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Editors’ Preface

This book, Language, Literature, and Education for the Development of Postcolonial Africa, is the outcome of one of the projects that were launched after the international conference (Humboldt Kolleg) held in Yaahot Hotel Yaoundé in November 2022. This conference, sponsored by Alexander von Humboldt Foundation and attended by more than 100 participants from different countries, was organized under the theme ‘The Transformative Development of Postcolonial Africa: Multidisciplinary and Interdisciplinary Perspectives’. It brought together scholars of different disciplines and development stakeholders to chart new roadmaps that can change the development story of the continent. During that conference, it was unanimously accepted that the problems and crises plaguing postcolonial Africa are multidimensional and require a holistic development model that recognizes the role of every discipline in the project of transforming the continent. This explains why this book is a forum for scientific reflections from linguists, literary critics and educationists on possible roadmaps to bring about a holistic transformation of the African continent.

The book differs from previous works in different ways. First, it is couched in a transformative development vision, which is a new model that challenges the traditional definition of development. The hallmarks of this transformative development vision are presented in this book. Second, transdisciplinary reflections from linguists, literary critics and educationists are not made for the sake of the disciplines concerned, but for the development of the continent of Africa. Third, the book promotes a decolonial agenda for the transformative development of postcolonial Africa. Fourth, context-specific sociocultural and sociolinguistic aspects and approaches are valorized in the book with the aim to promote the African identity and the psychological independence of the continent.

We owe a debt of gratitude to the Alexander von Humboldt Foundation, the sponsor of the international conference that gave us the audacity and the inspiration to launch the projects of rethinking postcolonial Africa, one of which has resulted in this book. We are also grateful to all the scholars who took part in the peer-review process and sacrificed their precious time and energy to review the different chapters of the book. Their thoughts and critical inputs went a long way to shape this book. Bloomsbury Publishing also deserves our gratitude not only for agreeing to publish the book and related ones, but also for offering a book series opportunity, entitled Transformative Development for Postcolonial Africa, under which this book and related ones are published. Finally, we are grateful to Mr Isaac Crentsil, Senior Administrative Assistant at the University of Cape Coast, Ghana, who formatted the manuscript of this book according to the style sheet of Bloomsbury Publishing.

Aloysius Ngefac (University of Yaoundé I, Cameroon)

Divine Che Neba (University of Yaoundé I, Cameroon & Walter Sisulu University, South Africa)

Michael Takafor Ndemanu (Ball State University, USA)




Part One

Introduction and a Case for a Transformative Development Vision





1 

Introduction

Aloysius Ngefac, Divine Che Neba and, Michael T. Ndemanu

1 Background, research problems, research questions and research objectives

The late 1950s and early 1960s marked a turning point in the history of most African countries that were under the bondage and entanglement of the dehumanizing practice known as colonialism. The memories of this historical event have remained indelible in the minds of many, given that, through this practice, everything about the colonized people of Africa (including their identity, cultures, worldviews and their different institutions) was invaded, distorted, repackaged and redefined, forcing the people to accept that their continent was a dark and barbaric world of semi-savages in need of the superior and civilized ways of the colonizer. This explains why the end of colonialism and the postcolonial era were enthusiastically seen as a golden opportunity for the people to chart new roadmaps for the reconstruction of Africa, given that the destiny of the continent was already in the hands of Africans themselves.

However, African nations have continued to be classified among the least developed in the world, in spite of their liberation from the bondage of colonialism and in spite of the fact that they became the main architects of their own development more than six decades ago. The rankings of African nations according to their Human Development Index do not reveal any promising picture, according to a World Bank Report. Given this development deficit, the question that compellingly comes to mind is as follows: What can be done to re-write the development story of Africa and get the continent out of its current developmental quagmire?

We claim and maintain in this book that any meaningful development agenda for the continent must adopt a multidisciplinary approach and must be couched in a transformative development vision. Unlike definitions of development that are restricted to the economic progress of a nation and those that define development in terms of Eurocentric views (see, for instance, Hegel 1964, Trevor-Roper 1967, Rogers 1969, and Mabogunge 1980), our definition of transformative development aligns with some of the tenets of Afrocentricism (African-centredness) and accommodate only aspects of other worldviews (e.g. Eurocentrism) that are compatible with African realities (see, for example, Chukwuokolo 2009). In this light, the transformative development of Africa considered in this book is disconnected from coloniality, initiated and piloted by decolonized African minds, fashioned according to local African needs, rooted in contextual constructs and shaped by paradigms that realistically reflect the African continent. Considering that genuine development is ‘the holistic evolution of all the aspects of the society’ (Chukwuokolo 2009: 28), our definition of transformative development aligns with Chukwuokolo’s view of development, holistically defined to include every aspect of society (e.g. politics, economy, culture, social life, science, technology, history, language, literature, education, philosophy, mindset, attitudes, perception and identity). A necessary step towards transformative development is transformative education, which promotes the deconstruction and reconstruction of knowledge, theories, ideologies, worldviews and all aspects of life and strives to produce critical and autonomous thinkers, innovators and problem-solvers, as spelled out in Mezirow’s (1997) transformative education theory. Reliable indicators of transformative development include political stability, economic growth, low rate of unemployment, scientific and technological innovations, peaceful co-existence, creativity, high self-esteem, cultural freedom, mental freedom, linguistic independence, pride in one’s identity, free exploitation of natural and local resources, the promotion of context-specific approaches and paradigms and freedom in science and art.

This book provides the opportunity for scientific reflections to be made on what can be done for the continent to dream its own dreams, champion its own dreams and live its own dreams for its transformative development, instead of dreaming and living the dreams of its ex-colonial masters. In other words, the book provides an opportunity for the development situation of postcolonial Africa to be addressed from the perspectives of language, literature and education, in order to make scientific reflections that can get the continent out of its current developmental quagmire. With regard to language, we maintain that the transformative development of Africa cannot be complete without a consideration of language-related matters. Interestingly, linguistic imperialism still prevails on the African continent more than six decades after the end of colonialism. The over 2,100 indigenous African languages have not been perceived as great resources that can be exploited for the transformation of the continent, in spite of the fact that some African countries harbour more than 500 indigenous languages, which are embodiments of rich oral libraries, important scientific and technological knowledge, halls of wisdom and the African cosmic vision. But, interestingly, colonial languages continue to be the main media of communication and instruction in most African countries. In Western contexts, learners have the opportunity to be educated in their own mother tongues, thereby having direct access to knowledge, but in Africa learners are deprived of this opportunity. The impact of this situation on knowledge accessibility and on the development of the continent cannot be overemphasized. It is no secret that these African mother tongues, relegated to the background, are embodiments of the ingredients necessary for the transformative development of the continent. In some of the African countries, these indigenous languages are not only relegated to the background, but there is an insistence on the promotion of the standard varieties of colonial languages and indigenized varieties of these languages, rooted in contextual realities, are treated with contempt and perceived as uninvited guests that should be chased out of the classroom at all costs. Such an attitudinal tendency is not only reminiscent of the colonial legacy or the phenomenon of coloniality, but it gives the fallacious impression that the development of the continent must necessarily be rooted in Western constructs and Eurocentric paradigms in order to be meaningful.

From the literary perspective, the recognition that Africa must dream its own dreams rather than dreaming and living the dreams of its ex-colonial masters has resulted in the emergence of a new literary space and a new and dogged generation of scholars who are out to bridge gaps, redefine the self and reinvent a world dismembered by the colonizers and their African cohorts. In effect, they want to see their space through their own prism rather than doing so through Western eyes. Massimo D’Azegglio, on the eve of the Italian unification, noted that ‘we have made Italy. Now we must make Italian’. For him, the geographical space called Italy has been created, but the question that comes up is: who owns the space and do the people living there have any sense of belonging? Until a satisfactory answer is given, such a space and the things therein belong to nobody. Consequently, the inhabitants will be living another person’s dream. Breaking through the herculean task of (de)constructing and (re)constructing the colonial constructs and mindsets inherited from the colonizers entails challenging existing hegemonies in various domains, re-inventing the wheel and rethinking existing development paradigms. This is, in fact, a project of remaking Africa by restructuring the past, provincializing former centres and reclaiming agency through literature.

With regard to education, the question of what constitutes the foundation of the educational system promoted in Africa today has been raised and will continue to be pondered upon by critical African minds. Is the current educational system a replica of the one inherited from the colonial masters or it has been modernized, revised and adapted to African realities? What types of didactic materials, including textbooks, are necessary for educational practices in Africa? Are the textbooks used for educational practices in Western contexts the same as those used in Africa? What type of knowledge is needed for the transformation of Africa: context-specific knowledge or universal knowledge? What is the place of Artificial Intelligence in the development agenda of postcolonial Africa? Are learners trained to be critical thinkers and problem-solvers as prescribed by the theory of transformative education? Are the methods used in the classroom context-specific or they are simply the ‘copy and paste’ Western type? These questions imply that there is the need to rethink the African educational system, by designing one that can bring about a complete transformation of the continent in all aspects.

2 Structure of the book

The book is partitioned into four parts. Part One is made up of the general introduction, authored by Aloysius Ngefac, Divine Che Neba and Michael T. Ndemanu, and a case for a transformative vision in the development agenda of postcolonial Africa, presented by Aloysius Ngefac. In the Introduction, the editors capture the despicable development situation of postcolonial Africa and argue that the holistic development problems plaguing the continent (some of which are rooted in the colonial experience) necessitate a transformative development vision. This explains why in the next chapter Aloysius Ngefac presents a case for a transformative vision in the development agenda of postcolonial Africa and the different hallmarks of this development vision, which can bring about the transformation of the continent.

Part Two presents reflections from language experts on the project of rethinking postcolonial Africa for its transformative development. It comprises five chapters, authored by Blasius Agha-ah Chiatoh and Rodrick Lando, Aloysius Ngefac, Thomas Hoffmann, Comfort Beyang Oben Ojongnkpot and Clement Kouam. The chapter authored by Blasius Agha-ah Chiatoh and Rodrick Lando, entitled ‘A Critical Appraisal of the Contribution of Wolof to the Transformative Development of Postcolonial Senegal’, evaluates the role of the Wolof language in the socio-economic development of Senegal. In their conclusion, the authors maintain that the government’s choice of Wolof as one of the country’s national languages and also as the language of wider communication has significantly contributed to the peaceful climate and the socio-political stability that reign in the country. The authors therefore maintain that Wolof significantly contributes to the transformative development of Senegal, given the holistic definition of this development vision.

The contribution of Aloysius Ngefac, entitled ‘The Endonormative Stabilization of Cameroon English as a Significant Step Towards the Transformative Development of the Country’, demonstrates that the evolution of Cameroon English to Phase Four of Edgar Schneider’s Dynamic Model is a significant step towards the transformative development of Cameroon, given the fact that attitudinal tendencies currently characterizing the country have a pan-Africanist orientation and show a conscious attempt to valorize context-specific aspects and re-construct an identity that links them to their Cameroonian roots. The chapter demonstrates that these attitudes are no longer what prevailed during the conception and conceptualization of the model about two decades ago. Given Cameroonians’ conscious efforts to prioritize and valorize context-specific sociocultural and sociolinguistic aspects, the author maintains that the endonormative stabilization of Cameroon English, characterized by such attitudinal tendencies, contributes to the transformative development of the country.

Thomas Hoffmann’s chapter, entitled ‘ChatGPT and CxG: A Critique of the Model for Constructionist Research and Teaching and for the Transformative Development of Postcolonial Africa’, makes an appraisal of the potentials and limitations of ChatGPT for constructionist research and teaching and for the transformative development of postcolonial Africa. The author considers the chapter as a prompt that will ignite reflections on the use of ChatGPT for Construction Grammar research. The paper also shows the extent to which the model can be used for research that can bring about the transformative development of postcolonial Africa.

Chapter 6, authored by Comfort Beyang Oben Ojongnkpot, is entitled ‘Investigating the Role of Language and Sociocultural Aspects in the Transformative Development of an African Ethnic Community: The Case of Pragma-rhetorical Features of Ejagham During Libations’. With reference to the Ejagham community in the South West Region of Cameroon, the chapter focuses on the metaphysical relationship between the dead and the living and investigates the role of language and sociocultural aspects in preserving the culture of the people, which is an important hallmark of transformative development. Her findings reveal the robustness of the culture of the Ejahgam community and the fact that the language remains well rooted in the sociocultural aspects of the people.

Clement Kouam’s contribution, entitled ‘The Linguistic Mindset of Anglophone and Francophone Users of English in Cameroon’, maintains that, in the context of two world Englishes holding sway in Cameroon, namely, Cameroon anglophone English and Cameroon francophone English, the attitudes of francophone and anglophone speakers of English towards the two varieties of English and towards Standard British English significantly reveal their linguistic mindset. With the help of a questionnaire administered to 100 speakers of the two main varieties spoken in Cameroon, the author reports that most francophone speakers showed a very positive attitude towards Standard British English and towards their own variety, attitudinal tendencies that significantly differ from those of Cameroon anglophone speakers of English who rather prefer indigenized Cameroon English to British English. This leads the author to the conclusion that attitudinal tendencies of francophone speakers of English are a manifestation of a neocolonial linguistic mindset, while those of anglophone speakers are reminiscent of decoloniality.

Part Three presents the voices of literary critics and comprises four contributions from Divine Che Neba, Eleanor Anneh Dasi, Frida Menkan Mbunda-Nekang and Eric Ngea Ntam. Divine Che Neba’s contribution, entitled ‘Reception and Management of Oral Literature in Cameroon: New Perspectives on Old Stories’, examines the impact of colonialism and indigenous bigotry on the interpretation of cultural products, with a focus on orature. The chapter emphasizes the diverse audiences and multiple interpretations associated with these products, leading those who possess disputed cultural items to question their truth, viability and authenticity. The author delves into the long history of encoding and decoding cultural models, particularly in orature, as a means of tracing varied ways by which different performers, audiences and/or retrospective interpreters could have a better perception of issues, events and things. He poses the question of whether critics and scholars in the field should continue with this distortion or explore alternative ways of reading, interpreting and performing these literary forms. Divine Che Neba concludes that postcolonial oralists can explore orature to aid in emotional management, and proposes transforming existing and forthcoming data on tales into modern technology, such as animation, to complement traditional performances and engage a wider audience, particularly the younger generation who view these stories as nostalgic and traditional. In so doing, old stories will be read as new ones.

In chapter 9, entitled ‘Rethinking Religion in a Changing Africa: A Reading of Francis Ateh’s Seat of Thorns,’ Eleanor Anneh Dasi examines the intricate relationship between religion and culture, and how they influence each other. The article primarily investigates this argument in Francis Ateh’s Seat of Thorns, while drawing from related critical sources. It highlights the conflict that arises when different belief systems encounter each other and how globalization is gradually shifting the focus from conflict to enriching the religious and cultural differences of the world. The main thrust of the chapter is the tussle between Christianity and African traditional religion in the postcolonial situation and how these two religious systems have coexisted, despite their differences. Dasi argues that Christianity and African religion have some commonality that can provide a basis for homogenization, whether through inculturation, acculturation and/or indigenization, so cultural additions can be made for the transformative development of Africa. The chapter is a stimulating analysis of the complex relationship between Christianity and African traditions, moving beyond simplistic frameworks and advocating a dialogue of recognition, respect and cultural appropriation.

Frida Menkan Mbunda-Nekang, in ‘Oral Literature and Sustainable Development: The Case of Cameroon’, argues that true and sustainable development cannot be measured only in economic and technological terms. The chapter highlights the importance of oral literature in promoting cultural awareness, environmental consciousness, social understanding and intergenerational equity. She maintains that oral literature is a vehicle for social and political commentary in postcolonial Cameroon, celebrating indigenous knowledge and traditional technologies. The author also demonstrates that it fosters economic growth, preserves the environment for future generations, and contributes to group and individual welfare and growth. Cameroon oral literature, according to her, promotes values that are necessary for the well-being and holistic development of members of society, reflecting the people’s view that to survive and develop sustainably, they must coexist and cooperate with other organisms in their environment. The chapter concludes that oral literature is a life-support strategy geared towards encouraging social solidarity, cohesion and development.

In the final chapter of Part Three, entitled ‘Counter-Stigmatization as Transformative Process: William Golding’s Lord of the Flies and J. M. Coetzee’s Foe as Response to Joseph Conrad’s Racist Undertones in Heart of Darkness,’ Eric Ngea Ntam probes into the role of literature as a tool for counter-stigmatization and transformative processes in challenging colonial attitudes towards the Black community and uses Jungian analysis to compare the three works. While Conrad’s novel features explicit racism against the Black population in Africa, Golding and Coetzee’s novels feature cruelty among white individuals, providing a counterpoint to Conrad’s representation of Black individuals as inherently savage. Ntam suggests that, within the context of today’s global society, it is essential to revise the negative stereotype of colour difference. Through these novels, Ntam demonstrates that savagery and cruelty are innate characteristics that may be triggered by certain situations, regardless of the individual’s background. The chapter maintains that literature plays a crucial role in challenging stereotypes and promoting awareness about shared human experiences across cultures, races and geographical boundaries.

Part Four presents the voices of educationists and comprises contributions from Michael T. Ndemanu, Nol Alembong, Elvire Kenmegne Tchapgnouo and Clovis D. Mbeudeu.

Michael Ndemanu’s chapter, entitled ‘Reconceptualizing the Curriculum Through Values-based Education: Employing Transformative Pedagogy in Teaching Civic Education for Transformative Outcomes’, offers educators tenable strategies on ways to civic-mindedly reconceptualize a school curriculum through the infusion of vital societal values. The author argues that the national character of a country can be explicitly modelled in the education system by employing an interdisciplinary approach to teaching it. The chapter explores some values that may be absent or present in some school curricula and discusses why they are vital for any country in the world. Some of the values include: diversity and inclusion, twenty-first-century skills, democracy, health and wellness education, philanthropy, environmental sustainability and art education. This is a sample of the values to be considered based on the needs of individual countries rethinking their school curricula. Employing values-based education in rethinking curriculum development in general, gives education a more meaningful purpose to learners and to all other education stakeholders.

In Nol Alembong’s chapter, entitled ‘Informal and Formal Education in Postcolonial Africa Through Oral Literature’, the role of oral literature in informal and formal education in postcolonial Africa is addressed. The main thrust of the chapter is that oral genres can significantly complement modern methods of knowledge dissemination (teaching and learning) in the upbringing of the individual. Based on oral performance theories and learner-centred approaches to teaching and learning, the chapter investigates the way oral genres enhance the intellectual, moral, civic and spiritual upbringing of an individual in both informal and formal contexts. The findings reveal that in traditional and contemporary Africa orature remains an effective means through which learners in informal and formal systems of education can acquire value-based education.

In Chapter 14, entitled ‘Culturally responsive and Socially-adapted Curriculum for Teaching EFL in Postcolonial Africa: Views, Attitudes, Stakes and Implications’, Elvire Kenmegne Tchapgnouo investigates the views EFL English language teachers in Yaoundé hold about a culturally responsive and a socially-adapted curriculum. The chapter also studies the attitudes of EFL adult learners at language centres in Yaoundé towards Standard British English, American English and Cameroon English, as well as the motivations underlying those attitudes, and explored the stakes and implications of a context-driven EFL curriculum for the personal realities and external factors that make adults’ EFL learning experience worthwhile and profitable. The research was carried out with fifteen English teachers and fifty EFL adult learners from randomly selected language centres in Yaoundé. Findings on teachers’ perceptions of a context-driven ELT curriculum highlighted teachers’ recognition that successful communication in English is more a question of intelligibility, being able to engage effectively in conversations in real life situations, rather than depending on whether one is a native or nonnative speaker of the language.

The final chapter, entitled ‘Decolonizing Educational Practices in Postcolonial Africa: Insights from the Field of Teachers’ Continuous Professional Development in Cameroon Secondary Education’, is authored by Clovis D. Mbeudeu and explores how teachers of English in Cameroon secondary education have been decolonizing the design and delivery of continuous professional development in online communities of practices and sharing pedagogic materials and relevant information. These attempts at decolonizing educational practices in Cameroon consist in implementing a down-up approach, instead of the top-down approach inherited from the colonial era. The author shares success stories of teachers who have succeeded in using social media – WhatsApp – to establish communities of practices wherein teachers create and promote an effective decolonization of continuous professional development in a concerted way.
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A Case for a Transformative Vision in the Development Agenda of Postcolonial Africa

A Focus on Language, Literature and Education

Aloysius Ngefac

1 Introduction

Postcolonial Africa has been repeatedly identified and described as the least developed continent, despite the fact that most of the African countries gained political independence more than sixty years ago. The continent is, in fact, an arena of different types of problems and crises. Besides the fact that different World Bank reports have described the continent as the least developed, based on its Human Development Index (HDI) and its Gross Domestic Product (GDP), the problems and crises plaguing the continent are multidimensional. In addition to such problems as famine, lack of potable water, energy deficiency, wars, large scale unemployment, political instability, corruption, embezzlement and lack of robust educational systems, the continent is experiencing different types of crises, including, but not limited to, economic crises, political crises, cultural crises, identity crises, visionary crises and mental crises. Although some of these problems and crises are created by Africans themselves, especially those who indulge in such malpractices as corruption, embezzlement and other vices, many of them have their roots in the colonial experience. For example, as a result of the colonial indoctrination that subjected the colonized people of Africa to an inferior position and gave them the false impression that everything about them was inferior and needed to be given up in exchange for the civilization package brought by the colonizers, many postcolonial Africans tend to believe that their culture, identity, approaches and paradigms are necessarily inferior. Consequently, they do not only promote neocolonial tendencies, but spend their time dreaming the dreams of their ex-colonial masters and promoting Western constructs and development agendas that are not compatible with African realities and needs.

Considering that the problems and crises plaguing postcolonial Africa are holistic in nature, any attempt to evaluate the development of the continent only in terms of its economic and industrial evolution is likely to produce a misleading picture. A development vision that can address the multidimensional problems and crises characterizing postcolonial Africa must also be holistic in nature, with the potential to answer the following questions and many more: What is the role of every discipline in a development agenda that can bring about the transformation of the continent? Which societal aspects should be considered in the assessment of the development of the continent? What are the indicators of genuine development for postcolonial Africa? Are development goals based on the contextual realities and development needs of the continent? Which attitudinal tendencies favour the valorization of the African identity and values? What is the role of language, literature and education in the project of rethinking postcolonial Africa?

These questions cannot be adequately answered if development is understood in its narrow sense or when it is limited to the economic and industrial progress the continent has so far made. This explains why this chapter advocates a transformative development vision that challenges the traditional definition of development and recommends the deconstruction and reconstruction of the knowledge that can transform the continent. As shall be shown in this chapter, a transformative development vision is characterized by a number of indicators and is very different from the traditional views of such writers as Hegel (1964), Trevor-Roper (1967), Rogers (1969) and Mabogunge (1980). This chapter presents a case for a transformative vision for the development of postcolonial Africa and focuses on the role of language, literature and education in the project of rewriting the development story of the continent.

2 The impact of colonialism on the development situation of postcolonial Africa and the necessity for a transformative development vision

As a necessary prerequisite for the understanding of the multidimensional problems and crises plaguing postcolonial Africa and the need for a transformative development vision, it is worthwhile evaluating the impact of colonialism on the development situation of postcolonial Africa and focus on neocolonial tendencies and other malpractices (e.g. corruption and embezzlement) that continue to hold sway on the continent. It is worth starting the discussion by indicating that one of the main colonial strategies was to indoctrinate the colonized people that Africa was a dark continent harbouring culturally and biologically inferior semi-savages without an identity, culture and worldview of their own (Holm, 1988:1 and Ngefac 2024: 16). As a result of this indoctrination, the people of Africa inherited an inferiority complex that completely upset their mindset, vision, identity and dreams and this is easily discernible in attitudinal tendencies, expectations and preferences of many postcolonial Africans. This explains why many postcolonial Africans have become cultural mulattoes and are neither rooted in their typical African cultures nor in the cultures of their ex-colonial masters. Some of them have a colonial mindset and not only promote neocolonial tendencies, but tend to have the fallacious impression that their dreams, aspirations and development goals must be rooted in Western constructs in order to be meaningful. As a result of a neocolonial mindset, many postcolonial Africans are experiencing an identity crisis as they struggle to deconstruct their typical African identity and reconstruct one that links them to their ex-colonial masters. How can one explain the fact that some postcolonial Africans are mutilating their skin colour with chemical concoctions and trying in vain to look as white as their ex-colonial masters? What explains the fact that more than sixty years after political independence many African countries are still relying on colonial languages for official communication, in spite of the fact that they are blessed with numerous indigenous languages that are embodiments of their sociocultural and sociolinguistic realities? What explains the fact that the demand for Western goods and services continues to be higher than the demand for locally produced ones? These questions and many more show the extent to which the colonial experience has shaped the mindset of some postcolonial Africans and created problems and crises that have significantly delayed the development of the continent. These questions and their implications also show that the continent gained political independence, but psychological independence is still an illusion.

Besides these problems and crises plaguing postcolonial Africa, there is another category of problems created by postcolonial Africans who indulge in malpractices such as corruption and embezzlement and create other problems such as wars, unemployment and famine. These problems and many others, coupled with the different forms of crisis, actually complicate the development situation of the continent. Given the holistic nature of problems and crises plaguing postcolonial Africa, a development model that can address these problems should be holistic. This is why this chapter advocates a transformative development vision as a model that can ignite the transformation of the continent.
 
3 A transformative development vision for postcolonial Africa

Given the precarious development situation of postcolonial Africa, many theories have attempted to provide the theoretical framework for the development of the continent, including, but not limited to, modernization theory, dependency theory, cultural theory, African renaissance theory and reconstructionist theory. However, most of these theories have not provided a reliable framework and the philosophical foundation for the genuine development of postcolonial Africa. Some of the theories (e.g., the modernization theory) have overemphasized industrialization and defined development in terms of Western canons. Some advocate a top-down approach to development and prepare the ground for Africa to continue depending on foreign aid and external forces for its development, to the detriment of African potentials, resources and approaches. But development should be approached from a context-specific perspective and should incorporate the core values, realities and needs of the continent. Others are rooted in neocolonial tendencies, capitalism and globalization, some of which rather promote Western constructs that are incompatible with the realities and problems of the continent.

This explains why, instead of pigeonholing development to the industrial and economic evolution of the continent and maintaining that only the hard sciences can contribute to the development of the continent, a transformative development vision challenges the traditional definition of development and holds that all the aspects of society and all the disciplines are indispensable in the holistic transformation of postcolonial Africa. This new development vision is inspired by Mezirow’s (1997) transformative learning theory. Mezirow’s theory promotes critical learning and seeks to produce problem-solving learners. I therefore borrowed the word ‘transformative’ from Mezirow to conceive the concept of transformative development, which is new and different from previous models and theories, including that of Mezirow. As illustrated in the sections below, I have proposed the defining hallmarks and related indicators for this new development vision. For instance, a transformative development vision is holistically defined, expanding the traditional definition of development to include all the aspects of society and all the disciplines; it valorizes African sociocultural and sociolinguistic aspects, cosmic vision, approaches, paradigms and taxonomies; it shuns neocolonial tendencies and worldviews that are not compatible with the realities, problems and needs of Africa; it is void of any inferiority complex and considers the psychological independence of postcolonial Africa and mental freedom as necessary sequels to political independence, obtained many decades ago; and it is significantly reflected in the economic and industrial evolution of the continent. The vision is discussed in greater detail below.
 
3.1 Transformative development has a holistic scope

In some African countries, the question of whether the social sciences and the humanities should be taught in higher education has repeatedly come up and there have even been threats to ban them in some countries (e.g. Rwanda). Such tendencies emanate from the fallacious belief that development is limited to the economic and industrial evolution of a country and that only the pure sciences can make significant contributions. The traditional definition of development creates such an idea. Unlike the traditional definition of development, a transformative development vision holistically defines development and considers that all the aspects of society and all the disciplines are indispensable in the holistic transformation of postcolonial Africa. Chukwuokolo (2009: 28) has expressed a similar view in his attempt to define ‘genuine development’, which he considers as the ‘the holistic evolution of all the aspects of the society’.

Considering that postcolonial Africa is plagued by a multitude of problems and crises, some of which have their roots in the colonial experience and some have been perpetrated by Africans themselves, the transformative development vision maintains that these problems and crises should be taken into consideration in the assessment of the development situation of the continent. Some of the problems include famine, wars, unemployment and lack of potable water and clean energy, coupled with different types of crises. These problems and crises are not related only to the economic and industrial domains; they involve all the sectors of the economy and all the aspects of society (e.g. politics, economy, culture, social life, science, technology, history, language, literature, education, philosophy, mindset, attitudes, peace, perception and identity). This implies that transformative development has many indicators, including political stability, economic growth, low rate of unemployment, scientific and technological innovations, peaceful co-existence, creativity, high self-esteem, cultural freedom, mental freedom, linguistic independence, pride in one’s identity, free exploitation of natural and local resources, and freedom in science and art. The implication of these indicators is that all the disciplines play significant roles in the holistic transformation of the continent. For instance, what is the role of African history in debunking earlier impressionistic views about postcolonial Africa? What is the role of other disciplines (e.g. language, literature and education) in the project of transforming the continent in all the aspects, including stripping them of the inferiority complex inherited from the colonial experience? In the development agenda of postcolonial Africa, is multilingualism an asset or a liability? What is the place of indigenous and colonial languages in the project of transforming the continent? What is the place of indigenized varieties of colonial languages in the project of rethinking postcolonial Africa? These questions and many others indicate that the transformative development of postcolonial Africa is the collective responsibility of different development stakeholders and scholars from all the disciplines.
 
3.2 Transformative development valorizes African values and sociocultural aspects

Any development model for postcolonial Africa capable of igniting a total transformation of the continent in all aspects must avoid any inferiority complex similar to the one inherited from the colonial experience. In other words, such a model should avoid associating African potentials, values and context-specific African aspects with an inferiority complex. This explains why a transformative development vision for postcolonial Africa recognizes and valorizes the African identity and sociocultural and sociolinguistic aspects, instead of embracing the colonial indoctrination that projected Africa as an inferior continent, harbouring people without any identity, culture and institutions. This implies that, as a necessary prerequisite for the transformative development of postcolonial Africa, any development agenda for the continent should take into consideration the problems and needs of the continent and set development goals that are compatible with African realities and that reflect the expectations of the people and the core values they strive to promote. Like Matunhu’s (2011) African renaissance theory, a transformative development vision promotes a bottom-up approach and the exploitation of the numerous natural and local resources of Africa for its transformative development.
 
