selective ends to which they are put is

illustrated by the fact that the police rarely uncover crime, but have it reported to them. And, it

is empirically demonstrated that the more police there are, the crime rate increases as a function

of self-justifying police activity rather than a real increase in delinquent behaviour. What is

vital about “index crimes” is that they involve the whole social order in its visualization and

counts on the order to make these events “known” to police. While there are more crimes

committed than are reported to the police, meaning that public exercises its discretion on what

acts to report and on whom they will report it, the police themselves determine which acts of

crime they will include in their “official” statistics.40 And they do so by focusing on those

crimes that play on existential anxiety and which justify their organizational agenda.

In essence, the crimes of those who are unable to hide them, particularly since 90% of

the crimes of the poor are crimes of property,41 converge with anxiety of violation in public

spaces and the power of the police to control those “public” spaces. The criminality and near

criminal behaviour are a matter of ideological distinction. If crime is determined by the level of

harm and loss of it imposes on others, then the crimes of society’s powerful are far more

dangerous than that of the individual offenders. More importantly, the criminal behaviour of
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society’s elite and powerful is harder to detect and prosecute. Additionally, that the laws of

bourgeois capitalist society put a premium on the pursuit of profit, the harmful behaviour of the

ruling elite are often obfuscated by law in spite of their harmful outcomes. Jeffrey Reiman

(1990) and Livy Visano (1998) point out this is an obfuscation of the reality of crime that

projects danger onto lower status individuals and groups. Reiman suggests that if danger is our

bench-mark, the bar for crime can be deceiving. The poor, although many do not commit

crimes of a violent nature, are confronted with the “particular pressures of poverty” that opens

them, more than the well to-do to, to “commit a high proportion of crimes that people fear (such

as homicide, burglary, and assault) than their numbers in the population”.42 However, the actual

cost and danger of crimes committed by the poor are nowhere near the costs, scale, and degree

of danger that the crimes committed by the ruling elites constitute: corporations43 and the

State.44 Do we really want to know how many people are killed, made ill and maimed by

unscrupulous behaviour of pharmaceutical companies, manufacturers, and tobacco and alcohol

companies in the pursuit of profit. Indeed, there is a correlation between the crimes of the poor

and the crimes of the rich: the systemic ideology and practices of capitalism. Thus, “[tjhere is

no contradiction” to say that the poor commit more “street” crimes with the

Recognition that those who are well off commit many more crimes than is 
generally acknowledged, both the crimes widely feared and those not widely 
feared (such as “white-collar” crimes). There is no contradiction here, because... 
the poor are arrested far more frequently than those who are well off when they 
have committed the same crimes; and the well-to-do are almost never arrested for 
white-collar crimes. Thus, if arrest records were brought in line with the real 
incidence of crime, it is likely that those who are well off would appear in the 
records far more than they do at present, even though the poor would still 
probably appear in numbers greater than their proportion of the population arrests 
for crimes people fear. In addition.. .those who are well off commit acts that are 
not defined as crimes and yet... are more harmful than the crimes people fear.. .45
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Reiman (1990) and Visano (1998) are calling our attention to two critical issues. First, of 

which is that crime is universal in our society. Second, the vast amount of it arises from 

capitalism and capitalist social relations. The conclusion that can be drawn is that the 

construction of crime is ideologically articulated by the class system and legal apparatus in ways 

that reflect liberal individualism and the supposed sanctity of the public/private dichotomy. The 

ideology of crime gives a narrow conception of crime in which crime is seen as a function of 

individual failings and which occur principally in the “street” rather than in the “suite”. As 

such, these ideologies merge with anxieties of danger posed to the collective body by strangers 

and difference. Crime then becomes a synonym for violent “street” crime associated with the 

poor and racial difference, rather than the race “neutral” (i.e., “White”) and class specific 

enterprise of “suite” crime. Given that 80% of those incarcerated in Ontario jails are there for 

non-violent crimes and 25% of all those incarcerated in jails are there as a consequence of non

payment of fines,46 the smoke and mirror show of crime demonstrates a preferred image of 

reality rather than its actuality.

Blackness, whiteness and the ideology of “street” versus “suite” crime

It is important to note that the “crimes” in question here are “Index crimes”. Generally 

offences deriving from interpersonal violence: assault (including sexual), battery, burglary, 

armed robbery and homicide, and offences stemming from narcotic trafficking, which may also 

involve violence against the person. The construction of the person in liberal democratic 

societies as the principal locus of rights wherein individuals are free and the State derives its 

legitimacy to maintain order by force, sets up the maintenance of order and safety in public 

spaces as the prima facie concern for the public and State alike. Safety of the person is 

imagined to be of concern in public spaces, wherein the strange and unknown lurks and in
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which predictability and safety must be imposed by the State. The person is also a category 

in which race determines who properly qualifies as such. In a white supremacist social context 

in which whiteness represents the universal identification ofpersonhood, the person invariably 

means “White” person. With this conception in mind, the perpetrators of “crime” are conjured 

in the public imagination as Other, non-person, and therefore non-“White”. Largely reinforced 

by the police and other control agents focusing on “index crimes”, “crime” is imagined as 

violent interpersonal violations that occur in public spaces. The message is that “crime” is 

committed in strange places by “strange” people. These constructions suggest incorrectly that 

“crime” is inter-racial rather than intra-racial, violent rather than multi-spectral and committed 

by the unfamiliar rather than the familiar.

As evinced by the ubiquity of crime, no one group of people are more predisposed to 

commit “crime” than any other (unless of course laws are specifically directed at one 

constituency over others such as under apartheid, Jim Crow, or before these, the Le Code Noir). 

There is, therefore, no bearing on criminal activity and “race”, save that for reasons of social 

position, some groups have an opportunity to commit crime in one area over another or where 

laws specifically target one group vis-a-vis another. If then for instance, European males are 

disproportionately the offenders of white collar crime, it is not that it is inherent to their nature, 

but that whiteness and patriarchy affords some middle class European males the opportunity to 

achieve the wealth imperative by unsanctioned means. And again, if European males are highly 

representative of the serial killer, mass murderer, or sex offender, it is not a question of genetic 

disposition, but that for a number of complex factors relating to culture, Weltanschauung, 

psychological maladaptations, and, the socialization of racial and gender positioning, we have 

the production of a unique psychopathic personality. If males of African descent are
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disproportionately arrested for drug offences, it is not that they sell or use drugs more, but 

that they are policed more closely because their over-policing is consistent with preconceived 

ideas generated by official discourse.

While crime is ubiquitous in society and will take the form of the contravention of any 

law, the popular conception of “crime” is by definition interpersonal, violent, and thus violating 

of individual liberty and security.47 This definition of crime rests on a discourse that vividly 

articulates the alluring supposition of an imagined community of “insiders/normals” who are 

threatened by the ubiquitous presence of dangerous “outsiders/deviants” who exist in their very 

midst. This definition of crime focuses less on the social costs of crime, but more on the 

benefits of generating a shared belief in a common threat to a common existence 48 In short a 

Folk Devil49 Law, as Livy Visano suggests, in addition to its taken-for-granted and powerful 

coercive component, is “construed as a set of spectacular and performative moments that display 

a contrived consensus”.50 But, as to whether law consecrates or fails to consecrate consensus is 

contingent on the representation and meaning of the nature of certain crimes and the attendant 

display of punishment.51 Certainly, the image of white collar criminals such as Ivan Boesky, 

Michael Milliken, Nick Leeson, or the masterminds of the Savings and Loan scandal in the 

USA, hardly plays on emotional sentiments and feelings of in/security. Rather, violent 

interpersonal crimes, like those in the O.J. Simpson trial/circus, the Central Park jogger case 

(who like the Scotsboro Nine have now been exonerated of charges relating to their false 

accusation), or even the Just Desserts shooting in Toronto, are spectacles around which the 

publicity of law promotes consensus and social solidarity against violent crime. O.J. Simpson 

notwithstanding, the crimes of the rich are too far removed from visibility, too protected by the 

bourgeois legal apparatus, and are granted too much deference by a society that acquiesces far
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too easily to status to be legitimate spectacles for the generation of consensus. Importantly, 

the suggestion here is that the capacity of law to generate consensus does not exist on its own. 

Along with class, race plays a vital role in determining the public’s perception of crimes and 

offenders deemed most dangerous.

The public perception of crime then presumes events that are violent, interpersonal and 

costly in the administration of control and justice. It is therefore astonishing that in reality 

corporate crime in America costs an estimated 10 times more “than the combined larcenies, 

robberies, burglaries and auto-thefts committed by individuals.. .”52 It can be argued that the 

nearly 20 years war on drugs in America has largely failed because of weak corporate, 

government, and police commitment. In the late 1980’s, and no doubt the figure is higher now, 

American banks laundered up to $100 billion dollars in drug money.53 Contrary to popular 

belief, in large measure because the crimes of the wealthy are underreported, the actions of the 

wealthy and corporate cheats are an incalculable violence to the hopes, aspirations, years of hard 

work of literally millions of people.54 This is difficult to see when the popular image of the 

“real” crime is that of “street” crime: presumably individual, random public violence perpetrated 

by thieves and petty drug pushers. That this should be so is not simply a function of 

mythologizing, as it well is, but rather because mythology through discourse, aesthetic, and 

representation enable the socialization of “preferred readings” of “street” crime as the 

penultimate form of crime. But, more powerfully, the construction of “street” crime as “true” 

crime is an ideology, a politicization of mythology, a structured ignorance of social relations, 

that serves vital affective, axiological, and cognitive functions in individual and collective life in 

the commitment to a competitive, individualistic, capitalist social order.
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Whereas “white collar” crime is ideologically represented as “victimless crime”, the

perceived absence of violence is a significant fact since economic crime in a social environment

premised on normalizing economic violence, will only cast such behaviour as a minor moral

failing. Pointing to the willful neglect of corporations that cause death, injury and incalculable

damage to the environment, Harry Glassbeek points that

Corporate evildoing is not exceptional behaviour: rather, it is the norm, the 
corporation has been legally designed as a criminogenic creature -  in other 
words, prone to compulsive criminal behaviour. The law devised a scheme of 
business regulatory rules that penalizes offenders without criminalizing. The 
idea is that corporate offences are not real crimes, but ‘overly aggressive 
behaviour -  a natural side effect of being a competitive market actor that 
generates the wealth we all share.55

Corporate terrorism known as “down-sizing” and “relocation”, fleecing the public 

coffers through sweet concessions and tax breaks, and watering down environmental protection 

laws through threats or simply conniving, are not seen as violence but valid strategies for 

meeting the bottom line. These “corporate killers”,56 invariably “White” middle/upper class 

males, differ from serial killers only in the legitimacy of their venue, for in their psychology 

they exhibit the same psychopathic character structure .57 “Street” crimes on the other hand, 

usually employing physical violence or at least physical coercion in the public domain, strike an 

ideological blow at the very heart of the states exclusive right to use force, and, with that the 

liberal ideals and ideology of a social contract. Stuart Hall noted, “violence thus constitutes a 

critical threshold in society; all acts, especially criminal ones [ie., “street” crime], which 

transgress that boundary, are, by definition, worthy of news”58 and society’s attention. The 

transgression of society’s moral temper and the States boundary of violence - the contractual 

submission to the will of the State and the prevailing social order that guides it - is a 

transgression that defines the boundaries of citizenship and inclusion, and the psychological
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merit of conformity itself. If then a host of “moral entrepreneurs” seize on “law and order” 

campaigns: politicians, police, the judiciary, business, citizens groups, and the news media alike, 

it is because “street” crime serves vital affective, axiological, and cognitive functions in 

collective and individual life in a Gesellschaft society. “Street” crime does so in ways that can 

be personalized and experienced vicariously in a way that “victimless” crime cannot. In 

concrete ways, the image of “Street” crime coherently narrates discourses of citizenship and 

inclusion that open the collective imagination to a shared perception of community. “Street” 

crime is therefore not only a powerful conceptual tool through which the political mythology of 

democratic rights are engaged in modem Eurocentric Gesellschaft. It is also a social 

construction through which the contingency of class inequality may be articulated through other 

social correlates such as racism and xenophobia. “White” racism now finds legitimate release in 

spasms of anti-immigrant rhetoric that claim to protect “our” Canadian values from the

* • • 59criminogenic.

The conflation of crime with what Goffinan called the “virtual identity” of the racial 

Other is principally communicated in the public domain by the news media and the “primary 

definers” whose systematized ideology they give expression. In drawing on Gesellschaft’s 

mythology, ideological suppositions, and need for enemies and scapegoats, the news media 

represents “street” crime as the ideal type against which society is endangered. There are 

definitive geographical spaces in which “street” crimes are presumed to occur, namely in high 

density immigrant and marginalized communities and ghettos. However, the “street” is largely 

a mythological place defined by the presence of these stigmatized racial Others who, bearing the 

epidermal markers of their social pathology, presumably bring their criminal tendencies with 

them.60 “Street” crime, in its association with blackness and lower income, implicitly contain a
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“White” middle class repudiation of the “city”. It is perveived as “lost space” populated by 

uncivilized hordes who have broken free from the civilizing effects of “White” control and 

tutelage.61 There are enough truisms that give life to this mythology: you can take the man out 

of the ghetto, but not the ghetto out of the man. Therefore, inasmuch as “street” crime is 

mythologically and ideologically the archetype of social crime, it is a primary symbol, an 

abstraction, that can be emotively felt but which depends cognitively on a secondary symbol or 

symbols that concretize and give it form. The power of a secondary symbol is that it works 

dialectically with and extends abstract primary symbology thus forming a “symbolic matrix”62 

through which the values of a culture and society can be communicated through shared imagery 

and representations of the world. That secondary symbol as I have suggested is the embodiment 

of a folk devil, an Other whose presence is converted into a shared public image among the 

“hetero-dominant” group in the Canadian Gesellschaft.

Race and homicide

Along with the popular image of the “Black” criminal goes the anxiety that “crime” (i.e., 

“street crime”) is primarily an interracial affair -  perpetrated largely by African males against 

European Canadians and Americans. A strong element of reinforcement in this perception is 

that unlike the home, the public realm in which “street crime” occurs is ideologically 

constructed as an unsafe space where personal security is open to arbitrary violation were it not 

for the strong arm of the State. Safety of the person is thus ideologically lifted from the 

“private” domain and is primarily articulated as events that occur in public by strangers. Of all 

crimes, homicide stands as the greatest stimulus for existential anxiety and is therefore an 

excellent example of the intersection between the myth and reality of violent crime. “Most 

people,” Ian McDermid Gomme argues, “fear death at the hands of a cold-blooded stranger,
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most likely in the dead of night, on some remote, dimly lit street”.63 Although, homicide 

under these circumstances does occur, it is in the main, the stuff of Hollywood whose appeal lies 

“in the insecure experience of living in a competitive and privatized capitalist society”.64

Against this perception, the reality is that those who we know are more dangerous to us 

than strangers, and, our homes more dangerous that dark allies. Commenting on the 1976 

Homicide in Canada report, Ian Taylor notes that “70 per cent of all homicide incidents between 

1961 and 1974 in Canada occurred within previously established kinship, social and business 

relationships.. .”65 Ian McDermid Gomme also reports that of Canada’s 510 Canadian murders 

in 1990 over three-quarters of the victims knew their assailants.66 “Murder victims”, he 

observes, “are typically are killed by spouses, lovers, friends, and acquaintances”.67 Consistent 

with this “the most dangerous locations are those with which people are most familiar and in 

which they feel safe”.68 Even in public places where strangers are more likely to kill each other, 

it remains for reasons of social and economic networks largely an intra-racial affair. So, far 

from homicide being an intra-racial affair, murderers and their victims are predominantly from 

the same race. Males are disproportionately the victims of murder in public places (female 

prostitutes are an exception), unlike females, who socialized to keep away from violent public 

confrontations. Females have the most to fear from homicide in their homes than males, where 

they are victimized 60% of the time compared to 24% for males. Additionally, since inter-racial 

couples are an extreme minority in Canada and the U.S. population, women are likely to be 

killed by men from their own racial background than men of other races (interracial unions 

excepted). Race and class intersect here only incidentally: it is suggested that in America killers 

are somewhere between 90 and 95% of working class background and it has been found that of 

Canadian murderers 66% were unemployed.69
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It is therefore not surprising, particularly where African American males represent a 

growing under class, and Native Canadians represent exploited and marginalized communities,

70that these groups should disproportionately count as offenders and victims of homicide. 

