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extra-European colonization was to bring into existence the new SOCIOpo-
litical structures of today’s Caribbean. In turn, these structures were to be
themselves founding, both to the world system in which we now find our-
selves and to the single history within whose dynamic we all now live. At
the same time, as both Foucault and Pandian show, the degodding of
being, the institution of the post-1943 Caribbean politics and the initia-
tion of modernity, were themselves to be inseparable from the invention
both of Man and of its human Others, first that of the indio/negro com-
plex, later, that of the nigger/native complex.”

The major point is that if Latin Christian Europe secularized itself in
the 15th and 16th centuries, as the West, eventually secularizing all
human models of being and behaving, it was to do so in the transumed
specific terms of its own “local culture.” This is nowhere more evident
than by the term “secular” itself. For as will be noted, I have used the term
secular several times here and used it interchangeably, with the term
degodding. The term “secular,” as given in the Oxford English Dictionary
(0.E.D.) is a meaning specific to the religio-cultural field of Judaeo-Chris-
tianity, and therefore, to its behavior-motivating Grand Narrative of
Emancipation (Lyotard, 1989), based on the explanatory schema of
enslavement to Original Sin/Emancipation from Original Sin through
the-mediation-of-baptism, and of behaviours oriented toward the goal of
Spiritual Redemption. The 0.E.D. gives the etymology of the English
word “secular” as coming from the Latin term saecularis, that is, from the
adjective correlated with the noun sacculum which means “generation,
age” and more generally the “World” as opposed to the “Church’(0.E.D.
1971, p.365). By the nature of our shared response to the meaning of the
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tion. However, within the shared field of our mutual understanding, the
expression itself, i.e., culture systemic categories, cannot help but strike a
jarring note. In that given the acultural premise on which our present
shared mode of comprehension s based, i. e., the premise, specific to our

ture, that we are not in a culture at all,
ity (Legesse, 1973, p.274) is reality-in-itself, the term “culture-systemic
categories” cannot be “heard” or normally understood to make sense for
us within the Focauldian “regime of truth” of our present order of knowl-
edge and its disciplinary paradigms. At the same time, because our pre-
sent episteme or order of knowledge elaborates itself on the basis of a
now purely biological description of the human, in whose terms, man
had been invented in its second form, on the model of a “natural organ-
ism” (Foucault, 1973, pp-310, 351), and with this model serving as a
non-questionable rhetorical a priori (Grassi, 1980), this aprioristic model
then enables our present disciplinary paradigms to represent their “local
culture” conception of the human as if this conception were isomorphic
with the human species itself. This conflation of Man/human then
enables the well-being of this specific category of the human, man to be
represented as if its well-being, too, were isomorphic with the well-being
of the human species as a whole; and by extrapolation, as if the well-being
of the West, and of the Westernized “developed” enclaves, were, are, or
could ever be, isomorphic with the w I-being of their “underdeveloped”
ite areas such as Haiti. B -
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they also had been socialized by the education system of the European
colonial powers, in the terms of the same “understanding of man’s human-
ity” and therefore of the order of consciousness to which it gives rise, that
calls for their group negation as both the Native and the
Negre/Negro/Nigger Other to the Western bourgeois criterion of being
human, Man. It was this “double consciousness” that led to the Coperni-
can challenge made by the Martinican psychiatrisc Franz Fanon in his
book Black Skin, White Masks, to this “understanding.” Faced with the
regularity of the autophobic and reflexly aversive responses displayed by
his black patients to themselves, their physiognomy, together with their
equally reflex preference for “whiteness,” Fanon proposed that such an
“aberration of affect” could not be an individual problem to be dealt with
by psychoanalysis. Fanon set in motion the disenchanting of our present
understanding and conception of being human.

Even before Fanon, however, the Negritude poet, Aimé Césaire, had
not only confronted the reality of this “aberration of affect” as he himself
had experienced it, as the condition of attaining to human status in the
terms of our present understanding, but had also called into question the
imperative of the techno-industrial world task to which this understanding,
and the mode of subjectivity which it embodies prescriptively leads. Césaire
did this poetically in his 1938 Notebook of a Return to My Native Land, as
well as theoretically in his 1955 Discourse on Colonialism, so that in the
stanza of the poem cited as epigraph to this section, for example, what he
reveals in these, normally very much misunderstood lines and the sequence
that follows," is that Heidegger's (1977) prescriptive world task, to which
all mankind is increasingly subordinated, is a task mandated by a single and
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to know the world in a stable and consistent manner. These world per-
ceptions and the consciousness to which they give rise are always, howev-
er, relative to specific “local cultures” and therefore to Fanon's always
already culturally socialized, individual subject. It is only, therefore,
because the individual subject is able to forget the fact of his/her being a
represented subject, that he/she can “live with some repose, safety and
consequence”; since were this individual subject to get out of the prison
walls of his/her faith, even for an instant, his/her “self-consciousness
would be destroyed at once.” As a result, the human subject is enabled to
experience himself/herself as a fixed and stable subject only by repressing
the relativity both of his/her mode of being and his/her related mode of
cognizing; while because it already “costs him some trouble to admit to
himself that the insect and the bird perceive a world different from his
own,” (tha, in effect also the Ceni Indians when culturally autocentric,
and today’s Haitian Vodouisants “perceive a world” that is also different
from our now Westernized own), such a subject must, as the condition of
its very being, perceive its world perception as the only possible one. Yet
it is clear that the question, “which of the two world perceptions” (that of
the Westernized subject, that of the Vodouisant, or that of a bird), is more

accurate, is quite a senseless one, since to decide this question it would be
necessary to apply a (transculturally and transpecies valid) standard of
right perception, i.e., to apply a standard which does and can nor exist.
The fact that the 16th-century Centi Indians had been enabled to
“hear” the discourse of the Requisition, within the terms of its own quite
different world perception and its standard of right perception and, there-
fore, outside the terms of the world perception of the hybridly
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sunderstanding of man’s humanity.” The second “true victory” of a new
science of the Word can only be possible when we are able to look at the
world from the outsider vantage point of the 16th-century Centt Indians.
When that happens, we will recognize that the history of the last 500
years from the Requisition onwards has been a culturally and not an his-
torically determined one. We will understand that our present behavior
motivational constructs and their “programming language”—constructs
such as “Natural Scarcity,” the “Debt Mechanism,” and the “cure” of the
“world task” as imperatives of Material Redemption through economic
growth—are no more “true” outside our present variant culture’s
“ground” of actuality than the pronouncements of the Requisition could
have counted as true outside the “ground” of actuality of the earlier 16th-
century form of the Judaco-Christian culture of the West. In the same
way, the Vodoun’s anti-social workers of “witchcraft,” irate ancestors and
offended loas, and the “ethno-medicine” of houngans and mambos™ were
only able to “cure” the afflictions within its Neo-Agrarian culture’s mode
of actuality; within the “root” of the Vodouisants™ belief.

Human beings are magical. Bios and Logos. Words made flesh, mus-
cle and bone animated by hope and desire,” belief materialized in deeds,
deeds which crystallize our actualities. “It is man who brings society into
being” (Fanon, 1967, p.11). And the maps of spring always have to be
redrawn again, in undared forms.
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