3.3 Transformative development shuns neocolonial tendencies and worldviews that are not compatible with African realities and explores African taxonomies and approaches

A transformative vision is couched in the understanding that a development agenda for postcolonial Africa rooted in the phenomena of coloniality and Eurocentricism can only produce misleading results. This development vision rather favours the exploration of African approaches and paradigms, given that coloniality actually creates and perpetuates the colonial heritage and Eurocentricism downplays African aspects and the contribution of the continent to world civilization, projecting Europe as the model for development. The following statement from Trevor-Roper (1967: 9), quoted in Chukwuokolo (2009: 29), clearly illustrates a Eurocentric view that questions the existence of African history:

It is fashionable to speak today as if European History were devalued: as if historians in the past have paid too much attention to it, and as if nowadays, we should pay less. Undergraduates seduced as always by the changing breath of journalistic fashion, demand that they should be taught the history of Black Africa. Perhaps, in the future, there will be some African history to teach. But at present there is none or very little: there is only the history of Europeans in Africa. The rest is largely darkness, like the history of pre-European pre-Columbian America. And darkness is not a subject for history.

One of the main consequences of Eurocentricism on the development of the continent ‘is the subtle manipulation of Africans to view the world from European perspectives in all spheres’ (Chukwuokolo, 2009: 30). This implies that Eurocentricism and coloniality have significantly shaped the mindset of postcolonial Africans, including their actions and inactions. Why are some postcolonial Africans not proud of their Black identity? What explains the fact that the demand for European goods and services tend to be higher in some postcolonial African countries to the detriment of locally produced goods and locally rendered services? It is not surprising that in many African countries development goals, development models, attitudinal tendencies, cultural values, knowledge systems and identity construction are significantly influenced by Eurocentricism and coloniality.

It has been reported that in some African countries identity crisis and identity rewriting have become the order of the day (see Ngefac 2012; Nweke, 2018). Given the inferiority complex that the continent inherited from the colonial experience and considering the fact that the minds of many postcolonial Africans have not yet been decolonized, many people still believe that the European identity and model of development are the best for the continent of Africa. As a result of this mindset rooted in Eurocentricism and coloniality, most Western constructs are considered superior to those of Africa. What explains the fact that many development projects in African countries are carried out by foreign companies and some of which rely on development models and paradigms that are not even compatible with African realities? Many people have wondered why linguistic imperialism still prevails in many African countries. If there is no linguistic imperialism in Africa, why are African mother languages still relegated to the background in many African countries and colonial languages are promoted with passion? In order for postcolonial Africa to experience transformative development in all aspects of life, decoloniality is a necessary prerequisite, coupled with the fact the people should be prepared to be free from mental slavery and to valorize their context-specific values, aspects, approaches and taxonomies.

The choice of development models and paradigms for any nation should depend on the context-specific realities of that nation, including its problems, challenges, needs and sociocultural aspects. With regard to the development of postcolonial Africa, any attempt to rely on development models and paradigms that are not compatible with the realities of the continent is likely to produce misleading results. For instance, if European development models are not adapted to the realities of Africa, the results obtained from any development venture will not have a transformative impact, given that Africa and Europe have different development exigencies and expectations. This explains why development models and paradigms that align with African realities are necessary prerequisites for the transformative development of the continent.
 
3.4 Transformative development necessitates psychological independence

If psychological independence complements political independence obtained many decades ago, the actions and inactions of postcolonial Africans will no longer be influenced by an inferiority complex, inherited from the colonial experience, and the people will see the need to explore the numerous natural and local resources for the total transformation of the continent. In other words, psychological independence is a necessary prerequisite for the transformative development of the continent and this cannot take place without the people of postcolonial Africa having the audacity to dream their own dreams, champion their own dreams and live their own dreams, instead of dreaming and living the dreams of their ex-colonial masters. Barack Obama’s campaign statement in 2008, ‘Yes, we can’, is an example of audacity, the type that postcolonial Africans need to free themselves from mental slavery and to explore their potentials, resources, approaches and sociocultural aspects for the transformation of the continent.
 
3.5 Economic and industrial progress is one of the hallmarks of transformative development

Economic and industrial progress is one of the hallmarks of transformative development. This hallmark has been overemphasized in the traditional definition of development, to the detriment of other hallmarks. In spite of the fact that the transformative development vision for postcolonial Africa does not narrow the scope of development to the economic and industrial progress of the continent, it recognizes its role in its holistic transformation. In addition to the other hallmarks and indicators of transformative development discussed in the previous sections, infrastructural development, technological advancement, high rate of industrialization, high HDI and the per capita GDP are indispensable for the transformation of the continent.
 
4 A focus on language, literature, and education

Given the holistic definition of transformative development, all the aspects of society and all the disciplines are important for the transformation of the continent. This explains why a transformative vision in the development agenda of postcolonial Africa cannot exclude reflections from language, literature and education. With regard to language, the valorization and promotion of African indigenous languages is synonymous with the valorization and promotion of the African identity and sociocultural realities that are some of the hallmarks of transformative development. The debate that has preoccupied scholars of African studies and development stakeholders for a long time has centred on the place of African indigenous languages in the development agenda of the continent. It has been argued repeatedly that these languages are embodiments of rich oral libraries, important technological knowledge, halls of wisdom and the African cosmic vision and should, therefore, not be relegated to the background and treated with contempt and indignation, as has often been the case. In other words, it has been argued that these indigenous mother tongues can play significant roles in education, governance, administration and literary creativity. Pan-Africanists who have championed this view maintain that colonial languages used as official languages in most African countries do not only incarnate the gloomy colonial past, but fail to capture the African experience and cosmic vision. But another school of thought has argued that the use of only African languages excludes the continent from the global village, given that the intelligibility of these languages seldom goes beyond ethnic and national boundaries. Given these controversial views, another school of thought (see Ngefac, et al. 2025: chapters 2 and 4) argues that colonial languages that have undergone significant Africanization by embracing context-specific sociocultural and sociolinguistic realities can also capture the African vision, valorize African aspects and consequently contribute to the transformative development of the continent, like African indigenous languages. Whatever the case, African indigenous languages and ‘Africanized colonial languages’ can be very instrumental in promoting a transformative vision for the development of postcolonial Africa.

With regard to literature, this chapter maintains that the discipline can play a significant role in promoting a transformative vision for the development of postcolonial Africa. For instance, what is the role of the discipline in rewriting the story of the continent and debunking misleading colonial stereotypes that were used to define the continent and its people? What role does the discipline play in shaping the development mission and vision of postcolonial Africa and in orientating the actions and inactions of postcolonial African people? It should be recalled that before colonialism the continent was perceived as the ‘heart of darkness’ (see Joseph Conrad’s (1899) novel, Heart of Darkness); during colonialism, it was perceived as a continent harbouring biologically and culturally inferior sub-humans; and after colonialism, postcolonial people of Africa are still struggling to disconnect themselves from colonial constructs in all aspects. What role has the discipline played and will continue to play in reshaping the mindset of postcolonial African people and in stripping them of the inferiority complex they inherited from the colonial experience? In the project of rethinking and redefining Africa and remaking a continent that harbours the best natural resources but continues to receive the sympathy of the world, literary critics can promote a transformative vision for the development of the continent by: (a) deconstructing and reconstructing theories and paradigms that do not align with the development problems and needs of the continent; (b) challenging the centre-peripheral taxonomies that still incarnate the colonial legacy; (c) using the literary medium to decolonize the African mind and to accelerate the identity rewritings of postcolonial Africans; (d) sensitizing postcolonial Africans of the need to define development from a holistic perspective, instead of pigeonholing it to the economic progress of the continent; and (e) using the literary medium to educate postcolonial Africans on the need to dream their own dreams, champion their own dreams and live their own dreams, instead of dreaming and living the dreams of their ex-colonial masters.

As far as education is concerned, educationists are important stakeholders in the transformative vision for the holistic development of postcolonial Africa. The type of educational system that can pull the continent out of its current developmental quagmire must be transformative in nature. As stated in Mezirow’s (1997) transformative learning theory, transformative education promotes the deconstruction and reconstruction of knowledge and theories and prepares critical and autonomous learners who would have the ability and audacity to think, to create, to innovate and to provide concrete solutions to real-life problems. This means an educational system that can contribute to the transformative development of postcolonial Africa should promote the decolonization of education and the African mind, challenge a curriculum that is still a reflection of the one inherited from the colonial masters, design a curriculum that addresses the needs and problems of the continent and train learners who will have the audacity to shift the frontiers of knowledge, irrespective of whether this contradicts what is practised in the West. The transformative development of the continent cannot become a reality if educationists do not make a statement on the type of knowledge that is necessary for postcolonial Africa, the modus operandi necessary for the creation of that knowledge, the didactic materials necessary for the creation of the knowledge and the theoretical models that can orientate Africa’s attempt to create the context-specific knowledge necessary for the transformation of the continent. We can therefore say that the transformative development of postcolonial Africa significantly depends on an educational system that can enable the continent to dream, champion and live its own dreams.

Reflections from language experts, literary critics and educationists can, indeed, promote a transformative development vision, provided they do the following: (a) valorize and empower African indigenous languages; (b) educate the people of Africa on the need to explore African sociocultural and sociolinguistic aspects, potentials and approaches, and challenge neocolonial tendencies and Eurocentric views that are not compatible with African realities; and (c) propose and define a curriculum that can lead to the creation of a context-specific knowledge and the training of true nation-builders and citizens who can have the audacity to explore the rich natural and local resources of Africa for its transformation.
 
5 Conclusion

A transformative development vision for postcolonial Africa differs significantly from the traditional definition of development. Instead of pigeonholing the development of postcolonial Africa to its economic and industrial progress, a transformative development vision is holistically defined and is characterized by many hallmarks and indicators. Unlike some previous development models such as the modernization theory and the dependency theory which either approach development from Western perspectives or prioritize a top-down approach to development, a transformative development vision considers that all the aspects of society and all the disciplines are indispensable in the holistic transformation of the continent; it valorizes African values and sociocultural aspects; it shuns neocolonial tendencies and worldviews that are not compatible with African realities and explores African taxonomies and approaches; it is based only on paradigms and taxonomies that are compatible with the needs, problems and realities of Africa; it considers economic and industrial progress as an important (but not the only) step towards the transformation of the continent, and it promotes the psychological independence of the continent, which must necessarily complement political independence for the total transformation of postcolonial Africa. This transformative development vision has a holistic scope that can address the multidimensional problems and crises plaguing postcolonial Africa. In the context of a transformative vision, development involves all the aspects of society (economy, politics, peace, employment, health, culture, identity, mindset, attitudes, etc.) and all the disciplines.

 

This case for a transformative vision in the development agenda of postcolonial Africa has also been presented in other development-related projects we have recently piloted, but with a focus on the disciplines under investigation. I have presented it in its original form and shape in the first three volumes of the series because it is new and should be presented as was conceived. Some of the important defining hallmarks of the vision are likely to be masked if I present only its synopsis in the foundational volumes.
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A Critical Appraisal of the Contribution of Wolof to the Transformative Development of Postcolonial Senegal

Blasius Agha-ah Chiatoh and Rodrick Lando

1 Introduction

The contribution of language to development cannot be overemphasized. According to Kanana (2013), Mkwinda-Nyasulu (2014) and Toppo and Rahman (2020), meaningful development cannot occur where linguistic obstacles exist. Mkwinda-Nyasulu (2014) further argues that, since the primary function of language is communication, it naturally contributes to development because communication is one of its crucial components. Similarly, there is widespread recognition that Indigenous African languages, like other languages across the world, also have the potential to contribute to development in communities where they are spoken and used for daily social interactions. Citing some major events such as the 1951 meeting held by a group of experts of the United Nations Educational, Scientific and Cultural Organisation (UNESCO), the November 1999 UNESCO General Conference, the 2000 Asmara Conference in Eritrea and the 2006 African Union Conference in Sudan, which were all held with a focus on Indigenous languages, Wa Mberia (2015) posits that these events are suggestive of the interest in and importance attached to Indigenous languages by experts as well as by international organizations, such as the United Nations and the African Union (AU).

Wa Mberia (2015) also contends that, besides cultural values, Indigenous languages have serious economic importance. This, perhaps, explains why Bodomo (1996: 49) argues that the language factor is essential in any discourse related to development in Africa. Today, the interest shown in and the importance attached to African Indigenous languages is growing tremendously, as these languages are increasingly being adopted and used in multilateral organizations. An example is the use of Kiswahili in the AU and in renowned international media outlets such as the British Broadcasting Corporation (BBC), which also broadcasts programmes using African Indigenous languages such as Igbo, Yoruba, Hausa, Afaan Oromo, Amharic, Kiswahili and Tigrinya among others. We note also the use of Pidgin English, Igbo, Yoruba and Hausa in football commentaries during the Qatar 2022 FIFA World Cup broadcast on Digital Satellite Television (DSTV). This innovation was commended by millions of football lovers across the world and, particularly, in sub-Saharan Africa. This chapter aims to contribute to ongoing debates on the role and importance of African Indigenous languages in the transformative development of postcolonial Africa. Specifically, the chapter critically examines the role of Wolof (a Niger-Congo language spoken in Senegal, Mauritania and The Gambia) in the transformative development of postcolonial Senegal. It explores vital areas of national life, including politics and governance, education, health, trade and the mass media, where Wolof is overwhelmingly used as a medium of communication, despite the fact that French is constitutionally the official language of Senegal.

Furthermore, the study draws on the researchers’ observation of extant linguistic practices in Senegal. The data were collected through interviews granted to some randomly selected informants who work in target sectors, besides the data collected from existing literature on the subject. The study therefore relies on empirical evidence collected from different sources to argue that, besides the peaceful climate and the sociopolitical stability that reign in Senegal, the gains made so far in the country in terms of socioeconomic development are also due to the government’s choice of Wolof as one of Senegal’s national languages and as the language of wider communication (LWC).
 
2 The linguistic profile of Senegal: a specific look at French and Wolof

Senegal, like many African countries, is a multilingual country. According to Ethnologue (2023), there are thirty-nine identified languages in Senegal, all of which are living languages. While thirty-one of the thirty-nine established languages are Indigenous, eight are not. Specifically, two are institutional, six are widely used, eighteen are developing, eleven are in trouble and two are dying. In Senegal, there are also six unestablished languages and one macro-language. Furthermore, as stated in Section 2 of Article 1 of the Constitution of Senegal, whereas French is the country’s official language, Diola, Malinké, Pular, Sérère, Soninké and Wolof have the status of national languages. As in several former French African colonies such as Cameroon, Ivory Coast, Benin, The Congo, Niger, to name just a few, French in Senegal is a relic of colonization. According to Papa Alioune Ndao (cited in Gueye 2022) who is a researcher and professor of linguistics at Cheikh Anta Diop University in Dakar, French was taught in Senegal in the early years of colonization as a native language. The French culture was equally integrated in the Senegalese society through the policy of assimilation. In 1964, however, the practice was changed and a decision taken for French to be taught as a foreign language, and it has since then remained the language of instruction in Senegal. Furthermore, it is worth noting that Senegal had once served as the capital of French West Africa during the colonial era. It was the port of first arrival and place of settlement of the French in the western part of Africa, and French has since remained the official language of Senegal sixty-three years after the country gained independence from France.

Interestingly, however, Gueye (2022) argues that the glory days of the French language in Senegal seem to be over, as Indigenous languages such as Wolof are regaining the territory and status that they lost to the French language as a result of colonization more than six decades ago. Put another way, French no longer enjoys the hegemony it used to enjoy during the colonial period in Senegal, given that Wolof and other native languages have resurfaced and are increasingly reconquering their lost territory and status. Wolof is the mother tongue of the Wolof ethnic group. Diop (2012) points out that Wolof ‘belongs to the Atlantic branch of the Niger-Congo language family’. The language has more than twelve million speakers, and slightly more than six million people speak it as their native language (Ethnologue, 2023). Besides Senegal, Wolof is a lingua franca in other West African countries such as The Gambia and Mauritania, probably because these countries share boundaries with Senegal.

In Senegal, Wolof is the most widely spoken language, and about 90 per cent of the Senegalese population speaks and understands it. It became an LWC in Senegal as a result of trade and commerce. Diop (2012) further opines that the dialects of Wolof vary depending on geographical contexts; that is, they vary from one country to another and from rural to urban areas. This implies that there are some differences between the Wolof spoken in Senegal, The Gambia and Mauritania, as well as that spoken in rural and urban areas. In Senegal, for instance, Urban Wolof (UW), such as the one spoken in urban areas like the capital city – Dakar – is slightly different from Rural Wolof spoken in rural communities across the country.

Sang (2012) posits that UW is characterized by a blend of Wolof, French and other languages, and that it is mostly used in informal communication settings. It is the most popular variety of Wolof spoken in Dakar, the political capital of Senegal. This has given birth to another variety of Wolof that Diop (2012) calls ‘Dakar-Wolof.’ According to him, Dakar-Wolof is a mixture of Wolof, French, Arabic and a small amount of English. Sang (2012) also contends that UW is spoken most often by people who are bilingual in both Wolof and French, as opposed to monolinguals who only speak either Wolof or French. She further states that [t]hose who are educated use UW as a way of showing their proficiency in French (which equals status), while maintaining solidarity with Wolof (which is often their mother tongue, and the common language on the streets). However, those who are uneducated may still use UW, but may be unaware of the French influence. For example, the French word for ‘school’ is école, which is commonly used in Wolof sentences, even by those who are not proficient in French.

From this, UW could be classified as a dialect of prestige in Senegal, given that it is spoken in major cities in the country such as Dakar, Saint-Louis, Kaolack, Tivaouane, Thiès and Diourbel. According to Gueye (2022), current linguistic practices on the streets of Dakar, in hospitals, banks, government offices and media houses clearly indicate that Wolof is the predominant language in Senegal. He further argues that the sociological changes that followed the liberalization of the media landscape in Africa in the early 1990s, as well as the growth of Africanization in the administrative system, are some of the factors that have contributed to Wolof’s prominence and dominance over French in Senegal. The emergence and dominance of a national language – Wolof – over an official language – French – has engendered a fascinating linguistic scenario in Senegal, as it is interesting to observe that even the former Senegalese president, Macky Sall, and other government authorities almost always used Wolof when communicating with their citizens, even though French is the country’s official language. It is more surprising to observe that even a tourist who is proficient in French as well as the world’s most popular language – English – might not enjoy their sojourn in Senegal if they do not have a basic knowledge of Wolof, or if they fail to hire a local interpreter to facilitate communication with Senegalese people, especially with taxi drivers and local traders on the streets and in the markets. This suggests that Wolof occupies a place of priority in Senegal, and it serves as a passport for easy integration. Consequently, there is a chance that the language significantly contributes to the country’s growth in several ways. This, as stated earlier, is the primary concern of this study.
 
3 Wolof and the transformative development of postcolonial Senegal

Prior to the March 2021 nation-wide violent protests and the ensuing political tensions in 2022 and 2023, Senegal was widely touted as one of the most politically and socially stable countries in Africa. In fact, since it gained independence on 4 April 1960, the country has witnessed three peaceful political transfers of power. Unlike many African countries, particularly those in the West African sub-region such as Mali, Guinea, Nigeria, Burkina Faso and apart from the long-standing low-profile separatist conflict in the Casamance region of the country, Senegal has never experienced a civil war, a military coup d’état or a religious or ethnic conflict.

In addition, Senegal’s long history of political and social stability has paved the way for foreign direct investments and a conducive business climate. According to the Senegalese Ministry of the Economy, Planning and Cooperation, Senegal is one of the most successful economies in sub-Saharan Africa, and the country has continuously witnessed economic growth of more than 6 per cent for many years. In the sections that follow, we examine how in Senegal Wolof is contributing to vital areas of national life and creating a positive impact on the country’s growth.
 
3.1 Wolof in politics and governance

There is a growing consensus that language and politics have an intrinsic relationship. For instance, Safran (2004) posits that ‘Language is a marker of ethnic identity; a vehicle for expressing a distinct culture; a source of national cohesion; and an instrument for building political community’. Citing some examples to support his claim, Safran (2004) points out that, in the nineteenth century, the German language played a crucial role in the political mobilization of several kingdoms, duchies and city-states in the central part of Europe with the aim of forming a national state. Furthermore, Safran (2004) observes that language was the most essential of all the factors that contributed to the political unity of Italy in the nineteenth century. From the foregoing, it is evident that, besides other established functions, language helps to build and sustain collective consciousness among people in society. In Senegal, politicians, as well as the government, seem to have equally recognized the relevance of Indigenous languages in politics, as they make overwhelming use of Wolof when communicating with the populace. Today, Wolof is a significant medium of communication in the executive, legislative and judicial arms of the Senegalese government. For example, whenever the former president of Senegal, Macky Sall, spoke to the nation, he communicated his message in both French and Wolof, even though the latter is not the country’s official language. Likewise, during parliamentary sessions, it is commonplace to see members of parliament frequently code-switching between French and Wolof, while debating on bills and projects submitted for examination at the National Assembly. This linguistic practice can equally be observed in courtrooms and police stations across the country, and it is clear evidence of the influence that Wolof has on governance in Senegal.

Similarly, during press conferences, election campaigns, political meetings and mass rallies, Senegalese politicians communicate both in French and Wolof, and they often speak more in Wolof than in French, the country’s official language. This is presumably because Wolof enjoys the status of LWC in the country, and a large majority of the Senegalese population is nonliterate in French. Therefore, the use of Wolof in politics in Senegal allows politicians to seamlessly communicate their political agenda to the citizenry, create political awareness and recruit more supporters to further their cause. It also enables them to reach out to a wider audience, especially monolinguals who speak and understand only Wolof. More importantly, the use of Wolof in politics and governance in Senegal paves the way for many Senegalese to actively participate in politics and governance by choosing their leaders and contributing to decision-making as well as to the enactment of policies that affect their lives.
 
3.2 Wolof in education

The choice of the language to be used as a medium of instruction is crucial to the performance and success of learners (Lando and Ntain 2019: 147). This is because language facilitates the transmission of knowledge and equally plays a vital role in curriculum delivery. What this suggests is that, besides other factors, learning outcomes in an educational setting depend largely on the language of instruction. According to Kioko (2015), learners are active and excited when they speak and understand the language with which they are taught, and this leads to better learning outcomes. Lando and Ntain (2019) further argue that, in many African countries, language constitutes a major obstacle that prevents children from having access to education, which is one of their fundamental rights. The reason is that most African governments have adopted and instituted colonial languages as media of instruction in their educational systems. This ill-adapted language policy seems to have had, and is still having, negative impacts on children’s access to school as well as on learning outcomes. For instance, Chiatoh and Akumbu (2014) contend that the use of English as a medium of instruction in Cameroon is partially responsible for the poor academic performance of learners.

In Senegal, French is officially the language of instruction in schools across the country. In practice, however, national languages such as Wolof and Sérère are used to teach and facilitate learning in some kindergartens located in rural communities (Khader 2019) as well as in some junior secondary and high schools. For example, when we interviewed a Senegalese who is a government junior high school teacher and who has been teaching English and French for the past twelve years in Mbam, a village located in the Fatick Region of Senegal, he highlighted the importance of Wolof in Senegal’s educational sector. When we asked about the role Wolof plays in education in Senegal, he said: ‘It [Wolof] plays a very important role because it is a language spoken by almost all teachers and students in Senegal. When teaching, if something is unclear, the teacher can always use Wolof to make it clearer’.

When he was also asked whether there are moments when he code-switches between Wolof and English, or Wolof and French in the course of delivering lessons to his learners in the classroom, he stated as follows:

Yeah, for sure! I always code-switch to help my learners understand lessons better. Another instance is when I go for the supervision of the Brevet de fin d’Études Moyennes (BFEM) [a junior secondary school national examination in Senegal]. After reading the instructions to candidates in English, I do it again in French, Wolof, and if need be, in Sérère, too. This has always played a great role because, in all the schools where I did that, students later gave me positive feedback. So, I always use Wolof whenever students face difficulties understanding lessons and instructions in school.

This is clear evidence that Wolof is making an important contribution to the transmission of knowledge in Senegalese schools, even though it is not the official language of instruction. The teacher further highlighted one of the negative consequences of the use of French as the language of instruction in Senegal when he said: ‘… many learners quit school because they do not understand some subjects like mathematics, which are taught in French. If these subjects were taught in Wolof, the learners would surely excel perfectly’. What this implies is that, for the purposes of educational quality and efficiency, the Senegalese government may need to reconsider its language policy in education, at least in the best interests of its learners and the overall good of the country.
 
3.3 Wolof in health

In Senegal, Wolof occupies an important place in the healthcare sector. A substantial number of healthcare practitioners who reside and work in Senegal, including expatriates who speak French and English fluently, are compelled to use Wolof in most of their communication with patients, families of patients, and even with their colleagues in the workplace. With Wolof as a communication tool, it has been possible for healthcare professionals to communicate information to their patients accurately and seamlessly. In this way, the healthcare system in particular and other sectors in Senegal in general have not only succeeded in enhancing communication between health personnel and the patients, but have also succeeded in building the trust needed in the creation of an enhancing environment for positive relationships between Wolof speakers seeking healthcare and healthcare providers. This has, of course, resulted in better health provision and conditions for the community.

An interview undertaken with a Cameroonian state-certified nurse who works in a government hospital in Senegal will help throw more light on the experience we have just described. She is fluent in both French and English. In addition, she is fluent in Wolof, a language she was compelled to learn upon her arrival in Senegal. We first sought to know why she found it necessary to learn Wolof when she arrived in Senegal, despite the fact that she speaks and understands English, the world’s most popular language, and French, the official language of Senegal. Responding to our question, she said:

… In fact, you know, French is the official language of Senegal as you rightly said. In practice, however, Wolof is the dominant language in the field. It is spoken everywhere in Senegal, even in the administration. When you enter an administrative office in Senegal, for instance, the first question you are asked to find out what you want is automatically in Wolof. The practice is even more dominant in the health sector, where Wolof is overwhelmingly used for communication because we are dealing with all categories of people, including educated and uneducated persons, especially in the hospital. So, the first reason I learned Wolof was to facilitate my integration in Senegal, and to also increase my chances of having access to wherever I go because, if you are a foreigner in Senegal and you speak Wolof, you are valued more than a foreigner who does not speak Wolof. They [Senegalese] generally believe that foreigners who do not speak Wolof are people who do not want to embrace their culture. As a result, when they see a foreigner who learns or makes efforts to speak Wolof, it motivates them. They can do many good things for you and grant you access to certain privileges just because they see that you are integrating yourself well into their society and you like their culture. They want people who like their culture.

We also asked our interviewee whether it was possible for her to practise her profession as a nurse in Senegal only with French, the country’s official language. Again, she stated as follows:

I will say yes and no. Yes, if I am working for a private hospital because a large majority of people who choose private hospitals for medical care are wealthy, educated and literate. Consequently, they speak and understand French. So, if you intend to work in the private healthcare sector [in Senegal], it is possible for you to practise your profession in French. But if you want to be versatile, that is to have the possibility of integrating yourself anywhere in the profession, it is absolutely necessary for you to speak Wolof, in addition to French. For example, in the government hospital where I work, I rarely speak French. I mostly speak Wolof because most people who visit government hospitals which are open to everybody and where basic healthcare services are provided to everyone irrespective of their social class, are uneducated and nonliterate. And, sometimes, speaking only Wolof is not enough because, one day, I attended to a patient who could not speak Wolof, French, or English and he was a Senegalese. He spoke only Pular. So you can imagine the scenario. I had another case someday when I attended to a patient who spoke Bambara. He neither spoke nor understood Wolof. That is to tell you that if you speak French and Wolof, you will be able to gain the trust of at least 80 per cent or even 90 per cent of the patients. And gaining the trust of patients is important in our profession. For example, if you are an anglophone and you are receiving medical care from someone who is unable to at least greet in your language, will you trust that person entirely? No, because there is a communication barrier between both of you. In our profession, being able to speak and understand a patient’s language is an asset because it allows you to communicate with the patient and to know exactly what he/she thinks and how he/she is feeling. This helps to build trust and good relationships with patients.

From the foregoing, it is clear that, although French is the official language of Senegal, Wolof is clearly the predominant language used in the health sector. Along the corridors, in waiting rooms, elevators and wards of hospitals, Wolof is the language most people speak. Using Wolof in hospitals helps healthcare professionals to exchange information with their patients more accurately, to gain their trust, and to build better and lasting relationships with their colleagues and the families of their patients, thus creating a more conducive working environment marked by a few cases of misunderstanding and, perhaps, fewer adverse healthcare-related incidents. The Senegalese experience with Wolof is a pointer to the fact that it is of critical importance for African countries to adopt and implement integrative and friendly language policies that can provide adequate responses to the healthcare needs and aspirations of their citizens.
 
3.4 Wolof in trade

In present-day Senegal, Wolof is making a significant contribution to trade, as it is a major language used to facilitate business transactions both in the informal and formal business sectors. For instance, French-owned telecommunications company, Orange and supermarket chains such as Carrefour Market and Auchan, as well as multinational companies like Ecobank and United Bank for Africa (UBA) that are operating in Senegal, also use Wolof to advertize their products and services. Similarly, multinational banks operating in Senegal such as Ecobank and UBA also use Wolof in advertizements and to communicate with their clients on their various social medial platforms, as illustrated in Table 3.1.


Table 3.1 Adverts in Wolof and their loose english Translations




	Adverts in Wolof


	Loose English translations







	LI CI BIIR MO DÀQ


	What is inside is the best





	Ndoggu bou sell ak Présséa


	A good breaking of fast with Présséa





	Kay ñu bokk li ñu bëg


	Join me, let’s drink our favourite milk





	Kirène, Ramadan bu sell ak ndox bu sell


	Enjoy your Ramadan with Kirène





	Ndèwënël de Auchan


	Your Eid al-Fitr bonus with Auchan





	Ku wax korité, wax ndewënel !


	Eid al-Fitr, a day of sharing!





	Sen ndeweneul ak Carrefour !


	Your Eid al-Fitr bonus with Carrefour!





	Ak Xpress Cash xol ya ngi fekh


	With Xpress Cash, there is always joy





	Ak Xpress Cash, depense tardetoul


	With Xpress Cash, no more delay with your expenditures





	Wadial Korité ci jamm ak UBA


	Prepare your Eid al-Fitr in peace with UBA









From Table 3.1, it can be seen that both local and foreign investors have realized that their businesses cannot thrive in Senegal without Wolof. This is why they make use of Wolof in their adverts and communication with the populace. Moreover, besides the fact that foreign and multinational companies operating in Senegal employ locals to facilitate communication with their customers and clients who speak Wolof, it is common to see foreign business operators or traders in Senegal who speak Wolof fluently. In fact, there are some foreign business owners in Senegal who speak Wolof with a native-like accent. This practice reflects what the Chinese business mogul and co-founder of Alibaba Group, Jack Ma, once said in one of his public speeches on why he learned English. He stated as follows:

When you learn the other language, you start to understand the other culture. You start to appreciate, respect the other culture. When you appreciate, respect the other culture, you will be respected and appreciated by the others. Then you can work together … When you respect the other culture, when you appreciate the other culture, it is easy [for you] to make friends. If you do not like the other culture, you will never make friends. If you do not have friends, how can you do business? What this suggests is that friends are an asset in business, and learning/speaking the language and respecting the culture of the others are sure ways to make friends, who can become potential customers/clients. In sum, realities on the field have shown that doing business in Senegal without Wolof is practically impossible; from boarding a taxi to buying in the market and carrying out daily transactions with locals, Wolof is indispensable. This implies that any investor who is interested in doing business in Senegal may wish to consider the language factor if they intend to succeed.
 