Substance abuse, such as alcohol, also plays a major factor in these crimes.71 This too must be 

put in a racial context. The issue of drunk driving, however, complicates the relationship 

between homicide, race and substance abuse. In the U.S., at least 22,000 people are killed 

yearly by drunk drivers. As testament to the racial subsidy provided by the profile of the “Black 

criminal”, such drivers, predominantly “White” males, are generally charged as misdemeanants 

and receive light sentences.72 Given the nature of social distance and residential segregation, it 

may be safe to assume that most of the victims of drunk drivers are also European Americans 

and Canadians.

The myth that ‘murder and mayhem’ is a “Black” specialty, in spite of evidence to the 

contrary, nonetheless has prominent sway in public awareness of crime. Indeed, there is a well- 

respected tradition of blaming African American men for violent crimes committed by European 

Americans themselves: Susan Smith, Charles Stuart and Jesse Anderson, are but recent 

examples of this.73 Debunking the myth that African Caribbean immigrants are responsible for 

the “growth” in violent crime in Toronto, John dePass showed that whereas Toronto’s homicide 

rate in 1975 was 50 deaths out of 800,000 people for the year 1999 the rate was 67 out of 2.5 

million people: that’s a decrease of 2.70 murders per 100,000 people.74 How could the 

homicide rate have fallen with an increase in immigrants, particularly Jamaicans who are 

imagined to commit more crime? This is a question for those who maintain that African 

Canadian men commit more crime to answer.

Drugs, Race and opportunity in the post-Fordist criminal economy
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In large measure due to the so-called “War on Drugs” the image of young African 

Canadian males loitering on street comers hawking narcotics has become the ideal image of the 

drug dealer. I say the “War on Drugs” is so-called because those who are waging this war are 

either complicit as self-interested individuals,75 or it is systemically related to wider 

governmental economic and political agendas,76 or conveniently, the “White” suburbs are not 

monitored and ransacked by police armies of occupation. Indeed, I suppose being a dread- 

locked African male myself, I must clearly fit the image: I have been asked by young “White” 

males to sell them drugs often enough -  in the suburbs no less. It would seem the image of the 

drug dealer as a degraded character in part arises from how narcotics are themselves “officially” 

constructed and prosecuted: a pestilence that is wasting the nation away.

The “war on drugs” has been a fantastic public relations coup. Yet, it has failed to stem 

the flow of drugs, succeeded in filling prisons with non-violent offenders, increased the level of 

violence arising from competition over turf, and ignored the costs of two of the most dangerous 

dmgs of all -  alcohol and tobacco. Unlike drug barons, could this absurd situation arise from 

the well connectedness of the alcohol and tobacco lobby in the halls of power? Lancet reported 

that if current patterns continue, tobacco related diseases will account for killing nearly 10% of 

the current world population77 -  that’s 600 million people! In the US, 400, 000 to 500, 000 

people will die yearly from alcohol and tobacco related diseases.78 As early as 1953, cigarette 

manufacturers knew conclusively that cigarettes were cancer-causing.79 Yet, cigarettes account 

for a quarter of all low birth weights and a tenth of all infant deaths in the US.80 Fetal alcohol 

syndrome may be the leading cause of mental retardation in US children. The health care costs 

associated with alcohol and tobacco diseases range in the billions in addition to the strain they 

pose for those waiting for organ transplant recipients who have not induced harm to themselves.
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Alcoholism ranks as one of the top three killers in the US, heart disease and cancer 

among them, yet there have not been any verifiable accounts of fatality arising from marijuana 

smoking. As Reiman points out “there is no amount of marijuana that a person could possibly 

eat or smoke that would constitute a lethal dose”.81 In 1991 the Uniform Crime Report in the 

US reports that marijuana accounted for 40% of all drug arrests -  roughly 535,000 people.

Even the dangers of heroin relative to alcohol and tobacco have been overstated and may, in 

fact, be less dangerous.82 Compared to alcohol and tobacco deaths, deaths associated with illicit 

drugs in the US in 1990 were 3, 500 annually83 and 5, 830 in 2000.84 As with homicide, the 

relative increase or decrease of these numbers must be correlated to the increase or decrease in 

the general population.

There is clear evidence that the greatest danger may not be illicit drugs themselves but 

prohibition itself. Prohibition generates an underworld economy, induces property crimes 

arising from the pursuit of funds to support addictions, corrupts police officials, and increases 

diseases associated with use illicit drug use (i.e., unclean needles) and prostitution in support of 

drug habits.85 This is not to say that there should not be prohibition, but that the costs of 

prohibition must not outweigh the benefits of public education and State monitored programs.

In spite of the fact that addiction and violence could be drastically reduced by legalization, 

public treatment centers, and public education, drugs continue to be an object of intense State 

prohibition and vehement public objection. Even if by some miracle the “war on drugs” 

managed to block the flow of opium, cocaine and other drugs from entering the US, which is not 

likely, as these routes are quickly multiplying, the reality is that home-made highly potent 

designer drugs, valuing in the billions and costing less than tens of thousands dollars for easily
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accessible chemicals, would flood America’s boardrooms, factories, homes, jails, and streets

R ftcausing immense carnage and destruction.

That a kilogram of cocaine worth US $60,000 in 1981 dropped to US $30,000 and 

lower still in 1987,87 and is probably, even lower today, makes a mockery of the US $23 billion 

spent annually by all levels of government in the US on the “war on drugs”.88 While one may 

safely conclude that the failure of the “war on drugs” is by design, and its persistence is clearly 

allied to global politics, “narco-dollars”, “petro-dollars” and the global weapons trade, public 

consent is clearly connected to the racial mythology of the “Black” drug dealer and the alacrity 

with which control agents scrutinize and implicate young African males in drug dealing. The 

“war on drugs” may be a failure at its intended purpose, however, it is an unqualified success in 

an open declaration of war on young African males in Canada, the UK and the US. In fact, the 

Commission on Systemic Racism in the Criminal Justice System implicates the “war on drugs” 

and the discretionary powers it enabled law enforcers drastically increased the numbers of 

“Black” men, “Black” women, and “White” women in Ontario jails between 1986 and 1993.89 

Ironically, during this same period, while “White” males were the overwhelming majority of 

those imprisoned for drug trafficking, their rate of imprisonment dropped 15 percentage points 

relative to “Black” men.

There is clearly a reality to drug dealing and the opportunities in a criminal career open 

to young African males. That there is also a hierarchy to the illicit drug importation and dealing 

industry, also means that some young African males, already alienated from the licit economy, 

will become involved in the most visible, most easily policed, most publicized and lowest 

echelons of the criminal hierarchy. What is of significance here, is that the increasing 

incarceration of “Black” males and females, and “White” females does not mean that these
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constituencies are committing more trafficking and “White” males less. It simply means that 

these populations are more closely scrutinized to produce arrests that validate a priori 

conceptions. The reality of drug selling and using is, however, very distant from the ideal image 

of the “gang-banging ghetto ‘Black’ male”. Eighty per cent of America’s known drug sellers 

and users are “White” and according to Ronald Reagan’s point man in the “Drug War”, William 

Bennett, “the typical cocaine user is white, a high school graduate employed full time and living 

in a small metropolitan area or suburb”.90 Although “White” Americans are the majority of 

users and sellers of narcotics, in New York State, African Americans comprise 47.6% of drug 

arrests, Latinos 45.4%, and “White” Americans a stunning 6.3%. Ironically, though White 

Americans are less that 7% of those imprisoned for drug offences, they comprise 47% of all 

state funded drug treatment programs. The possession and sale of crack cocaine, a cheap variety 

version of cocaine, presumed to be found among the poor carries a heavier sentence than 

powder cocaine which is more frequently used by White people. However, a survey by the 

Oakland tribune, credible or not, suggests the average crack addict is a middle class White male 

in his 40’s.91

These high rates of arrest for narcotics of African American and Canadian men, far from 

suggesting their greater propensity in drug dealing, more accurately reflects: a) their low status 

in the illicit hierarchy and b) the activities, priorities and assumptions of law enforcement and 

agencies. This “racial profiling” of course creates a skewed image of offenders and criminal 

activity, but just as importantly, it provides a racial crime subsidy for “White” offenders who are 

less scrutinized and where apprehended, treated with greater leniency. David Wellman, for 

example, reports on research that examined the high arrest rates for narcotics trafficking of 

African American motorists driving through the New Jersey turnpike. The office of the Deputy
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State Public Defender found that New Jersey State Troopers selectively profiled African

American motorists with out of state plates as probable narcotic contraband suspects. Because

more African Americans were arrested for narcotic smuggling than “White” American

motorists, this gives the impression that racial profiling is legitimate crime control.92 The reality

however is that since a profile existed for African Americans, undue focus on African American

motorists acted as a racial opportunity subsidy for the non-detection of European American and

other races involved in narcotic smuggling. There is remarkable similarity to the patterns of

“racial profiling” in Canada, the UK and the US by that both that generate high rates of arrest

and incarceration that reinforce the mythology of “Black criminality”.

The key to understanding the reality behind the myth of the black drug dealer is to

understand that the distribution of drugs is premised on a pyramidal structure that not only

parallels the structure of the licit economy, but actually has linkages between them at various

stages -  particularly at the top as the Iran-Contra Affair demonstrates. In the licit as well as the

illicit economy, two sides of the same coin,94 there are economic penalties that come with being

“Black” and at the bottom of the stratification ladder and benefits from being “White” and at the

top of the stratification order95. Importantly, the gender hierarchy of criminality also mirrors the

costs and rewards in the licit economy as well. Pointing to a possible explanation observed by

the Commission on Systemic Racism96 on the marked increase of women arrested for narcotic

charges, Ruggiero commenting on this fact, notes,

We have seen the role of female [drug] couriers in England, where the worst paid 
and most dangerous task of importing is left to women. Research also suggests 
that when women involved in the drug economy do acquire skills and status, they 
are met with a higher degree of stigmatisation than their male counterparts. Their 
involvement in drugs is penalised also because it signals the abandonment of 
their domestic role. When they deal drugs, they are looked down upon not 
because they are dealers, but because they are female dealers.97
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Keeping this gendered context of crime in mind, although men tend to be more numerous in the 

drugs trade than women, there is clear evidence of a racial hierarchy in criminality set against a 

backdrop of “street crime” versus “elite crime”. This crimino-racial economy o f scale is evident 

in the costs of “street” versus “suite” crime. It is estimated that in the U.S., “street crime” costs 

about 11$ billion dollars per year, while “white collar crime”, often connected to “organized 

crime”, costs about $200 billion dollars per year.98 In Canada, the amounts are smaller but the 

margin no less staggering. Ian McDermid Gomme reports that business crime costs about $4 

billion dollars annually, whereas, predatory “street crimes” such as bank robbery costs $2.8 

million dollars annually.99 Placed in the context of race, these numbers tell an interesting story. 

In the “licit” economy racial stratification disproportionately subjects African people to the 

vagaries of economic disturbances due to their lower levels of education and skill, marginal 

cultural capital, and alienation from social networks of occupational access and power.100 In 

much the same way that internationally there is a core/periphery split,101 Canada and the United 

States of America reflect a similar split along racial lines in what Robert Blauner popularized as 

an internal colonialism.102 This core/periphery split is no less evident in the international 

economy than it is in the licit and illicit spheres of domestic economies. In this colonial/caste 

context, race acts as the articulation of exploitative relationships in which social and economic 

penalties are commensurate with race in both the licit and illicit economies.

Subordinates in the caste/race licit and illicit economies are exploited to subsidize those 

in the upper echelons. In both economies, as evidence suggests in England,103 the US104 and 

Canada105 people of African descent are the lowest, most expendable and most harshly exposed 

to the penalties of marginalization in both the licit and illicit economies. In America for
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example, where “Black” and “White” men have equal educational credentials, “Black” men 

suffer a 10% to 20% racial income penalty relative to “White” men.106 Census data from 1981 

and 1986 suggest the situation in Canada is worse. They reveal “that black [male?] workers 

with the same educational level of education earn, on average, 70 per cent of what white 

workers earn; Asians earn 85 per cent. New immigrants from Europe, on the other hand, suffer 

no such fate”.107 Probably accounting for different variables, Pendakur and Pendakur in their 

1995 report found that Canadian bom world majority males earned 10.2% less than their 

European Canadian counterparts. Immigrant European males earned 2% less than Canadian 

bom Europeans males, while overall world majority immigrant males earned 15% less than their 

European immigrant counterparts.108 Social networks and racial preference are “confidence 

mechanisms”,109 filtration systems that profoundly influence the disproportionate occupational 

access of European Canadians and Americans over African Canadians and Americans.110 In a 

1984 study by the Economic Council of Canada, it was found that European Canadians were 

favoured over African Canadians by a margin of three-to-one.111 Race, therefore, along with 

credentials, class, and gender are primary determinants of the uneven distribution of rewards, 

goods, and services in Canada and the U.S.

Structural factors, though not free of pre-existing racial dynamics, such as de-skilling 

and the technification of production (mechanization and computerization) intensify the 

exploitation and exclusion of African American/Canadians relative to their European 

American/Canadian counterparts.112 While all workers are experiencing varying degrees of 

what Robert Cox called “peripheralization”,113 because of their pre-existing structural location 

of advantage or racial subsidy, “White” workers fair better than “Black” workers. In this 

context, African workers, particularly males, are not only being pushed further into temporary
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work access, but are also becoming definitive of a declassed and permanently jobless 

group.114 The sum effect is that the surplus extraction from the income of world majority 

Americans and Canadians act as a racial subsidy for European Canadians and Americans. This 

fact has vital implications for an analysis of race and crime, for in every respect, the economic 

stratification and caste/race dimensions of the licit economy are reproduced in the illicit 

economy. There, the uneven distribution of skills and opportunity for crime are directly 

commensurate with race, and so too are the consequences disproportionately arranged.

Just as the licit economy is dominated by “White” males, both as capitalists who exploit 

workers and as workers who benefit from the privileges reserved for all “White” people 

regardless of class position,115 so too are these factors reproduced in the illicit economy. Robert

Cox, noted that “The underground economy is not separated from the regular economy. The

two are closely interconnected”116 by the fact that diminution of licit opportunities in 

contemporary capitalism opens opportunities for part-time delinquent careers in industries 

seeking to avoid government regulation. Though many crimes are perpetrated by individuals, 

crime is in reality not merely an ad hoc individual endeavour, they are also, systemically 

organized.

If, according to Hackler, African American men are over-represented in robbery, to 

whom are their goods sold and through what network of distribution? Robert Allen observed 

that:

Numerous sociological studies have shown that in many respects organized crime 
is only the reverse side of American business. It provides desirable -  though 
proscribed -  goods and services, which are not available to the public through 
“normal” business channels. And, although there is much public ranting against 
crime, organized crime -  and it must be organized to succeed as a business -  
enjoys a certain degree of immunity from prosecution due to the collusion of 
police and public officials. Moreover, organized crime constantly seeks -  as
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would any good corporation -  to expand and even legitimize its own power but is has 
no serious motive to revamp the present social structure because it is that 
structure, with all its inherent flaws and contradictions, which provides a climate 
in which organized crime can flourish.117

“Street” crime, though it can occur in an ad hoc and random manner, is frequently connected to

organized crime. In this regard, “street crime” is but a representation of the least desirable and

most risky aspect of the division of labour in organized crime. Mirroring the licit economy,

society’s marginals are recruited at the lowest ranks in a Fordist-like structure, while planning,

management skills and the bulk of remuneration are distributed upward according to society’s

existing racial hierarchy. Vincenzo Ruggiero, commenting on how the drug trade mirrored the

licit economies tendency toward consolidation and monopolies, observed that:

The drug economy seems to mirror the licit economies also with respect to its 
division of labour. In countries with large ethnic minorities, the disadvantages 
based on race, which are usually found within the official labour market, are in a 
sense reproduced within the criminal labour market. Often, the most 
remunerative positions are within criminal economies are occupied by 
indigenous groups, whereas the most poorly paid and dangerous tasks are 
entrusted to minorities.118

In fact, demonstrating that there is a racial basis to skill and expertise in crime, Ruggiero noted

that in England, armed robbery is rarely attempted by experienced “White” home-grown career

delinquents; too risky, in that they are susceptable to capture and injury, accomplices who may

“snitch”, and victims who report them to the police.119 Bank robbery is now predominantly the

domain of the desperate and marginals who lack integration into criminal networks, the

inexperienced who lack the benefit of intergenerational socialization and development of

entrepreneurial skills, and those who lack avenues for illicit organizational upward mobility and

opportunities for investment.120 More experienced and organized criminals have left such risky
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work, and, like any capitalist with a diversified portfolio, invested their money and social 

networks into the illicit drug trade as well as the licit economy.

Popularized by the “War on Drugs”, the image of the drug dealer is that of young 

“Black” men hardened by “ghetto life”. This image, though as Ruggiero points out has been 

adequately demythologized by various studies in England,121 but apparently, as I have shown, 

not in Canada which has not had any significant influence in changing this popular mythology.

Part of the reason is that young African men “find it difficult to climb the criminal career

1 00echelon, due to their visibility and the lack of trust with which they are regarded”. As such, 

they are operant at the least remunerable, most visible, and most vulnerable level of detection 

and violent confrontation with users, the police, and other sellers. Indeed, few if any are able to 

achieve more than subsistence wages, because they live in areas that are hampered by police 

control, the low level of users in their communities, the relative poverty of users in their 

communities, and little or no investment from large criminal distributors who are “White” and 

live outside low income and racially visible communities.123 The image of the “Black” drug 

dealer Kingpin is defied by the fact that not only are 80% of users “White” and suburbanite,124 

but that the majority of street level dealers are also “White”125 and operate in suburban areas 

where there are low opportunities for detection and confrontation. The “White” middle class it 

seems, pay “cash on delivery”.

There are, to be sure, complex factors and features of crime relevant to class, gender, 

race, and political economy. The idea, however, that African Canadian males are more prone to 

“crime” and pose a greater danger to society than other males, and the actions of elites, 

corporations and our governments is absurd. It is a belief maintained by the empirics o f belief 

rather than by incontrovertible proof. This is not to suggest that some African men do not
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commit crime. Rather, it is to suggest race and racism play extremely important roles in who

gets to be labeled criminal and who goes to prison. Worthy of full citation, David Wellman

cogently sums up the debate about “who commits more crime” this way:

The disadvantages of race experienced by black Americans are often translated 
into advantages for whites. In certain respects, European Americans benefit from 
the current organization of society; as a group, they derive advantages from the 
ways in which race structures African American lives. White high school seniors 
using illicit drugs, for example, benefit when 40 percent of the drug arrests are 
made in black communities. White Americans who commit “Index Crimes” 
benefit when the proportion of blacks arrested for these crimes is nine times 
higher than the proportion of whites. If the actual proportion of blacks and 
whites committing aggravated assault is virtually identical, and if black high 
school seniors are less likely to experiment with illicit drugs than their white 
classmates, then these arrest rates strongly indicate that scarce police resources 
are concentrated in black communities, regardless of the actual crime rate. This 
of course, inadvertently [?]126 provides white law violators with an advantage: It 
increases opportunities for practicing illegal activities relatively undetected.127

Crime then, unfortunately, is not as simple as “primary definers” and the news media would

have us believe. A significant reality about crimed is not only its political economy, but the

political economy of race. In many respects where crime is a business, it is not only so for a

variety and hierarchy of individuals but also for a host of individuals and classes who profit

from controlling it or from its ideology. If the roots of “street crime” is poverty, the refusal to

address poverty suggests that for society’s elites its existence comes with their blessing. It

serves to deflect public attention from the roots of crime (class exploitation, racism and sexism)

for ideological reasons, but also because controling and patroling crime is a vast industry that

involves a vast array of powerful professions that comprise powerful class elements.128 As a

multi-billion dollar industry, crime control is a “White”, middle and upper class industry. It is

not therefore coincidental that in the urban US, to generate this industry anew, judges who are

upward of 90% “White” and defendants are 85-90% African American and (dark-skinned)
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1 5Qdifferential sentencing.
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If you look at the media structure also, you have the news editors, the assignment 
editors. They receive the information from the reporter, it follows back down to 
the person who is reading the news. And somebody has made the decision that it 
was a suicide. We’re not going to show this. However, this person was • 
prominent; he tied up 5, 000 people going home on a bridge. So now we’re 
going to use his name. So somebody in their hierarchy makes that decision.
Somebody in our management makes the decision of “No, we’re not going to do 
this, we’ll do this and this.1

.. .many times crimes are reported without any description of the perpetrator and 
the public is left to fill in the image.. .The public’s image of criminals reflected 
the stereotypical street criminal -  a young, unemployed, black male.2

Chapter 8

With Extreme Prejudice: The “White” press, ‘bad faith’, and 
assassination of African Canadian Men’s image

Journalists and the news media as cultural theorists

In bourgeois society, where contradictions between ideology and the reality of capitalist 

social relations are a gaping maw that cannot be concretely reconciled, the scapegoat arises to 

bridge the two extremes. In lieu of overthrowing ‘the system’ or genuinely pushing for greater 

reforms from the ruling elite, folk devils become the basis for social solidarity and the targets of 

aggression. There are external enemies aplenty upon whom can be ventilated the anxieties 

generated by capitalist social organization. Our political leadership define them as those who 

“hate our way of life”, “hate our freedom”, and “hate our values”. These are a varied 

constellation of “communists, Islamists, and terrorists” whom we are told one day are our 

friends and the next our enemies. That there are “enemies” who threaten the capitalist State and 

our way of life from without, merely reflect the internal anxieties of the dangers of fifth 

columnists within who seek to destroy the stability of life. These are the “immigrants” and

criminals, who are quite often cast as one and the same.
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In the context of a “heterodominant” society grounded on the organizational 

principles of a European colonial settler society, an imagined sense of community is not simply 

articulated and felt in opposition to the criminal/racial Other. It must be created by creating 

enemies. We, automatically defined as a collective “White” self, know who we are, who the 

criminal is, what the rules are, and what the consequences are for violating them by witnessing 

and participating vicariously in the ritual degradation of the offender. The “we”, who know who 

“/*e” is (since the “criminal” who is most feared is invariably a male), are of course abstractions. 

But, while the idea that we can know a “criminal” or “law abiding conformer” by some 

insinuating physical characteristic is better left to Cesare Lombroso’s age, this is a lesson not yet 

learned. This is in part because images of the archetypical criminal have a reality that draws its 

vividness from the requirements of the social order itself.

Given the scapegoating tendencies of capitalist society, that most people intuitively 

know or have a mental image of what a “criminal” looks like is incidental given the history of 

the criminogenic nature of slavery. But, that African Canadian males should represent the 

criminal archetype is not accidental. Nor is it accidental when “White” men are granted due 

process in the court of public opinion, or when the news media asks: “is this the face of killer?” 

In the case of the latter, we are called to disbelieve that a “White” male, who by his whiteness 

represents an individualized collective “White” self, should be the object of public shaming. It 

is clear that social perceptions of crime draw their reality from the prior historical conditioning 

of race and class and the way that they are articulated as part of that reality. Jeffrey Reiman 

asks his readers to “[tjhink of a crime, any. Picture the first “crime” that comes into your mind. 

What do you see?” He suggests that most (“White”?) people will not see business (“White”) 

executives coolly making financial decisions that will cost life and limb, but violent interaction
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perpetrated by a “young, tough, lower-class male”.3 Ray Surette observes in Media Crime

and Criminal Justice'.

Many crimes are reported without any description of the perpetrator and the 
public is left to fill in the image. It follows that since most crime news is about 
violent interpersonal crime, the image that is filled in is that of a faceless 
predator.. .The public’s image of criminals reflected the stereotypical street 
criminal -  a young, unemployed, black male. The significance of this is that the 
public’s image of crime reflects but does not exactly match the news media’s 
image.4

Remarkably however, and this should give us some sense of how powerful and entrenched the

myth of Black crime is, Surette states that

Even though the news reports a number of “White”-collar, terrorist, drug-related, 
and business crimes, and, when it identifies offenders, describes them as 
somewhat older and of higher status, the public appears to focus on the violent 
interpersonal street crimes that are reported, ignoring those characterizations that 
do not fit the stereotypical street criminal. Although other crimes and criminals 
are shown, the violent and predatory street criminal dominates the news and the 
public’s image of criminality.5

Images of crime, criminality, and criminals are not simply abstractions. They are, as I 

have suggested, themselves realities arising from deep anxieties and desires within the social 

order whose greatest implication is that they are metaphors who return to facilitate order within 

society. Stuart Hall et al, point out that while the news media mobilizes these anxieties by 

connecting them to a loss of “traditionalism” attributed to enemies, these images may be traded 

in by the news media but they are not created by the news media. For in reality, all of society is 

caught-up by the nature of the social order and its inventory of piece-meal explanations of that 

reality.6

In the criminalization of African Canadian males the function of these images, however, 

cannot be separated from the fact that because they occur within a “White” supremacist and 

classist society, their currency is compounded by their association with alienness, and the racial
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and class other. While images of crime and their association with the racial other are

grounded in the anxieties of Canadian society, they can only produce a sense of community

through communication. Central to the existence of these images of crime, criminality,

criminals, and the racial Other is the medium of communication. As business enterprises, these

media of communication, notably the news media, trade in the commodity of reality production.

Yet, their product -  representations of reality -  has an ideological component which cannot be

separated from the overall location of the news media within the “White” bourgeois social order

itself. It can be expected that in a bourgeois racist society in which the vast majority of people

of the dominant group are committed to a system of inequality in which they benefit in a

descending scale among themselves, the news media will provide the negative racial

representations7 that will pacify social anxiety through directed aggression.

The “White” news media are not solely responsible for the racist convergence of African

Canadian men with criminality. They are not merely part of the “White” supremacist cultural

apparatus that links men of African descent to crime; they are a leading cultural force that keeps

this discourse alive through their eternal ritual of visualizing deviance. In the demonization of

African Canadian Journalists must be considered “special members” of European culture, along

with intellectuals, artists, and cultural producers (artists, film-makers, journalists and

playwrights, etc). Their explicit role is to,

.. .retrieve the assumptions of this world-view and represent them as the tenets of 
a universal system of thought, one that presents standards of logic, rationality, 
and truth to the world. These are considered the seminal theorists of the culture, 
when actually their ideas simply reflect the assumed reality of the mainstream 
culture. The manner of their presentation is, however, authoritative.8

Journalists and the news media are arguably the most important because in terms of popular

consciousness their primary task is to visualize deviant reality and represent what constitutes
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crime and who represents criminality. In complicated ways as a purveyor of capitalist

consumption and a visualizer of deviance and control, the news media and journalists are deeply

implicated in society’s requirement for deviance as a pedagogical tool. But the very nature of

producing their commodity -  deviant reality -  is not only an “eternal ritual”, its power and

credibility to a large extent rests with routine practices and standards of “newsworthiness” that

normalize and commodify the reflexes of fear and hatred of African Canadian men.

It is crucial to maintain a critical African Centered analysis of the cultural and moral

assumptions of “White” journalists and the institutional behaviour and organizational

imperatives of the “White” media. A crucial point here, as stated by African American

psychologist Bobby Wright African people cannot “ .. .continue to ignore the irrefutable

truth.. .that in a racist social system, all institutions will reflect, protect values that are consistent

with racism”.9 Given what passes currently for analysis of anti-African racism in the news

media this perspective will facilitate a more robust examination of cause, effect and motivation.

This stands in contradistinction to the “racialization of crime” thesis advocated by Frances

Henry and others. Frances Henry argues that,

It must be stressed that the racist discourse found in the media today is indirect 
and subtle. Overt racism is no longer acceptable, but the more elusive strategies, 
many of which may be unconscious on the part of media personnel, can only be 
detected through the deconstructive methods associated with discourse analysis.10

I agree that racism in the media may be indirect and subtle, but, as I demonstrate below it

frequently has the force of a racial sledge-hammer. And, if racism is perceived as “indirect” and

“subtle”, it is because it is accepted as normal conduct by journalists, news media organizations

and the “White” audience. By assuming that racism is “incidental” and is generated by “talk”,
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Henry concludes that “the media, without necessarily intending to do so, produce and

reproduce racist discourse”.11 In addition, she suggests that while the “White” news media

provide a definition of what race is, the meaning and significance that ‘Blackness’ carries, 
and how the issue of race can be understood.. .‘Whiteness’ remains invisible both in terms 
of the perspective of the [“White”] journalist, editor, and publisher and in relation to the 
irrelevance of the colour issue when examining ‘White’ crime [italics added].12

These contentions are dissembling and enervating. The “racialization” of crime thesis is at best

willful amnesia and at worst flat-out mistaken to imply that whiteness is invisible to those who

benefit from its power to arrogate power to themselves, disguise this fact and to terrorize racial

Others at the same time. “To who”, after all, Kathy Deliovsky asks, “is whiteness invisible”?

Deliovsky, thus argues that

.. .the assertion that whiteness functions by being unmarked and invisible, so ubiquitous 
that it appears natural and “normal”, but the questions -  to and for whom is whiteness 
‘unmarked’, or in other words “invisible”? Surely, it is not for those victimized by 
whiteness? Not for victims like Rodney King who lay defenseless while European 
[American] California police officers beat him unconscious. Not for Shidane Arone who 
was tortured and killed by European Canadian army officers on a ‘peace’ mission to 
Somalia. As bell hooks points out, communities of colour frequently see and name 
whiteness and are victims of its ‘terror’.13

My intention, supported by the foregoing psycho-historical analysis of “White” cultural

ontology, suggests that the strategies of the news media are not “elusive”, nor are “White”

media functionaries “unconsciously” racist. In part Henry arrives at these conclusions because

she begins from the incorrect assumption that crime is “racialized”. This is a problematic

conception because it is racist. It rests on the assumption to be “racialized” is to world majority.

It emphasizes a negative notion of race to the detriment of the reality that White.ess is never

negatively constituted as raced. As such, to say that crime is “racialized” ignores that both the

construction of crime and race (i.e., world majority) are ideologically determined to assuage a

critical analysis of the “White” anxieties at having their attitudes and behaviours subjected to a

R eproduced  with perm ission of the copyright owner. Further reproduction prohibited without perm ission.



334
critical racial lense. In maintaining that African men are “criminalized” rather than crime

being “racialized”, the “White” cultural personality as victimizer is presented front and center.

Drawing attention to the complex interaction between racist ideology, law and “White” popular

culture, Visano demonstrates how African men’s “actual” and “virtual” identities are conflated

criminogenic for ontological purposes in the “White” cultural personality:

.. .criminalization is a staged performance that manipulates sanctions by defining 
disturbances as local accommodations to contests or as totalizing narratives of 
trouble that warrant closure, containment and coercion. This criminal subject or 
the so-called “other” is not only essentialized or totalized as inferior but remains 
the consequence of structured inequalities.14

Taking the proposition that the criminalization of African men is learned, practiced and 

worked on by journalists raises the question: am I saying that all “White” journalists are racist 

as a matter of professional virtue. The question, if it is to be phrased this way is irrelevant. I am 

less concerned with the defensive reactions of “White” journalists who criminalize African 

Canadian than analyzing the result of their work and the organizations for which they work. It 

is inaccurate and misleading to suggest that “White” owners, journalists, editors, and publishers 

of the “White” press are “subtle or indirect” in assassinating the African image, or that they are 

ignorant in abstracting discourses of race from “White” criminality. It is, I believe, a denial of 

reality to suggest that the racism of the “White” news producers is “unconscious”. The racism 

of news producers is no more ignorant or incidental or accidental than that of consumers, 

because, what I am arguing is that in anti-blackness and anti-African racism is “White” 

supremacist cultural logic is at work. I demonstrate below that the demonization of African men 

not only has commercial and psycho-social value in “White” culture, but vitally, its articulation 

is the obverse of negating race when “White” males are the perpetrators. Both are conscious 

dialectical activities of European Canadian/American ontology. Since racism is never
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unconscious, although its contemporary systemization provides this perception, Bad Faith, in 

the Sartrian sense as Lewis Gordon uses it, is vital to the perpetuation of anti-African racism in 

the news media and society.15 To explain what he terms “anti-Black” racism, Gordon suggests 

that bad faith -  a knowing unknowing: the dialectic of self-validation at the expense of Other- 

negation -  is a process pregnant with consciousness16 (see my discussion of Fanon and Kovel’s 

arguments in chapter 5). How the two opposing forces exist in one consciousness (the racist) is 

that it is founded on the negation of the African as human. It is not another human that is being 

negated, but a “thing,” whose very status repudiates this connotation because it exists in the
I >7

“White” imagination for the purpose of “White” aggrandizement.