3.5 Wolof in mass media

The influence of Wolof is also very discernible on the Senegalese media. According to Reporters Without Borders (2023), Senegal has a diverse media landscape with no fewer than twenty-seven newspapers, over twenty public-interest and community radio stations, and about twenty television channels. It is worth pointing out that Wolof is predominantly an oral language. Consequently, it is rarely used in the print media and in official documents. It is mostly used in the audiovisual media. Furthermore, Senegalese radio and television stations air programmes in both French and Wolof, and Wolof sometimes dominates those programmes. Interestingly, even the state-owned Radiodiffusion Télévision Sénégalaise (RTS) has daily news slots on radio and television that are presented entirely in Wolof as well as political debates and other programmes related to the economy and health, during which hosts and guests speak in Wolof. Furthermore, there are slots for newspaper reviews in state and private audiovisual media outlets in Senegal.

In addition, during national and international events hosted in Senegal, RTS and private audiovisual media always assign journalists who report in both French and Wolof. It is also worth pointing out that the online media in Senegal is highly developed, with several internet television channels such as Dakar Matin, Seneweb TV, TFM, Senenews TV, Senegal 7, DAKARACTU TV, Sen TV Officiel, LEER YI TV, among others. These online television channels make heavy use of Wolof to communicate information to their audiences. Dakar Matin, for instance, broadcasts all its programmes exclusively in Wolof. The use of Wolof in mass media in Senegal has enabled Senegalese (particularly those who do not understand French) to be accurately informed on the policies and actions of their government. It has also helped Senegalese citizens to take informed decisions and to participate meaningfully in the governance of their country. Today, Senegalese who speak exclusively Wolof and who would have been left out of the decision-making process if the media were only open to French now have the opportunity to actively participate in radio and television debates and interviews.

From the foregoing, it is clear that by virtue of its overwhelming use in mass media, Wolof has become a veritable tool for development in Senegal. It has given Senegalese the opportunity to engage in national discourses and actively participate in the governance of their country. For instance, as Senegal was preparing to hold presidential elections in February 2024, Dakar Matin, a private online television station that broadcasts exclusively in Wolof, was hosting guests who were sharing their opinions on the subject and on their expectations from the government. Other radio and television stations, including the state broadcasters, have also hosted debates in the course of which discussants have shared their views on a wide range of topics using Wolof.
 
4 Senegal: a lesson to other francophone African countries

The status of Wolof as the most popular language in Senegal has helped to put the citizens at the forefront of the country’s development process, as it has paved the way for mass participation in development discourses and in decision-making. It has equally contributed to the valorization of Indigenous knowledge, given that Senegalese who are endowed with local knowledge have been given the opportunity to express themselves using their local language and to share their know-how with others. Again, Wolof as a lingua franca in Senegal has also helped to promote community initiatives and the decentralization of development. In fact, the government and the people of Senegal have realized that genuine and sustainable development can only be achieved with the mass participation of the citizens and through their most popular national language – Wolof. This is consistent with Bodomo’s (1996: 41) claim that

If development is seen as harnessing the Indigenous knowledge and initiative of Africans then the most effective language of development in Africa cannot be the former colonial languages, languages of the rulers, of the elite, but the languages of the people of Africa, languages in which we expect to find the most intelligible and intelligent reactions from the African peoples who are the agents of development.

We argue that Senegal’s experience with Wolof has proven that development is not only influenced by factors like peace, security and stability, but also, and more importantly, by friendly and integrative language policies that place the citizens and communities at the centre of national engagement. Senegal has also proven that Indigenous African languages are still relevant even in the twenty-first century, and that these languages have a crucial role to play in the genuine and sustainable development of the African continent. This corroborates Bodomo’s (1996: 39) argument that: ‘Indigenous African languages are still vibrant and widely used by the vast majority of the population’. On the strength of Senegal’s experience with Wolof, we strongly encourage other francophone African countries to consider adopting and effectively implementing friendly and integrative language policies that place the citizens and communities at the centre of national engagement.
 
5 Conclusion

In this chapter, we have discussed and illustrated the contribution of Wolof to the transformative development of postcolonial Senegal. In our discussion, we have attempted to highlight the link between a people’s language and their collective well-being on the one hand and their overall national development on the other hand. In Senegal, Wolof has proven to be pivotal in politics, education, health, business and the mass media and, consequently, in the overall national understanding and progress. On account of this, we think that the Senegalese experience should serve as an example to other francophone African countries, such as Cameroon, which rely entirely on foreign languages for official communication. Through the Senegalese example, there is also the need to adopt friendly and integrative policies based at least on the inclusion of African languages of wider communication.
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The Endonormative Stabilization of Cameroon English as a Significant Step Towards the Transformative Development of the Country

Aloysius Ngefac

1 Introduction

The development situation of postcolonial Africa, including that of postcolonial Cameroon, remains a serious call for concern, given that, many decades after the end of colonialism, the continent continues to be the least developed. World Bank reports have repeatedly revealed that the development situation of the continent is not promising, given its low Human Development Index (HDI) and per capita gross domestic product (GDP) often used as development indicators. In spite of the poor development situation of the continent revealed by its HDI and GDP, the developmental quagmire of the continent is still significantly masked, given that the development situation of the continent has often been assessed only in terms of its economic and industrial transformation, thereby concealing a full picture of other areas that are indispensable in the assessment of the development situation of the continent.

It should be noted that the colonial experience and other factors (e.g. corruption and embezzlement) subjected the African continent to many different types of crises, including economic crises, political crises, linguistic crises, identity crises, cultural crises, visionary crises and identity crises. This implies that the development problems of postcolonial Africa are not limited to its economic or industrial situation. Considering that different types of problems plague the continent, the development of postcolonial Africa must be holistically assessed, in order to have a full picture of development-related problems facing the continent. This is why this book advocates a transformative vision in the development agenda of postcolonial Africa in general and postcolonial Cameroon in particular. One of the hallmarks of transformative development aligns with Chukwuokolo’s (2009: 28) view of genuine development, which he considers as ‘the holistic evolution of all the aspects of the society’ (e.g. economy, politics, culture, language, identity, attitudes and world view). This implies that, besides the economic or industrial transformation of the continent, many other aspects (e.g. language, culture, and identity) are indispensable in the assessment of the transformative development of the continent.

It is for this reason that this chapter claims and maintains that the hallmarks of endonormative stabilization (one of the stages of Edgar W. Schneider’s Dynamic Model) are reliable indicators of the transformative development of postcolonial Cameroon. It should be noted that the unprecedented spread of the English language to the different corners of the world and the twists and turns the language has undergone in such contexts have resulted in the emergence of new Englishes and a relatively new sub-field of linguistics, known as World Englishes. Theorizing in this sub-field of linguistics has given birth to different paradigms that have attempted to explain the synchronic and diachronic situations of the language in the different parts of the world where the language has been implanted. One of such paradigms is Edgar W. Schneider’s Dynamic Model, which accounts for the birth, evolutionary trajectory and developmental status of World Englishes that developed in postcolonial contexts. The model identifies five successive stages postcolonial Englishes undergo (foundation, exonormative stabilization, nativization, endonormative stabilization and differentiation) in the interactional postcolonial contexts involving the settlers (STL strand) and the Indigenous people (IDG strand) and demonstrates that each of the stages is characterized by four parameters, which share a monodirectional causal relationship. These parameters include (1) the historical and political development of a country or region, which leads to (2) characteristic identity constructions of the parties involved, which influence (3) the sociolinguistic determinants of the contact setting, which in turn result in structural effects (i.e. lexical, phonological, and grammatical aspects of a new variety) (Schneider, 2007: 31).

In the context of this model, Ngefac (2022) and Ngefac and Ugwuanyi (2025) have investigated Cameroon English and concluded that it is already experiencing endonormativity. Given the transition of Cameroon English from nativization to endonormative stabilization, this chapter demonstrates that the endonormativity of the variety is a significant step towards the transformative development of the country, considering the significant correlation that exists between the hallmarks of endonormativity and indicators of transformative development, especially attitudinal tendencies that valorize context-specific sociocultural and sociolinguistic realities and the Cameroonian identity.

This chapter therefore presents the problems characterizing postcolonial Africa and the need for a transformative development vision, summarizes the hallmarks and indicators of the transformative development vision, highlights the characteristics of endonormativity, and demonstrates that the endonormative stabilization of Cameroon English is a significant step towards the transformative development of postcolonial Cameroon.
 
2 Postcolonial Africa and the need for a transformative vision in the development agenda of the continent

Before colonialism, Africa was perceived by the colonizers as a dark continent harbouring biologically and culturally inferior sub-humans or semi-savages who neither had an identity, a culture, a history nor a worldview of their own (Holm 1988: 1). This explains why the colonizers embarked on a civilization mission or what the French colonialists referred to as ‘mission civilisatrice’ (Wolf 2001: 66–7). The starting point for the colonial practice was to indoctrinate the people of Africa that everything about them (i.e. their identity, culture, world view, languages, resources and everything that was African) was inferior and had to be given up in exchange for those of the colonizers. When the colonized people embraced the colonial package and gave the colonizers access to their hearts and minds, the continent was colonially governed with reckless abandon according to the whims and caprices of the colonizers. In fact, the continent was actually raided, looted, distorted, repackaged and redefined, resulting in different types of problems and crises.

The end of colonialism was highly celebrated across the continent of Africa, as many people thought that the political independence of African countries was going to have a significant impact on the development situation of the continent. But postcolonial Africa has so far remained behind much of the world. World Bank reports have repeatedly ranked the continent as the least developed, given its low HDI and its per capita GDP, which constitute frequently used development indicators. Interestingly, the poor development scenario that emerges from the continent’s HDI and GDP does not paint a full picture of the poor development situation of postcolonial Africa. This is because the focus has been more on the economic and industrial situation of the continent than on other indispensable indicators of genuine development. In other words, the definition of development has been limited to the economic situation of the continent, ignoring other reliable indicators of development. Considering the complex and multidimensional problems inherited from the colonial experience and considering the numerous additional problems created by Africans themselves, especially those in leadership positions, postcolonial Africa is plagued by different types of problems and crises, which need to be addressed in the assessment of the development situation of the continent. For example, the mindset of many postcolonial Africans is still rooted in Western constructs, believing that what is good for Africa must come from the West. This explains why sociocultural and sociolinguistic aspects of Africa and local resources are often treated with contempt and indignation, in favour of those of the West. This also explains why identity crisis is so significant, as some postcolonial Africans are struggling to give up their African identity to embrace that of their ex-colonial masters and ending up becoming cultural mulattoes (see Ngefac, 2012; Nweke, 2018). It is not surprising that many nations on the African continent continue to rely on colonial languages for official communication and, in many cases, insisting on the standard varieties of the language spoken in the traditional seats of the language (e.g. Britain and the United States), even though the situation seems to be changing significantly today. It is in this light that Indigenous African languages and indigenized varieties of colonial languages (which are emblematic of sociocultural and sociolinguistic realities) have been relegated to the background for a long time, especially after the early decades of political independence.

Given the multidimensional problems plaguing the continent, the development of postcolonial Africa cannot be determined only in terms of its economic and industrial progress. This explains why this study maintains that the type of development that can pull the continent out of its current quagmire must be transformative in nature. Transformative development addresses all the aspects of society (culture, identity, language, worldview, mindset, attitudes, etc.) and has other easily discernible indicators, addressed in the next section and discussed in greater detail in Chapter 2.
 
3 Indicators of transformative development

As pointed out in Chapter 2, the concept of transformative development is couched in the theoretical understanding that, through colonialism, the African continent inherited many problems, coupled with the ones created by Africans themselves during the postcolonial era, and this has left the continent in a dilapidated and chaotic state, full of different types of crises, which can only be addressed through a holistic development vision. This is why this book defends the thesis that a development agenda that can ignite the transformation of postcolonial Africa or that can serve as the panacea necessary to pull the continent out of its current developmental quagmire must be transformative in nature (see the indicators and hallmarks of transformative development in Chapter 2).
 
4 The hallmarks of endonormative stabilization

It is worthwhile discussing the hallmarks of endonormative stabilization, in order to defend the thesis that the endonormativity of Cameroon English is a significant step towards the transformative development of the country. As pointed out in the introduction of this chapter, Edgar Schneider’s (2003, 2007) Dynamic Model identifies five evolutionary stages postcolonial Englishes undergo in the context of four parameters, which share a monodirectional causal relationship. The fourth stage of this evolutionary journey of postcolonial Englishes is what Schneider calls endonormative stabilization. This stage, Schneider (2007: 48) states, ‘typically follows and presupposes political independence: for a local linguistic norm to be accepted also in formal contexts, it is necessary that a community is entitled to decide language matters as affairs of its own’, even though in some cases political independence may have taken place much earlier during the nativization phase. The transition from phase 3 to phase 4 may be smooth and gradual or it may be caused or accelerated by ‘some exceptional, quasi-catastrophic political event’, which Schneider (2007: 49) calls Event X.

During this phase, there is a new identity construction that puts more emphasis on the group’s territory or nationhood than on ethnicity or ethnic boundaries. Ethnic boundaries become increasingly less important. ‘After all, ethnicity is not a biological given, but a social construct, a parameter of identity negotiation’ (Schneider, 2007: 49). He states that ‘[i]n a collective psychological sense, this is the moment of the birth of a new nation’, given that ‘“nations are mental constructs, imagined communities” which are constructed discursively through emphasizing shared traits and ignoring internal differences’ (Schneider, 2007: 49).

It is during this phase that ‘the newly achieved psychological independence and the acceptance of a new, Indigenous identity result in the gradual adoption and acceptance of local forms of English as a means of expression of that new identity’ (Schneider, 2007: 49), which is ‘a new, locally rooted linguistic self-confidence’ (Schneider, 2007: 49). In the expression of this linguistic self-confidence, the people are able to say ‘In language now we can and must go alone, creating our own standards’ (Schneider, 2007: 49, quoting Gordon and Deverson 1998: 108). This often leads to the recognition of a new language variety, which is not only very different from the STL strand usage, but which is positively evaluated. This new language variety incorporates IDG strand usage and other contextual sociolinguistic aspects, even though there remain residual cases of the complaint tradition that still advocate conservative norms. Schneider (2007: 50) points out that this conservative attitudinal tendency is, in fact, a minority position.

One of the main hallmarks of endornormative stabilization is the substitution of the label ‘English in X’ (‘the dialect as just a variant without a discrete character of its own’) by ‘X English’ (‘the status of a distinct type, set apart from and essentially on equal terms with all others’) (Schneider, 2007: 50). In other words, the label ‘English in X’ (e.g. English in Cameroon) suggests that the variety spoken in that context has not yet developed systematic and predictable linguistic features that qualify it as a distinct describable variety, whereas the label ‘X English’ (e.g. Cameroon English) suggests an autonomous new English that has emerged in a new ecological setting, significantly different from what exists in the original seat of the language.

A postcolonial English experiencing endonormative stabilization ‘is [emphatically] perceived as remarkably homogeneous’ (Schneider, 2007: 51). Among the different explanations Schneider (2007: 51) provides for this homogeneity, there is what he calls ‘an identity-driven discourse construct and convention, motivated by a young nation’s desire to imagine “national singularity and homogeneity”’ (Schneider, 2007: 51, quoting Wodak et al., 1994: 4). This is, in fact, a tendency whereby a young nation would advertently downplay linguistic heterogeneity, determined by different sociolinguistic factors (ethnicity, social class, gender, etc.), with the aim to emphasize ‘the unity and homogeneity of one’s own still relatively new and shaky identity’ (Schneider, 2007: 51). Schneider considers this tendency as ‘a natural sociopolitical move with the function of strengthening internal group coherence’ (Schneider, 2007: 51) and maintains that ‘it is always advisable for a group to stick closely together’ ‘[i]n times of uncertainty, with as yet shallow roots and an unpredictable future’ (Schneider, 2007: 51).

The codification of the new language variety is an essential hallmark of endonormativity. Schneider (2007: 52) explains that the existence of grammar books, dictionaries and other descriptive works on a new English is not only a necessary prerequisite for the newly emerged language variety to gain official recognition and be accepted as a local linguistic norm, but it significantly strengthens national and linguistic identity. In fact, the existence of a national dictionary of the newly emerged new English increases linguistic and national pride and significantly enhances national identity (Schneider, 2007: 52). Given that the endonormative stabilization phase is significantly marked by cultural and linguistic independence, there is ‘the emergence of a new and vigorous cultural phenomenon, viz. literary creativity in English, rooted in the new culture and adopting elements of the new language variety’ (Schneider, 2007: 50). He points out that this has further resulted in the emergence of new literatures in English, and this has been one of the major developments in English-speaking literature during the last two decades (Schneider, 2007: 50). He also reports that the authors of these new literatures in English have been very successful, as some of them have won prestigious prizes such as the Booker Prize and the Nobel Prize for Literature. The above-mentioned hallmarks of endonormative stabilization point to the fact that there is a significant paradigm shift in the attitudes of speakers of the new English at the endonormative stage, especially with regard to the type of identity they wish to construct and their perception of the sociocultural and sociolinguistic aspects their new English displays at this stage. In other words, the hallmarks of endonormative stabilization of a postcolonial English show that its speakers no longer associate indigenized features of the variety with an inferiority complex and perceive the variety as a self-contained system of communication that is emblematic of their sociocultural and sociolinguistic realities. The perception of the new English at the endonormative stabilization stage as an emblem of national identity is an attitudinal tendency that significantly promotes the psychological independence of the nation.
 
5 The endonormative stabilization of Cameroon English as a significant step towards the transformative development of the country

Ngefac (2022) and Ngefac and Ugwuanyi (2025) provide empirical evidence to show that Cameroon English has already transitioned from nativization to endonormativity. This explains why this chapter maintains that the endonormativity of Cameroon English is a significant step towards the transformative development of Cameroon. In order to defend this thesis, we pit the hallmarks of endonormativity against those of transformative development, summarized in section 3 and presented in detail in Chapter 2.

First and foremost, attitudes of acceptance towards Cameroon English and the strong preference for a local variety at the endonormative stabilization phase of Cameroon English, as reported in Ngefac (2022), indicate that an indigenized Cameroon English is no longer associated with an inferiority complex as was the case during the previous phases, in spite of the existence of residual and unavoidable tendencies that still advocate exonormative norms. This positive attitude towards Cameroon English at the endonormative stage is evident in the fact that up to 88 per cent of those investigated during Ngefac’s (2022) study indicated that indigenized Cameroon English should be the variety to be promoted in the ELT classroom in particular and in Cameroon in general. One of the speakers investigated during Ngefac’s (2022) study made the following remark:

I would prefer that Cameroon English be promoted in the Cameroonian classroom because it is a carrier of the Cameroonian identity, and it expresses our culture and values. There is an intricate relation between language and culture. So, promoting Cameroon English in the Cameroonian classroom is promoting the Cameroonian culture, which is a good thing!

(Male, aged 32, PhD student, South West Region)

Such a remark shows a conscious attempt to promote a local variety of English, rooted in context-specific aspects. The valorization of a local English, rooted in the sociocultural and sociolinguistic aspects of Cameroon, is an indicator of transformative development.

Furthermore, the substitution of the label ‘English in X’ (English in Cameroon) (see Wolf 2001) with ‘X English’ (Cameroon English) is a major hallmark of the endonormative stabilization of Cameroon English, as pointed out in Ngefac (2022b) and Ngefac and Ugwuanyi (2025), but how does this contribute to the transformative development of Cameroon? Considering that some of the indicators of transformative development include the valorization of context-specific sociocultural and sociolinguistic realities and pride in one’s local and national identity, the label ‘Cameroon English’ marks the emergence of a context-specific variety of English, which is emblematic of the sociolinguistic and sociocultural aspects of Cameroon. This new English does not only signal the birth of a new language variety significantly different from the variety spoken in the ex-colonial country (Britain), but symbolizes the birth of a psychologically independent new nation. What qualifies as Cameroon English (X English) has undergone significant ‘Cameroonization’ by adapting to the sociocultural and sociolinguistic realities of the country. This ‘Cameroonization’ of English is emblematic of national identity, the valorization of context-specific realities, decoloniality, linguistic emancipation and the psychological independence of the country, which are all reliable indicators of transformative development, holistically defined in Chapter 2 and summarized above.

Next, the emphatic perception of the newly emerged language variety as being remarkably homogeneous (thereby downplaying linguistic heterogeneity) is one of the characteristics of the endonormative stabilization of Cameroon English reported in Ngefac (2022). In the investigation, the respondents were asked to state how many Englishes exist in Cameroon. In spite of the fact that previous scholars have identified and reported ethnic-based sub-varieties such as Bafut English, Banso English and Bakossi English, up to 60 per cent of the respondents mentioned only Cameroon anglophone English and Cameroon francophone English, giving the impression that there is no such thing as ethnicity-based sub-varieties. Interestingly, up to 20 per cent of the respondents (i.e. ten educated speakers of English) even declared that there is only one English in Cameroon, referring to Cameroon anglophone English, referred to in World Englishes theorizing as Cameroon English. Such a tendency to emphasize homogeneity and downplay linguistic heterogeneity is ‘a natural sociopolitical move with the function of strengthening internal group coherence’ (Schneider, 2007: 51). This is similar to the tendency to ignore ethnic boundaries and rather emphasize shared territory in order to enhance national unity. This sense of ‘oneness’, expressed through the emphasis on linguistic homogeneity and shared territory, is one of the main reasons why some of the numerous Indigenous languages spoken in Cameroon have not yet been elected and used for official communication. The argument often advanced is that the use of some of these Indigenous languages would jeopardize national unity and encourage internal conflicts, as members of the ethnic tribes whose languages are not selected for official communication would feel that they are discriminated against. Even though this sense of ‘oneness’ enhances national unity and highlights a sense of nation-building, relegating Indigenous mother tongues to the background for whatever reason is rather detrimental to the transformative development of Cameroon.

Furthermore, the codification of Cameroon English is one of the main hallmarks of the endonormative stabilization of the variety, as pointed out in Ngefac (2022) and Ngefac and Ugwuanyi (2025). What is referred to today as Cameroon English has witnessed many descriptive works at all linguistic levels, including a dictionary and many grammar books. In addition, there are many literary works written in typical Cameroon English. Most of these literary works written in Cameroon English display the sociocultural and sociolinguistic realities of the country and other ‘Cameroonianisms’ that significantly define national identity. The conscious use of indigenized Cameroon English in literary works actually enhances national pride and identity, an indicator of transformative development. The fact that indigenized Cameroon English features are no longer treated as errors and writers are displaying such features without any remorse indicate that there is a conscious attempt to appropriate this ex-colonial language and this appropriation is not a haphazard move. This also suggests that the country has evolved beyond the stage of struggling to promote the varieties spoken in Britain, the ex-colonial master, as was the case before the endonormatization of the variety. The codification of Cameroon English and the conscious attempt to valorize the variety through grammar books, dictionaries and literary works is therefore an example of linguistic emancipation, which is an essential hallmark of transformative development.
 
6 Conclusion

This chapter has shown that the endonormative stabilization of Cameroon English is a significant step towards the transformative development of the Cameroon. Endonormative stabilization is the fourth phase of Edgar W. Schneider’s (2003, 2007) Dynamic Model which accounts for the birth, evolutionary trajectory and developmental status of postcolonial Englishes. The model identifies five successive stages postcolonial Englishes undergo in an interactional postcolonial context involving the STL and the IDG people and demonstrates that the five stages are characterized by four parameters, which share a monodirectional causal relationship. In the context of this model, Ngefac (2022) and Ngefac and Ugwuanyi (2025) investigated the developmental status of Cameroon English and concluded that this postcolonial English is already experiencing endonormative stabilization. Given the hallmarks of endonormative stabilization and those of transformative development, the chapter has demonstrated that the endonormativity of Cameroon English is a significant step towards the transformative development of postcolonial Cameroon. For instance, attitudinal tendencies in Cameroon are shifting from exonormativity to those that valorize context-specific sociocultural and sociolinguistic realities, an attitude that is highly priced in the transformative development vision. Furthermore, the endonormative stabilization of Cameroon English is reminiscent of the emergence of an autonomous new English in Cameroon (X English: Cameroon English), an embodiment of the sociocultural and sociolinguistic realities of the country and the ‘Cameroonisation’ process the variety has undergone, which are all reliable indicators of transformative development. Furthermore, the endonormative stabilization of Cameroon English enhances national and individual identities, promotes a sense of nation-building, national pride and psychological independence, besides valorizing the sociocultural and sociolinguistic aspects of Cameroon.
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ChatGPT and CxG

A Critique of the Model for Constructionist Research and Teaching and for the Transformative Development of Postcolonial Africa

Thomas Hoffmann

1 Introduction

Large language models (van Dis et al. 2023) in the form of AI chatbots, such as ChatGPT (https://chat.openai.com/chat), have received considerable public attention on social media and in the news. As van Dis et al. (2023: 224) have argued in a recent Nature comment paper, ‘this type of artificial intelligence (AI) technology will have huge implications on the way in which researchers work’. Now, the rise of any new technological advancement is often framed as either a ‘doom and gloom’ scenario (ChatGPT is ‘the greatest cheating tool ever invented’1) or overhyped (‘This is the greatest learning tool of all time”2). Adopting a less emotional perspective, van Dis et al. instead claim that they are confident that science will find a way to benefit from conversational AI without losing the many important aspects that render scientific work one of the most profound and gratifying enterprises: curiosity, imagination and discovery (van Dis et al. 2023: 226). I agree that any scientific field needs to ‘find a way to benefit from conversational AI’, while at the same time drawing on and fostering the strengths of human researchers. I also maintain that AI has an important place in the transformative development agenda of postcolonial Africa. This chapter should therefore be seen as a first attempt to initiate a discussion amongst constructionist researchers and teachers about how and to what degree systems like ChatGPT can benefit the Construction Grammar enterprise and the transformative development of postcolonial Africa. Note that I, of course, do not claim that all constructionist research or teaching will from now on have to use such dialogic AI systems. What I believe is that the options of ignoring or banning these AI systems are no longer realistic ones. So, in essence, this paper is a prompt to initiate ‘ChatCxG’ – the discussion how such systems can profit our research and teaching practices and put at the disposal of development stakeholders the strengths and weaknesses of this AI model (see also Torrent et al. 2024).
 
2 Open science methodology

ChatGPT is a large language model created by OpenAI that is able to ‘produce sophisticated and seemingly intelligent writing after training on a massive data set of text’ (van Dis et al. (2023: 224; see Brown et al. 2020 for more details). One of the greatest appeals of the system is that it is available in an interactive format. The user can ask questions or tell the model to carry out tasks. Drawing on its database, it will then try to construct a relevant answer. Chat 1, for example, shows a start of a session on Construction Grammar:

TH:What is Construction Grammar?

ChatGPT:Construction Grammar is a theoretical framework in linguistics that treats language as a system of constructions, where each construction consists of a form-meaning pairing. It argues that the form and meaning of words, phrases, and sentences are not arbitrary but are motivated by systematic patterns and relationships. In construction grammar, language is seen as a dynamic, flexible, and adaptive system that is shaped by both usage and culture.
Chat 1: Initiating a chat with ChatGP on Construction Grammar
Source: https://osf.io/794c5

The answer in Chat 1 is one that the user, obviously, also could have gleaned from a search engine. As we will see below, ChatGPT is considerably more powerful than any existing search engines (though it also comes with its own shortcomings). Now, currently, ChatGPT is still a bit of a black box3 and clearly much more research will be needed to fully uncover its abilities as well as shortcomings. A very clear disadvantage, however, is that [c]urrently, nearly all state-of-the-art conversational AI technologies are proprietary products of a small number of big technology companies that have the resources for AI development. OpenAI is funded largely by Microsoft, and other major tech firms are racing to release similar tools. Given the near-monopolies in search, word processing and information access of a few tech companies, this raises considerable ethical concerns (van Dis et al. 2023: 225).

Open science was already an important movement even before the rise of ChatGPT (cf., e.g., Fecher and Friesike 2013; McKiernan et al. 2016). Now, however, new ethical issues arise. A text produced by the system is not simply taken verbatim from a single source. Instead, the AI combines the information it identifies as relevant to a prompt and generates a response that is novel (in so far at least that it does not reproduce full sentences but, based on statistical associations, productively combines words into novel sentences). Consequently, students or researchers could just copy-and-paste the answer of Chat 1 into their own essays or articles and pass it off as their own work – and no plagiarism software would identify the passage as problematic because it has been newly created (though other AI software is currently being developed whose function is to detect AI created text). There are many further ethical and philosophical problems concerning authorship as well as copyright associated with AI systems, e.g. the fact that the sources of the answer in Chat 1 are publications that are not revealed by ChatGPT (see van Dis et al. 2023: 225). Not all of these issues can be resolved in linguistic research alone, clearly a much wider discussion in the sciences and humanities is needed. For now, however, I call for a ‘code of conduct’ in linguistics in general and Construction Grammar in particular, that researchers and students document all the interactions with systems such as ChatGPT that were part of a research project, presentation, or publication/essay. Following van Dis et al.’s (2023: 225) call for ‘rules of accountability’, I make the following suggestion for AI constructionist research:

• Suggestion I. Follow the rules of open science. Document all interactions with a large language AI model such as, e.g. ChatGPT, and make these interactions available on open access repositories. In line with suggestion I, all interactions that were used as the basis of the current paper have been published in an Open Science Foundation repository (https://osf.io/794c5); see there for.mp4 files that summarize the full interactions with ChatGPT that form the basis of this paper. I believe that such an approach will not only make transparent the contribution of AI to essays, publications, and grant proposals – in the spirit of open science, it will also enable other researchers to critically assess and build on these findings.

3 ‘ChatCxG’ teaching: limitations and opportunities

Currently, papers that have fully been written by ChatGPT are still fairly straightforward to identify: the claims made in the paper are often generic and it will even invent references (van Dis et al. 2023: 224; see also Bret Devereaux on Twitter4). Take, for example, Chat 2 (from another chat; cf. the OSF repository), in which I asked ChatGPT to summarize and provide the table of contents of the Oxford Handbook of Construction Grammar (Hoffmann and Trousdale 2013):

TH:Give me a short summary and table of contents of the following book: ‘The Oxford Handbook of Construction Grammar’ edited by Thomas Hoffmann and Graeme Trousdale

ChatGPT:‘The Oxford Handbook of Construction Grammar’ edited by Thomas Hoffmann and Graeme Trousdale is a comprehensive overview of the field of Construction Grammar, which is a linguistic framework that views grammar as a set of patterns of meaning and form in language use. The handbook brings together contributions from leading scholars in the field to provide a comprehensive and up-to-date overview of the theory and its applications.