The doing of evil/harm to others occurs, because it is experienced as pleasure at the 

expense of others, and because, in this case, as the old American adage goes, “a Black man has 

no rights a ‘White’ man is bound to respect”. The question as to whether news producers intend 

to do harm to African men and their public image is immaterial. The question is rendered 

superfluous by dint of its dialectical consequences and its ritualized recurrence, signaling that 

there is a consciousness at play, if not to injure intentionally, then to injure as a mere 

consequence of “White” ontological aggrandizement. This cultural element is the deeper and 

less obvious part of “bad faith”. There is, also, the commercial aspect through which this 

cultural element is filtered as mi objective fact. African males are criminalized therefore, not 

merely because it has a larger cultural function of producing “White” social solidarity and 

awareness of a moral order, but because it is logically consistent with professional practice and 

economic imperatives of “White” journalists. The image of African men are objects, in which 

their demonization has the element of a business imperative where the function of journalism is 

to sell representations of deviance and to act as the supranational voice of “White” tribal
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morality. Therefore, these cultural workers understand well what their “White” advertisers 

want, what the political philosophy of “White” publishers and editors are, and more importantly 

what sorts of racist characterizations of deviant reality will attract “White” consumers of crime 

myths and fear of crime. Are media workers inherently inveterate racists? This is not my 

argument, nor is it relevant. The reality is that “the very forces and values which underlie news 

production would appear to constitute a built-in tendency to provide a distorted picture of race 

relations”.18

The function of this chapter then, is to elaborate from an African Centered perspective

the processes that underlie the criminalized representations of men of African descent in the

press. In this regard I suggest that the demonization of African is central to the history of the

press in North America. As a consequence of the function of the press to represent the “supra-

personal” voice of “tribal values”, its economics, the routine practices of journalists and their

strategies of representation are inextricably bound with ideologies of race and crime.

Race and criminalization in the “White” press

From its inception, what became known as the press in North America played a central

role in perpetuating the cult of African criminalization:

North American newspaper press history began in 1690 with the publication of 
the ill-fated Public Occurrence, which was banned after its first issue because 
editor Benjamin Harris failed to get approval from Boston colonial authorities. 
Significant here is the mention of Indians in at least two articles within the small 
four-page newspaper. Throughout the colonial period, references appeared in the 
press confirming both Indians and Blacks. Indians were of interest because of 
both the French and Indian war and the uneasy relationship between them and 
“White” settlers. Blacks were the subject of advertisements for slave auctions 
and notices for runaway slaves. For most of the first 100 years after the founding 
of the republic, press coverage continued to focus on the “Indian problem”, and 
the issue of abolition of slavery began to receive notice, along with Black 
runaways.19
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I pointed out in chapter 6 that the condition of slavery endured by African people contained 

both a legal and social basis for criminalization. I argued as well that the entire social order of 

“White” slave societies rested on keeping Africans “in their place” through punishment, social 

control and mechanisms of policing that involved a “White” panoptic gaze: the Malleus 

Malificarum Africanus. Just as in the Caribbean and US, newspapers in Upper and Lower 

Canada, Nova Scotia, New Brunswick, and Prince Edward Island not only contained 

advertisements for slaves, but also of runaways (see chapter 6).20

The role of the press during slavery and the anxieties generated by African resistance 

present some crucial implications for the tradition of ritualistically criminalizing African men 

and women. The first is that advertisements are always a key source of revenue for any press. 

Most certainly, the frequency of running away and ads for their apprehension, sale and purchase 

of enslaved Africans generated a regular source of income for newspapers in Canada and the US 

during slavery.21 In addition to the business aspect of advertisements concerning slaves, the 

reports of slave rebellions leading up to the “abolition” of slavery intensified the negative 

construction of African people in what counted for the press of the time. As I noted in chapter 

6, both pro and anti “abolition” forces waged a vitriolic campaign for their cause in the press. 

Both, however, rested the propagation of their case on flip sides of the criminalizing coin. For 

the vast majority of “abolitionist” publications, African men and women were depicted 

patemalistically as child-like and vice-prone supplicants in need of “White” civilization and 

discipline. And, for anti-“abolitionists,” African men and women were not only child-like and 

vice-prone, but outside the civilizing influence of slavery’s control, they would contaminate the 

rest of society with their inherent moral failings. While participating in the criminalization of 

African people was not the only source of revenue for the early newspapers during slavery, it
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was no doubt an important one, if only because it was regular. In the unfolding drama of 

building western hemispheric capitalism and the New Europe abroad, the dangerous African, 

savage “red skin” and later the “Yellow Peril” and ‘off-”White”’ southern and eastern European 

immigrants were criminalized as antipodes to bourgeois “White” Ontology.

The “White” Anglo-North American press has a history of xenophobia. In Canada from 

1830 up until the present, depending on the origins of these immigrants and their place of

O'}location within the country newspapers were a conduit of “White” Anglo public opposition.

The reasons often rested on the grounds that these world majority immigrants were either “job

stealers”, morally questionable in character or downright criminal in nature. Interestingly, like

European ethnic marginals, East Asians were often depicted as “Black” to denote their

association to vice. (See image 14). In the instance of African American migrants to the

Canadian Prairie Provinces, along with the machinations of the federal government between

1908 and 1915, newspapers played a central role in giving voice to their supposed criminality

and unassimilability.23

In both Canada and the US, African Canadian and American reaction to “White”

newspapers that “would either ignore him (sic) entirely or would associate him (sic) exclusively

with crime reports,”24 gave birth to the “Black” press. While the vast majority of these “Black”

newspapers failed, they had in common a drive to present an “alternative” image of African

people. A common and constant theme in this history of racial representation and crime was set

out by Samuel Cornish and John Russwurm, editors of the first African-owned newspaper in

North America- Freedom’s Journal.

We plead our own cause. Too long have others spoken for us. Too long has the 
public been deceived by misrepresentations in things which concern us dearly, 
though in the estimation of some mere trifles; for though there are many who
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exercise toward us benevolent feelings; still (with sorrow we confess it) there are 
others who make their business to enlarge upon the least trifle, which tends to the 
discredit of any person of colour; and pronounce anathemas and denounce our 
whole body for die misconduct of the guilty one.25

That African people in Canada and the US are/were sure to make the pages of the press when

they committed crimes is legion: Earl Ofari Hutchinson alludes to the running joke that “..if a

black ever wanted to get the ‘White ’press to write about them, he (sic) should commit a crime

and make sure the victim was ‘White

Crime and the routine practices and ideologies of journalism

News by definition is that which is “new”. While there is hardly anything “new” about 

the mundaneness of crime, its production is an eternal ritual intended to fill the daily “news 

hole”. By this accounting, the inevitability of the unanticipated gives the phrase “expect the 

unexpected” an anti-climactic quality. What is “new” and climactic is less the event whose 

qualitative characteristics are determined by comparison to precedent, but its timing.

Qualitative comparison and timing put together with past precedent determine the urgency in 

using an event to fill the “news hole”. Filling this hole with something new or dramatic requires 

themes or casting crime news into trends such as “crime waves”: the linking of disparate events 

into a connected whole.27 The selection of thousands of events into news stories is part of an 

ideology as well as a commercial logic. Similar to Stuart Hall et al., who refers to the news 

selection process as thoroughly worked over with ideology,28 Barry Cooper argues that news 

stories are not self-evident. Rather, selection occurs through routine practices that enable a story 

to be narrated in a context immediately absorbable by the audience.29 Elsewhere, Hall suggests 

that news values which routinize news production are themselves ideological in that they are 

part of a “deep structure” which sustains standardized methods of representation. The power of
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this “deep structure” is that it makes selection techniques “untransparent even to those who 

professionally most know how to operate it”.30

To explore the dimensions of routine practices that shape representation, Barry Cooper 

argues that since what counts as news is not self-evident, it is important to ask: what is worth 

knowing and can it be formulated as news?31 On these points, he argues, following Robert 

Epstein, that the “‘operating rules of news production’” are intimately connected to political and 

economic imperatives of the news industry.32 Having to fill the “news hole” under the material 

pressure of “deadlines”, and, fulfilling the ideological planks of “objectivity”, “balance”, and 

“fairness” within limited space, means that the representation of any story will have the same 

characteristics: a theme, drama, personalization, immediacy, source dependence, simplification, 

consonance, and unexpectedness. Taken together these strategic devices constitute the 

routinization of news selection and production. Through these devices arises a complex 

sociology of knowledge that fits within the cognitive and moral frame of bourgeois society. As 

a morality play, good guy gets good desserts, bad guy gets just rewards, or more ambiguously, 

without disturbing the certainty that the system will continue, both get the opposite outcomes 

typically expected to demonstrate that control cannot be taken for granted.33 Often journalists 

turn to previously written news accounts, or what Ericson et al.,34 refer to as the “vocabulary of 

precedence”. In this way the prior thematic framework through which reality is apprehended 

and articulated as a “news story” operates as a hidden guide to professional practice. Typically 

in news stories this means that the car chase or fire fighters to the rescue will capture the 

imagination more than a staid, but important, discussion in the House of Parliament — but even 

here too, the realm of politics is not immune from dramatization.
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Personalization or the reduction of groups, people, organizations, or events into 

characters that are identifiable on a one-to-one basis is central to dramatizing an event. This 

device simplifies the multifaceted nature of social actors while at the same time abstracting such 

actors from the immediacy of their social environment and history.35 The implication that 

personalization demands simplification means that superficiality characterizes news coverage. 

By reducing events to personalities the media negates more complex explorations of “power, 

process, and analysis of institutional and systemic causation” in social interaction.37 All news 

events, regardless of theme, drama, and personality have a short shelf-life. News is what is 

“new”. This means news stories are selected or used to supplant other, more, and even less 

pertinent stories when prior stories have lost their “shelf-life”. Even stories that fulfil the 

criteria of the unexpected eventually run the course themselves and are supplanted by other 

“unexpected” events. Another feature of routine practices is what Ericson et al refer to as 

consonance. This is the aspect of routine practice of news gathering that predetermines that a 

journalist will see in an event features that are consistent with other elements of the news frame 

such as drama and the unexpected. For example, journalists will often emphasize the violence 

that may erupt during public demonstrations, and where none occurs, disappointingly observe 

that the event was not violence -  yet! The expectation of disturbance is at the expense of the 

“fact that such events are [generally] peaceful and conducted within the boundaries of good 

order and respectability”.38

Within the crisis framework of the routine practices of journalism, atypical violations stir 

the journalist’s “nose for news” and set the stage for the “preferred reading” of events.39 Crimes 

against the person, preferably violent, stand as central to the press’s definition of crime: the 

atypical become the typical in terms of what the journalists pursue and what audiences desire
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and come to expect. Hall et al., point out that of all crimes that are known to the news media,

violence has a special selective status as a news value because,

Violence represents a basic violation of the person; the greatest personal crime is 
‘murder’, bettered only by the murder of a law-enforcement agent, a policeman 
[sic]. Violence is also the ultimate crime against property, and against the state.
It thus represents a fundamental rupture in the social order. The use of violence 
marks the distinction between those who are fundamentally o f  society and those 
who are outside it. It is coterminous with the boundary of ‘society’ itself.40

Indeed, because the nose for news can easily dramatize and simplify violent crime it figures

twice as much as organized crime and three times as much as the more complex and humdrum

“White” collar” crime.41 Bird and Dardenne suggest that by presenting violent interpersonal

crime in a titillating novelette form with a good old-fashioned element of scare, crime is

presented in an easily accessible soap opera-like package.42

Finally, crime news is salient because news organizations give it high priority. Sanford

Sherizen reports that “[n]ewspapers are the most detailed purveyors of crime news of any of the

media”.43 In them, it is the third largest category, with local government and sports receiving

more coverage.44 While ostensibly crime runs third to government and sports, its salience is

second to none, and may even drive news about government and sports with reports of salacious

scandals. The very prominence in the layout of crime news clearly sets the tone for what the

press believes the audience should pay attention to. Sanford Sherizen notes that,

Crime stories were found most often in the most important sections of the 
newspaper. Over 50% of the articles were on the first three pages, usually on the 
top of the page. Almost 13% of the articles were on the front page and 33% were 
on the top of the page. A large majority of the stories, over 70% had a banner 2 -  
to 4 -  column inch headline, with the majority of the banner headlines related to 
homicide. Approximately 35 of the articles were from 8 -  to 13 -  column inches 
long with 10% larger, 13 -  column inches or longer.. .45
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Behind the normalization of mediated crime, press organizations devote a vast amount of 

their resources to match the salience given to crime news. Sanford Sherizen, thus points out that 

at the time of his writing in 1978, “13.7% of the 70, 000 full-time reporters in the United States 

cover crime or police, with another one or two percent of the reporters covering crime 

exclusively”.46 In sum, crime reporting, or more correctly, over-reporting and 

sensationalization, would not occupy so much time, space, and money if it didn’t pay.

With intent: Manufacturing “Black” crime imagery

As the supra-tribal voice of civic morality and “White” supremacy, has historically taken 

the mythology of “Black” criminality with deadly seriousness. So much has been the case that 

some news organizations have invented stories of “Black” criminals. Tom Poston, an African 

American journalist who worked with the New York Post in the mid-1960’s, reports that it 

seems “Black” crime scare stories have a seasonal regularity to them. He points out that in the 

tumult of the 1960’s, racial conflict stories were quick and ready headliners in which news 

outlets competed with each other for new and better “angles”. And when there weren’t racial 

conflict stories they, quite literally, made them up. On one occasion, just prior to the 1964 

Harlem riots, the New York Times drew a connection between four isolated murders of “White” 

individuals as the work of the “Blood Brothers”. The paper claimed that the “Blood Brothers” 

were a radical and angry “Black” youth gang that wanted to murder and maim any “White” 

person they could. As abruptly as the Times reported the gang they just as abruptly dropped 

their coverage -  it was a hoax perpetrated by the paper. Ironically, the journalist who created 

this story was an African American, who justified the distortion by saying “Man, you’ve got to 

give these “White” folks what they want!” 47 Another paper, the New York Herald Time 

Tribune, got in on the act as well. They reported that a group of youthful “Black” assassins
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called the “Five Percenters”, were, unlike the other 95% of African Americans, willing to kill 

“White” Americans and police. Again, this was a hoax.48

The “White” press may no longer manufacture these cruel hoaxes, but the open season is 

not off. Notable instances have been the 1989 “New York City Jogger Case”, and high profile 

murders cases in 1990’s in which the “White” perpetrators committed crimes and blamed 

“Black” men with knitted caps. The New York Jogger case seemed to take its precedent from 

the arrest of the Scotsboro Nine (1933) in Alabama. In that case, nine African American men 

were arrested for the alleged rape of a “White” woman. Although, the “rape” was known to be a 

hoax perpetrated by one of the two “White” women involved as accusers, and in spite of 

coerced confessions some of the boys always maintained their innocence. In the New York 

Jogger case, the news media played a prominent role in fomenting racial animosity in the city. 

The New York Times took the unusual step of allowing Donald Trump to not only publicize a 

sizeable reward, but also allowed him to advocate for a return to the death penalty for this 

crime.49 Four African American and one Latino male, some of them just 14 years old at the 

time, were arrested for that rape. Although the police forced confessions from them they too 

maintained their innocence. Yet, reminiscent of the Scotsboro Nine, the press in particular 

attacked the boys through various articles and editorials. Thirteen years later and lives 

irreparably damaged, Mafias Reyes, who’s matching DNA was found on/in the victim’s body, 

confessed to the rape and brutal beating. Did police and prosecutors not know that the DNA of 

the alleged perpetrators did not match that found on the victim? Was this information not also 

known to the press’s crime reporters? The exoneration of the five young men in 2004 has 

barely made the news -  innocent African American and Latino men, does not fit the existing 

frame.
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As noted by Dubois in 1899, a high proportion of crime stories covered by the news 

media have inaccuracies.50 This most evident in cases where “White” offenders have blamed 

supposed “Black” perpetrators. Because the assumption that “Black” man “White” victim 

qualifies as “good” news, the press and other news media “fail” to check the facts. In 1989, 

Charles Stuart, a middle-class “White” Bostonian, murdered his young pregnant wife to get her 

life insurance, so that he could abscond with another woman. To deflect attention away from 

himself after he killed his wife and maimed himself, Stuart claimed, “[a] black male” in a 

jogging suit (surprisingly without a knit cap) “car-jacked” them.51 Not until after Stuart 

committed suicide in January 1990 was Willie Bennett, the African American man the Boston 

police held in custody and all of “Boston’s Black community -  cleared of the crime”.52 Lee 

Daniels also reports that Jesse Anderson, the cell-mate who was killed with Jeffrey Dahmer, 

killed his wife in 1992 and claimed that two “Black” men had killed her.

When Susan Smith claimed that a “Black” man in knitted cap car-jacked her and 

kidnapped her two sons, so thorough was the degradation of “Black” men that I felt myself 

accused as well. Many African Americans and Canadians groaned in vain that yet another one 

of “us” is gangbanging and killing. In the aftermath of the accusations, the truth could no longer 

be concealed: Smith killed her two young boys and blamed her actions on a credible scapegoat, 

and the news media all too willingly aided her. While “White” offenders in the US have used 

the myth of the marauding “Black” demon with spectacular success, it has been used in Canada 

for less heinous crimes, but with equal success. One instance was the 1915 case of a 15 year 

old “White” girl in Edmonton who lost her mothers ring and claimed that a “big burly Negro” 

stole it. Needless to say, that given the resistance to African American migrants to the prairies, 

this fabrication, although the police knew it to be a lie, was a cause celebre.53 More recently,
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there was a case in Mississauga in the early 1990’s of three “White” off-duty police officers

who robbed a bank. As part of their diversion, they placed a call ahead of time to the police that

two “Black” men were seen running away from what was believed to be a crime.