Here is a table of contents for the book:

1. Introduction: Construction Grammar by Thomas Hoffmann and Graeme Trousdale

2. The Origins and Development of Construction Grammar by Charles J. Fillmore

3. Cognitive and Cultural Roots of Construction Grammar by Ronald W. Langacker

4. The Construction Grammar Approach to Vocabulary by Miriam Butt and Tracy Holloway King

5. The Construction Grammar Approach to Syntax by Graeme Trousdale

6. The Construction Grammar Approach to Discourse by Adele E. Goldberg

7. The Construction Grammar Approach to Semantics by Anna C. L. anti

8. The Construction Grammar Approach to Pragmatics by Erich R. Steinberg

9. The Construction Grammar Approach to Typology by Artemis Alexiadou

10. The Construction Grammar Approach to Diachronic Linguistics by Johannes Helmbrecht

11. The Construction Grammar Approach to Second Language Acquisition by Lise M. Dobson

12. The Construction Grammar Approach to Language Processing by Gerhard Jäger

13. The Construction Grammar Approach to Cognitive Linguistics by Hans C. Boas

14. The Construction Grammar Approach to Linguistic Analysis by Thomas Hoffmann

This handbook provides an in-depth and up-to-date overview of Construction Grammar and its applications, and is an essential resource for anyone interested in the study of language and linguistics.

Chat 2: ChatGP’s summary of the Oxford Handbook of Construction Grammar

Source: https://osf.io/794c5

A quick glance at the table of contents reveals the extent to which ChatGPT creatively rearranges information: The handbook does, of course, contain a paper by Charles Fillmore (2013), but it is not on ‘The Origins and Development of Construction Grammar’, but ‘Berkely Construction Grammar’. In addition to this, Trousdale did not contribute an article on ‘The Construction Grammar Approach to Syntax’ nor did Goldberg one on ‘The Construction Grammar Approach to Discourse’. Besides, Langacker, Butt and Holloway King, ‘C. L. anti’, Steinberg, Akexiadou, Helmbrecht, Dobson, and Jäger have no papers in the handbook (while a large number of actual authors, such as, e.g. Bybee, Gries, Michaelis or Hilpert are missing). Note that I do not primarily mention this as a way of catching plagiarism in student essays. Instead, I urge teachers to explicitly point out and discuss these shortcomings of ChatGPT with their students. In order to productively use ChatGPT as a tool for teaching and research, it is essential to make future users of the system aware of its shortcomings:

• Suggestion II. Explore with students the shortcomings of ChatGPT when it comes to producing verbatim factual information and references. The above-mentioned problems of ChatGPT with, for example, the exact reproduction of quotes and references has many potential sources, including the unknown nature of its training data (see van Dis et al. 2023: 224). In addition to that, the underlying large language model seems to be driven to productively create answers based on its statistical analysis of its training data. This already brings us to one of the advantages of ChatGPT that can be exploited for teaching Construction Grammar:

One of the basic tenets of usage-based Construction Grammar (cf., e.g. Croft 2001; Goldberg 2006, 2019; Bybee 2010, 2013) is that more abstract, schematic constructions are entrenched in large parts due to the interaction of type and token frequency (though salience, obviously, also plays a role). Let us illustrate this with a textbook example. Hoffmann (2022: 48–9) argues that the type frequency of patterns such as untrue, unfair, unhappy leads to the entrenchment of the following constructional template:

(1) un-ADJ construction (Hoffmann 2022: 49)

FORM:                                 PHONOLOGY: /ʌn1-X2/3

MORPHOSYNTAX:           [UN-1 ADJ2]ADJ3

□

MEANING:                          SEMANTICS:‘not1 A2’3

Now, as mentioned above, the one thing that ChatGPT excels at is pattern-detection. So, can we use this strength of ChatGPT for the teaching of constructions such as (1)? As the following interaction will show, it is in fact possible to tap into the model’s pattern-detection abilities, but a lot depends on how we construct our prompts:

TH:Provide the constructional template that underlies the words untrue, unfriendly, unhappy

ChatGPT:The constructional template that underlies the words ‘untrue’, ‘unfriendly’, and ‘unhappy’ is the prefix ‘un-’ followed by an adjective. This prefix conveys a negation or reversal of the meaning of the adjective that follows. In this template, the form of the words is motivated by the meaning they convey and the relationship they have with other words in the language. The form ‘un-’ and the meaning of negation or reversal are part of a larger pattern that exists in English, allowing speakers to generate and understand new words with a similar meaning structure.

Chat 3: ChatGP’s summary of the Oxford Handbook of Construction Grammar

Source: https://osf.io/794c5

In Chat 3 (which immediately followed the interaction given in Chat 1), I simply asked ChatGPT to give the constructional template for the pattern and it provides the major properties of the FORM pole (un-‘followed by an adjective’) as well as the MEANING pole (‘This prefix conveys a negation or reversal of the meaning of the adjective that follows.’) identified in (1). Now, it is possible that Hoffmann (2022) or another publication discussing the phenomenon was part of ChatGPT’s training set (there is no public information available on this). More importantly, however, I want to emphasize that the dialogic nature of ChatGPT also crucially influences the answers that the model gives. In a next step, I requested a SignBased Construction Grammar (SBCG; Michaelis 2013; Sag 2012) analysis of the construction:

TH:Give a Sign-based Construction Grammar analysis of the above constructional template

ChatGPT:In Sign-based Construction Grammar, a construction is analyzed as a combination of form and meaning, or ‘form-meaning pairings’, which are represented as signs. The form of a sign is represented by its phonological, morphological, and syntactic properties, while its meaning is represented semantically The constructional template that underlies the words ‘untrue’, ‘unfriendly’, and ‘unhappy’ can be analyzed as follows:
Form: UN- + ADJECTIVE
Meaning: NEGATION OR REVERSAL OF THE MEANING OF THE ADJECTIVE
This template can be represented as a sign with two elements: a form element (UN-) and a meaning element (NEGATION OR REVERSAL). The form element is realized as the prefix ‘un-’ in the words, and the meaning element is realized as the negation or reversal of the meaning of the adjective that follows.
In this analysis, the form and meaning of the words are seen as motivated by the systematic relationships and patterns that exist in the language. The template is part of a larger network of constructions that speakers of the language use to create and understand new words and phrases.

Chat 4: ChatGPT’s attempt at a sign-based Construction Grammar analysis

Source: https://osf.io/794c5

Clearly, the above result does not constitute a SBCG analysis (it is missing the crucial MOTHER MTR and DAUGHTERS DTRS nodes used to model derivational constructions in SBCG as well as virtually all attribute-values employed by the approach; see Sag 2012). Nevertheless, it turned out that this was a crucial step in the interaction with ChatGPT, when I later asked the following question:

TH:What about the words ‘untrue’, ‘unbutton’, ‘unreal’, ‘untie’, ‘unfair’, ‘unhappy’ do these instantiate one and the same or different constructions? Give a FORM and MEANING analysis of all constructions you can find:

ChatGPT:The words ‘untrue’, ‘unbutton’, ‘unreal’, ‘untie’, ‘unfair’, and ‘unhappy’ all instantiate different constructions. Here’s a FORM and MEANING analysis of each construction:
1. ‘Untrue’
FORM: UN- + ADJECTIVE
MEANING: Describes the opposite or negation of the state or condition described by the original adjective.
2. ‘Unbutton’
FORM: UN- + VERB
MEANING: Describes the action of undoing or reversing the action described by the original verb.
3. ‘Unreal’
FORM: UN- + ADJECTIVE
MEANING: Describes the opposite or negation of the state or condition described by the original adjective.
4. ‘Untie’
FORM: UN- + VERB
MEANING: Describes the action of undoing or reversing the action described by the original verb.
5. ‘Unfair’
FORM: UN- + ADJECTIVE
MEANING: Describes the opposite or negation of the state or condition described by the original adjective.
6. ‘Unhappy’
FORM: UN- + ADJECTIVE
MEANING: Describes the opposite or negation of the state or condition described by the original adjective.
In each of these words, the prefix ‘un-’ creates a new construction by modifying the meaning of the original word. The specific meaning of the construction is determined by the interaction between the ‘un-’ prefix and the original word, with the prefix negating or reversing the meaning of the original word. The different constructions reflect the different ways in which the ‘un-’ prefix modifies the meaning of the original word in each case.

Chat 5: ChatGPT’s analysis of un-ADJ and un-V cxns

Source: OSF

Chat 5 shows that ChatGPT can be used for an exercise that teases apart tokens that instantiate the Un-ADJ construction (untrue, unreal, unfair, unhappy) from unbutton and untie, which are created by the homonymous Un-V construction (FORM: MORPHOSYNTAX: [UN-1 V2]V3 ↔ MEANING: ‘reverse1 V2’3; modelled on Hoffmann 2021: 81). As mentioned above, however, the phrasing and timing of a prompt crucially affect the answer ChatGPT offers. In another chat, after starting with the same question as in Chat 1 (‘What is Construction Grammar?’), I immediately proceeded to ask a question similar to the one of Chat 5:

TH:Pretend that you are a Construction Grammar researcher. Now analyze the words ‘untrue’, ‘unbutton’, ‘unreal’, ‘untie’, ‘unfair’, ‘unhappy’ do these instantiate one and the same or different constructions? Give a FORM and MEANING analysis of all the constructions you can find.
Based on my analysis, I would say that all of these words instantiate the same construction, which can be described as follows:
FORM: UN- + Root
MEANING: Negative or reverse of the action or property described by the root
This construction is characterized by the prefix ‘un-’, which negates the meaning of the root that follows it. The form and meaning of this construction are productive, meaning that it can be applied to new words to create new meanings. For example, the construction ‘UN- + Root’ can be used to create words such as ‘unfasten’ or ‘unlock’ that have the same form and meaning as the words in the original set.
In terms of form and meaning analysis, I would describe each of the words as follows:
• ‘Untrue’: The form of this word is ‘UN- + True’, and the meaning is ‘not true’.
• ‘Unbutton’: The form of this word is ‘UN- + Button’, and the meaning is ‘to undo the action of buttoning’.
• ‘Unreal’: The form of this word is ‘UN- + Real’, and the meaning is ‘not real’.
• ‘Untie’: The form of this word is ‘UN – + Tie’, and the meaning is ‘to undo the action of tying’.
• ‘Unfair’: The form of this word is ‘UN- + Fair’, and the meaning is ‘not fair’.
• ‘Unhappy’: The form of this word is ‘UN- + Happy’, and the meaning is ‘not happy’.
In conclusion, all of these words instantiate the same construction, with a form of ‘UN-+ Root’ and a meaning of ‘Negative or reverse of the action or property described by the root’.

Chat 6: ChatGPT’s alternative analysis of un-ADJ and un-V cxns

Source: https://osf.io/794c5

As Chat 6 shows, while the analysis is comparable to the one offered in the chat in Chat 5, it also differs in its granularity: while Chat 5 focuses more on the differences of the two constructions, Chat 6 more resembles an attempt at providing a macro-construction for them. In line with current approaches to the network structure of the construction (cf. Diessel 2019), I would argue that Chat 5 is a cognitively more plausible analysis, since it treats the two constructions as giving rise to two taxonomic schematizations that might then be connected in the mind of speakers by a horizontal constructional link. Again, however, I want to stress the opportunities that ChatGPT offers for teaching Construction Grammar: having students analyse small data sets with ChatGPT will almost always lead to more than one single answer. Instead, students will be presented with slightly different results that can then serve as a prompt for an in-depth discussion of theoretical constructionist issues in class.

• Suggestion III: ChatGPT can productively be used for exercises that require pattern-detection, and whose results can then be the starting point for a discussion of the cognitive realism of the model’s analysis.
 
4 Potential applications for constructionist research

How can we potentially use ChatGPT’s pattern-detection skills for constructionist research? In the future, open access large language models will certainly be available which researchers will be able train on their specific data sets, so that some of their data annotation and analysis can become automatized. Indeed, there is a growing body of NLP publications that investigate the linguistic structures of large language models (e.g., Manning et al. 2020; Wei et al. 2021; Weissweiler et al. 2022, 2023; see also Michaelov 2021 and Klava and Divjak 2016 on the cognitive plausibility of neural language models5). Already, however, even researchers without an NPL background can now draw on ChatGPT’s conversational LLM to run constructional analyses on patterns that exhibit type variation (see Torrent et al. 2024 for further details). Take, for example, Knock Knock jokes (Bergen and Binsted 2015) such as (2)‒(4) (taken from https://parade.com/944054/parade/knock-knock-jokes (accessed 17 May 2025):





	(2) A:


	Knock, Knock.







	B:


	Who’s there?





	A:


	Luke.





	B:


	Luke who?





	A:


	Luke through the peep hole and find out.





	(3) A:


	Knock, Knock.





	B:


	Who’s there?





	A:


	Figs.





	B:


	Figs who?





	A:


	Figs the doorbell, it’s not working!





	(4) A:


	Knock, Knock.





	B:


	Who’s there?





	A:


	Woo.





	B:


	Woo who?





	A:


	Glad you’re excited, too!









Based on the type variation displayed by Knock Knock jokes, Hoffmann and Bergs (2023) suggest the following constructional representation (5) for this joke template:





	(5)


	FORM: PHONOLOGY:


	A: /ˈnɒk ˈnɒk/

B: /ˈhuz ðeə/

A: X1

B: X1 /ˈhu/

A: Y [contains sth. phonetically similar to X1]







	

	MORPHOSYNTAX:

□


	A: knock
Vknock
V

B: Who
WHis
AUXthere
OBL?

A: X1

B: X1Who
WH? A: Y





	

	MEANING:


	SEMANTICS:

PRAGMATICS: function=entertain









The constructional template in (5) has a dyadic nature that requires A and B to take specific turns in a question-and-answer format, with A initiating the joke by the sequence knock knock. At the same time, the template is relatively flexible (the punch line Y must only contain one word that is only loosely phonetically similar to X1 and, as (2)‒(5) exhibits great variation, which is why the SEMANTICS pole is completely open and only the PRAGMATICS function of entertaining is specified). Now, how can ChatGPT be used in studies that analyse constructional templates such as (5). Clearly, ChatGPT cannot (yet) replace researchers that decide which constructions to investigate. However, as Hoffmann and Bergs (2023) argue, large language models offer an independent empirical way of testing analyses such as (5) (see Torrent et al. (2024) for further support of this line of inquiry). While the template in (5) is purely based on the researchers’ intuitions, ChatGPT can be used to explore whether the large language model arrives at a similar schematic analysis of the pattern. The model can, therefore, be seen as one way of providing independent empirical support for one’s analysis. In Hoffmann and Bergs (2023), for example, when asked to provide a construction grammar analysis of Knock Knock jokes, ChatGPT offers an analysis that is perfectly compatible with the one provided in (5):

TH:Give me a Construction Grammar analysis of Knock Knock jokes

ChatGPT:Construction Grammar is a framework for analyzing language that emphasizes the role of patterns and conventions in shaping our communication. In the case of ‘Knock Knock’ jokes, one could analyze the structure of the joke as a conversational template or ‘construction’ that follows a set pattern.
• The first line of the joke (‘Knock, knock.’) serves as an invitation to engage in the conversation and sets up the listener’s expectation that a joke is coming.
• The second line (‘Who’s there?’) is a response to the knock and serves as a cue for the punchline to be delivered.
• The punchline is typically a word or phrase that is unexpected or plays on a familiar phrase.
• The final line of the joke (‘[punchline] who?’) serves to complete the punchline and provide the punchline by repeating the word or phrase from the previous line in the form of a question.
For example, in the following knock knock joke:
‘Knock, knock.’
‘Who’s there?’
‘Boo.’
‘Boo who?’
‘Don’t cry, it’s just a joke!’
The first line ‘Knock, knock.’ is an invitation,
The second line ‘Who’s there?’ sets the expectation that a punchline is coming, Third line ‘Boo’ is the punchline,
The final line ‘Boo who?’ finishes the punchline by repeating the word in the question and providing the punchline ‘Don’t cry, it’s just a joke!’
This pattern of language use is a construction that speakers and listeners have learned and recognize as a ‘knock knock’ joke, which allows for efficient communication and understanding.

Chat 7: ChatGPT analysis of the Knock Knock Construction

Source: https://osf.io/794c5

In Chat 7, ChatGPT offers an analysis that is perfectly compatible with the constructional template in (5). As with our discussion of its use in teaching (cf. Section 3), however, the point of this example is not the specific details of the FORM and MEANING aspects of ChatGPT’s analysis. Instead, I argue that even after being merely asked to give a Construction Grammar analysis of the joke, it automatically provided a schematic account that is in line with the analysis of Knock Knock jokes as abstract genre constructions in (5). Just like a human, ChatGPT, has thus extracted an abstract schematic construction based on the specific Knock Knock jokes found in its training data. This shows that large language models can be employed to offer corroborating evidence for the constructional analysis of linguistic patterns. This type of analysis is also available for other, even more schematic textual constructions. Hoffmann and Bergs (2023), asked ChatGPT for a Construction Grammar analysis of nursery rhymes (without providing any examples of the text type or any other additional information):

TH:Give me a Construction Grammar analysis of nursery rhymes

ChatGPT:Construction Grammar is a framework for analyzing language that emphasizes the role of patterns and conventions in shaping our communication. In the case of nursery rhymes, one could analyze the structure of the rhymes as a set of conventions or ‘constructions’ that are recognizable and predictable.
• The title of the nursery rhyme sets the theme or topic of the rhyme.
• The verse structure, usually composed of four lines, with an alternating pattern of rhyme, creates a musical and memorable effect, helping young listeners to remember the rhyme.
• The repetition of words and phrases, both within and across verses, serves to reinforce the rhyme’s main message and make it more memorable for listeners.
• The rhyme’s simple vocabulary and grammar, make it accessible and easy to understand for young children.
For example, in the nursery rhyme ‘Mary Had a Little Lamb’
The title ‘Mary Had a Little Lamb’ sets the topic of the rhyme
The verse structure, composed of four lines, with an alternating pattern of rhyme
‘Mary had a little lamb, little lamb, little lamb’
The repetition of words and phrases, ‘Mary had a little lamb’ ‘little lamb’ ‘little lamb’
‘Mary went’ ‘Mary went’ ‘Mary went’ ‘the lamb was sure to go’
The rhyme’s simple vocabulary and grammar make it accessible and easy to understand for young children.
This pattern of language use is a construction that speakers and listeners have learned and recognize as a ‘nursery rhyme’, which allows for efficient communication and understanding. It also helps children to learn and remember language.

Chat 8: ChatGPT analysis of nursery rhymes construction

Source: https://osf.io/794c5

As Chat 8 shows, this time ChatGPT focuses on the FORM aspects of nursery constructions, but, interestingly, it also mentions that one of the functions of these types of poems is to ‘help children to learn and remember language’. In another query, Hoffmann and Bergs (2023), therefore, asked it to give them the common meaning of nursery rhymes:

TH:What is the common meaning of nursery rhymes?

ChatGPT:Nursery rhymes are a form of traditional poetry or folk literature that have been passed down through generations. The meaning of nursery rhymes can vary widely, as they can be used to tell stories, convey moral lessons, or simply entertain. Some nursery rhymes have clear meanings and messages, while others are more open to interpretation.
Many nursery rhymes have their origins in folklore, and may contain references to historical events or people. Some have been altered over time, so the original meaning may have been lost. Some nursery rhymes also have darker, more violent origins and were used to teach children about death, punishment, and other serious topics.
In general, nursery rhymes are often used as a tool to teach children language, literacy, and social skills, as well as to entertain and delight them.

Chat 9: ChatGPT analysis of the common meaning of nursery rhymes

Source: https://osf.io/794c5

Chat 9 highlights the pragmatic functions associated with nursery rhymes genre constructions (‘In general, nursery rhymes are often used as a tool to teach children language, literacy, and social skills, as well as to entertain and delight them.’). Moreover, it also summarizes the major semantic contents expressed by the constructions (‘The meaning of nursery rhymes can vary widely, as they can be used to tell stories, convey moral lessons, or simply entertain’). As before, I am not advocating ChatGPT as a means of uncovering the specific constructional FORM and MEANING properties of a construction. Instead, I argue that the example shows that, based on its pattern-detecting abilities, the large language model analyses nursery rhymes in a way that is compatible with a constructional analysis of certain text types as abstract, schematic constructions (as claimed by, Östman 2005; Hoffmann and Bergs 2015, 2018, 2023). Generally speaking, I, would like to suggest that ChatGPT can play the following role in constructionist research (see also Torrent et al. 2024):

• Suggestion VI. ChatGPT can be used as additional, corroborating evidence for the constructional analyses of abstract constructions.
 
5 Conclusion

This chapter is intended as a first prompt for ChatCxG – the discussion of how Construction Grammarians can productively use this current state-of-the-art dialogic large language model for teaching and research and for the transformative development of postcolonial Africa. There are many additional issues I haven’t addressed in this article, such as the use of ChatGPT for writing code to query corpora or statistically analyse data (it is, for example, easy to get it to write R code for a Bayesian mixed effects logistic regression model).

Instead, I offered the four following suggestions for constructionist research and teaching and for the transformative development of postcolonial Africa:

1. Suggestion I. Follow the rules of open science. Document all interactions with a large language AI model such as, ChatGPT and make these interactions available on open access repositories.

2. Suggestion II. Explore with students the shortcomings of ChatGPT when it comes to producing verbatim factual information and references.

3. Suggestion III. ChatGPT can productively be used for exercises that require pattern-detection, and whose results can then be the starting point for a discussion of the cognitive realism of the model’s analysis.

4. Suggestion IV. ChatGPT can be used as additional, corroborating evidence for the constructional analyses of abstract constructions.

5. Suggestion V. ChatGPT should be exploited for the transformative development of postcolonial Africa, but with the understanding that it has its shortcomings.

Others will surely add many further suggestions to the above list. I hope, however, that this paper serves as the prompt that gets our ChatCxG discussion started!

Notes

1 https://www.scotsman.com/lifestyle/tech/what-is-chatgpt-why-have-schools-blocked-it-greatest-cheating- tool-ever-invented-prof-warns-4007003 [last accessed 5 February 2023].
2 https://www.reddit.com/r/OpenAI/comments/105jrn4/chatgpt_is_the_greatest_learning_tool_of_all_time/ [last accessed 5 February 2023].
3 As an anonymous reviewer pointed out, ‘[f]irst, the trained model itself is not made public, second, it is not clear what data the model was trained on exactly (an aspect that the authors address only briefly on page 6: “there is no public information available on this”), and third, even if both the model parameters and the data would be public it would be still a black box given that it is hard to understand an architecture involving 175 billion parameters spread over about 100 layers.’
4https://twitter.com/bretdevereaux/status/1623733408324288513?s=46&t=7oMC9mpp9A1OkjhkckbLjw [last accessed 10 February 2023].
5 I am grateful to an anonymous reviewer who pointed me towards this line of work.
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Investigating the Role of Language and Sociocultural Aspects in the Transformative Development of an African Ethnic Community

The Case of Pragma-rhetorical Features of Ejagham During Libations

Comfort Beyang Oben Ojongnkpot

1 Introduction

Generally speaking, the valorization of African indigenous languages is a significant step towards transformative development. This is why Ngefac (Chapter 2) postulates that a transformative development agenda for the continent cannot exclude African indigenous languages, which are emblematic of the African identity. Languages in general and the indigenous languages in particular are core isolates of culture, which function as vehicles for the transmission of patrimony in various ramifications, including libation pouring. Situations of libations and content are as varied as there are ethnic groups. Libation pouring is associated with a Greek word ‘leibo’, which denotes ‘pouring’ (Bertz 1987). Bertz asserts that the kings of Babylon and Assyria offered libations to the gods. He adds that libation pouring was also common in the Greco-Egyptian era as well as among the Israelites and the Jewish religion. However, it was later discontinued with the destruction of the temple in Jerusalem in 70 C.E. (Bertz 1987: 4). Existing literature reveals that libation pouring could be traced as far back as the Bronze Age (Adediji 2000). Etymologically, ‘libation’ is derived from a word of Latin origin, ‘Libatio,’ which means ‘sacrificial offering of a drink’, tantamount to a separate gift offering.

Indeed, libation pouring and the context-specific aspects of the Ejagham language are treated in this paper without any inferiority complex as the transformative development vision prescribes. These sociocultural aspects are highly cherished and upheld by the Ejaghams and involve the pouring of liquids and invocations, accompanied by items such as leaves, kola nut and food, depending on the circumstances and contexts of the issue at hand. These consist of relating history, and requesting guidance and wellness from the ancestors. In this light, the Ejaghams are very conscious of who, where and when a libation ceremony unfolds. Thus, in the performance of a particular libation ritual, the audience and the occasion in which it is performed are as important as its content. Hence, the Ejagham believe that the language used during libation significantly determines the core of the ritual. It should be noted that an oral performer can mature as an artist only by watching and listening to others. This is certainly why Tanda and Tabah (2005: 11) state that all oral performers pass through a stage where they initially are the audience. Thus, this chapter investigates the pragmatico-discoursal aspects related to context-specific rituals and cultural values of Ejagham libations, which are hallmarks of the cultural heritage of the people, and, consequently, those of transformative development. Suh (2005) promotes the transformative vision in the domain of translation as he cautions that, in translating from one European language to another, the translator should, out of necessity, carry across the same African content and form into the target European language (Suh 2005: 59). Similarly, Jick (2005), in X-raying the rich cultures of Kom and Oku, reports the wealth of core values in the proverbs and folktales of those ethnic communities. However, he expresses apprehension that ‘the rich traditions and cultures of Cameroon will soon disappear … ’ (Jick 2005: 2). While decrying the relegation of oral literature to the background, he recommends that they should be developed and included in the curriculum, to ensure their survival and to sustain them for the transformative development of the communities.

2 Ejagham

‘Ejagham’ is both the name of a language and an ethnic group, which is alternatively referred to as ‘Ekoi’. The Ejaghams are found in both Nigeria and Cameroon, residing along a great river that flows through Cameroon to Nigeria; the river is referred to in Cameroon as The Manyu, while in Nigeria, it is The Cross (Ojongnkpot 2015). Ejagham consists of the following language families: Niger-Congo, Atlantic-Congo, Benue-Congo, Southern-Bantoid, Ekoi-Mbe, Ekoid and Etung. Its dialects include Benddeghe, Northern Etung, Southern Etung, Ekwe, Akamkpa-Ejagham, Keaka and Obang. In Cameroon, Ejagham belongs to the Eastern division, which consists of Keaka and Obang, found in the Eyumojock Sub-Division in Manyu Division, South West Region of Cameroon, with a total population of 71,000 (Ethnologue 2023). Hence, Ejagham serves as a cross-border language.

3 Ejagham folklore

The Ejaghams are famous for traditional folkloric ritual expressions, which are illustrated in libation ceremonies. This act has gone a long way to reinforce their organizational expertize, which has enabled them to develop complex forms of expressions through poetic renditions, demonstrated in libation pouring. The language is quite rich in orality, as speakers, irrespective of where they find themselves, have been performing libations from time immemorial. These are performed at gravesides, groves, streams and, more especially, the doorway, which signifies the open-door policy of the living who hope to attract guidance and directives from the dwellers of the spirit realm, believed to possess soothing powers capable of dispensing good health, prosperity and peaceful co-existence. Hence, Opukuwaa (2005) argues that libation rituals are capable of alleviating the mind, body, and spirit of man from ‘certain negative beliefs and attitudes’. Indeed, libation pouring among the Ejaghams connects the living to the dead, keeps a group intact and makes people less apprehensive. According to Opukuwaa (2005), libations offer both psychological and emotional relief. There is the added advantage of enabling certain members of the community not only to accept their predicament, but also to remain hopeful and linked to the entire community as they depend on what the ancestors have in times of uncertainties. Consequently, the Ejagham man makes renditions and puts his trust in Obassi Nsi, who is always ready to mitigate any negative eventuality.

4 Ejagham mythology

The Ejaghams believe in a Supreme Being (Obhasi) who created all other things, including the gods: Obassi Osoh and Obassi Nsi, with their attendant spirits and deities, wielding powers capable of punishing, rewarding and restoring wellness. While Osoh (Supreme Being, God of Heaven) is permanently up in the sky, and is usually worshipped, consulted and revered from below, Nsi is God of the earth, head of spiritual entities and ancestors. He is usually invoked, offered sacrifices and appeased from underneath the ground (Essien 2014). The Ejagham man considers Nsi to have supreme powers, which are demonstrated in a child, falling on the ground/earth at birth and then returning to the earth at sunset. After decay, a new form grows out of it, in total resemblance of its former self. The new shape then goes down to the Father, Obassi Nsi, who carries him with all the expenditures of his funeral to the world above, through libation pouring. That is why in a typical libation ceremony, the libator speaks and throws the liquid on the ground, believing that the ancestors beneath get their share (Essien 2014).

Libation pouring among the Ejaghams is pivotal in all activities (social, political, economic and religious). It is the chief means of communication between the living and the deities, done exclusively in Ejagham by elderly male of at least fifty years old who are initiated in core cults like Nyamkpe/Ekpe or Ohbhon. This ‘invoker of deities/spirits and ancestors’ is specially gifted in rhetorical skills that enable him to speak to the ancestors, as he pours out a liquid intermittently, accompanied by incantations aimed at offering thanks as well as soliciting wellbeing. In a similar manner, calamity is invoked on the evil-minded. Libations are performed at ceremonies such as marriages, births, resolutions of family disputes, funerals, rites of passage, enthronements, acquisition of material possession and during moments to express intentions to undertake a journey. The language used therefore depends on the context, purpose and intent.

The study was guided by the following questions:

1. What pragma-rhetorical discourses are found in Ejagham libations?

2. What is the role of such pragma-rhetorical discoursal features in the transformative development of the Ejagham community?

5 Review of the literature on libation

According to Kilson (1969), libation is an act that unravels certain issues about the meaning of a sacrifice and how the universe is ordered. Libation pouring is a ritual that includes a rich blend of religious, social and cultural aspects. It is a form of worship to the ancestors (a form of solemn worship) aimed at binding the living and the dead. Hence, Soola (1999) states that libation is an act that acknowledges God as a source of both material and spiritual blessings. This is why Brempong (2000) points out that ‘libation is the pouring of wine or any alcoholic drink on the ground, and reciting a prayer to God, Mother Earth, the deities, and the ancestors’ (Brempong 2000: 46). In such moments, the specific messages conveyed create knowledge, feelings, emotions and desires, as well as presenting the needs and mood of the living (Brempong 2000), citing Whitecotton (1978: 197). Whitecotton further notes that libation is a rhetorical performance that demands special skills. A libation session contains several hidden pieces of information, usually put up by special clever actors. It is believed a single libation session is capable of uniting the past, the present and the future, the old and the young, the dead and the living, those within the immediate environment and those out of it. It offers avenues for oral traditions and cultural practices. Hence, Opukuwaa (2005) maintains that libation rituals transcend both spiritual and material worlds. According to Amoah (2006), it involves the pouring of a liquid, be it alcohol or pure water, with the aim of restoring and maintaining cosmic order. During such moments in the Ejagham community, there is usually a demonstration of fluency and oratory in Ejagham, which enhances the building and protection of the cultural patrimony of the people.

According to Patton (2009), libation is a form of religious act, which is the oldest in the world, characterized by the pouring and/or drinking of a liquid. Essein (2014) holds that libation is ‘a verbal sociocultural practice, which has existed in Africa in general and in Ghana in particular for many centuries. The literature indicates that it could be before the arrival of Ghanaians at their present settlement from about the eighth century’ (Essel 2014: 39, citing, Levtzion 1980; Salm and Falola 2002; Amoah 2003; McCaskie 2009).

Essien (2014) underscores the importance of libation ceremonies by pointing out that the pourer must be in the right frame of mind in order not to make any mistakes in his or her presentation, owing to the fact that the invisible spirits who see and hear everything hardly tolerate anyone slighting them. Hence, Essien (2014) describes libation pouring as ‘tricky, risky, and procedurally intricate’ (Essien 2014: 132). In such instances, in a very solemn manner, the libator calls the ancestors by name, in the order in which they had departed the world of the living (Essien 2014: 136). Thus, the rest of the participants are usually quiet and attentive in order to listen for any slip of the tongue, so as to chip in corrections. In the course of a libation session, the audience commends the Chief Celebrant with chorus ululations. The performance is usually highly formal and solemn and the presence of God (Obhasi Osoh), including that of the head of all deities and spirits (Obhasi Nsi), is invoked. Mensah and Silva (2016) argue that the practice of libation rituals is a quintessential aspect of culture and spirituality. It is a mark of piety and devotion to the gods and ancestors in an attempt to define a meaningful moment of communion, to honour the ancestors and to chart a new form of consciousness as required by the culture and customs of the people (Mensah and Silva 2016: 60). In that way, there is an indication of the Ejaghams standing strong in their dreams to dream their own dreams and chart new road maps for their development.

6 Language use and libation

Libation pouring has language as the main means through which the people can communicate with deities. Deckert and Vickers (2011: 197), citing Labov (1972), maintain that it is ‘The Transformation of Experience through Narrative Syntax.’ Hence, during libation ceremonies, language is given the utmost attention. Essien (2014: 129), citing Apiah-Kubi (1982), states that ‘From time immemorial, given that humans are social animals, they have always used language as a tool of expressing their intentions in all aspects of life.’ Thus, in talking about the libation rituals of the Ibibios in Nigeria, Essien (2014), citing Heideggar (1976), reaffirms that ‘language speaks, rather than people, since language has the capacity of creating a communication link, bond and revitalization in human relationships with deities and God, in order to provide for human needs’ (Heideggar 1976: 129). According to Heideggar, ‘Language includes nonverbal elements, winks, gestures, or vocal inflections and intonations’ (Heideggar 1976: 27). The role of language during libations cannot therefore be overemphasized; it is indeed through language that information on shared beliefs and customs is disseminated. However, the language of libation is usually uniquely patterned and formalized, aimed specifically at linking the living to the ancestral world. Carey (1992) exploits two alternative conceptions of communication, which are transmission and ritual. According to Carey, transmission has to do with sending, transmitting and giving information, while the ritual is based on the maintenance of the patrimony of the society in time.

Brempong (2000) considers two aspects: verbal and nonverbal. Hence, Van der Geest (2001) opines that libations are primarily performed to convey a message to both the living and the death. By praising and flattering the participants, the libator is praising himself as he exhibits his oratorical skills, cultural competence and historical knowledge. As for Adjaye (2001), ‘libation is a form of poetic meta-communication’. Goddard (2006) describes libation as ‘active metaphorizing.’ Nehusi (2013: 3) views libation as ‘a ritual of heritage’ and Mensah and Silva (2016) maintain that libation reflects the African rhetorical experience of life across time and space and necessitates cultural transformation from one generation to another. Consequently, to perform well, a libation pourer needs a mastery of pragma-rhetorical and discoursal skills, which involve linguistic and non-linguistic cues, guided by discipline.

7 The transformative development vision and the pragma-rhetorical aspects of Ejagham during libations

The pragma-rhetorical aspects of Ejagham during libations constitute the sociolinguistic and sociocultural realities of this ethnic community and important defining hallmarks of the transformative development vision Ngefac discusses in Chapter 2 of this volume. Given the holistic definition of this vision, transformative development cannot be possible without the promotion and valorization of the contextual realities of any nation or community. Colonialism and imperialism have had strong holds on Africans such that indigenous languages in general and those in Cameroon in particular have been at the crossroads, putting speakers in a dilemma: whether to use their own languages or to reject them and rely only on ex-colonial languages. Ngefac’s transformative development vision maintains that postcolonial Africans should promote their sociolinguistic and cultural aspects, avoid any inferiority complex and strive for the psychological independence of their respective nations.

8 Related theoretical frameworks

The perspective from which this investigation was carried was determined by a number of theoretical frameworks. They include ethno-pragmatics, speech act theory, and Halliday’s (1994) systemic functional theory. With regard to ethno-pragmatics, the theory underscores the centrality of social interaction in human societies. It exploits language in use, embedded with cultural values in communication and explains why and how people speak in relation to their indigenous values, beliefs, attitudes and social categories (Goddard, 2006: 1). Insider perspectives of the pragmatico-discoursal aspects of Ejagham at libations are investigated in this study within the framework of this theory.

As concerns the speech act theory, it was originally introduced by Austin (1962) and further developed by Searle (1975, 1999). It deals with the performative functions of words (Kemmerling 2002). In speaking, certain actions are effectively performed, depending on the speaker’s intention and endeavour to affect his audience (‘performative utterance’), where locutionary, illocutionary and perlocutionary acts are performed through indirect speech acts like promising, ordering, greeting, warning, inviting and congratulating. This study adopts Searle’s (1975, 1999) five categories of ‘performative utterance’, which include the following: Assertive, Commissive, Directive, Declarative and Expressive.

Concerning the systemic functional theory, it is based on Halliday’s (1994) beliefs that language is purely a system, and any communication act has to do with choices, based on texts and their contexts of use. This study aligns with the views of Halliday who underscores ‘the relationship between language and its functions in social settings’, as he demonstrates general patterns and systems of language in libations and determines functions performed in each context of use (meta-functions), classified under Ideational, Interpersonal and Textual.

9 Methodology

Ethnographic qualitative research was adopted at the background of Discourse Analysis, focusing on pragma-rhetorical use of language. Through purposive sampling techniques, data were unobtrusively collected through audio and video recordings, participant observations and focus-group discussions during a six-month period (January‒June 2022), to establish the reasons, significance and meanings of libations and to investigate differences in language use. The design made use of five males of sixty years and above, observed to be gifted with communicative expertize and identified as custodians of the culture of the people and community leaders. Twenty libation ceremonies were observed and recorded. However, given that this study sought to have a deep understanding of sociocultural phenomena underlining libation pouring, six libation ceremonies were purposively selected and subjected to Content and Thematic analyses, bearing in mind representativeness of events. Analyses were based on linguistic and nonlinguistic aspects of language use, with a focus on pragma-rhetorical discourses describing content, form and function of libation rituals as follows:

1. Libation at a birth ceremony (BC)

2. Libation at a fresh death ceremony (FDC)

3. Libation at an old death ceremony (second burial) (ODC)

4. Libation at a marriage ceremony (MC)

5. Libation for a new building (NB)

6. Libation for a new car (NC)

10 Linguistic analysis of pragma-rhetorical aspects of Ejagham during libations

The pragma-rhetorical aspects of Ejagham during libations will be analysed in the context of Searle’s (1975, 1999) five categories of ‘performative utterance’, (Assertive, Commissive, Directive, Declarative and Expressive). As shown below, all the five categories of ‘performative utterance’ are discernible when Ejagham is used during libations.

10.1 Assertives

The libator expressed his belief about the truth or falsity of the state of affairs as he says in the fresh death ceremony (FDC):

1. FDC.1: Ojong, èrǔ éβǐn ékú èʤâ ‘Ojong, we are from your death farm.’

The truth in the context of the libation is represented as Ojong, member of ‘ákúk nsǐ’ (the dead), is informed of the visit to his farm. Both the participants and the community understand it is a fact. The intention is to create an illocutionary force in Ojong, who is believed to have the powers to bless them, given that he has been catapulted to the status of a deity who can dispense blessings. The intention is also to make the deities know they hold tight to the norms of the community.

10.2 Commissives

These are aimed at indulging people in doing something. In this study, there are a number of instances of use of commissives whereby the Chief Celebrant tells deities how determined they are in carrying out certain responsibilities. This is seen at libation during a marriage ceremony (MC.1).

2. MC.1: Celebrant (drink in hand, which is poured intermittently): òβàsì ósôh, òβàsì ńsǐk

wɛ̂ r èké júβé wɛ̂ n, ‘God who resides up, God who resides down, we adore you!’

Here, the libator makes use of the first-person plural, swears and pledges to the great beings, assuring them of reliance on their blessings. Deities are thus worked up and committed to dispense blessings.

3. MC.5: dɛ̌ éfèŋ ezê ékúmê nàlèeee‘Let her stomach be cold’

During the marriage ceremony (MC.5), the libator commits deities to render the couple fertile. MC.5, being a pragma-rhetorical expression, is understood only in a specific context.

4. MC.9 dɛ̌ aʧě èzɔ̀ ŋɔ̀ ‘Let such a one trample on thorns’

MC 9 is a commissive-warning. The libator commits the on-hearers (deities) to curse anyone who harbours ill-feelings towards the couple.

5. MC.13: ɛ̀ɛh! ɛ̀ɛh! ɛ̀ɛh! ɛ̀ɛh! (chorus shouts of approval) ‘ululations of approval’

MC.13 is also a kind of commitment in the form of ululations of approval. Consequently, deities are all committed to act according to their request.

10.3 Directives

With directives, the intent of the speaker is to make attempts to get hearers do something, as seen in the birth ceremony.

6. BC.5: Chief Celebrant (drink in hand and pours): wúná kó àměm áwú. ‘Take this drink and drink’ BC. 5 was spoken in the context of child-birth, where the libator poured a drink on the floor and asked for an appeasement.

7. BC.6 kó óβò oβɛ́rɛ́; òβôh orûm! ‘Take the right hand!’

Apart from getting deities to drink, the libator in BC.6 asks them to take the right hand, which is also an act of appeasement, given that the right hand denotes positivity.

8. FDC.3 kwén wên érî njí rí wên á wúβé béfèŋ – Take this food and hold your stomachs’

FDC.3 takes place in the context of fresh death ceremony, where the libator utters discourses that indicate magnanimity towards deities, by inviting them to share in the festivities that go with death celebrations. He later on supplicates blessings. In that way, he expects the deities to show the same magnanimity, by availing survivors of blessings.

9. ODC.4 jé áměm wúná wúh ‘This are drinks, you should drink’

ODC.4 is in the context of old death ceremony (ODC), which is also known as Second Burial. Just like in FDC.3, the libator gets the on-hearers and deities to drink after having ‘held’ their stomachs in FDC.3.

10. FDC.4 nè ɲò sè áβēk éwɔ̌ nʤī ‘Anyone who thinks of cutting the plantain’

In FDC.4, the context is during the Fresh Death libation pouring in which the property of the departed is supposed to be protected. Thus, the Chief Celebrant warns defaulters against trespassing or harvesting of the deceased’s crops, an act that instils discipline in the community.

11. ODC.5: Kèlé wɛ̂ t òyǒt. ‘Give us blessings’

As earlier pointed out, after getting them to eat and drink, the libator confidently demands blessings in ODC.5, (‘Give us blessing’). ODC.6 Kèlé wɛ̂ t àβǒ. ‘Give us children’. After asking for blessings, the libator specifically gets the deities to bless them with children as seen in ODC.6. Such a request is put in a straight-forward manner because children are the essence of the community.

MC.: Wɛ̂ n á-wú! ‘You drink’ was spoken in a marriage ceremony, with the intention of getting the deities appeased with drinks. This demonstrates the belief that deities ‘ákúk nsǐ’ òβàsì ńsǐ’ eat and drink what is offered them during such ceremonies.

NB.3 Mɔ̌ òwǎ àké wá àgbě ńʤù ‘Your child wants to build a house’,

The aforementioned is in the context of a new building (NB) libation. In the course of pouring libation, the officiant asked for blessings. However, it was not done directly, but in the form of a statement, which entailed a request for blessing. This is made clearer in NB.4, which completes the directive ‘give blessings to the builders.’ Given that in the course of such an activity there could be a mishap, the gods are exhorted to avert it.

12. NB.4: Kèlé òyǒt mbâ ànè mbǎ áké gbě ‘Give blessings to the builders’

10.4 Declaratives

BC.2: Mɔ̌ ɲó, àrè ma Ayuk, ɲò àkpô ófú- ‘This child born today is Ma Ayuk who had died earlier’

BC.2 was uttered in the context of a birth ceremony. The libator, in the presence of the elders and the new born, intends to let the ancestors know about the developments or alternation of the state of things in the community, with the birth of a baby. He pragmatically mentions the re-incarnation of a departed member of the community through the child.

13. BC.8 Nè áwú kè ò̂ kâ kû, à kâ júré wɛ̂ t- ‘Drink and do not vomit, in order not to make us incomplete’

In BC.8, the audience is forewarned of the practices of witchcraft on the child and the possible consequences: no peace for anyone who attempts drinking blood, because such a person will neither swallow nor vomit (pragmatic-rhetorical discourse).

14. FDC.2 èkpàk njǐ ànè áβà kě ékù nʤí- ‘As people have come to this funeral’

In FDC.2, the Chief Celebrant intends to get on-hearers (deities) and the living informed of the presence of folks, a kind of introduction.

10.5 Expressives

They express the attitude/feelings of the speaker or writer about facts of the world, which are manifested in thanks, congratulations, apologies, etc.

15. BC.1: Ata Agbor, Ata Mbi, Ma Ayuk, Besong Agba- wɛ̀̂ t é kùp wɛ̀̂ n! ‘Senior Agbor, Senior Mbi, Besong Agba, we greet you!’

In BC.1, the libation at the birthing opens with greetings, intended to show respect, appreciation and camaraderie to the addressees. This continues in BC.4: Wêr ékùp wâ kǒtí! ‘We thank you so much’

16. NB.2: jéh nsǐ ɲì wúná máɣá mbá èyéré ‘This is the land you left for us’ In NB.2, the

speaker expresses gratitude to the ancestors for the gift of land.

11 Other pragma-rhetorical aspects

11.1 Use of performatives

Data from various instances of libation clearly demonstrate that language used by officiants does not only describe situations, but also has the effect of functioning as a form of social action, whether positively or negatively. The fact that chief celebrants made certain pronouncements (explicit performative utterances) connoted performative acts, as exemplified below:

17. ODC.7: Nè sè àβàkéh á kâ blí, Èké èzê ‘Anyone who says our women should not be fruitful, he will have a crab’

In ODC.7, the intention is to warn and threaten by the use of the word ‘crab’, which connotes punishment.

11.2 Use of traditional authority (imperative)

The libator speaks with authority, which signifies the veracity and confidence supported by mastery and know-how of his subject matter. This prompts the audience not only to take him seriously, but also to carry out orders given by the libator.

18. NB.4: Kélé òyǒt mbá ànè mbǎ áké gbě ‘Give blessings to the builders’

19. BC.6 Kó óβô òβéré; òβô òrǔm!-‘Take the right hand’

11.3 Figurative use of language

Various figures of speech were identified in various circumstances and purposes of usage. Thus, language use was characterized by repetition, metaphor, euphemisms, symbolism, alliteration, personification, etc.

NC.11 dɛ̌ a-ʧě áβə̀ ŋ ‘Let him trample on excrement’

NB.7. ‘èké èzê’ (the crab be yours) ‘èrûm èzê,’ (the right hand be yours), NC.7 and NB.11 were made repeatedly, in various circumstances.

12 Non-linguistic pragmatic features (symbols)

12.1 The ground

The ground in libation pouring represents a wealth of nonlinguistic facts, loaded with crucial information. Pouring liquid of any kind on the ground was seen as a sign of reverence to ‘ákúk,’ and the belief that the deceased who had been buried in the ground together with òβàsì ńsǐ (God of the earth) can eat and drink.

12.2 Right and Left Hand

In the context of this study, during each libation session, the celebrant varied the use of the hand as the situation demanded; the right hand was to pour to deities for blessings and mercy, while the left was for revenge and calamity. This is in conformity with Biedermann (1994) who holds that the right hand has been treated predominantly as better and luckier than the left. Thus, ‘to accept anything with the left hand is an affront, as it is considered vile.’ Biedermann 1994: 283).

12.3 Doorstep/threshold

In the context of this study, the doorstep was used during a number of libation sessions, not only as a vantage position, but also to demonstrate the open-door policy among the living who hope to attract guidance and directives from those in the spirit realm, given that the latter are believed to be endowed with soothing abilities for good health, prosperity and peaceful co-existence. Thus, standing at the threshold enhanced effective interaction and communion with deities. This corroborates Essel (2014) and Essien (2014).

12.4 Single file

During libations celebrants stood in a single file, where actors (male and elderly) stood in line according to their ages, with their right hands on their peers’ shoulders. The order of standing was indicative of the order of authority amongst them, which connotes discipline, nobility and collective hope, believing that blessings would be dispensed in turns. This act reinforced the concept of democracy and equality in the presence of deities. Indeed, this is in conformity with Essen (2014) who states that the concept of a single file underscores the symbol of everyone boarding the same boat, which fosters community spirit and unity.

FDC.1: Ojong, eru ebineku eja_ ‘Ojong, we are from your death farm’. (Elders standing in a single file)

12.5 Chorus answers

Chorus answers were chipped in intermittently in the form of ululations of acceptance and confirmation of the utterances, with eyes fixed on the floor. These helped the Chief Celebrant to accomplish his task, rather than mere interaction. It had a comprehensive, participatory and approving role. Chorus answers underscore a convivial atmosphere, depicting the collaborative nature of the Ejagham, who believe that appropriate and timely responses of the audience connected the living better to the ancestors/deities.

MC 13: Eeh eeh, eeeh, eeh!(chorus shouts of approval) ‘ululations of approval’

12.6 Water

Water was used in cases of calamities, aimed at washing (cleansing) off ill-luck, given that water is believed to be a universal cleanser.

12.7 Silence

Silence was one of the chief tools that ran across the board. Silence was seen to be meaningful during such communicative settings, enhance the implicit and effective flow of information. It helped to instil a spirit of concentration, awareness, sense of calm and patience. Indeed, the composure of participants demonstrated an aura of respect both to the libator and the deities. This is in line with Essen (2014), citing Kemevor and Duku (2013), who holds that ‘when libation is performed the spirits of our ancestors are accorded reverence, but not worshipped.’

13 Discussion

Libation pouring has been revealed as a channel for blessing or cursing, wherein the performers, with the consent of the community, confirm ‘salvation’ or ‘damnation’ of an individual, depending on their activities or intentions towards other(s). These are enacted through various ceremonies wherein sacred values are expressed through pragmatico-discoursal aspects of context-specific rituals aimed at persuading, asserting, committing, directing, declaring and expressing in rituals such as marriage, funerals, where divinities were honoured. In fact, these lay open cultural values, such as communal living, wherein, not only did they pay homage to the ancestors/gods (‘Obasi Osoh’ and ‘Obashi Insi’), but same were invited to participate in the events. As if that were not enough, there was demonstration of fellowship, mutual respect between the dead and the living, hospitality and magnanimity, are all heritage values of the Ejagham. These could be considered hallmarks of the transformative development vision of the Ejaghams.

Language use during libation pouring was loaded with Content, Form and Use, aspects that were seen to carry function. Content comprised words, meaning and the way words were linked together. ‘Form’ comprised word order (Obhasi Nsi was usually called first), word-ending and their social significance. ‘Use’ consisted of talk, social rules (ancestors were usually called by their names). Language was observed to align with the situation of use, which is in conformity with to Halliday (1994) Systemic Functional Theory. Thus, the language of libations was predominantly pragmatic; libations were broadly classified under linguistic and nonlinguistic pragma-rhetorical features relieved through the three theoretical frameworks.

At the background of Goddard (2006)’s ethno-pragmatics theory, linguistic data were collected based on Austin/Searle speech act theory (performatives), which implies that the words were not merely uttered, but certain functions were actually performed (commissives, declaratives, assertives, etc.). Indeed, the inherent force in the utterances actually provided celebrants and onlookers a spirit of satisfaction and assurance; words were not just uttered sounds, but premised to carry with them felicitous conditions (Austin, 1962). Nonlinguistics data included aspects like water (for purification), wine (signifying friendliness) ground (bridge between the living and the dead), right and left hands (signifying blessing and curse), doorsteps (threshold), which were quite instrumental in passing on information and making meaning in respective contexts. Indeed, the whole idea of pouring libation and the content of the act signifies gratitude, which is a salient characteristic among the Ejaghams.

In relation to Austin’s theory, the performative language theory was used to ascertain meaning in libation ceremonies. In this connection, libation pouring expressions were considered as actions. As concerns Searle (1975), speech acts analysis was used to interpret libations as language was considered a prototype of dealing with meaningful communication in respective instances. As for Halliday (1994), the language of libation hinged on the three meta-functions of language; Ideational, Interpersonal and Textual. The ideational function in the language of libation construed the experiences and consciousness of the Ejagham as lived in their community. This is tantamount to what Halliday refers to as the Transitivity System, which is linked to the issue wherein language structures deliver certain meanings and ideas which do not often stand out clearly to users. The interpersonal function in this study explored the interaction of participants (chief celebrants, the audience and the ancestors/gods) during libation pouring sessions, while information was being communicated. Thus, the language therein fulfilled the function of interpersonal exchange through linguistic clues. The textual function of the theory is demonstrated in the way language of respective libations are organized; various devices such as repetition (NB.7. ‘èké èzê’), were used.

This study actually demonstrates that the Ejaghams are proud of their language and culture, as they show proof of upholding the aspect of psychological independence among the ethnic group. This was confirmed by the display of extensive mastery of language and worldview of celebrants, whereby the incantations were made exclusively in Ejagham. This leaves us with the hope that the Ejaghams are very determined to stand strong in their dreams, characterized by superiority complex and psychological independence, aspects which are indicators of the transformative vision.

14 Conclusion

This study focused on pragma-rhetorical aspects of Ejagham during libations in ceremonies involving births, deaths, marriages, building of new houses, and acquisition of new cars and investigated the role of language and sociocultural aspects in the development of Ejagham ethnic community. It adopted an Ethnographic Descriptive Design at the background of Discourse Analysis Approach, aimed at finding out the reasons, significance and meanings of libations and the language used. Data were analysed from the theoretical perspectives of Austin (1962), Searle (1975) and Halliday (1994). The findings revealed that libation pouring among the Ejaghams is a context-specific ritual, which makes use of both linguistic and nonlinguistic pragma-rhetorical aspects in Ejagham. It was further revealed that discussants displayed pride in their sociocultural aspects and cosmic vision, as they demonstrated proficiency in discursive and cultural practices. The study therefore recommends that it is important to consolidate this rich cultural patrimony by passing on the language to the children, in order to ensure continuity. The investigation has implications for teaching, development and the documentation of Ejagham.
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The Linguistic Mindset of Anglophone and Francophone Users of English in Cameroon

Clement Kouam

1 Introduction

The emergence of Cameroon francophone English (CamFE), accelerated by the unprecedented rush of francophone Cameroonians for English, has led to the reshaping of the country’s English linguistic landscape in recent years. Rooted in the French-speaking part of Cameroon, CamFE now coexists with Cameroon anglophone English (CamAE) whose speakers typically come from the country’s two English-speaking regions. Besides its emblematic nature as a variety that portrays Cameroonians’ identity, CamAE also appears to be highly intelligible to speakers of other Englishes (see Atechi, 2004). In spite of the fact that the existence of CamAE significantly enriches the linguistic landscape of Cameroon and it is actually an asset, this locally rooted English has so far not earned the admiration of most francophone Cameroonians. It is not uncommon to hear francophone users of English in Cameroon say: ‘L’anglais des Anglophones du Cameroun ne ressemble même pas au vrai anglais. C’est rempli de pidgin’ (Translation: ‘The English of anglophone Cameroonians does not resemble the real English. It is full of Pidgin’). Simple observation shows that these francophones have a very negative attitude towards CamAE, based on their impression that this variety is highly influenced by Pidgin, but hold Western English speech models in very high esteem. Regrettably, research has proven that their efforts to speak native English are not yielding the expected results, and they are instead victims of hypercorrection (Kouam, 2022).

Given that reflections on the future of English in Cameroon are partly being geared towards a possible merging of CamFE and CamAE, the significance of investigating the attitudes of CamFE and CamAE speakers towards each other’s variety stands as a matter of utmost importance. It is likely to provide valuable insights into the dynamics resulting from the coexistence of these two English varieties in Cameroon.
 
2 Review of Literature

The availability in the Cameroonian linguistic landscape of Englishes other than the mainstream variety, traditionally been referred to as Cameroon English, is an old and well-documented phenomenon evidenced by studies such as Simo Bobda (1994) and Ngefac (2008). What is relatively new is the establishment of CamFE, though research on this emerging variety is still at its early stage, with descriptions so far almost limited to the phonological dimension (see Kouega, 2008; Simo Bobda, 2013; Atechi, 2015; Safotso, 2012, 2015; Kouam, 2022). The rapid growth of CamFE has brought to the limelight the question of the future of English in Cameroon.
 
2.1 Ongoing debates on the future relationship between CamFE and CamAE

The question whether CamFE is a new English or not is no longer at the centre of scholarly debates. It has been clearly demonstrated that there is a legitimate English variety in Cameroon that carries the identity of francophones. This explains why Simo Bobda (2013: 300) asserts that, though it is difficult to predict what the future holds for CamFE, it seems at least ‘predictable that an English accent like CamFE regularly implanted by the English teachers themselves in the classroom has come to stay’. About the relationship CamFE and CamAE are likely to have, he simply says: ‘It seems safe to predict that Cam[A]E and CamFE will go on influencing each other in both directions. The influence of Cam[A]E on shaping CamFE is definitely a more certain direction but the influence of CamFE is also to be expected’. CamAE, as it stands today, is much more researched and presents more stable features than CamFE. In fact, features to be included in or excluded from the spectrum of what is referred to in the literature as CamFE are still to be clearly determined. However, despite the embryonic state of research on CamFE and the advanced description of CamAE, the pace at which francophones (the dominant group in terms of speakers and geographic space) are embracing English may eventually lead to a situation where CamFE influences CamAE. Even though such a scenario is unlikely to happen soon, it cannot be excluded.

Atechi (2015: 31) notes that, if CamFE heavily influences CamAE, we are in a mainstream variety of English in Cameroon that presents more challenges than ever before, especially with regard to the international intelligibility question. On the other hand, he maintains that, if CamAE heavily influences CamFE, this will mean that the two varieties may merge. Looking at the current sociopolitical tension plaguing the anglophone regions of Cameroon, Atechi’s prediction seems more realistic. Since 2016, thousands of anglophone families have settled in the French-speaking regions of the country, thereby paving the way for a closed language contact. Interestingly, observation shows that francophone neighbours of internally displaced anglophones fleeing the anglophone crisis prefer addressing their new anglophone neighbours in English rather than in French or Pidgin English. They encourage their children to frequently hold English conversations with their anglophone peers. This gives CamAE an edge over CamFE, given that francophones are picking up CamAE patterns more than they are transferring CamFE ones to anglophones, thereby using this opportunity to reinforce their English skills. Merging CamFE and CamAE is the concern of some researchers who see the process as a pacesetter for a harmonized ELT practices. Essossomo (2021), for instance, proposes Cameroon Received Pronunciation (CRP) as a consensual alternative model that should serve the purpose of English language teaching across Cameroon. In his wish to see one model used in both the francophone and the anglophone sub-systems of education nationwide, he proposed CRP, which embodies aspects of CamAE, CamFE and other accents like Received Pronunciation and General American English. The effectiveness and success of such a project will largely depend on the attitudes of CamFE and CamAE speakers towards each other’s variety.
 
2.2 Attitudes towards the different Englishes in Cameroon

For a long time, research in Cameroon has been concerned mostly with the attitudes of Cameroonians towards foreign varieties of English. But now increasing research is being carried out to investigate the attitudes of Cameroonians towards Cameroonian Englishes. They include Ngefac (2012), Atechi and Angwa (2016) and Kouam (2023). The importance of this focus on the indigenized varieties cannot be belaboured, as people’s attitude towards a language they speak appears to be crucial not only for its promotion, codification and standardization processes to take place, but also for the significant impact it is likely to have on its status. Francophones and anglophones show varying attitudes towards English varieties in Cameroon.

2.2.1 Attitudes of Anglophone Cameroonians

Enthusiasm towards foreign speech models characterized the anglophone English-speaking community at one point in time (see Anchimbe, 2005; Ngefac, 2012). Ngefac (2012) investigated CamAE speakers’ attitudes towards both native and non-native English varieties identifiable in Cameroon. Most respondents expressed their pride for British and American Englishes to the detriment of local ones. Attitudes towards Cameroonian languages have also been investigated by Ngefac (2008) who reports that many Cameroonians reject ‘languages that are rooted in the sociocultural and sociolinguistic realities of Cameroon, predictably because the colonial indoctrination and the slave trade mentality still hold sway in this postcolonial setting’. Such attitudes were mainly encouraged by purists who view CamAE, Cameroon Pidgin English and local languages as threats to the promotion of native English models, which they strongly defend.

However, this attitudinal tendency has paved the way today for a situation where anglophone Cameroonians are very proud of the indigenized CamAE accent they speak, as they have come to the understanding that it is the model they can actually and conveniently identify themselves with. This is corroborated by Atechi and Angwa (2016) who investigated the attitudes of francophone and anglophone Cameroonians towards CamAE as a model of English language teaching and learning in Cameroon. As foreseen by Mbangwana (1987), Cameroonians who insist on sounding like British or Americans are now ridiculed rather than admired in the anglophone community. The evolution of anglophones’ attitudes towards indigenized CamAE (from negative to positive) is indeed remarkable and stands in total opposition to what prevails in the francophone community.
 2.2.2 Attitudes of francophone Cameroonians

Although francophone Cameroonians have the unique privilege of being able to easily immerse themselves in English as they share the same geographical space with an ESL community, they rather seem to reject the English spoken by these anglophone counterparts in favour of the one spoken by the British and Americans. When they speak, they want to sound like traditional native speakers. To attain this objective, they consciously avoid the CamAE accent, which they have always associated with Pidgin or bad English. However, it has been established that the efforts of CamFE speakers to approximate native English speech mostly lead them to hypercorrection (see Kouam, 2022). This is a sociolinguistic phenomenon whereby speakers consciously avoid their local or indigenized linguistic features and rather strive to articulate standard ones, but end up producing features that are neither those of the standard variety they are targeting nor those of the mainstream variety spoken by members of their speech community and which they were trying to avoid (Labov, 1966).