The method in which the “White” news media, the press in particular, prosecutes what it

believes are “Black” crimes has both qualitative and quantitative differences than its coverage of

crimes committed by “White” men. This has particular implications for the Canadian context.

The press in Canada has been influential in the project of “nation building”. In light of its

history as a nation of immigrants with an Anglo-Celtic-French ethnic settler substrate, the

cultural assumptions of these groups have been advocated as the quintessence of what it means

to be Canadian. Motivated by the need for skilled labour, Trudeau’s open immigration policy in

the 1970’s saw the beginning of a massive influx of immigrants from the Caribbean (a similar

trend, although 10 to 20 years earlier, had taken place in the England and with similar results).

In Alienation and Resistance: The Political Behavior o f Afro-Canadians, Paula Denice McClain

points out that Trudeau’s government was itself alarmed by the demographic changes to

Canadian society that this immigration portended. She reports that the Canadian government set

the tone for associating immigrants with crime through new immigration laws whose objectives

were “to maintain and protect the health, safety and good order of Canadian society”.54

McClain contends that Canada’s political elites regarded “Black” and “Brown”

immigrants as a troublesome but necessary evil. In light of law and order moves by the

Canadian government, paralleling those in England,55 McClain points out that

The Canadian press began to equate increases in crime and child abuse with 
immigration and called for changes in the immigration laws to exclude non
whites. One [Globe and Mail] columnist [in 1976] bluntly stated that “.. .there 
is.. .a will and a need for this country to stay white.56
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Still, if not more so today, the press collectively implicates African Canadians, specifically 

those of Jamaican heritage with the supposed “increase” in crime. While the Globe and Mail, 

and the Toronto Star are not far behind in the manufacture of episodic “crime waves” and moral 

panics, the Toronto Sun has done the most to explicitly blame Jamaicans/African Canadians for 

crime. For instance, the Toronto Sun and CFRB radio station, considered by many African 

Canadians to be vindictive and racially motivated in their news coverage, conducted a suspect 

poll shortly after the news media whipped up racial animosity in Toronto over the killing of 

Georgina Leimonis at the Just Desserts restaurant. The poll intended to determine whom the 

public believed was responsible for committing more crime, found that 49% of respondents 

linked “race” (i.e., world majority Canadians) with crime). One in five specifically identified 

Jamaicans and Trinidadians with crime.57 While the poll, more accurately reflects the shoddy 

way that the press represents African Canadians specifically, and immigrants more generally in 

a “crisis frame,” its commissioners saw something else. Believing themselves to be providing a 

public service, CFRB’s operations manager said that the poll was conducted to get an accurate 

reading of public opinion on race and crime because “(We) just wanted to find out just how 

many people thought that way and why” [italics added].58 The flippant motive that they “just” 

wanted to find out “why” people thought this way is a deft act of legerdemain. By constantly 

generating the imagery that implicates African Canadians in crime, and then producing a poll 

that finds a significant minority in the public who are willing to admit they believed a link 

between race and crime exists, the Toronto Sun absolves itself of accountability and 

responsibility. Rather, in the fashion of “moral entrepreneurs”, CFRB’s station manager reveals 

the “law and order” scapegoat agenda behind the study: “the survey should serve as a wakeup
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call to Metro’s political and community leaders [that there is a] serious systemic problem [of 

race and crime] that has to be addressed”.59

Subjectivity and “White” middle-class culture in the newsroom

If being socialized into “White” cultural norms and worldview has clear implications for 

the visualization of deviant reality then it is essential to itemize who is in the newsroom. The 

spark of the Kemer report’s (discussed below) account of the role of the news media shaping a 

misunderstanding of African American life flickered only briefly in the US but has never really 

been turned on in Canada. The “White” man’s view of the world”, since the roll-backs of the 

70’s and 80’s, have come back with a vengeance, if it ever left. In the ‘age of equity and rights’, 

the newsroom is itself a battlefield. “White” journalists are waging a war against equity through 

their claim that the representatives in the newsroom do not affect representation itself. “We 

hold a mirror to society” or claims to “balance, fairness, and objectivity” are professional 

ideologies that “White” mainstream journalists use to not only insulate themselves from 

criticism,60 but also to fend off threats to their material and professional interests.61 Therefore, 

who is in the newsroom positions news work within a predetermined cultural, class, and racial 

framework.

In spite of liberal discourse to the contrary, journalism to this day remains a bastion of 

“White” middle class male preserve. Newsrooms are inhospitable places for European women 

and world majority persons. From owners, publishers, editors, to journalists, the news media 

have held fast to visualizing wrong-doing, such as racism and inequity in hiring and assignment 

directives, outside of itself. That gender and race equity have failed to materialize and so 

democratize the newsroom, except in a few (grudgingly) notable and token cases, indicates the 

gender, racial and political conservative nature of the “White” news media.62
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Consider that in America, the American Newspaper Guild in 1964 only counted 45 

African Americans in any capacity out of 50,000 journalists and organizational functionaries.63 

More recently, in Race, Myth and the News, Christopher Campbell points out that roughly 50% 

of all “White” mainstream American newspapers “employ no journalists of colour”.64 Campbell 

puts the figure of “White” journalists at 95%,63 whereas Earl Ofari Hutchinson puts the figure at 

91%.66 Canadian newspapers have fared no better and are probably a good deal worse in the 

area of multi-racial staffing than American newspapers. Every signal is that it will remain this 

way for the foreseeable future. Jim Miller noted that the Canadian Newspaper Association 

polled its members in 1993 on a list of 21 issues, it found that “[mjanaging and covering 

diversity.. .ranked nineteenth”.67 Of the 41 press newsrooms across Canada, Miller counted
z r o

only 67 world majority people out of 2620 positions.

As to why this will not likely change, one editor commented that hiring world majority 

Canadians would cause a “backlash from “White” staff’,69 another suggested “[jjoumalists who 

are members of racial minorities may not be interested...” to work in “White” news 

organizations;70 another yet made it clear that telling him who to hire “really sticks in my 

craw”.71 If journalists generally support equity, but reject the means to accomplish it, they are 

probably more generous than management and owners. At that level, where there may be the 

odd European woman, managers and certainly owners are virtually all “White”. Indeed, the 

biography of owners and managers, in a conservative and corporate environment, has a 

powerful drag on the rank and file.72 The result is not only the perpetuation of “White” cultural 

propinquity in the newsroom, it facilitates in this regard editors and journalists all understanding 

what the political philosophy of the owners and managers are and self-censor their construction 

of reality accordingly.73
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Randolph Hearst’s famous admonition to his reporter in Cuba who had nothing to 

report, “You send the pictures and I’ll provide the war,” has implications for the newsroom as a 

“White” space that principally visualizes African people’s reality as a barbaric: as seen through 

the eyes of the “Black” image assassins, the lives of African Canadian men is a veritable heart 

of darkness. More generally, the culture of the newsroom is a “White” environment in which 

world majority people are seen as trouble. The Kemer Committee, sought to explain why 

“White” America didn’t see the ghetto riots coming. They recognized that “White” reporters 

focused on the consequences of ghetto life -  crime -  rather than its causes to the detriment of 

sound knowledge about the lives of African American people. They concluded that the news 

media did America a disservice because, “Along with the country as a whole, the press has too 

long basked in a white world, looking out of it, if at all, with white men’s eyes and a white 

perspective”.74 Prophetically, the report added that the biases of the media are no longer 

acceptable, and that the press “must make a reality of integration -  in both their product and 

personnel”.75 Ten years after this path-breaking report and its recommendations, the “Third 

World” lambasted the Western media at two separate United Nations cultural conferences in 

1976 and 1978. “Third World” journalists and governments attacked the Western news media 

as a bastion of “White” racial privilege that saw the “Third World” only through the prism of 

blood and floods.76

The newsrooms of the “White” press are filled with racial landmines. World majority 

journalists are frequently assigned “immigrant” and “holiday festival stories”. For example, 

when noted African Canadian journalist Hamlin Grange was hired by the Toronto Star, his first 

assignment was to do a retrospective on life in Jamaica. The assignment smacked of racism, not 

because Grange is of Jamaican heritage but because the editor’s Eurocentric assumptions
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presumed he would not be able to do “serious” stories. This was made clear by the editor’s 

remarks upon giving him his assignment: “He’s going to be one happy nigger”.77

It is of vital consequence for representation and the culture of the newsroom that 

journalists are predominantly “White” males, middle class and upwardly mobile. This stands at 

odds with how journalists like to see themselves -  as “one of the people”, but with special 

qualifications. Indeed, much of journalism’s assumption of truth rests with using themselves as 

the basis of what is important; assuming, of course, that the stories they think are important will 

be important for “ordinary” people as well. Class, like race, imposes its own unique criteria in 

the determination of reality. Indeed, not only is social reality perceived through the lens of the 

anxieties and interests of journalists as largely “White”, middle class and male, but quite 

specifically news is geared to the audience that big advertisers want to reach -  usually the urban 

or suburban middle-class, like journalists themselves.78

Class allegiance leads not only to ignoring society’s marginalized, but when representing 

them, it is usually in the context of a moral hygiene discourse of contamination, threat, danger, 

fear and middle-class paternalism.79 The subjectivity of journalists and their allegiance to 

middle class values are on display when they craft particular images of society within the 

framework of civilization, morality and respectability. In this display, a complex convergence 

takes place between commercial interests, visualizing deviance in raced bodies and protecting 

“White” middle class male imagery from being subjected to “degradation ceremonies”.80 

Evidently, the demonization of “White” male selves qua “White” males does not sell. In part, if 

journalists are themselves consumers of news and they extend or invest a part of themselves in 

the images around them, then the “White” male as a criminal is not how they would like to see
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their race represented. Yet, in that bad news about African people sells, its dialectic

counterpart as Bernard Rubin notes is that:

. ..media executives of the mass-circulation organizations catering to the affluent, 
“White” majority might consciously avoid placing [positive] stories about 
minorities. This is reportedly due to their fear of losing the attractiveness of their 
media products vis-a-vis ‘“White” readers coveted by advertisers’.81

I am suggesting that the business requirements, the real and imagined personal fears of “White”

middle class journalists and their desire to dramatize deviance while protecting the collective

“White” image, lead to “negative Other representation” and “positive self-presentation”.82 In

the dynamic framework of racial confrontation and self-awareness through racial representation,

fear of one’s own self-image is less axiologically driven and entertaining than is fear of racial

Others upon whom can be heaped therapeutic scorn. Pointing out that fear of the “Black” folk-

devil is more easily produced and consumed than fear of the “White” self, Earl Ofari

Hutchinson points out that

...the barest scintilla of scandal and kinkiness can send news editors salivating, 
and where corporate control is in the tight hands of the mostly privileged 
conservative [“White”] editors and publishers, stories on black achievement will 
still take a backseat (if that) to a juicy ghetto murder or rape story any day.83

Voices of the “Black” character assassins: ‘If the glove doesn’t fit...try harder’

Cultural productions, such as the work of journalists, cannot be separated from 

biography. Lichter et al., asked “What do journalists’ backgrounds have to do with their work?” 

“In general,” they answered, “the way we were brought up and the way we live shape our view 

of the world. And journalists’ perspectives on society have obvious relevance to their work”.84 

Attending also to the biographical implications for the racial character assassination of African 

males in a “White” male and middle-class dominated news media, Earl Ofari Hutchinson notes 

that,
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The men and women who run the show in the media are hardly neutral or objective 
bystanders who just report the news. Their tastes, preferences, personal beliefs, 
values, outlook, class, money, status, and, of course [racial] prejudices bear 
directly on what they consider news, and how they cover it.8

This suggests that the fear of crime, and quite specifically the fear of “Black” crime, propagated

by “White” reporters, is not outside their own real and imagined anxieties, fears and desires to

visualize the world in particular ways.

To begin with, we are immediately confronted with whether the fact that journalists,

editors, publishers, and owners of the press are anti-African because they are overwhelmingly

“White” and to a lesser degree male. Short of being irrelevant, to phrase the matter this way

misses the point of the complexity of “modem racism” and the equally sophisticated ways that

racism is reproduced through the press and its workers. Indeed, that the elite group, of which

journalists are a part, condone racism, and at times resist it, they do so from their own structural

and cultural locations of advantage.86 Whether an individual journalist is or is not racist

neglects that whether they support or oppose racism, liberal ideological assumptions often lead

to racist outcomes.87 It is therefore paradoxical, but not contradictory, that on the whole

journalists hold liberal views on various social matters; yet, they reproduce racism in their

practices.

Notwithstanding that there are some journalists who are in denial about their malicious

racism, this negation is encouraged since the totality of the environment makes such an

exposure unnecessary. Earl Ofari Hutchinson explains how liberal dispositions can be

consistent with racism within the newsroom and in representation itself:

The men and women who [demonize African men] aren’t evil or malicious.
Some consider themselves good liberals, sensitive to social causes and issues....
Some agree that they should hire more blacks (if they’re qualified, of course).
Some have black friends and acquaintances. They don’t deliberately slam black
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men. They don’t have to .. .Over time, the ancient racial stereotypes have been 
confirmed, validated, and depended until they have take on a life of their own. If 
editors constantly feature young black males as gang members or drug dealers 
and not as Rhodes, Merit, or National Science Foundation scholars because they 
believe they don’t exist, or don’t believe that they are capable of achieving those 
distinctions, then the news becomes a grim self-fulfilling prophecy.88

Ultimately though, “[w]hether racial stereotypes predominate because of benign neglect or

savage intent is irrelevant; the end result is the same”.89

Calling this paradoxical phenomena “meta-racism”, Joel Kovel (following Fanon

suggests) that the complexity of racism is that Europeans can enact racism in bad faith, because

the racism of the institutions that protects their privileges protects their “unconscious” racism.

Personal absolution from racism is possible, as Philomena Essed notes, because “White” racism

is embedded in everyday/everynight practices that are unacknowledged as problematic for racial

Others.90 In addition to this, Teun van Dijk notes that part of the everyday/night practices of

racism are everyday/night thought, speech, and discourses that reinforce bad faith toward world

majority people.91 Individual journalists may genuinely hold liberal views on various social

matters, yet the conservative racial and class inertia that defines the medium’s “denunciation

work”92 of world majority people, work to perpetuate racial myths.93 This, I would argue, is a

function of the culture of the newsroom and the culture of who is in the newsroom. The two are

conjoined because, as Caryl Rivers points out, decision-making in the newsroom is more than

professional judgment: it also stems from “an entire life-time [of] value judgments and

prejudices”.94

These value judgments and prejudices on race, crime and social reality are evident in the 

voices of some prominent journalists. Christie Blatchford of the Globe and Mail (formerly of 

the Toronto Sun and National Post) and Michael Valpy of the Globe and Mail maintain that
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they are not racist by identifying “who commits more crime”. Rhetorically they ask: if 

“Black” men commit more crime, is it wrong to make this known to the public? Given, as I 

have already argued in chapter 7, there is no empirical basis for this claim, its assumption 

amounts to peddling anti-African racism in badfaith.

Journalists such as Blatchford avail themselves of every opportunity (on a slow news 

day?) to make their point. For example, Blatchford took a reputed “wave” of swarmings as an 

opportunity to drive home the point in an article titled: “Facing the Truth: Fear has blocked 

honest discussion of who commits more crime in Metro”. This article contained the full 

compliment of offensive anti-African racist stereotypes: “young black males in their late teens 

and early 20’s”; “It is also honest to report that in Toronto, such swarmings.. .are a black 

phenomenon”. Importantly, characteristic of Nazi terminology that constructed Jews, Gypsies, 

Gays and Slavs as exterminable vermin, Blatchford echoes the ideology of extermination 

without compunction. Bringing Michael Moore’s parody of the knit capped “Black” male 

criminal to life, Blatchford reports: “Then, suddenly, the store was crawling with young black 

men in hoodies and tuques.. .They were as brazen as cockroaches” and “the black crowd/swarm 

problem has been real”. What is to be done with “cockroaches” hangs heavily in the air. But of 

one thing Blatchford is certain, the good people of Toronto can always count on the myth of the 

castrating “Black” mammy: “older black women, going home after a night of cleaning offices”, 

can "restore order” among rowdy “Black” youth on crowded buses, “merely by raising their 

voices”95 Blatchford again spared little effort and saved nothing for the imagination when 

describing a bank robbing duo (dubbed the “van bandits”) that killed a “White” female teller in 

Mississauga:
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They remain faceless black men, believed to be young by the way they move and by 
the timbre of their voices, who come well-disguised and leave behind little in the 
way of forensic evidence, who speak, when they shout out orders, with Jamaican 
accents. These tidbits, coupled with the fact that the stolen vans are usually taken 
or abandoned in the notorious Jane-Finch corridor in the northwest part of 
Toronto, an area of public housing high-rises and crime to match, lead police to 
believe the Van Bandits hail from the neighbourhood.96

Besides drawing attention to the sloth that passes for journalism, little can be said by way of

intelligence about Blatchford’s “forensic journalism”.

With the killing of Georgina Leimonis, Michael Valpy of the Globe and Mail, raised the

awesome and familiar specter of a Western civilization being swamped by a tide of violent

07predators, but this time from Jamaica: “barbarians are within the gate”, he claimed.

It was clear to Valpy that “on the issue of urban violence, there appears to be social disorder 

with a cultural element”.98 Calling on the empirics o f belief, Valpy was emboldened to be more 

specific:

Toronto has an empirical problem: a growing tendency toward random violent 
crime among young people, among young black people and particularly among 
young black people of Jamaican origin99.

As if that wasn’t enough of a racist self-indictment, Valpy lets slip the historical role of the press

in profiling Jamaicans as the poster-boys for crime, when he continued that “[t]he last time The

Globe and Mail said this, it was accused by a number of members of Toronto’s black

community of being racist. Let’s not squander time and effort going through that again”.100

Some, such as Peter Worthington of The Toronto Sun, have attempted to be more

sophisticated. He commented on the so-called “serious systemic problem” of “Black” crime by

asserting that Jamaicans commit more crime than other African Canadian communities. Less

pugnacious than Valpy, he charitably held that “Black people in general are innocent”.

However, in a sophisticated way that criminalizes Jamaicans while hiding that his real concern
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is with “White” victims of “Black crime” he hastens to add that “Those who do most of the 

shooting and committing of violent acts in Toronto have links or roots in Jamaica -  as have their 

victims”.101 Crocodile tears aside for African Canadian victims of violence by other African 

Canadians, The Toronto Sun, Globe and Mail, or Toronto Star have never spilled any tears 

when African men are gunned down by Toronto’s largely “White” police force. And when they 

feign concern, it is to exalt “Black on Black” crime, again focussing attention not on the causes 

of “street crime” -  poverty, blocked opportunity, denied equality of condition, substandard 

education, substandard housing, “White” racist economic and social closure -  but on “Black 

gangs” and the failure of the community and its leaders to halt the violence.

Barbara Amiel, Maclean’s columnist and wife of the disgraced former Hollinger Inc., 

director Conrad Black, who was turfed out by share-holders for misappropriation (a nice term 

for rich “White” people steal) of funds. Amiel, was one of the journalists who counted the 

minor disturbance on Yonge, that was in now way connected to a peaceful protest against the 

indefensible killing of Wade Lawson by a “White” Toronto police officer, as a “riot”. Throwing 

out the sop that

While the vast majority of blacks remain law-abiding and hardworking, little support is 
given to them by our politicians and intelligentsia. Worst of all are the black activists who 
insult the great majority of the black community by emphasizing the so-called 
“oppression” of those who take to criminal activities or vandalism.102

It matters little to Amiel that she is in no position to tell African Canadian people who their

community leaders are and to slander them by suggesting they are defending criminality. Amiel

suggests that African Canadian opposition to racism is race baiting and trouble-making since

'‘‘'they know Canadian society is not racist”103 (emphasis added). We encounter the “White”

empirics o f belief here. The editor of Maclean’s, blatantly fabricating history, couldn’t agree
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more: “Unlike the United States, Canada fortunately does not have a legacy of slavery, with 

entrenched black-white antagonism”.104 Since Amiel and those “White” Canadians not affected 

by do not see the consequences of their privileges for Others, she see a “parallel in the Nazis 

who exploited the very real problems in Germany to build up their power”105 to African 

Canadians who resist white supremacy. The prospect of a “Black” Third Reich in Canada 

seems a very real possibility to Amiel. Ironically, Amiel herself implies the necessity a “White” 

totalitarian regime like Germany’s to combat the “dying vision of a decayed and corrupt 

liberalism’s”106 that, for the past 30 years, “has sold blacks.. .the notion that nothing in life is 

their fault, and that they are entitled to vent their unhappiness by stealing or destroying what 

belongs to others”.107

For his part, Toronto Sun columnist, Bob MacDonald, lacked Worthington’s 

sophistication and stood in line with the genocidal allusion of Blatchford and Amiel. For him, 

the killing of Georgina Leimonis by Lawrence Brown was the result of a “.. .softened 

immigration Act in 1965 that opened Canada wide to the world”.108 For him it was inescapably 

lax immigration rules that allowed “a young man who had immigrated here as a youngster from 

Jamaica” to kill Leimonis’s. In view of the circumstances he felt it a pity that “[in] 1977, Prime 

Minister Pierre Trudeau [should have] engineered [the] removal of capital punishment”.109 

Given that numerous studies have demonstrated that in a racist society the death penalty is a 

weapon of genocide against world majority people,110 like the “cockroaches” that Christie 

Blatchford believes young African Canadian men to be, the image assassins have little difficulty 

using neo-Nazi language as long as African males are the target.

The dialectic of Malleus Maleficarum Afrieanus vs “due process” and protection of the 
“White” male “virtual” image
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Ishmael Reed argued that the pathologizing of African Americans has become big 

business in the US and that “[t]he only difference between “White” pathology and black

pathology is that “White” 

pathology is underreported”.111 

Involved in this pathologizing are 

qualitative strategies of 

JflfU jjff representation and the shear burden 

of such forms of representation 

Storv: Pane 4 codified in images and euphemisms 

that depict African men (and women, who are demonized in misogynistic terms) in pathologic 

situations. By such means, African men (and women) are held out to the public in ceremonies 

of degradation in which they are ritually destroyed in a process of character assassination.112 In 

this process of collective morally indignant condemnation, where the “destruction [of the 

denounced] is intended literally”,113 “the denounced person must be ritually separated from a 

place in the legitimate order, i.e., he (sic) must be defined as standing at a place opposed to it.

He (sic) must be placed ‘outside’; he must be made ‘strange’”.114

By presenting African men in a frame of crisis, dramatic violence, not only is their ritual 

destruction assured in this character assassination, it has vast implications for the administration

of justice, as well as negative social responses to 

their presence more generally in society. Ray
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representations of crime, the news media plays an 

important role in shaping the outcome of justice. Especially where the “White” news media
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have been active in crusading against particular types of crime and groups that presumable

commit more crime, they have “been credited with affecting enforcement, prosecution, and

sentencing policies”.115 Calling this the “echo effect”, Surette adds that

Following a media trial, the processing and disposition of similar but 
nonpublicized cases is influenced. Echo effects usually increase the punitiveness 
of the criminal justice system. The implication is that the media news can 
influence the disposition of a large number of cases, including ones that do not 
receive coverage.116

In Policing the Crisis, Stuart Hall et al., observe that the in reaction to the “mugging crisis”, 

judges in England determined their assessment of the gravity of “mugging” based on their 

references to accounts published in the press. In Canada, the Toronto press, through their 

editorial pages and over-reporting of the killings of Georgina Leimonis and constable Todd 

Bayliss, may not only have hardened the demand for punitive justice, it also influenced the 

government’s agenda on immigration. Political officials such as then Liberal minister of 

Immigration, Sergio Marchi, invoked media accounts of Jamaican criminals to justify bringing 

in harsher immigration policies.117 While taking the media account of “Black” crime as 

legitimate, Hamilton Wentworth Liberal MP, Jim Bryden, has said “there should be public 

debate over whether Jamaicans are more likely than others to be involved in violent crime”.118 

Based on the “echo effect”, that the court of public opinion should be populated with the 

empirical belief that African men commit more crime and European males commit fewer crime, 

the press plays a central role in not only pre-judicial publicity, but, equally important, in 

prejudicial* publicity.119

* Pre-judicial signals prior to trial, while prejudicial signals a bias based on stereotype.
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The press has made it a point to protect “White” masculinity from status degradation

by creating a category called “Black crime”, 

while simultaneously not naming and visualizing 

“White” crime” as an equally legitimate category 

for “status degradation”. This is not simply 

underreporting “White” crime; it is an act of 

prejudging “White” crime as less common, 

dangerous and influential. News casts and reports 

may describe the clothing of the perpetrator, as 

they did with the “White” man, Michael Brier, who murdered of Holly Jones (note how 

superfluous the racial identifier. But without it, what mental image would take its place?). 

Strategies of keeping whiteness unnamed are: “Police seek a man in a blue car”, “a man with 

long hair”, “a  man with dark clothing” etc. Jim Miller pointed out that Toronto’s three daily 

newspapers “mentioned either the race of the suspect or victim, and nearly 81 percent of the TV 

coverage did so also”.120 But, more to the point about “White” editors and journalists 

consciously make decisions in Bad Faith, as well as operating with subconscious desires to 

protect their own self-image as “White” men from moral degradation, Miller found that of 200 

newspaper stories in which the offender was a “White” male, “[ojnly two.. .mentioned [their] 

race or national origin”.121

In instances of “White-on-White” crime, where the perpetrator and victims are known to 

be “White”, for example: the on-going biker wars in Hamilton and Montreal between 1990 and 

2000; “White” mass murderers and rapists such as Clifford Olson and Paul Bernardo; or 

(“White”) youth “gangs” such as those that killed ‘Matti’ Baranovsky, “race”, ethnicity, and
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immigrant status are either ignored, or we are reminded that “race” is not involved in these 

crimes.122 Race is never not a part of reality, and by utilizing techniques such as failing to 

produce photographs that show “White” males doing the degrading “perp” walk, or, photos that 

depict them as “normal” people in happier times prior to their capture/convictions, the press 

permits the protection of their identities in a way that signals “due process”. Another, simpler 

way of protecting the “White” male image is not to show them at all. For example, when 

Michael Briere was arrested for killing Holly Jones, Toronto Police Chief Julian Fantino 

requested that the news media not publish any pictures of him on the grounds that the 

investigation was ongoing and it could “prejudice the outcome of their investigation”.123

Likewise, Thomas Hamilton, a “White” man, shot and killed 16 kindergartners and their

teacher in Dunblane Scotland in 1996. Demonstrating that 

decisions are made along racial lines, the Toronto press failed 

to publish any pictures of Hamilton being arrested -  thereby 

failing in the process to dramatize his degradation. Even 

People Weekly magazine in its multi-page April 1996 coverage 

of the mass murder failed to produce one image of degradation, 

and in fact only focussed on the victims and their families on 

the cover.124 Since violent crime is already pre-scripted to be 

k  Kilter Thomas Hamilton had used the the province of African Canadian males, the public is left to fill
u*hnnl's facilities for his hoys’ d u b s.

in the blank image with an a priori representation: an African male or at best suspended 

judgment for those who may not want to go down that path. One will often see the “White” 

heroes and victims rather than the “White” villain. And in instances involving narcotics and 

weapons seizures worth millions of dollars, instead of images depicting “degraded” “White”
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perpetrators, the public is instead presented with pictures advertising triumphant police 

officers standing over the contraband.

While race is ignored in representations of “White”

offenders, the identification of race and other signs indicating

that the offender is an African male are central to how the

press engages in pre-judicial and prejudicial publicity. It is

important to remember that the representation of African

Canadian men usually occur within a crisis framework.

Additionally, the race of African men is frequently hailed by

identifying the presence of blackness. Where an African perpetrator is concerned, the

superfluous peppering of codifiers such as “Jamaican accent”, “Black man”, “Black youth”,

play an important role in shaping public judgements. Significantly, attesting to the enduring

quality of this practice, a Filipino journalist commented, in 1967 that,

we notice that stories on the wire frequently read, ‘John Smith, a Negro, held up 
a bank; ‘Four Negro Youths attacked....’ But we know the United States is made 
up of many groups, yet we don’t see reports like ‘Frank Sinatra, an Italian....’ We 
cannot understand why there is always this emphasis on the word Negro. And 
we notice that it is not used in the casualty lists from Viet Nam. This type of 
identification helps to create an image of the Negro as a savage, violent man.
But there are many savage, violent men. Oswald was not identified as a “White” 
man.125

Hartmann and Husband noted that in the British press, race signified the racial Other, 

most notably the African racial Other. Where such identifications occurred, they also contained 

a violent or conflict word 30% of the time; coloured was combined with a restrictive word 21% 

of the time and conflict word 14% of the time; immigrant went with a restrictive word 12% of 

the time; and “Negro” went with violent words 16% of the time.126 But, racial appellations are

R eproduced  with perm ission of the copyright owner. Further reproduction prohibited without perm ission.



364
not always explicit. Sanford Sherizen points out that in its absence, “a code of racial 

designation served some of the same purpose”.127 Geographical spaces, in which working class 

African Canadians and immigrants reside, such as the “Jane-Finch corridor” or “the Jungle”, are 

sometimes used as racial cues to invoke the specter of young “Black” criminal.128 With more 

sophistication, blackness can be guiltily encoded in the phraseology of the “new” racism: 

“alleged drug dealer”, “animals”, “savages”, “car-jackers”, “known to police” or “thugs”.

Often, to ensure the “White” pronouncement of guilt and demand for punitive judgment, 

the press sometimes simply drops the “alleged” in front of the crime. This was notable when the 

Toronto Sun immediately sought to exonerate a “White” police officer, Rick Shank, the day 

after his second fatal shooting of an African Canadian man, Hugh Dawson. In the opening 

sentence to an article about Shank’s trial, titled “Dealer shot in car: Shank trial,” we are 

informed that “Crack dealer Hugh Dawson was fatally shot inside his car as he wrestled with

10QToronto drug cops Rick Shank and Rajeev Sukumaran, court heard yesterday”. By dropping 

the world “alleged” and dramatizing Dawson’s assassination by the police as a high-risk 

takedown, eyewitness accounts describing Dawson as having his hands on his steering wheel are 

ideologically barred from the realm of possibility. Given that Dawson was killed in a “drug 

bust”, it is equally important that neither the Globe, Star, nor Sun stated that the police neither 

found drugs or guns in Dawson’s car. Instead of assuming Dawson’s guilt and exonerating 

Shank, especially now given the scandal of corruption embroiling Toronto’s Drug Squad, the 

news media exercised critical judgment, both then and now, and ask: where is the gun and 

where are the drugs that ostensibly led Shank to kill Dawson?