It has been observed that francophone users of English abhor features found in the speech of anglophone Cameroonians and prefer targeting native English accents, even though their speech ends up comprising a significant proportion of CamAE features. Atechi and Angwa (2016) note that ‘Francophones feel uncomfortable with features of CamAE, though a close observation of their speech, paradoxically, often reveals a deviation which is now generally described in the literature as Cameroon Francophone English’. Through empirical evidence, Kouam (2023) shows that CamFE speakers’ passion for their own accent (the CamFE accent) comes from their strong belief that it is close to the British and American models. The avoidance of CamAE has obviously had a significant impact on the pace of acquisition of English language fluency by francophone Cameroonians. It is commonly acknowledged that francophone speakers of English in Cameroon are language-sensitive. Their fear making mistakes, combined with their unattainable ambition to sound native in their speech, causes them to speak less and to lack fluency in most cases. This is why Safotso (2022: 152) declares that ‘it is an unquestionable fact that French-speaking Cameroonians generally write good English, but are ashamed to speak it for fear of errors’.
 
3 Methodology

Data for this study came from 100 Cameroonian active users of English, including fifty francophones and fifty anglophones. They were enrolled in English or bilingual/translation studies departments in different Cameroonian university institutions and higher teacher training colleges after secondary school. While some were still pursuing their studies at the postgraduate level, others were already involved in English language/literature teaching, translation and journalism. Plans were initially made to involve non-specialists of English in the study population as well, but it was soon discovered that the greatest majority of anglophone Cameroonians who are not familiar with English language studies were not yet aware of the existence of CamFE. Consequently, the idea was left out as such respondents could not provide authentic and accurate data on this new variety. A questionnaire with closed and open-ended questions was designed to investigate the attitudes of francophones towards the promotion of CamAE and Standard British English (SBE) accents in Cameroon, and another questionnaire was designed to investigate the attitude of anglophones towards the promotion of CamFE and SBE. The respondents were also given the leeway to justify their attitudinal standpoints and to indicate how they would want each of the varieties under study to be treated. The study was carried out from Kachru’s (1985) World Englishes perspective to enable the treatment of both CamFE and CamAE as autonomous English varieties that have been indigenized to suit the sociolinguistic and sociocultural realities of the new ecologies where they evolve. Only the respondents whose profile and linguistic background met the requirements of the study filled in and returned the questionnaires to the investigator for evaluation.
 
4 Results

The analysis of the data yielded valuable insights into the mindset that characterizes each of the two linguistic groups under investigation, namely: the CamFE and CamAE communities. The findings were obtained by studying their attitudes towards each other’s accents (CamAE accent and CamFE accent) as well as their attitudes towards the SBE accent. The respondents supported their attitudes with various reasons and made specific suggestions regarding the place and status that each of the investigated varieties deserves.
 
4.1 Attitudes towards CamFE, CamAE and SBE accents

The views members of each community expressed about the speech of the other and about SBE are captured in Table 7.1.


Table 7.1 Attitudes towards CAMFE, CAMAE and SBE accents

[image: ]



The table reveals a stark contrast in the percentages, highlighting the strong preference of francophone Cameroonians for the foreign (SBE) pronunciation model and their dislike for the local (CamAE) model spoken by anglophone Cameroonians. It shows that only 12 per cent of the respondents had a preference for the CamAE accent as opposed to 76 per cent for the SBE model. Conversely, more anglophones favoured the promotion of CamAE and CamFE, instead of SBE. This situation is quite peculiar. On the one hand, it portrays francophones who hold a negative view regarding the promotion of an established and emblematic variety of English like CamAE within Cameroon and who instead cherish a Western variety. On the other hand, anglophones prioritize the promotion of the emerging CamFE in Cameroon over SBE, although CamFE is still in its early stages of development, compared to CamAE.

Francophones’ preference for foreign speech models is in line with Ngefac’s (2012) observation that, in addition to the mutilation of their black skin, many Africans also despise and reject their local languages in favour of ex-colonial ones. This attitudinal tendency is further evidence that francophone Cameroonians, unlike their anglophone counterparts, continue to think that speaking English is all about twisting the tongue to sound British or American, even though studies have shown that their efforts to approximate native speakers are vain and mostly lead them to hypercorrection (see Kouam, 2022). The fact that only 12 per cent of anglophone respondents showed a strong negative attitude towards CamFE is very informative about their readiness for a possible merging of CamAE and CamFE in the future. This wish is not likely to be shared by francophones who massively (60 per cent) manifested a total rejection of CamAE. The questionnaire gave the respondents room to justify their attitudes towards each of the varieties.
 
4.2 Reasons justifying respondents’ attitudes

Anglophones and francophones advanced different reasons to justify their attitudes towards CamFE and CamAE. They also provided varying justifications for their respective stances vis-à-vis SBE.
 4.2.1 Respondents’ reasons for their attitudes towards CamFE and CamAE

To justify their boycott of, or preference for, the English spoken by the other community, the respondents provided the reasons presented in Table 7.2. It should be noted that the same respondent could tick more than one option.


Table 7.2 Justifying attitudes towards CamFE and CamAE




	Reasons


	Francophones for CamAE


	Anglophones for CamFE







	It is rooted in the Cameroonian culture and reflects our identity, unlike SBE.


	4


	22





	It is easier to speak than native Englishes.


	5


	13





	It is not officially recommended.


	37


	17





	It is not yet adequately described and ready for use.


	16


	27





	It does not sound good.


	29


	9





	It is not good English.


	25


	8









Table 7.2 presents four main reasons that explain the negative and reserved attitudes of francophone Cameroonians towards CamAE. The primary reason chosen by francophones to explain their strong rejection of CamAE is that it lacks official recognition. Considering that all the respondents were language specialists, this argument can be seen as a pretext to conceal the actual motivating factors behind their disdain for CamAE. It is the second and third reasons which are more likely to be the determining factors that shaped their attitudes. According to Table 7.2, the second most commonly advanced reason against CamAE is that it does not sound pleasant. The argument was shared by up to twenty-nine out of fifty respondents. This explains why over three-quarters of the respondents expressed pride for SBE and completely rejected the locally rooted CamAE accent. CamFE speakers thus continue to find prestige only in foreign varieties. Ngefac (2008: 147) observes that a similar tendency once prevailed among anglophone Cameroonians. However, he notes with satisfaction that mentalities have evolved nowadays to the extent that ‘only a few Anglophones can firmly and proudly associate themselves with British English’.

Contrarily to the neocolonial attitudinal tendency exhibited by francophones, anglophones strongly prefer CamFE to SBE. They view this new variety as another local model that further contributes to bring the Cameroonian sociolinguistic and cultural identity into the limelight. This is proven by the high percentage of respondents (44 per cent) who opted for CamFE because they feel it is rooted in the Cameroonian culture and reflects Cameroonians’ identity, unlike SBE. Up to 26 per cent of them equally explained their choice with the fact that CamFE would be easier to learn compared to SBE. Unlike the anglophone respondents, very few francophones (8 per cent) were of the opinion that CamAE is rooted in their culture and reflects their identity or that it is more attainable than traditional native Englishes like SBE. The open-ended nature of some questions led a few other respondents to add that CamFE and CamAE need to be promoted across the country because they are very likely to reinforce national integration and foster communion between Cameroonians, unlike foreign varieties.

The third reason put forth by up to 50 per cent of francophone respondents for the rejection of CamAE is that it does not sound good. In fact, it is common to hear francophone Cameroonians, irrespective of their level of education, say that anglophone Cameroonians speak a pidginized English. Francophones’ view that their anglophone counterparts do not speak good English is evidenced in previous studies (e.g. Essossomo, 2015), which hold that for francophone Cameroonians, anglophones speak everything except good English. Still to justify their disdain for CamAE, some francophone respondents argued that CamAE is not officially recommended and lacks adequate description. Consequently, it is not yet ready for use. It is paradoxical to note that this reason, which could be a perfect one for anglophones to reject CamFE, is instead mostly brandished by francophones to justify their negative attitude towards CamAE.
 4.2.2 Respondents’ reasons for their attitudes towards SBE

Respondents’ reasons for or against the SBE accent are displayed in Table 7.3. Here, respondents could also tick more than one reason, and could propose reasons that did not feature in the questionnaire.


Table 7.3 Justifying attitudes towards SBE




	Reasons


	Francophones


	Anglophones







	It is the variety officially recommended in Cameroon.


	28


	22





	It is an asset for job opportunities worldwide.


	32


	24





	It sounds good.


	14


	6





	It is the language of the colonial master and does not reflect my identity.


	4


	24









Table 7.3 presents different reasons that explain respondents’ opinions about SBE. Most of those who expressed a preference for SBE justified their views with three arguments.

The first was that SBE is an asset for job opportunities worldwide (64 per cent of francophones and 48 per cent of anglophones raised this argument). The fact that English remains the world number one language and the main language of science, business and technology may account for this argument. However, close observation shows that typical speakers of both CamFE and CamAE have been doing quite well in various English-speaking countries across the world. Atechi and Angwa (2016) emphasize this, arguing that speakers of CamAE whose speech is far from meeting British and American English norms carry out their various transactions in English across the world without any major handicap. The second reason, shared by 56 per cent of francophones and 44 per cent of anglophones to rationalize their attachment to SBE, is that it is the variety officially recommended in the country. This is an indication that, if language policy makers officialize a local English variety to be promoted nationwide and in the ELT industry, attitudes of Cameroonians towards local English varieties will undergo a significant shift. The third reason put forward by SBE lovers to explain the need for the promotion of SBE in Cameroon is that it sounds good. It is interesting to observe that this view was approved by up to 14 francophone respondents, representing 28 per cent of them. This simply depicts the neocolonial mentality that continues to hold sway among francophones in postcolonial Cameroon, making them still believe that what is good must have a Western flavour. Unlike francophones, very few anglophones made this choice (12 per cent).

The single reason chosen by the two categories of speakers to explain their rejection of SBE shows a significant difference. Interestingly, a small proportion of francophones (8 per cent) admitted that SBE is the variety of the colonial master and does not reflect their identity, as opposed to up to 48 per cent of anglophones who chose the same reason. Furthermore, three anglophone speakers justified their opposition to the promotion of SBE in Cameroon by pointing out that the British would hardly strive to speak a Cameroonian language or English variant in their own country, let alone formalizing its use. Three others and one francophone, observed that agreeing to promote the colonial master’s language variety in a country after independence can only contribute to maintaining postcolonial citizens slaves of their former master. If this group of respondents who prioritize the preservation of their identity had many followers, Cameroon and the entire African continent would make significant progress towards linguistic independence.

4.3 The three accents studied: respondents’ suggestions

After expressing and justifying their opinions on the different varieties, the respondents were then asked to propose a status for each of the varieties. While francophones’ suggestions were related to CamAE and SBE accents, those of anglophones focused on CamFE and SBE accents.
 4.3.1 Francophones’ suggestions about CamAE and SBE accents

Several suggestions were made regarding the status respondents believe each of the accents under study should attain. Table 7.4 displays the frequency and percentage of occurrence for each suggestion.


Table 7.4 Francophones’ suggestions about CamAE and SBE accents

[image: ]



A glance at Table 7.4 shows that francophone users of English, in their great majority, called for the promotion of the British English model in the Cameroonian classroom. 62 per cent of them proposed that SBE should be encouraged through educational practices. Also, up to 20 per cent were of the opinion that this foreign English variety should not be discouraged. Even though this second category of respondents does not encourage it either, there is a clear indication that they have some sympathy and tolerance for the model. These figures markedly contrast with those for CamAE. The strong rejection of CamAE by francophone users of English is well depicted in the table. As many as twenty-nine respondents (58 per cent) chose options that are totally against the promotion of the indigenized CamAE model across the country. While 30 per cent of them called for its discouragement, 28 per cent were for its banishment from the classroom. Only 10 per cent of the respondents pointed out that CamAE deserves to be encouraged through educational practices. Equally, only 18 per cent of them expressed the wish for CamAE to merge with CamFE for the purpose of English language teaching in the country.
 4.3.2 Anglophones’ suggestions about CamFE and SBE accents

Anglophones were also given the latitude to make suggestions about CamFE and SBE. The following section elaborates on their views.


Table 7.5 Anglophones’ suggestions regarding CamFE and SBE accents

[image: ]



Table 7.5 captures anglophones’ preference for the promotion of CamFE, instead of SBE. The table shows that up to 34 per cent of the respondents expressed the desire to see this new English documented and encouraged through education. It is worth pointing out that, although SBE is officially preferred for the teaching of EFL and ESL in the country, teachers have proven to be very unfamiliar with this variety. ESL teachers with an anglophone background have CamAE as their best companion while EFL teachers, made up mostly of Cameroonians from francophone background, are typical speakers of CamFE. As Table 7.5 also shows, many anglophones (42 per cent) expressed the wish to see CamFE and CamAE harmonized for an effective ELT. In fact, targeting a common English variety, which is emblematic of the sociolinguistic and cultural ecology of the country, is attainable. But as Atechi (2015) stresses, the coming together of CamAE and CamFE cannot be an easy process. It will obviously entail a systematic appraisal of the characteristic features of each variety to ensure that the mainstream variety bears features in which speakers of both CamAE and CamFE will recognize themselves and which they can easily appropriate.
 
5 Implications of the findings

The findings of the study show that anglophone and francophone Cameroonians have two distinct linguistic mindsets, oriented towards Western varieties and indigenized Cameroonian ones, respectively. While we consider some reasons accounting for francophones’ preference for SBE speech quite convincing (e.g. ‘It constitutes an asset for job opportunities worldwide’ and ‘CamAE has not yet been standardized’), we think some of the reasons are not well-grounded (e.g. CamAE does not sound good). In fact, many occurrences were respectively recorded for the following reasons provided by francophones to justify their disgust for CamAE: ‘It does not sound good’ (29 out of 50) and ‘It is not good English’ (25 out of 50). This shows that CamFE speakers have no regard for context-specific aspects and tend to value only what comes from the West. Such an attitudinal tendency contradicts the tenets of a transformative development vision. It is undeniably the colonial ideology that makes francophone users of English consider traditional native varieties of English as superior to the CamAE accent. More evidence on this is provided by Kouam (2023) who investigated the attitudes of francophones towards their own accent and arrived at the conclusion that they passionately approve it because of their belief that the variety is closer to native English.

Unlike CamFE users, CamAE speakers who prefer their own variety to any other one rather showcase a mindset that valorizes their contextual aspects. The findings show that when they have to choose the variety to be promoted in Cameroon (theirs excluded), they go for CamFE at the expense of SBE, irrespective of the uncertainties surrounding this new variety, which is still extending its roots within the Cameroonian English linguistic arena. Language is an instrument of power and the wider it goes the more the culture of its speakers spreads. Just like most francophone Cameroonians long for the British and American English accents because many suitable opportunities lie in these countries, American and British people may also find some interest in Cameroon Englishes. In fact, the power that Cameroon and the rest of Africa can wield through awareness of their vast economic potential (such as raw materials) is tremendous. These resources are of significant interest to the Western world. Therefore, if Africans were to develop a standardized English based on local considerations and adhere to it, today’s primary English norm-providers (British and Americans) would have no choice but to learn Cameroonian or African English varieties. This presents a valuable opportunity to address the issue of intelligibility in the Kachruvian manner, with native speakers compelled to also make efforts to understand and be understood by non-native speakers.

Instead of continuing to produce hypercorrect forms as a result of unsuccessful efforts to approximate native English speech, CamFE users should think of defining their linguistic identity by the English spoken in Cameroon and not by the English spoken in Britain or America. As a matter of fact, the linguistic destiny of Cameroon in particular and that of Africa in general lies in the hands of their peoples. If Africa cannot value its linguistic wealth, Europe and America will not do it for the continent of Africa. For the specific case of francophone Cameroonians, they should explore the advantage of their proximity to an ESL setting. This is a unique opportunity to boost English language learning significantly. One important asset of CamAE is that it has been found to be highly intelligible to many native and non-native Englishes (see Atechi, 2004). This factor guarantees its speakers’ membership of the international English-speaking community. Given that CamFE speakers are more familiar with CamAE than SBE (see Kouam, 2022) and considering that the phenomenon of hypercorrection represents an obstacle to speech fluency, adopting a positive attitude towards this local accent and agreeing to use its features proudly will facilitate CamFE users’ fluency considerably and this will equally enhance the policy of official bilingualism in Cameroon.
 
6 Conclusion

Although English is by essence the language of the ex-colonial master, postcolonial Africans should be proud of the indigenized varieties that are emblematic of their sociocultural realities. To achieve this in the Cameroonian context, CamFE speakers should value CamAE in addition to their own variety that they are already very proud of. They should therefore emulate CamAE speakers’ nationalistic mindset, which led them to unambiguously stand for the promotion of CamFE rather than SBE in the country. In reality, no foreign English variety can address Cameroonians’ linguistic needs better than CamAE and CamFE which, above all, constitute a driving force for national integration. If these two varieties merge to enhance teaching and learning in Cameroon, reciprocal acceptance of CamAE and CamFE by francophones and anglophones will be a prerequisite. This can also enhance national unity and living together.
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Reception and Management of Oral Literature in Cameroon

New Perspectives to Old Stories

Divine Che Neba

1 Introduction

The history of the early reception and management of orature in Cameroon is embedded in that of Africa, since the principles of colonization concerning culture were the same in all colonies. In fact, according to the Hegelian (1956, 1970) concept, both in The Philosophy of History and Dialectics, colonization and enslavement were the best paths through which the lot of the colonized could be improved. However, this maxim ended up as a machinery of oppression, exploitation, marginalization of those at the peripheries, and the reification of the West. To borrow from one of the racist critics, Joseph Conrad, in Heart of Darkness, the empty space, with a populace that was ‘Ugly’ (Hegel, 1956: 4), and living in the heart of darkness had little or nothing to offer to the world, apart from cheap labour and energy that they could not control, to echo Hegel. With this in mind, the colonial encounter and its avant-garde orientations gave the West the reason to undermine everything that was African, including the people and their art. Orature paid the price with the numerous prejudicial labels such as communal literature, folklore, unwritten literature, bygones, traditional literature, etc. The different appellations attributed to this literature were partly because precursors to the study of orature as an academic discipline were mostly Western explorers, missionaries and anthropologists. Before then, the people, though not using it as a formal academic discipline, have been using this art to respond to their immediate sociocultural, religious and political needs. For example, dirges were needed at funeral ceremonies, oracular poetry assisted them to predict the future, legends immortalized their history, folktales were there to moralize the people, myths provided them an identity, religious base and at the same time inform the configurative minds of the people at different degrees of intensity; lullabies were there to pamper children, epics preserved the great deeds of heroes, etc. This list, though not exhaustive, respected Aristotle’s three functions of literature, viz., docere, movere and placere. However, these functions were ignored by Western precursors to the study of this art, for reasons that are still evident today – the assertion of the self and the denial of the other, which ends as a Western construct to maintain the Western hegemony of superiority. It is for this reason that this chapter charts the different methods and strategies of reception and management of orature in Cameroon as a microcosm of Africa, with the intention of suggesting an outlet to this impasse. Such an outlet can certainly pave the way for the transformative development of not only Cameroon, but also of the whole continent.

The reason for relegating orature in Africa to the periphery, especially genres such as myths and epics, was simply because precursors to this art believed that it could only be produced by sophisticated minds, which they, at first, believed were absent in Africa. Thus, the primitive minds could not produce myths and epics that could articulate great deeds, compared to those in Western literature like Ulysses, Dionysius, Medusa, The Odyssey and Gilgamesh. The consequence of all these prejudices was misrepresentation, which was handed over to the neocolonialists. Well embroiled in Western ideology, the way-out to satisfy their masters was not only to misrepresent the art, as was the case with their predecessors, but a majority, especially French neocolonialists in the United Republic of Cameroon, which later became Republic of Cameroon, virtually discarded this Indigenous art in an attempt to become French men and, to an extent, English people. Western and Judeo-Christian mythic heroes were sung in schools and little or nothing was known about African legendary and mythic heroes. Those who performed orature were viewed as primitive, and in terms that are more practical, unbelievers or infidels. Western verses were chanted in schools and it was a taboo to sing in Indigenous languages, which were reduced to vernaculars. With this, children could only listen to stories in a village setting or at the fireside, while waiting for an evening meal. These internal and external forces served as obstacles to any form of literary transformation within the art. It needed firebrand pan-Africanist critics to break the existing hegemony for the people’s literature to be useful to them.

2 Post-independence intellectual criticism on reception and management of orature in Cameroon

The machinations between the colonialist and the political class only helped to slow down evolution in orature, but did not stop it. Like their Western cohorts, the neo colonialists’ mission was acquiescing to Western norms and traditions and endorsing them. Even within the intellectual class, the old school, immersed in Western doctrine, still believed that nothing good could come out of orature. This behaviour, to some extent, provoked a new sensation within the radical intellectual elite, as some wanted to redress Western prejudices as far as orature is concerned. The first move was to prove the full existence of the art and, later, explore its beauty in order to match its density with some classical and neoclassical literature that has served as pedestals to their own formal education.

Early whispers of groundwork on introducing orature within the intellectual circles in Cameroon can be traced back to the late 1970s and early 1980s. Patrick Mbunwe-Samba, in ‘A Practical Approach to the Collection, Transcription and Production of Oral Texts’, opines that any attempt to collecting, transcribing and translating orature before the early 1980s in Cameroon, and particularly in the North West and South West Regions, was actually a fruitless venture, given that what was considered tradition was seen as useless by the political elite and Western religious authorities. However, the Association for Creative Teaching, ACT, in the North West Region of Cameroon sowed some early seeds, which later became the preparatory ground for the Guelph-Yaoundé Project, which took place at the University of Yaoundé in 1985. In a keynote address at the conference, Belinga (1988) in ‘La Littérature Orale et la Culture des Peuple’ reiterated the role of orature to humanity and Africans in the following words:

Rein de ce qui concerne l’homme n’est étranger à la littérature orale, qui est une discipline de la nature humaine, de la société et de la pensée. La littérature orale fonde, en effet, la culture des peuples, tant sur le plan de la littérature en générale que sur ceux des arts, de la science et des techniques.

(Belinga 1988: 13)

Nothing about humanity is foreign to oral literature, which is a discipline of human nature, society and thought. Oral literature is the foundation of the peoples’ culture, both in terms of literature in general and in terms of the arts, science, and vocational training (my translation). Belinga’s emphasis at this stage does not only reawaken the lackadaisical attitude towards research in orature in Cameroon, but clears some prejudices on the irrelevance of the art form pronounced by previous critics. It also stimulated the intellectual elite in Cameroon to look beyond the colonialists and neocolonialist lens by attaining the objectives of the 1985 colloquium on orature in the University of Yaoundé, Cameroon, which Ongoum and Tcheho (1988) in their editorial note to Oral Literature in Africa Today: Practical Approaches sum up as follows:

Le projet de recherche Guelph-Yaoundé a donc pour buts la collecte de textes oraux, leur transcription et leur traduction, leur publication à l’usage des élèves des écoles primaires, des lycées et collèges et des étudiants de l’enseignement supérieur, la formation des enseignants capables d’utiliser ces textes de manière créative comme support pédagogique; somme toute, l’amélioration qualitative de l’enseignement par l’intromission de textes d’inspiration national et africaine. Il en attendait en particulier des propositions pour:

Une technique efficace pour procéder sur le terrain à une riche collecte de textes authentiques;

•Une méthodologie pluridisciplinaire pour une analyse scientifique qui découvre les

beautés des textes oraux dues à leurs contextes social, historique, culturel, à leur littérarité proprement dite et à leurs rapports avec les autres expressions de l’art;

•Une réflexion éthico-philosophique qui reconnaisse à la littérature Orale une spécifique parmi les littératures universelles (Ongoum and Tcheho 1988: 6).

The goals of the Guelph-Yaoundé research project are therefore to collect oral texts, transcribe and translate them, publish them for use by primary and secondary school pupils and higher education students; train teachers to use these texts creatively as teaching aids and, in short, improve the quality of teaching through the introduction of texts of national and African inspiration.

The project expected proposals for:

1. An effective technique for collecting authentic texts in the field;

2. A multi-disciplinary methodology for a scientific analysis that uncovers the beauties of oral texts due to their social, historical and cultural contexts, their literary nature, and their relationship with other expressions of art;

3. An ethico-philosophical reflection that acknowledges the specificity of oral literature among universal forms of literature. (my translation) among universal forms of literature (my translation).

Without undermining the inputs of pathfinders and followers, it is evident that their vision was to prove to the rest of the world that orature exists and that it is universal and aesthetically significant. This is evident in the plethora of scientific works published in Oral Literature in Africa Today: Practical Approaches, edited by Louis-Marie Ongoum and Isaac-Célestin Tcheho. These works hovered around issues of style, identity and universality, without emphasizing the competencies that can be obtained in accessing the collected and analysed data obtained from different regions in Cameroon. This intellectual nursery ground did not end at the level of the project, but spread its tentacles to the different universities of Cameroon, where 90 per cent of studies related to orature continue to prove its existence, analyse and use mainstream Western theoretical paradigms, display beauty for beauty sake and, sometimes, make irreverent comparisons with Western works. In effect, Cameroon university libraries are full of collected, transcribed and literarily analysed material, yet, there is no hope for any meaningful development in the midst of this. The question that crops up is, what hope is there for young learners and future generations in this circular dance? This question drives us into examining the reception of orature by children, adolescents and adults within the Cameroonian postcolonial context.
 
3 Reception of orature by children and adolescents

In the process of shaping the personalities of children, adolescents and even adults in Cameroon, especially those within the formative ages, the idea of transmitting cultural values and imparting knowledge on approved behavioural patterns through orature has often posed some problems which are yet to be resolved. From time immemorial, the art form has proven its worth by providing people with an identity, education, aspects of humanism and customs, a good platform for entertainment, regulation of the society and paving the way for cultural dialogism. From this perspective, custodians of cultures have always seen the necessity of handing over these values to their progenies with orature serving as the best medium through which these values could be transmitted from one generation to another. Despite this urge, the procedure to take has always been a problem because of the age disparity amongst these groups. The controversy that pits both groups remains in the form through which this art form should be transmitted. The older generation believes in natural delivery during performances while the younger generation sees beyond.

Before the advent of colonialism and later urbanization, storytelling events and moonlight oral performances were central in the lives of families, villages and clans in Cameroon. These performances were common at births, deaths, festivals, marriages and circumcisions, with the oral artists serving as the mouthpiece of the society. Colonialism came with its alternative proposals and shifted the demand curve of some of these cherished values to the left, making it difficult for parents to fully transmit cultural values to their progenies. Parents who entertained these colonial doctrines started withdrawing from storytelling events to church militantism, where equivalent Judaeo-Christian and Western performances substituted most African traditions and customs, even within educational circles. ‘Well’ packaged foreign myths, with heroes, presented as superior to all African heroes stepped in. African children and young adults caught in this cultural imbroglio were fine-tuned to chant colonial choruses on pouring water on fire burning in London,1 whereas their own villages were burning in eternal lake of fire, ignited from London and there was nobody and no water to extinguish it. The entire curriculum was chock-full with Aesop’s fables, while their stories were seen as vernacular stories or obsolete. With these prejudices from the West and the unproductive nature of African intellectual and postcolonial elite, the peoples’ oratures were relegated to the background. As new settings cropped up, people started shifting from the traditional kitchen, where most stories were narrated, to urban living rooms, where there was electricity. Others moved from the evening central arena, where oral performances were performed, to ballrooms; shrine activities were shifted to churches, with some traditional priests transformed into catechists, etc.

In the midst of this, children and adolescents preferred the foreign offering, since most of their parents were already assimilated by foreign cultures and doctrines. African children, caught in this web, started undermining what was theirs and later tagged African prose narratives as fireside stories or ‘Grandma stories’, a title that was later endorsed by the intellectual elite. The case of Margaret Afuh’s book, titled Fireside Stories, adopted by the Ministry of Secondary Education as one of the textbooks for Cameroonian secondary schools, is very glaring. ‘Fireside’ and ‘Grandma’ here do not refer to the past, but insinuate old stories meant for old people. The irony is that these children and young adults continue to admire similar old stories from the West, partly because the West sees it beyond its entertaining and aesthetic roles. The questions that arise at this level are many: Why such a manner of reception? Is there still a way to repair the broken bridge? What approach can be used to make these different generations valorize what is theirs rather than making unnecessary comparison or struggling to get what is in a neighbour’s apartment, whereas there is plenty of the same good in their own apartment? Can meaningful transformation take place in an environment where the majority of people are already brainwashed? With all the prejudices already celebrated and endorsed, transformation can only take place if what is already obtained is given an added value. In this light, the same weapon that has been used by the opponent to push one to the periphery can equally be used to fight back, rather than persistently adhering to originality, which is cost ineffective.

This pushes one into the examination of a better alternative of managing oral narratives in Cameroon and resolving an immediate problem rather than remaining voyeurs at the neighbour’s window. Such an approach makes us affirm that for transformation to take place there must have been transgression. The transgression is multifaceted: colonial, neo colonial and intellectual adult transgressions. Thus, everybody is to blame. In order to reclaim agency and affirm the self, Cameroonians in particular and Africans in general must fit themselves fully into the global space and become more receptive and ready to forgo purists’ attitudes towards aboriginal values (especially those that are unproductive) as far as oral performances are concerned. An aspect of this unproductivity includes the insistence on performances only in natural settings.
 
4 Management of orature: towards a paradigm shift

As mentioned earlier, for transformation in management to take place, some form of transgression must have taken place. Transgression within this context refers to what Robert Barnhart in The Barnhart Concise Dictionary of Etymology: The Origin of American English Words christens ‘a process of overstepping boundaries’ or put simply, an act of infringement, lack of respect, betrayal of a relationship, violating trust, even to the self. Sometimes, this transgression might have been orchestrated by ignorance, which is, however, not an excuse before the law. It is from this premise that the management of orature in Cameroon needs to be reformed, and such reforms must meet not only Indigenous requirement, but that of the evolving world. On this note, Hany Besada et al. (2016) in Advancing Africa Agency in the New 2030 Transformative Development Agenda, state:

And there is an overreaching recognition of the need for transformational development processes that produce diversified, resilient economies with vastly improved human and institutional capabilities, leaving no-one behind, thus addressing the urgent concerns with promoting sustainable growth that helps combat inequality at both global and national levels in both developed and developing countries. (4). Worth noting here is the idea of recognition, producing diversified products and addressing urgent concerns. Among the concerns are the youths’ attitudes towards the performance of these tales. This section therefore probes into the negative and positive forms of management of orature as both serve as catalyst in the transformative process.
 
5 Negative management

Western prejudices, neocolonial complicity and postcolonial African intellectual xeroxing of foreign models or delving into unproductive comparison have been at the centre of negative management of orature in Cameroon. The fact that some early Western critics on orature in Africa did not come to terms with the existence of some of its genres (see Ruth Finnegan), and, worse, were unable to give it an appropriate appellation (until the emergence of a Ugandan linguist and literary theorist, Pio Zirimu,2 who came up in 1961 with orature, which is interchangeably used today with oral literature) orchestrated a decline of research in the domain in Cameroon and Africa as a whole. The next step was for most Cameroonian oral critics to prove the existence, beauty and universality of this literature as a way forward. The result was the 1985 Guelp-Yaoundé Project. A majority of the 1985 Guelp-Yaoundé stakeholders were secondary and university teachers. Consequently, their effort of collecting oral literary material, transcribing, analysing, comparing and asserting the people’s identity was gradually transferred into the classrooms and lecture halls. This phenomenon continued for more than thirty years, especially in the universities where young researchers were initiated into the same art, without questioning the raison d’etre of the exploitation of such skills and without matching them with the necessary competence which could help transform the continent from what Achebe in Things Fall Apart terms the Unoka’s Syndrome.3 The Unoka syndrome here means doing what does not benefit the society at a point in time. The mother university, University of Yaoundé, and producers of the majority of scholars within the domain and their future products gave birth to scholars with different research topics. Examples include the following:

Clémentine Falk-NZUJI Madiya’s ‘Modes de transmission, de circulation et de conservation des œuvres Orales’; Gilbert Doho’s ‘Du Rituel au Ludique. Un Cas, le Rituel d’Information d’un Chef dans le Grassland’; S. M Eno Belinga’s ‘Aspects Esthétiques Communs à la Littérature Orale, a la Musique Traditionnelle et au Langage Parle de Trois Pays de l’Afrique Centrale’; Pierre Ngijol Ngijol’s ‘Le Vers de la Littérature Orale d’Afrique Noire: Exemple du Cameroun’; Henri Marcel Bot Ba Njock’s ‘La Littérature Orale en tant que Corpus du Descriptiviste des Langues Africaines: cas du Basaa et de Bulu du Cameroun’; Nol Alembong’s ‘Riddles in Nweh Traditional Society’; Paul Mbangwana’s ‘Orality Hangs on in Written Tradition’; Louis-Marie Ongoum and M. Ngompe’s ‘Caractéristique de la Poésie Funèbre de Bafoussam’ amongst others. Other works, which followed the same rhythm in the forms of dissertations, published books and articles, are Andre Cheuzeu’s ‘Le Mythe de Psyche dans les Contes de L¨Afrique Noire’; George Che Ngwa’s ‘A Literary Analysis of Bafut Legends and Myths’; Mirabeau Sone Enongene’s ‘Symbolism of the Mountain in Bakossi-Cameroon Mythology’; Divine Che Neba’s ‘Myth in Ngemba: A Semiotic Study’; Clotilde Chey Nchang’s ‘A Literary Analysis of Mankon Myths’; Pierre Ngijol Ngijo’s Les Merveilles Africaines: Le Fils de Hilong; Nol Alembong’s. Standpoints on African Orature; Ibrahim Kashim Tala’s Orature in Africa and Oral Tale in Africa. These research endeavours, though necessary, were inadvertently not satisfactory enough to give Cameroon a transformative push.

After examining all these research endeavours, which cannot, however, be ignored, because of their foundational interest and value, one proceeds to ask the following questions: Who is to blame for this snail’s pace development of orature in Cameroon? Who is the transgressor? If this question is answered, then there is no need to unearth the widespread criticism within scholarly circles or resign because of the stagnation flaunted before us. On the contrary, the goal should be creating utility. The creation of utility can only be possible if we merge what we already know about orature in Cameroon, what has been confirmed by African precursors in this domain and what we can do with the material obtained to transform the continent. If Africans can extend their ambits to the global village, there is much to be derived from, which can help transform the continent, so that we do not spend time everyday crying about exploitation. American universities are what they are today because they borrowed and modified the German model; the Chinese are what they are today because they devise means to access American technology. Why not Cameroon or Africa? Cameroonians in particular and Africans in general should change their strategy in meeting up with global needs, without disregarding the self. New discoveries can emerge along the way. The following paragraphs show how, besides its primary goals of education, informing the configurative mind, aesthetics, orature in Cameroon in particular and in Africa in general can pose as an agent of transformative development. In this light, the idea of the art disappearing or being considered as Grandma’s or fireside stories becomes a myth.
 
6 Transformative development: new perspectives to ‘old stories’

Given the conception and conceptualization of the transformative development vision in Chapter 2 of this volume, this chapter focuses on the evolution of traditional techniques of oral performances into modern methods of communication, and how the performances of this art form can influence life within and across territorial boundaries. Consequently, we will be using some selected myths to show how they can be used to develop problem-solving skills related to patterns of behaviour and pathological matters. Also, instead of only performing orature to publicize the art as has been the case with most African forerunners within this domain of research, more impetus should be geared towards documentation forms or archiving systems that can serve generations and a wider population. In addition, Indigenous people and critics on orature should lessen emphasis on live performances and incorporate shared or interactive practices and multimedia presentation.

In this light, some selected myths from Cameroon4 are used here to show how orature can help humanity in the recognition, management and treatment of internal mechanisms, especially issues related to passion and emotions. The myths used here are selected from previous research carried out as part of the European Union’s Horizon 2020 Research and Innovation Programme, with scholars from the Higher Teacher Training College, University of Yaoundé 1, who represented Africa. The character traits of some of the mythical figures can help affective neuroscientists in the recognition, treatment and management of emotions in adolescents and adults. Affective neuroscience within this frame is combined with psychology in the examination of issues related to emotion, empathy, perspective-taking and problem-solving, mood and self-control. Instead of giving preference to a theoretical or hypothetical emphasis, the analysis and needs of patients will take precedence, consequently prioritizing the individual’s past, age and cognitive level. The way in which the mythical character resolves his crisis becomes useful, not only to the patient, but also to the neuroscientist and psychologist, who can then apply it to different cases. All these go a long way to attain the objectives of what Schechtman (2009) in Treating Child and Adolescence Aggression Through Bibliotherapy terms ‘improve the management of emotions; increase empathy; decrease the influence dynamics of power; increase self-control; develop problem-solving skills; directly or (even better) indirectly introduce some reference models’. Similarly, Edouado Pichini, in ‘Promoting Health through the Classics: Hercules as Trainer in Todays Labours of Children and Young People’, intimates that [t]he myth is characterized by a great variety of events that can be selected; therefore, the frame is open to modifications. Many psychoeducational activities, for individuals or for groups can be organized in flexible ways considering every single need, and the approaches adopted can be sometimes more cognitive-behavioural and sometimes more psychodynamic (Schechtman 2009: 286).

The Bulu-Cameroon myth of ‘Angon Nana and Abomo Nguele’,5 which traces the mythical trajectory of Angon Nana after his parents’ death, begins by making reference to an emotion – grief. Grief, in most circumstances, stems from fatal loss. This is the case of Angon Nana after the death of his parents. This complex emotional response as seen in the mythic hero in question engenders other sub-emotional responses as anger, guilt, despair and other feelings. Though it is difficult and painful to cope with pain, the mythical hero makes us understand that submission or a form of suicide is not a solution to the management of such an emotional crisis. Consequently, his journey motif becomes a way of overcoming the pain, forging ahead with life. The sparks of Abomo Nguele, the heroine, appears to him as hope, but this hope is suddenly dashed against a rock, as it intensifies his grief (with the disappearing of Abomo Nguele). With this second loss, Angon Nana becomes more determined than ever. The myth of ‘Angon Nana and Abomo Nguele’ becomes a panacea for the entire humanity to break through the general process of grief, and come to terms with loss. Consequently, it becomes a source of comfort, and re-emphasizes the fact that, to borrow from Mbiti (1990) in African Religion and Philosophy, death is not a complete annihilation of the human soul but a means of transcending the world of the living death. This is evident in that the hero believes, which becomes evident, that the mother’s spirit hovers around him as a guardian angel. In this light, the invocation of spirits and ancestors make individuals not feel lonely in their grief. The narrator in the myth of ‘Angon Nana and Abomo’ points out that: She said she was leaving but if Angon loved her, he should search and find her within two days. She asked him to follow the guidance of the ants at his mother’s grave. Then she disappeared before Angon could return to his senses. After two days. Angon prayed to his parents’ spirit for guidance, stood up and followed the ants. He walked through the forests with his head straight and his spirit envisioning his target. Soon, he got his destination the ants were to take him to. He explored the place in the hope to see his love but he did not. He cried out her name, ‘Abomo’, but no voice responded. In a flash, the road to the land of immortals opened up before him. The young man did not shiver as he was convinced that he was standing on the path to his glorious fate. Angon walked across plains, down valleys, up hills and crossed rivers. (Mbiti, 1990: 3‒4). The hero’s courage is heightened by his strong belief that his descendants and other spirits are watching over him.

In addition, Angon Nana’s journey, like that of Joseph Campbell’s hero in The Hero with the Thousand Faces, brings into the limelight a mythological structure pertaining to mythical heroes, wherein the hero encounters challenges, endures them and eventually emerges transformed and, consequently, victorious. Pathologically, such a structure can be applied to grief and, eventually, personal growth as is the case with Angon Nana, who ends up in the arms of Abomo Nguele whom he believed at the beginning is imbued with the spirit of his mother. Thus, having her entails regaining her mother and, consequently, dispelling the grief in him. In addition, the archetypal image of the trailing ants, which serves as a directive to Angon Nana, denotes hope as is the case of the rainbow, snakes and butterflies in other myths in Cameroon, Africa and other world cultures. These guardian images not only give hope, but also suddenly drive the heroes to powerful transformations amid the grief in which they often find themselves.

These myths should not only be used for comparative and stylistic display, entrainment and articulation of identity, which are, of course, important, but some of their elements should be incorporated into different sessions of therapy, depending on the emotional state of the individual. This offers better perspectives on loss occurrences, as each and everyone’s timeline for grieving is respected and understood, first as an individual and second within his/her given context, irrespective of their tradition and cultural roots. Better outcomes can be obtained by paving the way for intellectual fluency and cultural networking, especially among therapists. Other myths in Cameroon that can serve the same purpose include: the Bafut myth ‘The Origin of the Black and White (Red) Races’,6 wherein issues of inferiority and superiority complexes can be handled; the Bafut myth ‘The Water God “Atutu” marries the Beautiful Princess’,7 can be used to resolve issues of self-conscious emotions and social emotions; ‘myth of the origin of Dii people’8 of the Adamawa region of Cameroon can respond to issues of complexes; The Mougoum myth ‘The Wife of God’9 is capable of handling related issues on social emotions and violence; and the myth of the Giziga people ‘The Origin of Suffering in Mindif’10 can tackle issue of suffering. As earlier indicated, another path towards transformative development and better management of performances in orature is integrating the so-called Grandma or fireside stories within a modern technology framework in its entirety, as a means of fully reaching out to wider audiences, thereby making the art more profitable. This can go a long way to satisfy the needs of the present generation, which has shifted the scene of performance from the fireside kitchen or moonlight open arena to living rooms, often saturated with Western forms of improved technology. As a result, custodians of the African culture should stop looking back in anger and invade the global cultural space (created by modern technology) with their performances. In this case, the old story will remain everywhere, though not in its original form, but will be narrated in a new way to Indigenous and foreign audiences for the interest of the aborigines. This process does not replace natural performances but helps to expand its scope, making the art more productive to the authors and the world in its entirety, as has been proven by earlier digitalized forms of orature. Such a transformation and better management methods will not make the art of Unoka (Chinua Achebe’s fictive character in Things Fall Apart), unproductive, given that his art will consequently attract people from other cultures, where music, and not agriculture, is their passion.

Rather than struggling to only record audio, take pictures, draw, transcribe, translate and literarily analyse these stories, as has been the case with most postcolonial Cameroonian scholars within this domain, the focus now should be on transforming this art form through animation. Animation becomes important because pictures have proven their worth as add-on to language, which, more often than not, dominates oral performances. Shedding more light on the relationship between language and pictures, Strothotte (2002), in Non-Photorealistic Computer Graphics: Modelling, Rendering and Animation, postulate that:

another fundamental reason for pursuing NRP deals with deals with the study of the relationship between pictures and language. Using natural languages undisputedly is the dominant method of communication in the world. This is based on the hypothesis about the relationship between language and thinking and the assumption that language has in fact shaped our mental capabilities. Learning to read and write is one of the fundamental facilities that schools teach, and the ability to use these facilities is generally considered to be the ticket to economic prosperity. By contrast, pictures are most often used merely as add-on to show the major results described in a text that the pictures accompany.

(Strothotte, 2002: 9)

Consequently, this improved add-on (animation) does not only accompany the language of delivery during oral performances, but gives it more accessibility. This process involves different stages. First, a storyboard is created that consists of a visual representation of characters’ spine. This rewriting process of the tale breaks down the story into manageable segments, which are later viewed as scenes. Second, there is the introduction of a dialogue, faithful actions, personality and attributes of characters in the original tale. Third, different techniques of animation like 2D animation, 3D animation, rotoscoping and stop motion can be applied, depending on the defined requirements of the project. Finally, voice acting (carefully matched with tone, action, personality and music) and sound design are adjusted to fit well within the style and genre of orature. Such an animated piece of orature is visually engaging, marketable and, to an extent, faithful to its original script and can satisfy the needs of the younger generation, which is no longer interested in the fireside performances.
 
7 Conclusion

This chapter has focused on the recollection and assessment of the reception and management of orature in Cameroon in particular and in Africa in general. It has exploited the different pathways through which transgression has taken place, and maintained that disparagers to effective management of this art cut across ages, with the reaction of the postcolonial elite not much different from that of the colonialists and neocolonialists. This tangle between the different actors on who is who and what should be done at defined moments has, on the contrary, derailed scholars from the importance of ex-situ management strategies. This missing link and clash in thoughts have, as the chapter shows, developed generational conflicts, which tend to disfavour transformative development in the performance and transmission of orature. To fill this gap, the chapter suggests that rather than dancing around the circle and pointing figures at others for stagnation, postcolonial oralists should take a leap into using the art, not only to articulate issues of identity or aesthetics, but also to assist humanity in developing techniques and strategies for emotional management. The existing and yet-to-be collected data on tales should be passionately and enthusiastically transformed into modern technology through animation and other related media forms to complement natural performances and eventually satisfy a wider audience, especially the younger generation, which sees these tales as fireside or Grandma stories. In so doing, the old stories will be read as new stories.

Notes

The terminologies ‘oral literature’ and ‘orature’ are used interchangeably in this chapter.

1 Old primary school rhyme chanted in most schools in the ex-colonies.
2 The Encyclopaedia of African Literature, edited by Simon Gikandi (Routledge, 2003), gives this definition: ‘Orature means something passed on through the spoken word, and because it is based on the spoken language it comes to life only in a living community. Where community life fades away, orality loses its function and dies. It needs people in a living social setting: it needs life itself.’
3 Unoka is the father to Okonkwo, protagonist in Achebe’s Things Falls Apart. He falls short of the expectation of his people who are farmers, and embraced music, which is not useful to the people’s economy simple because it creates no utility in the economy of the Umuofians. He ends up as a liability to his people, and the son, Okonkwo, rejects him outright.
4 The myths used for analysis in this chapter are selected from our Mythical Childhood Survey (Warsaw: University of Warsaw), conducted under the supervision of Kartazyna Marciniak, with entering from Africa by Divine Che Neba, Eleanor A. Dasi, Daniel A Nkemleke and assistant researchers from Cameroon and Africa. The project was sponsored by the European Research Council, under the European Union’s Horizon 2020 Research Innovation Programme (Grant No 681202(2016-2022)) http://omc.obta.al.uw.edu.pl/myth survey.
5 https://omc.obta.al.uw.edu.pl/myth-survey/item/143 (Background and summary of myth).
6 https://omc.obta.al.uw.edu.pl/myth-survey/item/193 (Background and summary of myth).
7 https://omc.obta.al.uw.edu.pl/myth-survey/item/197 (Background and summary of myth).
8 https://omc.obta.al.uw.edu.pl/myth-survey/item/436 (Background and summary of myth).
9 https://omc.obta.al.uw.edu.pl/myth-survey/item/627 (Background and summary of myth).
10    https://omc.obta.al.uw.edu.pl/myth-survey/item/740 (Background and summary of myth).
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Rethinking Religion in a Changing Africa

A Reading of Francis Ateh’s Seat of Thorns

Eleanor Anneh Dasi

1 Introduction

African historians and theologians have proven beyond doubt that Africans had religious practices before the advent of Christianity, contrary to Eurocentric views that ‘Africa is no historical part of the world [and] … has no movement or development to exhibit’ and that ‘universal spiritual laws (for example, that of the morality of the family) cannot be recognized here’ (Hegel 2001:117; Hegel 2001: 114). The power of Hegel’s assertion fosters the claim that the history of Africa began with the coming of the Europeans. With this claim, African history was periodized with a focus on the events that coincided with European explorers rather than those that predated them. This extends to a complete denial to associate the continent with any kind of civilization.

These misconceptions about African history and religion have provoked such appellations as animism, paganism and fetishism with regard to its religion, thus laying the groundwork for a justification of the ‘civilizing mission’ that began with the expeditions of Christian missionaries. These missionaries perceived themselves as saints in a place of persistent savagery, which they had as responsibility to purge. Moreover, with this, they embarked on the project to convert Africans from their traditional beliefs into stooge Christianity.

However, Christianity was welcomed in African societies with mixed approaches. Some Africans remained faithful to their beliefs while a good majority of those who were converted lived double lives, keeping their traditional religious values sacred and partly honouring the doctrine and liturgy of the Christian church. What ensued from the inability of Christianity to gain full control of the Africans’ spiritual lives is conflict, propelled by Christianity’s negative attitude towards African religions. Way back, St Cyprian of Carthage vehemently maintained that there was no salvation outside the Christian church and specified that ‘he cannot have God for his father who cannot have the church for his mother’ (Goth 2008: 748). Goth further writes that the attitude of the early Christian church towards other religious bodies was very negative and exclusionist, and became even more hardened with the establishment of Christianity as the official religion of the Roman Empire (thus the Roman Catholic Church). It is this antagonistic approach that allowed for African religions, in their tremendous diversity and non-church status, to be read as expressions of unbelief and evil superstition.

Though prejudicial in outlook, these judgements have benefitted from a rethink as postmodernist literary thought has provided new ways of interpreting reality considering the relativity of phenomena. This relativity extends to the belief that concepts carry inherent meaning representing reality. Therefore, Christianity, as it has been claimed, is not the sole provider of true spirituality. Religious practices are real to the people practising them. That notwithstanding, the fragmented nature of postmodernist society gives room for the fusion of different and, sometimes, unrelated fragments. This is because, as Lyotard (1984) argues, all knowledge, truth and reality are relative; therefore, there is no single underlying reality. The metanarratives and broad generalizations have lost credibility, thereby projecting local and contemporary knowledge. I hinge on this argument to highlight that Christianity is losing its privilege as the most prestigious and trusted religious institution, while African traditional religions are gaining prominence whether in opposition to, or in alignment with Christianity. Thus, to say that there is no salvation in any religion other than Christianity, as Cyprian of Carthage claims, is injurious and unfair, as any religion that brings salvation to its followers deserves merit. This is why David Adamo (2011) strongly endorses the presence of salvation in African traditional religions by referring to humanity’s basic equality before God, the existence of a cosmic covenant between God and mankind at creation and mankind’s reaction to God’s cosmic presence (Adamo (2011: 5). We infer from Adamo’s point that God has been with/in Africans since creation and their struggles with ancestors, divinities and deities are simply efforts to maintain their covenants with him.

With the rising tide of studies on the effects of colonialism on societies and cultures, scholars have sought new ways of interpreting contemporary reality with regard to the relationship between Christianity and African religions. Rather than considering these two religious belief systems as diverse, Homi Bhabha suggests and theorizes that they should be considered different. He adds that in studying the relationship between cultures, emphasis should be laid on cultural differences rather than cultural diversity. He puts as defence the fact that cultural differences articulate knowledge of a particular culture with culture being a homogenizing and unifying force. In other words, it produces other spaces of signification with new meanings and systems of cultural identification. This is the point at which cultures meet, which Bhabha terms the third space of enunciation, that is, a space from which any culture is allowed to speak or a hybrid space. On the contrary, cultural diversity simply allows for the comparison of different cultural elements – a rhetoric of the separation of totalized cultures. Bhabha’s argument provides the basis for the consideration of a kind of understanding between Christianity and African traditional religions, though their relationship has been controversial and conflictual.

This viewpoint has been elaborated by Ikenga-Metuh (1991), who observes that there is a remarkable similarity between African religious practices and Christianity. Drawing from the Judeo-Christian Bible, he explains that God has always been incarnated in human cultures. If God spoke to his people through prophets, so too did he speak to the Africans through the priests. Citing other examples of compatibility between Christianity and African religions, Metuh suggests a theology of ‘adaptation’ of Christianity into African religions, thereby harmonizing them. The major concern of this paper is in line with Metuh’s point, whose validity is examined in Francis Ateh’s Seat of Thorns. I will reinterpret some of the arguments that were used to discredit African religious practices with particular focus on the social and spiritual domains of religion. This is because some of the underlying causes of conflict between African religions and Christianity are embedded in the intrusion into the spiritual and social aspects of Jewish culture on which Christianity is based. I will, therefore, begin my essay by dissociating the social features of Christian culture that may impede a positive projection of African religious practices and thereby hamper the harmonization of the spiritual aspects of both religions. Then, I will explore ways through which a spiritual meeting point between both religious traditions can be reached.
 
2 Dissociating the social from the spiritual domains of religion

When the missionaries came to Africa, their mission was to ‘civilize’ the Indigenous people through their cultures and religions. Since religion seemed to be the stronger weapon, social aspects were incorporated into it. However, there has been a growing awareness amongst scholars of the belligerent effects of the intrusion of social culture into spiritual culture with regard to the relationship between Christianity and African traditional religions. The novel hovers on the story of Ndong, a native of Kom, Northwest Cameroon, who joins the priesthood of the Roman Catholic Church, travels to Europe to study theology and returns to his homeland to preach the gospel. Before leaving for Europe, he had been designated lineage head of the Aboa kindred. He resists this position as its demands seemed to conflict with Christian beliefs. However, after much thought, he realizes that both belief systems are similar in many respects and thus takes upon himself to incorporate his traditional systems into church practices. This is to the dismay of the conclave, who relieves him of his priestly duties, but he continues with his project of indigenizing the church.

Father Peter Ndong, the protagonist, attests that ‘… the whitemen who came here confused their culture with the word of God’ (Ateh 2018: 22). From this articulation, it is necessary to examine the elements of culture that are not Bible-based, but that nonetheless hold a high place in Catholic Christian1 dogma. One of the most outstanding African practices that Christianity has been struggling to eradicate is polygamy. As a social practice, polygamy has no bearing on the spirituality of Africans. Since the dawn of time, it has been instituted to solve some social stalemates like procreation, wealth/social prestige, barrenness/infertility, lineage/continuity (particularly male offspring), cessation of sexual activity and social stigma (particularly for unmarried women). The challenges associated with the practice of polygamy in Africa back then were minimal, considering these problems that it was meant to solve. But the coming of Christianity changed the dynamics with a denunciation of polygamy and an emphasis on monogamy, making the practice a little too complex to handle, given that these problems are still prevalent in today’s society.

In the same way, polygamy was practised even in Jewish and Hebrew cultures on which Christianity is anchored. The realities of life in these cultures at the time allowed for polygamy as an answer to problems related to barrenness, population growth in wartime (since the male population was significantly reduced at such times), women’s welfare (since the society was patriarchal and women depended on men for wellbeing), etc. Curiously, Old Testament accounts prove that the practice existed in Jewish culture, though today’s Roman Catholic and other Christian denominations totally disapprove of it. But the book of Exodus 21:10 says ‘If [a man] marries another woman, he must not deprive the first one of her food, clothing and marital rights’ (NIV2). This same verse in the Hebrew Bible reads ‘if [a man] takes him another wife … her food, her raiment, and her conjugal rights shall he not diminish.’ Strangely enough, these two verses focus on the man’s responsibility towards each of the spouses, the first and second, respectively. The fact that Scripture defends the right of both or all of the wives a man may take is indicative of God’s approval, except that the Scripture is not God’s word. There is, therefore, no biblical backing to the argument that God frowns at polygamy. Francis Ateh uses Father Ndong to reiterate this fact by quoting Bible characters like King Solomon, Isaac, Jacob, Esau, Moses and David, who were all polygamists and God’s friends for that matter. Thus, in Jewish culture, polygamy was practised in biblical times, notwithstanding its social and/or religious foundation. In Abraham’s case, for example, the different versions of life with his wives/concubines go to confirm that polygamy was more of a social practice that did not obstruct the spirituality of the practitioners who, in all earnestness, fulfilled and honoured God’s word.

This shows evidence that polygamy is not associated with African people only and, most of all, it has no direct connection with spirituality. The practice may have changed in Jewish culture over time, but the essence is in the fact that at some point in the histories of these people, it was a culturally determined and accepted practice. The etymology of the word ‘polygamy’ (Greek) is further proof of this. For African peoples, replacing polygamy with monogamy under the pretext that monogamy is God-ordained and therefore normative is killing a part of the culture that has survived since the dawn of time because of its practicality in maintaining one of the ideals that Africans hold strongly to – blood continuity/family immortality. Ayandele (1966) explains that Christianity denounces polygamy for the simple reason of trying to Europeanize or Latinize Christians. Their intention was to produce a group of people who were Africans by blood but Europeans by culture so to have universal practices, which are predominantly Western. This confirms Derrida’s (1978) position that binary opposites (in this case, polygamy and monogamy) are not just neutral opposites but equations of power where one (monogamy) is superior to the other (polygamy). Nevertheless, from a postmodernist perspective, these concepts are relative and subjective to cultural opinions. The ascribed normativity of monogamy with respect to Christianity represents the reality of the culture of its origin, much in the same way as polygamy does. However, the negative value judgement given to polygamy by Christianity and the biblical controversies surrounding it go to show evidence of its nonspiritual status.

Naming is another crucial cultural symbol that is considered here. In attempting to Europeanise Africans, Christian missionaries insisted they take new ‘Christian’ names. Names are markers of cultural identity and taking a European or so-called Christian name is tantamount to losing the African identity. A child-bearing event is usually a memorable occasion within the African cosmic world. It is a source of joy not only to the parents and/or close relatives but to the community as well. Generally, children are named after a forefather, an ancestor, a great event, etc., and this is expected to have a positive bearing on the child as the case may be. Such rituals are often accompanied by supplications and prayers to the gods and ancestors of the land to guide and protect the child into adulthood and eventually old age. This witnessed some modification with the introduction of the sacrament of baptism for parents who have been converted into Christianity. During this ceremony, these parents are expected to name the child after some great biblical figures/saints in the hope that the child would follow the examples of their homonyms and push for a saintly life according to Christian principles.

These biblical names were mostly of Jewish/Hebrew origin, and like African names, they convey meaning. For example, ‘Ruth’ in Hebrew means friend, ‘Naomi’ means pleasant, ‘Sarah’ means princess and ‘Abram’ means father. These names have their equivalents in Menemo, Aghem, Lamnso and some Tikar languages of the Northwest Region of Cameroon. They are Seh, Mbong, Yefon and Mbah, respectively. Thus, it was not uncommon to find Africans bearing names from two different cultural origins that have the same meaning, for example, Abraham Mbah, which means father in Hebrew and father in Menemo, respectively. During colonialism, European names were added to the list of biblical names, creating more confusion and duplication in naming. Names like Dieudonne Fonyuy are common today which literally means ‘god given’ in French and Lamnso, respectively. So the bearer of such a name has one name in two different languages. The misperception becomes more confounding when a Hebrew name like ‘Salome’ (meaning peace) is combined with the English name ‘Peace’, creating a kind of replication. The meanings of the Hebrew/biblical names are usually not known or taken into account when naming children, thus accounting for the duplication in names of Christianised Africans. It should be noted that names are cultural markers and signifiers that may or may not carry cultural symbols and may or may not have a bearing on the religiosity of the culture concerned.

Whether or not these ‘Christian names’ have some significance on the individuals answering to them, there is however no biblical basis for attaching belief and faith to a name. Matters of spirituality are borne out of conviction and not simply by virtue of name association to some saint. Granted, these Bible names have spiritual undertones, but no direct consequence on one’s spirituality. The concept of Christian names has overshadowed the sacramental significance of baptism, since acquiring a new name is mistaken for becoming a Christian. This name confusion is blamed on the lack of ‘adequate theological education on the part of the laity’ (Mugambi 2002: 531). This is why when Father Ndong, in the novel, sets out baptizing and converting his people into Christianity, he makes it clear to those who wish to take ‘new’ (Christian) names that taking a new name is optional, as there is no Bible principle sanctioning it. He further argues that ‘a name is a name … conversion is in the mind and spirit, not in a name …’ (Ateh 2018: 34). Many postcolonial African scholars, writers and critics have understood this and have tactfully dropped out their ‘Christian’ names. In the literary landscape, such typically African names as Ngugi wa Thiong’o, Chinua Achebe, Wole Soyinka, Bole Butake, Sankie Maimo, Bate Besong and Koffi Owoonor are reflective of cultural origins but do not, in any way, prohibit the bearers from practising Christianity as a form of spirituality or religion.

Language, too, constitutes a major area of debate concerning the controversies in African religions and Christianity. According to Fr Trigilio, the normative language of Roman Catholic dogma is Latin, which was adapted in the fourth century following popular theological opinion that it commanded dignity as the language of scholars. However, Jesus Christ and his disciples spoke Aramaic and the gospel was later written in Greek. As a medium of cultural transmission, a language is specific to a group of people, and is thus a distinguishing characteristic of human cultures. If the language of the gospel was originally Aramaic, later Greek and then Latin, there is therefore, a high probability that the gospel itself must have undergone some changes with these movements since the languages pertain to different cultures and the thought patterns of these cultures are conditioned by their languages. More so, it is a strong indication that the gospel does not have a foundational language so it was prejudicial for Roman Catholic priests to be trained, and the gospel delivered predominantly in Latin. Though this language gives it an air of awe and mysticism, it does not provide a biblical basis for its use, and ironically increases the gap between the priests and worshippers.

With Latin as the universal language of Roman Catholic dogma, Africans particularly had to grapple with translations, which oftentimes were faulty. When one communicates and/or interacts with a language, one is consciously or unconsciously interacting with that culture. This means that Africans who are exposed to Latin as the language of Catholic dogma are indirectly shifted to the Roman culture to the detriment of their own. Of course, part of the colonial agenda was to annihilate African languages, while promoting those of Europe. Latin is used as a language of spiritual authority and brainwashing, and the catechist in Seat of Thorns falls prey to this complex. He feels his authority and pride shattered when Father Ndong decides to use the local language to communicate the gospel to the indigenes. According to the catechist, using Italikom
3 in church is equivalent to destroying the ‘mystery’ of the church, whose attractiveness lay in the ‘beauty of the strange language … especially the dominus vobiscums, the pater nostras, etc.’ (Ateh 2018: 36). To think that a person’s level of spirituality is determined by their ability to chant in a language that is not understood by all is a terrible misjudgement of the purpose for which it came into existence thus giving more reason to be convinced that spirituality does not lie in a common language.