Photographs, along with sensational texts, lay-out and location of a crime story, play a 

vital part in “Black” character assassinations and the assumption of “White” innocence. The
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nature of visual representation, in the case of the press still photography, communicates 

emotional meaning and reactions more immediately than text. In the context of the generating 

interest, photographs are the best means to dramatize and enliven an occurrence. The form of 

these representations indicates not only guilt or innocence, but also whether a perpetrator will be 

interpreted as human or inhuman. In examining whether televised news coverage of race and 

crime influences racism toward African Americans, Robert Entman suggested that disparities in 

visual representation and inclusion of an offender’s name influenced racist interpretations of 

crime. He found that Africans were named 49% of the time, while European Americans were 

named 65% of the time.130

The implication is that Africans are generic, nameless, and amorphous, while European

perpetrators are individuals who are not part of an
GUNFIRE IN NORTH YORK

amorphous mass. Entman also found that when 

photographed, African men were 52% less likely 

to be shown in motion, compared to 66% of 

images of European males. The implication 

Entman draws is that “[t]o show a person moving 

is to symbolize that person as a human being, to 

disclose something about his size, facial 

expressions, and other elements of his 

individuality”.131 Finally, Entman observed that 

African men were in 38% of the cases, compared to 18% of cases for European American men, 

shown being physically restrained by police. He observes that
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Symbolically being held suggests that the person in custody -  and perhaps the racial 
category of persons to which he belongs -  is dangerous. If blacks are 
significantly more likely to be shown in this manner, the message could be 
conveyed over repeated exposures that they are more menacing than Whites...132

The sum effect of differential representation, coupled with prior emphasis on “Black”

male criminality, generates two related consequences. First, it generates positive pre-judicial

publicity for “White” males collectively. Second, it sets a tone in the court of public opinion

that encourages the celebration of “Black” degradation and promotes a righteous demand for

greater punitive justice. Through the press, this anti-African prejudicial publicity, representing

a “publicly delivered curse,”133 is taken as a “White” public right/rite to hold African men out

for ritual destruction in order to maintain “White” collective cohesion and the positive integrity

of “White” masculine “self-presentation”. The implication is that African Canadians, offender

and non-offender alike, are imagined as involved in crime and are undeserving of the

presumption of innocence. Nowhere was this most explicit than with the Toronto Sun exhorted

authorities to “[f|ind these SOBs and get them off our streets. Now!”134 And, the infamous

headlines: “GOT HIM” and “TWO DOWN”135 not only harmed the presumption of innocence,

it was in essence saying African Canadian men have no innocence worthy of protection. Crime

after all is written on their bodies.
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White men have killed black for refusing to say, “Sir”: but it was the 
corroboration of their worth and their power that they wanted, and not the corpse, 
still less the staining of blood. When the black man’s mind is no longer 
controlled by the white man’s fantasies, a new balance or what may be described 
as an unprecedented inequality begins to make itself felt: for the white man no 
longer know who he is, whereas the black man knows them both. For if it is 
difficult to be released from the stigma of blackness, it is clearly at least equally 
difficult to surmount the delusion of whiteness. And as the black glories in his 
newfound color, which is his [sic]at last, and asserts, not always with the very 
greatest politeness, the unanswerable validity and power of his being -  even in 
the shadow of death -  the white is very often affronted and veiy often made 
afraid. He has his reasons, after all, not only for being weary of the entire 
concept of color, but fearful as to what may be made of this concept once it has 
fallen, as it were, into the wrong hands.1

For Europe, for ourselves, and for humanity, comrades, we must turn over a new 
leaf, we must work out new concepts, and try to set afoot a new man (sic).2

Conclusion

Luta Continua * ad Hominii The burden of “Black” beings in a
“White” world

Blackness/whiteness, crime and Folk Devils

The constant strivings for gain, power and status in Gesellschaft demands the production 

of enemies upon whom can be projected the effects of class tension and “social closures” that 

arise from the gap between unequal conditions and opportunity and limited achievement. In the 

context of European culture, the selection of Folk Devils is not arbitrary. They cannot be 

arbitrary, because given that the Folk Devil is a functional necessity toward the maintenance of 

collective identity among competing members of the European “hetero-dominant” Gesellschaft, 

it must be a Folk Devil whose image is collectively shared and understood by all members of 

that cultural complex. In short, Folk Devils are able to function in “moral panics” because they

* This revolutionary phrase was created by Eduardo Mondlane, Mozambican anti-colonial national hero.
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have specific and unique histories pertinent to their axiological, cognitive and psychological 

function. Gesellschaft has become definitive of Western European culture over the last two 

millennia. Premised on psychic splitting, it also carries deep within it the assumptions of white 

superiority that began almost 3500 years with the emergence of the Aryans from the steppes of 

Eurasia into Indian sub-continent, the “Middle East” and North Africa. Because of this 

longevity, white supremacist Gesellschaft chooses as its preeminent social scapegoat the African 

males, not simply because they are marginalized by the competitive structure of Eurocentric 

society, but because the west’s unique psycho-history of latent anti-African racism, anti

blackness and white superiority, predetermine an a priori dehumanized of Africans and a 

valorization of the European image.

So then, if social danger is to be seen and felt, and so produce the effect of social 

solidarity, that danger must be brought into existence against an embodied force whose negative 

image communicates the stigma of negation. In the Western, and Indo-European imagination 

by extension, no being has for so long, and so uniquely denoted a ontological threat to whiteness 

and the Eurocentric socio-cultural order than the African male. It is not the case that African 

men are committed to the destruction of the Eurocentric, patriarchal and capitalist Gesellschaft, 

they too wish to share in the bounty of a capitalist imperialist society. Yet, whether they are 

upper middle class or underclass, the fact is that White racism dehumanizes their image and 

being at every turn. In essence, the “virtual” and “actual” identities of African men are 

conflated and reduced to the totality of the sign of blackness. It is the outsidemess of African 

men, enforced by the image of danger and pollution that they represent to white supremacist 

society that constructs them as dangerous. African men, therefore, enter an a priori framework 

of objectification and “thingification” that is a fact of European historicization: the fact of
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blackness.3 But in addition to this historical fact of transhistoriocity, the “thingification” of 

African men is systematized and institutionalized in the thought and behaviour of Europeans. It 

is by these means, latent and manifest, historical and temporal, that African men are accorded 

the “virtual” and assumed “actual” identity of the archetypical criminal.

It is important to understand in white supremacist societies that the African male is

imagined as embodying the negative connotation of blackness denoted in the European

imagination. Noel Manganyi points that in this ontological pathology, the “Black” body is

invented in a deformed manner to exist for the glory of the “White” body:

In the colonial and following situations of black-white interaction, the black body has 
become the repository of and target for all the bad objects in the collective psyche of the 
West -  the stereotype for everything from dirt to evil. The sociological schema of the 
victim of racism has been made available for the adaptive resolution of the alienation of 
the racist from his own body.4

This convergence between blackness and “Black” men, and the related process of the

transference of the primary symbol of blackness into a secondary and animate symbolic

representation, converges and transfers the meaning of blackness. Implicating these processes,

Dubois commenting on the criminalization of Jack Johnson, explained that “It all comes down,

then, after all to this unforgiveable blackness”.5 Because of what blackness denotes, and

because this connotation determines the public image of African men, deviance is presumed to

be a functional aspect of his being. The implication is that his presence animates the construct

of “street” crime, thereby signalling a mutual and associated danger in which African are

imagined to criminalize whatever space their bodies inhabit. African men by such means are

constituted as “phobogenic” objects that threaten and endanger from the vantage point of the

“White” ontological field of racial visibility. It can be said that blackness exists on a negative
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continuum, and at each terminus the representation of African men is either negative- 

negative (i.e., the criminal) or positive-negative (i.e., athletes and entertainers):

Offenders Non-offenders

  +

blackness = negative continuum

The image of “street” crime, a “black” place of “black” deeds, thus carries with it an a priori 

interpretive framework taken from European culture that locates the “black” body as the 

penultimate locus of social endangerment. The image of the archetypal offender, implicit in the 

archetype of “crime” is imagined as a thuggish feral African Canadian male. Most principally, 

those that are Jamaican bom, who, hiding in the shadows of the “concrete jungle”, prey on 

unwitting European suburbanites who risk life and limb to work and play in the city -  the 

concrete jungle. There is an unshakable convergence in the social and cultural consciousness of 

a Eurocentric and white supremacist Gesellschaft between “crime” typified by violence, and 

“race” typified by “non-whiteness” that is located in and on the bodies of African men.

This convergence and transference of blackness is reproduced in the tangible evidence of 

racist assumptions held by law enforcement officers and the legal apparatus. Livy Visano 

provides data which indicate that there exists “A policing strategy that regards Blacks as 

intrinsically criminal and a potential threat to law and order paves the way for even greater 

police over-reaction”.6 The consequences are not infrequently deadly. Not only are African 

people more routinely shot and killed by law enforcers, but, compared to Europeans, they are 

disproportionately targeted for search and seizures and arrests by police (often accompanying 

the excuse of mistaken identity). This accounts for higher arrest rates that are a function of what
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is now referred to as “racial profiling”. Visano points to studies in Canada, the United 

Kingdom and the United States that detail both the grave disparities in the entire structure of the 

criminal justice/legal system with respect to the racial implications of crime and punishment as 

well as the disproportionate incarceration rates of men of African descent in Canada and the 

United States.7 Ironically, what these studies and others either explicitly state or suggest is that 

the crimes for which African men are disproportionately punished are paradoxically crimes 

disproportionately committed by European Americans and Canadians. The drug trade for 

instance, largely associated with young males of African descent is a “White” male dominated 

industry. This indicates that in fact and fiction, the image and bodies of African men are a 

property that is subsidizing the income, freedoms, and self-image of “White” people. Because 

“crime” is ‘blackened up’, it is hard to see that “The majority of violent crime against whites are 

committed by other whites, and in most cases not on media dubbed ‘crime-scarred’ ghetto 

streets but out in pristine suburbia”8 This points to the unforgivableness of blackness and the 

awesome power of “White” self-delusion and political expedience in maintaining the myth of 

the “Black” criminal. Now, this all does not suggest that some “Black” men are not involved in 

crime. Some are, and in fact, like “White” offenders whose propinquity to other “Whites” 

increases the likelihood of “White-on-White crime”. Factually, “Black” men are more likely to 

be the victims of crimes, as well as disproportionate offenders in interpersonal crime: they in 

essence tend, by virtue of networks and social propinquity each others victims. This 

contextualization of race and crime suggests the popular image of the “Black” predator hunting 

“White” people is not only mythological, but that its perpetuation owes its psychology to the 

production of demons that moderate the anxieties of capitalism and “White” inter-tribal class 

conflicts.
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In order to explain how “crime” equals the presence of blackness and the absence of 

whiteness, and to explain how by definition “race” is synonymous with Africans and not 

Europeans, it is essential to articulate and examine the component parts of white supremacist 

capitalist culture and its mechanics. To this end, I have focused on the negative image 

construction of African men as an a priori latent and trans-historical negative force in European 

psycho-history. My contention is that where, when, and how African males enter the field of 

European visibility it is a field of visibility that is “racially saturated”9 with a priori 

codifications. He enters as a psychic force that is disfigured and disfiguring by “the fact of 

blackness”. Against the best wishes of African men, their “virtual” bodies swim in an 

unforgiving and unforgivable sea of blackness deep in the recesses of the European imagination, 

and are not to be forgiven for what they have been made to represent -  blackness itself.

And, as blackness is not to be forgiven, by extension, where, when, and how European males 

enter, they do so in a world of their culture’s making and in which whiteness exonerates the 

collective identity of those who are European from any collective stigmatization.

The convergence and transference of the primary symbol of Whiteness into its secondary 

animation of “White” identity, constitutes an eternal realm of “forgivableness” in the 

presentation of the “White” public image. Counter to blackness, whiteness exists on a positive 

continuum along which the terminus of each point is marked by negative (ie., criminal) or 

positive (ie., scientist, capitalist) representations:

Offenders Non-offenders

 +

_______ whiteness = positive continuum_______
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Paradoxical though it may be to those who are not part of the European cultural dynamic, 

unsavoury characters such as Al Capone, Bugsy Siegel, Bonnie and Clyde, Jesse James and 

Butch Cassidy and the Sundance Kid are regaled in “White” folklore as heroes of sorts. In 

essence, because of the positive construction of whiteness, its associated property rights (de 

facto and de jure), and active strategies that protect the image of Europeans, European men may 

commit crimes, but “White” men are not collectively criminalized. Anything else would be 

self-negating since whiteness does not represent danger to itself. I argue that no matter the 

demonization of individual “White” offenders in the news media, the white supremacist context 

that protects the “White” collective image and militates against extrapolating this degradation to 

the “White” collective. Further, because one of the central aspects to the power of whiteness is 

that the collective image of Europeans must not be subject to public “ceremonies of 

degradation,”10 media exposure must never reduce the totality of the “White” racial subject to 

the sign of degradation. As Farmanfarmaian points out, “White” rules of representation prohibit 

the collective depiction of “White” men “in a state of degradation”.11 

Toward an African ontology

On a return trip from Jamaica in 1994, Boyce, a fellow traveler, asked me if I could help 

him fill out his immigration card. He had never traveled abroad, he told me, and so was not 

familiar with this kind of paper work. I offered my pen, but he kindly refused and asked if I 

wouldn’t be so kind as to fill in the document for him. At length I had to ask him the purpose of 

his travel to Canada. Family? Vacation? Or Business? Farmwork, he said. I felt for him. As a 

news producer and talk show host at York University’s radio station, I had done a program on 

Jamaican farm workers. Through my “journalism work” as a news producer at York 

University’s CHRY radio station and discussions with my uncles, I learned about the hard work,
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the long hours, the separation from family, the boredom and the monotony of farm work. I 

wondered whether Boyce was illiterate, terrified by the imposing power of the little piece of 

paper with the Canadian government’s seal, or fearful and uncertain of what lay ahead of him. 

Ever the sociologist, I engaged him about his life in Jamaica, his family, his aspirations, his 

hopes, his dreams. They were those of a humble man: take care of his family and to escape the 

poverty and idleness that was swallowing his friends in Jamaica. “Is Canada cold?” he asked. 

And answering his own question he said he’s heard that it is. I confirmed for him that it was 

very cold in the winter. “Are you ready for that, man?” I asked. He replied in Jamaican, “Since 

slavery days we a long-time suffera”. And with triumph, rather than resignation, he concluded 

messianically, supposing that better days were to come, “‘Black’ people nose a fe run” 

(translation: “Black people’s noses have to run”).

The idea that African people must suffer and struggle was not resignation. It reflects the 

pursuit and apprehension of a robbed humanity, and demands for an explanation for the causes 

and conditions of its denial. Some taking the theological approach have asked “is god a White 

racist?” without coming close to the appropriate answer because they begin with the faulty 

assumption that “God” is “White”. Others, such as Frantz Fanon, John Henrik Clarke and any 

number of contemporary African Centered philosophers in the diaspora, taking approaches 

grounded in the analysis of historical, material, and psychological reality are able to capture the 

deeply existential nature of the demand and pursuit for an affirmative African ontology. At the 

heart is the essential quest for humanity: to “God” in essence in an African image. In the 

schemata of the “White” world, a world cleaved by the appropriate order of dominance: 

lightness/darkness, white/black, truth/lie and male/female, blackness stands for all that is odious 

and unspeakable in the “White” self. African people represent the incarnation of those negative
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parts of the “White” cultural personality that is experienced as alien, hostile and therefore 

punishable. How can one appropriately be human without history and how can one experience 

the fullness of that humanity when one must continually struggle against negation?

In the final analysis, these are the questions that circulate below the primary motivation 

to debunk the mythology of “Black crime”. The purpose is not simply expose this ideology 

fraudulent, it is equally to expose those who propagate it, benefit from it and in relation to these 

the cultural logic that creates it as a means to reinforce “White” ontology. To restore African 

humanity one must excavate deeply into one’s self and at this first level one is saved already by 

the recognition that there is a self to save and that it is worthy of saving. Thus, to cut through 

Europe’s “spontaneous philosophies”12 that masquerade as universal reason while disguising 

their actual “White” cultural specificity is to engage the politics of liberation. By “compiling an 

inventory” of one’s history, the distinctiveness and the uniqueness of the African experience, the 

African personality can cut through the lies European culture propagates about African people. 

The can be no more genuflection to the alter of the “White man’s” superiority, as even the lies 

that Europeans tell African people about the universal greatness of European culture will be 

distrusted and held in disrepute. Following John Henrik Clarke’s observation that “in the 15th 

and 16th century Europeans not only colonized most of the world, they colonized information 

about the world... [and].. .developed monopoly control over concepts and images,”13 Marimba 

Ani adds that,

Europeans are successful in their efforts to economically and politically control 
others, because culturally they are able to force us to assimilate their definition of 
our inferiority into our own self-image, while at the same time gaining support 
for their image of themselves as superior -  again the dialectic.14
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The observations of Clarke, Ani and other’s like of Fanon, reaffirm the ancient Egyptian 

injunction “Man, Know Thyself’. To cry out as did Marcus Garvey that “I am a man (sic) and 

demand a man’s (sic) chance and treatment in this world” was only possible to the extent that 

Garvey reclaimed his African humanness through a commitment to self-knowledge. “But,” as 

Charles Ephraim comments, “self-knowledge is impossible without a full understanding of our 

heritage, a sense of where we have been, of how we arrived at our present state in the world, and 

where, all things considered, we wish to go.”15

In his own way, Boyce, my travel companion had a profound sense of self-knowledge. 

He had the recognition that struggle for survival is a fundamental part of our reality as African 

people. Struggle defined us and gave us meaning in life. Boyce taught me a lesson: when I 

look at the criminalization of African males, in Canadian society and its institutions, struggle to 

define our reality, and our image for ourselves is something we cannot shy from. This is not a 

struggle to change the “White man’s” image of African people. Their own radical elements 

have failed to convince them of this error for the simple fact that the identity of the “"White” 

tribe depends on it:

.. .the full emancipation of Blacks in a white-dominated world mean an absolute 
negation of white people’s false sense of racial superiority. And this would be 
literally fatal for them since their ultimate significance, their glorified superior 
selfhood, is grounded in the putative inferiority of black people.16

I have found this ontological dependence on the negation of blackness expresses itself early in

the life of “White” children,17 It expresses itself in the questions of the innocent, which, I have

had only from European children, generally no older than six years of age. I was once asked by

a cute little European Canadian girl of about five or six years old: “why are you burnt?” Some,

feeling less secure in their power will ask their red faced fathers or mothers “why is he dirty?”
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The reply, half-apologetic, yet seeking affirmation whether the response is correct, is “that’s 

the way God made some us, sweetie”. Unmoved, I do not act in recognition of the question or 

the response. It is not my responsibility. But, there are times when the innocence of children 

reveals the evil of their culture’s intentions toward African people. Once, when taking my elder 

cousin, who is a bearded wheelchair, bound older man to the shopping mall, a “White” male 

child about five years old stopped, pointed and said smiling to his father “Dad, he looks like a 

monkey”. As recently, as the writing of this dissertation over the summer of 2004, again, a 

“White” male child about four years old, entering the shower with his father saw me and 

exclaimed loudly with disdain: “Eeew!! A Black guy”. In both instances, the fathers made no 

effort to correct or discipline their sons. They were only reinforcing what European culture, 

through its various mediums had already taught them as “White” males: their personalities and 

identities are twinned with the negation of the “Black” other.

These examples pose a problem for African ontology insofar as the definitions they

create for the material and ontological aggrandizement of Europeans are accepted. To accept

these definitions is to actively commit spiritual suicide. To pursue a European aesthetic and

ontology that is structurally unattainable to the African person, is to experience the African body

as alien.18 Fanon notes that the negative image of the African exists and is created as a mirror

for the ontology of the “White” self, and it is as such poisonous to African people:

In a white world the man of color encounters difficulties in the development of 
his bodily schema. Consciousness o f the body is solely a negating activity. It is 
a third-person consciousness. The body is surrounded by an atmosphere of 
certain uncertainty [italics added].19

The children that “hail” my blackness are innocents in a guilty culture, and in time, they too will

continue their culture’s work as long as their ontology is pathologically anti-African dependent.
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Can European ontology change its existential formula? The reality is that Europeans, as a 

cultural entity, have too much wrapped up economically, materially, and psychologically in the 

domination of African people to change any time soon. The burden of “Black” beings in a 

“White” world is not that being “black” is a burden, as it is mistakenly phrased; it is that the 

burden of African people is to create an aesthetic and ontology that validates our humanity 

humanity. If this sounds suspiciously like a promotion of hatred-in-kind, it is a mistaken 

assumption possibly arrived at because a reciprocal negation of the European is not central or 

essential to an African ontology. Hatred is certainly a human emotion that cannot be denied its 

therapeutic value. If one is the oppressed, the sense of satisfaction that hatred produces is 

positively, in a pathological way, delightful. It is however a trap because it does not renounce 

the centrality of the oppressor to one’s identity. The struggle of African people is to renounce 

and kill the “White” god in our heads, trample on his assumptions, imagery and symbols, while 

restoring our humanity. Not, paradoxically by means of hatred and war that will keep us 

centered on the “White” man, but by a process of self-awareness and clear analysis that 

elaborates our meaning for Europeans and demystifies the fact that so long as Europeans exist 

by virtue of their dependence on African negation, they have declared war without end on 

African people. African people, as Fanon admonishes, must fashion a new aesthetic, essentially 

a new humanity, whose existence will not depend on reference to the European.

The world as it presents itself through the articulations of European culture must be 

questioned and where fantasy presents itself, as most of it is, must be rejected in the pursuit of 

restoring a healthy African humanity. Distrust, skepticism and generally a “healthy” cultural 

paranoia, toward all “White” institutions, and indeed, “suspicion toward the motives of every 

white man...[but]... at the same time never allowing] this suspicion to impair... [our].. .grasp of
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reality”20 are critical aspects to this ontological restoration. A healthy suspicion will guard

against the violations of “White” ontological predators while permitting a critical but respectful

space for engaging with well-meaning and non-racist European people. This approach has

particular resonance for me as an African man who is partnered and fathered children with a

European woman. To my mind, to love one European presents no automatic requirement to let

one’s guard down. The whiteness of my partner does not change that a sound appraisal of

history and the contributions of African people to it, generates the awareness that interactions

with Europeans are potentially dangerous interactions, and, this history must never be forgotten.

As Greer and Cobbs point out in Black Rage,

Black men [sic] have stood so long in such a peculiar jeopardy.. .that a black 
norm has developed -  a suspiciousness of one’s environment which is necessary 
for survival. Black people, to a degree that approaches paranoia, must be ever 
alert to danger from their white fellow citizens.21

That “White” people cannot be trusted not to harm us, even sometimes when they mean well, is

a truth that fully appreciates Europe’s declaration of war on Africa and its people’s. Where

African people are concerned, the only “racial burden” Europeans have and ever will, is to

change this history, themselves, thus the conditions that make African paranoia a self-

preservation technique.

Not waiting for European’s to change themselves and their behaviour toward African

people, freedom through, questioning and pursuit of the truth, ruthless, if need be, is our

ultimately goal. “It is a very different matter” James Baldwin notes,

and results in a very different intelligence, to grow up under the necessity of 
questioning everything -  everything, from the question of one’s identity to the 
literal, brutal question of how to save one’s live in order to begin to live it.
White children, in the main, and whether they are rich or poor, grow up with a 
grasp of reality so feeble that they can very accurately be described as deluded -  
about themselves and the world they live in. White people have managed to get
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through entire lifetimes in this euphoric state, but black people have not bee n so 
lucky: a black man who sees the world the way John Wayne, for example, sees it 
would not be an eccentric patriot, but a raving maniac. The reason for this, at 
bottom, is that the doctrine of white supremacy, which still controls most white 
people, is itself delusion: but to be bom black in America is an immediate, mortal 
challenge. People who cling to their delusions find it difficult, if  not impossible, 
to learn anything worth learning: a people under the necessity of creating 
themselves must examine everything, and soak up learning the way the roots of a 
tree soak up water. A people still held in bondage must believe that Ye shall 
know the truth, and the truth shall make ye free, [italics added]22

Baldwin adds that in the process of learning the truth about themselves in the process of

existential rescue, “what black people are also learning as they leam is the truth about white

people: and that’s the rub.. .The truth that frees black people will also free white people, but this

is a truth which white people find difficult to swallow” 23

I have suggested throughout this work that African people are confronting logic and

assumptions about their being that are deeply rooted in the cultural memory of European

culture. By the manner in which African people exist in European cultural ontology, the

African gives the European meaning by the dependence Europeans have in defining their

cultural identity vis-a-vis a negated bIack/“Black” other. This genealogy of cultural

consciousness and collective cultural unconscious have a force and depth, that no matter the

laws demanding that Europeans treat others with equality and fairness, will founder. Given that

after all, the concepts of “equality” and “fairness” arose alongside African enslavement,

capitalismJGesellschaft, the genocide of Indigenous peoples and European global colonialism

and imperialism, when not the root of the problem, do not offer solutions for white supremacy

or the problem of the burden of “Black” beings either.

What I have suggested in this dissertation is that African people are dealing with the

problematic of “White” ontology, which is recognition that the European cultural personality
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has a unique dependence on the material and psychic negation of African people for its

existence. The criminalization of African men is but part of the larger historical drama of

Europe’s pathological dependence on the negation of blackness and African people. This

dependence on black and African negation means that aggression and fear of difference are

determinative of the Europe’s inherent dominative mode toward African and other world

majority peoples. The dependence on binaries is a cultural continuous trait rooted in the Asili of

European culture. Marimba Ani succinctly outlines the Western Manichean ontological process

that I elaborated in my discussion of “hetero-dominance” and Gesellschaft in the following way,

...the process begins with the embryonic European (Indo-European) self, which 
fears all difference. This fear is translated into an epistemological paradigm by 
the archaic European (Greek) where the self/other opposition becomes 
paramount. Then in Medieval and Renaissance Europe the perceived self is 
expanded, so that the continuance of the culture may be assured (the asili 
fulfilled), otherwise it would self-destruct. Therefore, aggression against 
“cultural others” becomes a necessity.24

The key element in this historiography of European ontology is that it elaborates a complex 

inventory of interlayering dialectics that indissoluably link European ontology with the negation 

of blackness and the African personality (in terms of the ideology of racism, this process 

integrates other racial groups between the principal black/white polarity) with social practices of 

internal and external “White” social group domination.

In the context of a cultural personality whose ontology functions between the essential 

negation of an Other and which esteems individualism as the most sanctified expression of that 

being, unless the aggression, distrust and selfishness this breeds does not function as an auto

immune disease, a “social contract” of sorts must arise to mitigate this internally destructive 

ontology and the behaviour that it legitimates. In a culture in which self-love cannot exist
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without a hate-object, Folk Devils disguise and hide the grotesque pathology of European

ontology. With characteristic candor, James Baldwin thus notes:

.. .failure of the private life has always had the most devastating effect on black-white 
relations. If Americans were not so terrified of their private selves, they would never have 
needed to invent and could never have become so dependent on what they still call “the 
Negro problem”. This problem, which they invented in order to safeguard their purity, 
has made of them criminals and monsters, and it is destroying them; and this not from 
anything blacks may or may not be doing but because of the role a guilty and constricted 
white imagination has to blacks. That the scapegoat pays for the sins of others is well 
known, but this is only legend, and a revealing one at that. In fact, however the scapegoat 
may be made to suffer, his suffering cannot purify the sinner; it merely incriminates him 
the more, and it seals his damnation. The scapegoat, eventually, is released, to death: his 
murderer continues to live. The suffering of the scapegoat has resulted in seas of blood, 
and yet not one sinner has been saved, or changed, or changed, by this despairing ritual.
Sin has merely been added to sin, and guilt piled upon guilt. In the private chambers of 
the soul, the guilty party is identified, and the accusing finger, there, is not legend, but 
consequence, not fantasy, but the truth.25

By way of a tortured logic that must be constantly worked on by the ideologues of the culture

(academics, journalists, novelists and playwrights and scientists) Folk Devils must be

continually invoked. The functional correlate of this self/other dialectic is that the

existence of Africans and people of color helps to assure the “constructive” 
solidarity of Western Europeans. As long as they have “nonwhite” peoples to 
conquer (like having animals to kill), to subjugate, enslave, colonize, and exploit 
(morally acceptable behavior), it will lessen the chances of their attempting to do 
so within the Western European community (immoral behavior).26

European racism and the attendant dialectic of Malleus Maleficarum Africanus and

“White” humanity, does not arise from the a morality of economics alone, and so, the solution

to the problem of the existential burden of “Black” beings in a “White” world will not be

resolved by greater economic access, as it will not also be solved by an appeal to reason. The

economic processes that have exploited African people in the Americas cannot now be regarded

as an instrument for the recovery of African humanity. Creating the grounds for material

equality will only exacerbate the problem. Indeed, by appealing to inner fantasies of racial
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superiority and the insecurities that lie at its heart, the material realm is drawn into the 

“White” fantasy structure of racial domination. The intensification of capital accumulation in 

the face of falling profits within the framework of globalization means that racial conflicts will 

increase no matter what the Charter of Rights says. Dubois pointed out that the problem of the 

20th century is that of the colour line. The truth is that the colour line, from the inception of 

“White” people’s confrontation with “Black” people close to 3500 years, has always been a 

problem. Given that the ‘age of rights’ stand at odds with the assumed rights and privileges that 

Europeans and their colonies believe is theirs, confronted by dwindling resources, weapons of 

mass destruction and planetary destruction, if the past 3500 years are any indication, “White” 

racism will take on Armageddon-like qualities.

Barring a major cultural paradigm shift, in which European radical and rebellious “race 

traitors” destroy the old ethic and create a new Asili, nothing in the way of representation of 

African people and other racialized groups will change. Nor equally, will European behaviour 

toward the earth change. Indeed, I believe that confronted not only with economic competition 

(internationally and locally), but also by anxieties over their declining population,27 “White” 

racism will assert itself in the form of an increases in: extra-ordinarily high rates of African 

Canadian and First Nation economic and political marginalization, hate-crimes, “White” police 

officers shooting world majority Canadians, and the deepening of empirics o f belief In inherent 

“Black” male criminality. All these will continue as long as the material conditions that sustain 

it are reinforced by the dialectical needs of “White” ontology.

What is to be done?

Faced with the complex problems I have outlined in this thesis, I have no optimistic 

suggestions that will end the criminalization of African Canadian men and the costs and
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challenges it presents. It is obvious, as Paul Hartmann and Charles Husband suggest, the 

“White” mainstream news media have a moral responsibility to resist the temptation to pander 

to white supremacist psycho-economic anxieties by not focusing attention on race within the 

context of crime:

Some changes in practice would seem, however, to be relatively simple to 
achieve. The unnecessary racial identification of individuals which is still 
widespread could and should be stopped. There are few instances where such 
identification is justified and frequently this practice is conducive to sustaining 
dangerous racial stereotypes.28

Since racist news coverage “could” be stopped, and since it is known that it “should” be stopped

and has not, means that it continues because sustaining racial stereotypes dangerous to world

majority Canadians, African Canadians in particular, and beneficial to European Canadians are

precisely their function. This is not nihilism, but an honest appraisal of European behaviour and

its connection to ontological dialectic of anti-African and other racist imagery.

Struggle, as my traveling companion Boyce suggested, is an essential feature of African

existence. Frederick Douglass would have concurred. He said,

If there is no struggle there is no progress. Those who propose to favour freedom 
and yet depreciate agitation are men who want crops without ploughing the 
ground. They want rain without thunder and lightning. They want the oceans 
majestic waves without the awful roar of its waters

I recommend therefore, the establishment of an institute specific to the study of the African

Canadian image in the news media, society and European culture. Let it be called, say, The

Institute for the Study of the African Image (ASAI). Its mandate would be to promote research

of the African image toward knowledge and social and corporate policy implications. The

Institute will provide African activist/intellectuals of various disciplines with a creative and

supportive atmosphere in which to engage social change-based research. The institute will
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conduct research into how African imagery and blackness are utilized in European culture’s 

arts, commerce, thought, science/medicine and religion around the world.

Based on clearly outlined criteria for non-anti-African racist discourse and 

representation, the institute will produce annual analyses of “White” news media represents 

people of African descent. In addition to this critique and the policy recommendations that 

come out of it, the Institute will also report on the hiring practices, promotion and retention of 

African Canadian journalists. Particular attention at the Institute should be paid to the 

publications, statements and press releases of “primary definers” such as the police and 

politicians that would also result in an annual report with recommendations.

The Institute will be founded on African Centered principles that reflect the Nguzo Saba 

adapted by Maulana Karenga.

I. UMOJA (UNITY) (oo-MOE-jah) - To strive for and maintain unity in the family, 
community, nation and race.

II. KUJICHAGULIA (SELF DETERMINATION) (koo-jee-cha-goo-LEE-ah) - To define 
ourselves, name ourselves, create for ourselves and speak for ourselves.

III. UJIMA (COLLECTIVE WORK AND RESPONSIBILITY) (oo-JEE-mah) - To build 
and maintain our community together and to make our brothers' and sisters' problems our 
problems and to solve them together.

IV. UJAMAA (COOPERATIVE ECONOMICS) (oo-JAH-mah) - To build and maintain our 
own stores, shops and other businesses and to profit together from them.

V. NLA (PURPOSE) (nee-AH) - To make as our collective vocation the building and 
developing of our community in order to restore our people to their traditional greatness.

VI. KUUMBA (CREATIVITY) (koo-OOM-bah) - To do always as much as we can, in the 
way that we can, in order to leave our community more beautiful and beneficial than 
when we inherited it.

VII. IMANI (FAITH) (ee-MAH-nee) - To believe with all our hearts in our parents, our 
teachers, our leaders, our people and the righteousness and victory of our 
struggle.

In addition to the Kwanzaa principles, the Institute will be governed by the African community 

whom it is intended to serve. African Centered Elders from the community who have 

distinguished themselves in struggle and institution building will play prominent roles in
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guiding the Institute. Financial support should come from various high profile sources. All 

three levels of government need to be supporters and members of the organization. This 

involvement must be collectively based on the government’s recognition that anti-African 

imagery violates the rights and well-being of African Canadian people guaranteed all Canadians 

in the Canadian Charter of Rights and Freedom and must so be stopped and effectively 

monitored. The news media itself, and the corporations that own them, must take responsibility 

for the propagation of imagery deleterious to the material and mental and physical well-being of 

African Canadians. They should provide financial support, as well as membership to the 

governance structure of the Institutes Board. The Institute for the Study of the African Image 

will place high priority on quality research whose pedagogical and policy implications will be 

shared with broad range of institutions (all levels of government, correctional services, 

hospitals, NGO’s, religious institutions, schools [including colleges and universities]) 

committed to anti-racism, the deepening of democracy, social justice and respect of African 

people.
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