An interesting part of culture, which is worth discussing, is dressing. Many world cultures are identified through what they wear, which may sometimes also reveal their socioreligious outlook. The dress types are sometimes determined by the circumstances or the occasion for which they are worn. In Christianity, and other religious denominations, particular outfits are designed for the clergy. This is actually a distinguishing element between them and the rest of the congregation, but it does not mean that such dressing is God-ordained. It was instituted to create an enigmatic atmosphere around the church. However, the Bible recommends that women should wear veils or cover their hair in church, but here again, this is part of Jewish culture that intruded into the church, for even to this day, Jewish women (particularly married ones) are required to cover their hair.

No concomitant stipulation is made for men’s dressing in church, though the current practice forbids the wearing of caps for men. In many African societies, caps accompany the vestments for men particularly during traditional ceremonies. In the same way, caps accompany the garments of bishops during the celebration of mass, which is also a traditional ceremony of the church, and of equal magnitude as the typical African ritual ceremonies. These different dress patterns may not have the same status, but they are each understood and appreciated within their cultures of origin and spheres of influence. There is, therefore, no rationale for suppressing one in favour of the other under the guise of Christian religious tradition. That is why Father Ndong, in Seat of Thorns, permits the Fon of Kom to have his cap on while in church after his conversion. By Kom tradition, the Fon must always have his cap on and since nowhere in the Bible is it mentioned that men should not wear caps to church, it is only right for the father to have allowed him. He contents himself with the argument that the fact of proscribing caps in church is not established in the Bible; it is just ‘another aspect of the whiteman’s culture imposed on our church in Africa’ (Ateh 2018: 25). Though religion and culture act upon each other in a fascinating way, there are some practices like those discussed above which are more secular than sacred and should, therefore, not be given any spiritual significance in church dogma. But because of the ideological fanaticism inherent in Western thought, it was hard to dissociate irreligious culture from religious laws, particularly when it came to missionary work in Africa. Nwafor (2016) believes that this transfer of religious extremism into missionary work in Africa resulted in two incurable errors – the error of conception and the error of ignorance. The consequence was obliviousness to the positive attributes of African cultures/religions, which unknowing to them, would have formed a successful preparatory ground for Christian practice in Africa, and assured dialogue between the two religious groups. This extended to the confusion of whether conversion into Christianity should entail an immediate turn-away from the African identity or to be in continuity with it. However, the mutuality between African religions and Christianity cannot be overlooked in an attempt to find a point of intersection.
 
3 Finding a spiritual meeting point: appropriating Christianity for spiritual transformation in Africa

Francis Ateh provides an interesting and revealing portrait of the cohabitation of Christianity and African traditional religion on the cover page of Seat of Thorns. On it, a man, covered on one side in traditional Cameroonian regalia and on the other in chasuble, holding the Bible in one hand and the horn of traditional authority in the other. Behind him are symbols of traditional spirituality while the cross is by his side. Curiously, the cap is all traditional and the traditional clothing takes the side of the heart. By implication, the head and the heart, the two most vital components of the human body, belong primarily to Africa. There is therefore no denying that Africans have a spirituality out of Christianity to which they must give credence. The philosophical question: ‘What would Africans have done if there were no white people?’ becomes vital in maintaining a stronghold on African traditional religions and finding a spiritual middle ground with Christianity. It is true that each religion has its own belief in creation, values and purposes, but looking keenly at African religions and Christianity, one would find some fundamental commonalities. In this light, Bishop Desmond Tutu acknowledges that pre-Christian Africans quickly received the Christian gospel because it resonates with aspects of their own worldview. There are even biblical-based claims that Africans were charter members of the church by their presence on the day of Pentecost. Complementing Tutu is Ranger (2002), who reveals that, notwithstanding the differences, there are natural points of contact between Christianity and the African tradition, which give another perspective to the way the relationship between these two sects had been viewed before now. This new way of looking at this relationship opens up for a dismissal of the superiority of Christianity, upgrading African religions to meet the foundation on which Christianity claims its authority. A discussion, re-examination, re-interpretation and reconsideration of homogeneity, acculturation/enculturation, and indigenization/inculturation in relation to Christianity and African religions give relevance to this section of the study.

Both Christianity and African traditional religions have points of intersection. First, both share the notion of a supreme deity, which only differs in appellation as per culture. Christians call this being God while the Kom people (about whom the text is based) refer to him as Fiyini Bobo. Both beings are hailed in their respective cultures as being at the helm of creation and all owe their existence to him. This is why when Father Ndong is grateful that ‘God’ has blessed Baba with long life, Baba, on his part, acknowledges the ‘creator’ (referring to Fiyini Bobo) for keeping him on Earth a little longer, so that he can guide the young to the right path before joining his ancestors. Both Ndong and Baba are speaking from two cultural perspectives, but referring to the same being. Furthermore, Ndong is determined to ‘make the Kom see the Almighty God as the same Fiyini Bobo that they prayed to’ (Ateh 2018: 24). This juxtaposition of ‘God’ and ‘Creator’ deconstructs stereotypical utterances associated with the two opposing cultural models.

Furthermore, the supreme deity rules the people by a delegated authority. In Roman Catholicism, this Supreme Being is worshipped and accessed through Jesus, Holy Mary, the Holy Spirit, the saints and priests while in African traditional religions, this same being is honoured through gods, spirits, ancestors and priests. In both religions, the priests are representatives of the Supreme Being on Earth while the others mediate in the spiritual realm. Worship modes in both religions are accompanied by rituals like the burning of incense by the Roman Catholics and the pouring of libation by the Africans, in addition to prayers, which in Africa, are closely associated with incantations. Given that the saints are people who lived virtuous lives on Earth, like the ancestors, there is no cogent factor in declaring that saints are pious and ancestors are not. On this consideration, Father Ndong posts photos of the ancestors and those of saints on the walls of the church and encourages the worshippers to pray through the ancestors too. His argument on this stance, when interrogated by church authorities, is solid. He questions: ‘Why should we think that those who eventually get to heaven are only whites? … If the church encourages us to pray through saints, why does it stop our people from praying through our ancestors? The saints they prayed to are distant and unknown to them’ (Ateh 2018: 105). These utterances deflate the privileges hitherto given to saints as the sole intermediaries between humans and God, while elevating the ancestors to the ranks of God’s assistants much as the saints.

Additionally, the Supreme Being rules through his emissaries from the spirit or unseen realm. This realm is common in both religions and has special and/or gifted people (priests and priestesses) who serve as mediators. In spite of this, the Supreme Being has the power to talk to followers directly when they come to him in supplication. This is aptly demonstrated in the novel when Father Ndong seeks the face of the Supreme Being on the announcement of his transfer to Ningan, his home village, as parish priest. Terrified of what would happen to him for having refused to inherit the traditional position of clan head, he retreats to pray. In his trance, a voice comes to him saying, ‘My dear son, I have heard your prayer. I will accompany you to Ningan … I will be with you as you take my word to your people … as long as you remain true to me, I shall never leave you’ (Ateh 2018: 6). Assuming it is the ‘God’ of Christianity who answers him, the events that unfold in Ningan – his complete transformation of the church to suit local exigencies – leaves us questioning whether the answer to his prayer did not come from Fiyini Bobo, the supreme deity of the Kom people. Basically, therefore, though in constant communication, the spirit realm is unseen to humans, which makes it difficult to ascertain whether messages that come from there to the seen realm are from ‘God’ or from ‘Fiyini Bobo’ or from the ‘saints’ or from the ‘ancestors.’ It is, therefore, clear that our perception of spirituality is highly shaped by our cultural understanding and world view, which may be similar to other world views particularly with abstract concepts like religion.

What is more, Christianity and African religions have a shared pattern of morality and obedience to the commands of the almighty. The Old Testament is replete with good works in obedience to God’s laws while the New Testament emphasizes the importance of ethically correct and blameless behaviour. As related in Galatians 5:22‒23, the fruit of the spirit includes joy, kindness, faithfulness, gentleness and self-control that are also found in African thinking, specifically in demands like a life of care for others, acting kindly towards others, being trustworthy and honest and having good morals in general. Failure to adhere to these incurs the wrath of God/gods as is the case where Fada’s death in a car crash is blamed on his transgression of the laws. ‘Well, that is the punishment for not keeping the words of his father. Belief should be accompanied by honesty’ (Ateh 2018: 8). This is why when Father Ndong is falsely accused by the disciplinary council of meddling with people’s wives, his response is, ‘… adultery is a grievous crime even in our culture … why should I get involved in a practice that is condemned both by the church and the tradition of my people?’ (Ateh 2018: 106).

There is a strong connection between morality and the concepts of good and evil. A re-examination of these concepts as they pertain to both Christianity and African traditional religions provides another premise to question the demonization of the latter. Good is generally linked to morality and finds expression in attributes such as kindness, hospitality and selflessness, which are embedded in many world cultures and religions. However, both Christianity and African traditional religions are involved in a struggle against evil, and even to reconcile the presence of evil with the existence of the Supreme Being. In Christian tradition, Satan and his host of demons are perpetrators of evil in the world. In the same vein, evil is generally interpreted, from African cosmogony, as the work of evil spirits, witches and sorcerers, which can be equated to Satan and his agents. Both worldviews, however, acknowledge that humans are not innocent victims of evil since they actively accept or yield to it. A case in point in the novel is the catechist who spreads false rumours against Ndong, attempts to poison him and later commits suicide. All these actions, though motivated by an evil force, could only be manifested through willing acceptance. Furthermore, Ndah, ‘the medicine man’ in the novel, like Satan in the Bible, is a prototype of evil as he takes delight in harming innocent people. He provides the poison to be served to Father Ndong, though unjustly. In as much as evil exists in both worldviews, and is a contrary force to good, it does not mean that there is dualism between both forces as adversaries of equal status. Evil forces do not have the power to overturn what the Supreme Being has established, but the reverse is true. Again, it is clear from Bible Scripture and mythological accounts that God and the gods are sometimes involved in evil for punitive measures and/or retributive justice. For example, the God of the Old Testament wiped out the cities of Sodom and Gomorrah with burning sulphur as punishment for their evil ways (Genesis 19:24), while the Fiyini Bobo of the Kom people crushed the entire Babessi fondom as retributive justice for their Fon’s betrayal and killing of part of the Kom population as recounted in the myth of the settlement of Kom people.

Before now, Africa had been associated with witchcraft and sorcery, which involve the use of mystical powers. However, ‘mystical power is neither good nor evil in itself. But when used maliciously by some individuals, it is experienced as evil’ (Nyarombe 2020: 4). The same principle operates in the Bible. Moses and Aaron performed the same magic as the Egyptian sorcerers/magicians (transforming a staff into a snake, commanding a plague of frogs and turning water into blood all over Egypt). The difference between the two groups is that the former acted on behalf of God while the latter had malicious intents. In essence, therefore, mystical power and/or magic, from both religious traditions, are simply manifestations of divine understanding and spiritual authority recommended to fulfil a divine purpose. In essence, the Christian church, particularly the Roman Catholic, has undergone some significant transformation since its inception on the African soil. In an effort to expand the church and plant seeds in other cultural milieus, the Roman Catholic Church embarked on an inculturation agenda. According to the International Theological Commission of the Roman Catholic Church, inculturation was part of the church’s efforts to take the gospel to the people of given cultural milieus to ensure their growth in the gospel of Christ (Scherer and Bevans 1992: 156). Though Mugambi (2002) dismisses inculturation as a strategy to take away Africans’ attention from a theology of their own (Mugambi 2002: 9), Nwafor (2016) holds that it is a way of maintaining an authentic African Christianity, adding that ‘a deeper Christian life can only be assured among many Africans who have now become counterfeits when that which constitutes their personhood is integrated into their new religion’ (Nwafor 2016: 8). Most essentially, it is a way of elevating African cultures and sustaining them through continuous adventure and transformation of the gospel of Christianity. For this to be effective, the people’s response is essential.Seat of Thorns offers a range of responses to the introduction of Roman Catholicism in the Kom land, bringing in local expressions, indigenous material and approaches. One of such responses is the use of palm wine in place of red ‘mass’ wine as the symbol of the blood of Christ. For as long as this wine is consecrated, it serves the purpose. As Father Ndong says, there is no difference between the wines, except that one is locally tapped and the other imported (Ateh 2018: 32). He further confesses that ‘all those who drank the consecrated wine had the feeling that it tasted better than the one they drink in their homes everyday’ (Ateh 2018: 34). It is known that the flora of a given area is determined by the geography of that area. Through no fault of theirs, the Kom people find themselves in a region where grapes and wheat used in brewing red wine and baking unleavened bread do not grow. There is therefore no reason why cassava, yam or potato accompanied with palm wine or corn juice should not be suitable, harmless and ever ready alternatives. Based on this, Ela (1985) expresses disappointment at the fact that imported bread and wine used for the Eucharist is alienating, foreign, subordinating and even meaningless to Africans, as it prioritizes Western cultural forms. He writes in favour of indigenization, emphasizing the need to allow Africans to transform Christian traditions in ways that are known to them.

Another inoffensive, yet meaningful expression of Roman Catholic worship lies in the songs which are translated into italikom. During Father Ndong’s famous mass of marriage between the Catholic faith and the traditional religion, popular church songs such as ‘Lord Have Mercy’ and ‘Gloria’, which were formerly sung in Latin and/or English and which ‘neither the members of the choir … nor the congregation understood’ (Ateh 2018: 28), are rendered in the local language, much to the delight of the worshippers, more especially as the rhythm of the local Atinge
4 accompanied the songs (Ateh 2018: 30). It is a real marvel, giving local colour to Catholic dogma, which before now was an enigma. The excitement and enthusiasm with which the people receive this new perspective of worship point to the fact that there can be a balance of Christian and traditional religious values to the benefit of the local population, who must have become more confident and convinced of their spiritual attachment to the almighty and, consequently, prepared for other forms of development. This is partly because when the spirit is imbalanced, due to an inferiority complex, no significant form of transformative development can take place.

From Bowie’s (1999) observation, inculturation then became increasingly fashionable in the Roman Catholic Church because the implantation of European values in Africa faced a lot of criticism because of the way it was taught and so did not produce the desired effect. As a fair appropriation of the gospel, inculturation not only calls to question the orthodoxy and the Westernized agenda of the Roman Catholic Church, but also provides a point where both cultures meet and converse. Closely linked to inculturation is acculturation, which is another form of deconstructing stereotypical models associated with Roman Catholic dogma and local traditions, and which also serves as a meeting point of the binaries created by both. This is witnessed in Seat of Thorns through a series of cross-cultural encounters between Roman Catholic dogma and the native culture staged by Father Ndong. His first encounter with the Fon, paramount head of the Kom people, indicates his cultural duality, given that he remains a priest of the Catholic Church, yet still accepts the position of the clan head of Aboa, which goes with traditional obligations, including performing traditional rituals and offering sacrifices to his ancestors. In addition, to maintain this duality, he begins each traditional ceremony with a mass, during which time the Bible is carried to him by the Atinge masquerade. The decision is justified by the fact that the constituted rituals that connect Catholic faithfuls to their God find equivalence in customary acts that link the living and the dead in the African cosmos.

Inculturation and acculturation are processes aimed at indigenizing Roman Catholicism, so that African Christians can find a common ground on which to place their convictions. Apart from this, both cosmologies possess a narrative, which is similar in many respects. Bishop Tutu established a connection between African ethos and Christian ecclesiology in elements such as interdependence, belonging, togetherness, unity, mutuality and, above all, morality within a group. Various New Testament writings (for example, Paul’s first letter to the church in Corinth) highlight the need for protecting and nurturing relationships within the church much in the same way as the African is defined in and through his community, whether by origin or by choice. Both traditional Africans and Christian converts are hollow when there is no reference to a group, which goes with communality and participation. Thus, the convergence of people from all the nine villages of the Kom fondom to witness the enthronement of Father Ndong as clan head of Aboa and Father Ndong’s assistance in paying the school fees of the catechist’s children are in accordance with this communal responsibility and participation. Considering these attempts at appropriating Christianity and the plethora of meeting points between the two religious bodies, there is an open avenue for the review of the supremacy of Christianity over African traditional religions. ‘Africans now must reverse their situation by rediscovering their culture … African Christians too must discover a form of Christianity that enables them to be Africans, setting aside all the accidentals that came with western missionaries’ (Gifford 2008: 21). As an obligation, therefore, Africans have to review the beliefs that sustain and give meaning and direction to their everyday lives, knowing what to keep and what to drop. More importantly, they should be able to choose only those elements of Western culture and religion that are useful to them. This way, they would better Africanize Christianity or Christianize African religion for their indigenous spiritual development. Towards the close of Seat of Thorns, Father Ndong breaks away from the Roman Catholic Church and starts ‘The Indigenous Church of God’ wherein the almighty is praised and worshipped in ‘the ways of our ancestors’ and not as the ‘God of others that we are forcing ourselves on’ (Ateh 2018: 136). This decision is propelled by the inconsistencies in Roman Catholic Christian dogma, its bias, particularly towards African traditional religions, and a conviction of an all-encompassing cosmic cohesion with the common goal of being at peace with the supreme deity.
 
4 Conclusion

Religion is a complex collection of cultural lore, belief systems and worldviews that link humanity to spirituality. This complex mix sometimes allows for non-spiritual elements of culture to intrude into the spiritual, causing controversy in its practice. This has been the case with Christianity, whose incorporation of social elements from its cultures of origin creates a situation of conflict with African religion. Nevertheless, with increasing knowledge on the nature of reality in a postmodern dispensation, offered by studies in postmodernism and postcolonialism, more and more people are beginning to rethink the prestigious position accorded Christianity in opposition to African religions. Limitations and unjustified stereotypes created by colonial hierarchies and orchestrating religious conflict are being placed on the dialogue table for reconsideration and re-evaluation. New discourses are provoked and new narratives emerge with an uncovering of the inconsistencies underlying orthodox Christianity. These new narratives attempt to find a point of intersection between Christianity and African religions, both at the moral and ideological levels, by bringing one into the other, so that Africans can have the Christianity that handles their spiritual problems from the viewpoint of their environmental and cultural realities. As Achebe (1988) writes, ‘Let every people bring their gifts to the great festival of the world’s cultural harvest and mankind will be all the richer for the variety and distinctiveness of the offerings’ (Achebe 1988: 84). The transformative prowess of this novel paradigm bears testimony to the debunking of the erroneous belief in the supremacy of traditional Christianity, and its substitution with a variant that is rooted in African ethos and is inherently inclusive. This shift underscores the fluidity and adaptability of religious beliefs, challenging the fallacious myth of the superiority of orthodox Christianity and paving the way for more culturally resonant forms of worship – an Africanized variety.

Notes

1 I will use Roman Catholicism/the Catholic Church and Christianity interchangeably since the concept of Christianity popular in this novel is rooted in Roman Catholicism.
2 The New International Version of the Christian Bible.
3 The local language of the Kom people.
4 A dance from the lodge of the kwifon, the highest secret body of Kom land.
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Oral Literature and Sustainable Development

The Case of Cameroon

Frida Menkan Mbunda-Nekang

1 Introduction

Discourses on development tend to view it as a change for the better, a change that is appropriated economically and technologically. The notion of development, as Thomas argues, is ‘contested, complex and ambiguous’, but the common theme within most definitions is that ‘development’ encompasses ‘change’ in a variety of aspects of the human condition, it is a process of structural societal change or a process of historical change’ (Thomas 2004: 1). Development occurs with the reduction and elimination of poverty, inequality and unemployment within a society. To Walter Rodney, development implies ‘turning a hostile environment into a conducive place, increased skills and capacity, greater freedom, creativity, self-discipline, responsibility and material well-being’ (Rodney 1972: 9). Henry Jick views development as the systematic realization of the full potentials of individual members within a given geopolitical entity (Jick 2006: xii). Sustainable development, as stated in the United Nations report, titled ‘Our Common Future’, now referred to as the ‘Brundtland Report of the World Commission on Environment and Development 1987’, is ‘development that meets the needs of the present without compromising the ability of future generations to meet their own needs’. Willers (1994), cited by Ozili (2022), says ‘sustainable development is a targeted, long-term, comprehensive and synergic process that affects and protects cultural and natural heritage, the process of improving the quality of human life while living within the carrying capacity of supporting ecosystems’ (Ozili 2022: 261). Grant (2010) says ‘sustainability is a philosophy, approach or practice that guides the use of today’s resources in an efficient manner to ensure that resources are available and sufficient to meet today’s needs and the needs of future generations’ (Grant 2010: 8).

The flawed definition of development made most Africans erroneously believe that Africa needs economic growth to catch-up with the West and that Westerners have what is needed to foster development in Africa. As Coleman (1959) rightly posits, technological advancement and Western incursion into Africa have profoundly affected traditional loyalties, patterns of behaviour and social obligation and created new tensions and economic insecurity as well as individualistic and materialistic attitudes and values (Coleman 1959: 34). Bello (1998) confirms this when he asserts that:

We tend not to appreciate our cultures or ourselves and therefore disregard or under-value and do not believe nor have confidence in endemic capabilities, our potentials and ourselves. We have thrown our values to the dogs, that to the ordinary African now, development is conceived almost exclusively from material or technological perspective, with no consideration for the human persons. It is seen as fast cars, sky-scrappers, mobile phones, punk hair style, extravagantly luxurious houses and designers wear. Freedom or independence manifest in nudity, immorality, depravity, religious decadence and neglect of our languages and art.

(Bello 1998: 14)

This association of development with discarding cultural values, norms and traditions has made Africans adopt structural adjustment programmes and technologies from the West that have led to disastrous consequences. Importing Western capitalist practices like overproduction and overconsumption actually increase the gross domestic or national product of African nations, but, as Takoyoh et al. (2021) rightly observe:

[t]hese do not ensure Gross National Happiness; neither do they ensure that future generations can use the same resource base to meet their own development needs. There is ample evidence that the more affluent a society becomes; the more waste and environmental health hazards populations have to face. True development cannot be measured in solely economic terms but must also include changes in the quality of lives.

(Takoyoh et al. (2021: 5))

Sikiru A. Ogundokun is of the view that ‘for the Western idea of development to be meaningful to and appreciated by Africans, there is the need to incorporate the African concept of development’, which to him, is contained and expressed in African philosophy, of which literature is a part (Ogundokun 2015: 183). The irresponsible utilization of nature and the irresponsible behaviour towards nature have led to global warming and the emergence of strange physical and mental diseases. Arnold Berlant’s asserts that ‘the arts and the aesthetic in general have a crucial role to play in engineering an environmental awareness through their overt appeal to the senses’ cited by Chitra. Sankaran made the interrelatedness between man and nature a special focus of literary studies especially in the 1970s and 1980s (Sankaran 2013: 208). Literature is described as a work of art expressed in carefully selected language (spoken or written) that deals with the thoughts, concepts and ideas of an individual or a group of people. Literature uses words to stimulate the imagination and present to the reader a vision of life. It embodies the way humans live with and treat others and how they develop or react to changes in their environments.

A literary piece composed orally, performed orally, or transmitted orally, is considered oral literature. Oral literature is part of the vast field of knowledge known as ‘oral tradition’. Adejumo (2012) asserts that oral literature is a creative text delivered by word of mouth. It refers to the heritage of imaginative verbal creations, stories, folk-beliefs and songs of preliterate societies, which have evolved and passed on through the spoken word from one generation to another (Adejumo 2012: 1). To Mirambo (2010), oral literature embodies the history, cultural values, philosophy and beliefs of a people. He notes that this literature is an instrument of cultural education for it teaches what society likes and what it hates (Mirambo 2010: 121). Oral literature is a life support, a strategy, geared towards encouraging social solidarity, cohesion and growth. Akporobaro (2012) rightly states:

Stories like poetry are not only creations from the imagination. They reflect cultural norms, local history and the realities of an environment. They utilize animal such as the tortoise, birds, elephants and sheep as dramatic personae. In terms of themes, they focus on such antisocial traits as cunning, selfishness, greed, jealousy and craftiness.

(Akporobaro 2012: 125)

This study examines the extent to which Cameroon oral literature portrays the people’s awareness that nature sustains them and is the root of their lives and the extent to which oral literature is used as a tool for social control, social change and development. The extent to which it fosters inter- and intra-generational equity, prevents environmental pollution, and degradation, and ensures that people are morally, socially and psychologically developed, and promotes values that are necessary to the well-being and holistic development of the society. The study is based on the contention that Cameroonian oral literature is not opposed to, but is integral to, sustainable development. Sustainable development will continue to elude Cameroon if Cameroonians do not harness its potentials inherent in their oral literature. This study answers two research questions:

1. What ethical and moral values are evident in Cameroonian oral literature?

2. How is Cameroonian oral literature used to create change, foster human well-being and promote environmental eco-consciousness and growth?

The objective is to analyse Cameroonian oral literature to determine the extent to which it can be used to ensure sustainable development or social transformation.
 
2 Literature Review

Kwaku (2008) explores Asante’s oral traditional poetry as a source of inspiration for raising environmental consciousness. His premise is that there exists within traditional oral literature some environmental knowledge that responds to the needs of traditional society. He says this traditional knowledge can enrich the present search for indigenous ways of conceptualizing human‒nature relations and of solving current environmental problems. This study holds the same view as that of Kwaku and examines how oral literature can be used to resolve environmental problems and ensure the transformation of the situation in Cameroon. Mbunda-Nekang (2008) examines the social concerns of nativity songs to see the extent to which the artists have renounced, revived or asserted their cultural heritage. She says that songs are inextricably bound with every aspect of communal life with the rites of passage from birth to death and states that Cameroonian poets are not mere entertainers, but are people who are entrusted with an important responsibility (Mbunda-Nekang 2008: 48). It is in this light that we attempt to examine the role of oral literature in ensuring social control and social change. Rene Nyah in his MA thesis, titled ‘Environment and Culture in African Literature: An Ecocritical Reading of Isidore Okpewho’s Tides and James Ngombe’s Sugarcane with Salt’, examines the relationship between the natural environment and man’s existence and concludes that if man does not rethink the way he interacts with his environment and take it as an integral part of his existence, he and the world at large will be affected (Nyah 2009: 13).

Jick (2015) in Folklore and National Development sets out to demonstrate that Kom and Bakweri proverbs contribute to national development. He rightly dismisses the view that development and modernity is the same thing and sees development as the systematic realization of the full potentials of individual members within a given geopolitical entity. He opines that literature reflects the culture, and culture is the basis for development (Jick 2015: xii). In another study, titled ‘Popular songs as a vehicle for social and political commentary in post-colonial Cameroon’, Jick analyses the resilience and efficiency of popular culture in modern day Cameroon and submits that if society must develop, poets must redirect the consciences of their listeners towards a higher awareness in order to rebuild the type of nation that they admire. The artists, together with their audience, must have their country at heart in order to have the type of society they crave for (Jick 2015: 15). It is in the light of Jick’s assertion that this study examines the extent to which Cameroonian oral literature serves as an instrument for development.

Ambe (2013) in his study on man and the environment in modern African poetry is of the view that the insatiable quest for wealth and a better life has put the world’s resources and the environment under stress. This, in turn, has put man in danger, since man and nature share a reciprocal relationship of existence (Ambe 2013: 39). This is why this study is concerned with both environmental awareness and social control as tools for sustainable development.

Ogundokun (2015), in his paper ‘The Role of Orature in African Socio-cultural Space’, is pre-occupied with the role of orature in the African society, particularly the Yoruba sociocultural space. He emphasized the use of traditional practices such as folklores, myths, legends, proverbs and oral poetry in the training of an African child. He submits that in the struggle for survival, we must not destroy our cultural heritage and concludes that orature is not only a historically artistic means of communication, but is also a platform for recording cultural heritage (Ogundokun, 2015: 184). This is why we have also examined how the propagation of cultural heritage facilitates sustainability. Anwar et al. (2019) in their study, title ‘Ecological Values of Oral Tradition for Sustainable Development’, are of the view that oral tradition has values that guide people’s lives consciously or unconsciously. They identify four main ecological values, which are (1) identification of ecosystem components; (2) the function and usefulness of ecosystem components; (3) natural and environmental management systems; (4) understanding environmental values and (5) managing/ conserving natural resources (Anwar et al. 2019: 1). These concepts are relevant in this study.

Ozili (2022) in his study, titled Sustainability and Sustainable Development Research Around the World, reviewed post-2000 studies on sustainable development and sustainability and states that there has been abundant research into sustainable development and sustainability. Each region of the world, he says, has made progress towards achieving high levels of sustainable development, but each region faces challenges that are social, political, structural, institutional and economic in dimension. He emphasizes the need for more research on how the sustainability and sustainable development agenda can solve local problems in a country and on the issue of an uneven level of sustainable development (Ozili 2022: 263). This research is done to examine how oral literature can be used to resolve the issues of sustainable development in Cameroon.

Kelvin Ngong Toh examines the lyrics of Lapiro de Mbanga to ascertain to what extent he has revitalized society. As Toh says, Lapiro denounces rulership in independent Cameroon for its deafness to the suffering of the masses. He criticizes the leaders and teaches the masses how to cope with the situation and how to resist bad leadership. The music of Lapiro, he opines, has a great role to play as concerns making the society a better place (Toh, 2013: 34). Like Ngong Toh, this study analysed Cameroonian narratives songs and proverbs to show how they make the society better. Sone (2009) observes, in ‘Lapiro de Mbanga and Political Vision in Contemporary Cameroon’, that ‘the main issues in Lapiro de Mbanga songs are national integration, galloping unemployment, abject poverty, ethnocentric marginalization, economic exploitation and political chicanery’. Lapiro appeals to those in power not to forget the down-trodden and has successfully exploited the power of popular music to bring deviants in line with social ideals (Sone, 2009: 20). Musah (2021) in his paper, titled ‘Musical Activism in the Struggle to End the Anglophone Secessionist Crisis in Cameroon’, demonstrates that music is a very important component in the socio-political life of any society (Musah, 2021: 1). He studies how composers and vocal artists use their musical skills to criticize and question the state of poor governance in Cameroon and to articulate the sufferings, cruel realities and misfortunes of the poor masses and to request a peaceful resolution to the war and a return to peace.
 
3 Theories and methods

Two theories are used in this study: humanism and functionalism. The humanistic theory was developed by Abraham Maslow et al. in the 1900s. Humanists believe that human beings exist in a unique human context and cosmic ecology. Akwanya (2004) observes that the soul aim of literature for the humanist is to maintain human values. He enumerates the salient principles of the Humanistic Theory about literature: works of literature must aim at improving man morally; literature is a criticism of life; literature sets a standard for transformation; literature may end with poetic justice; literature must be as near to nature as possible (Akwanya, 2004: 224). In the same light, Atabo (2007) says that humanism has the ultimate belief that man is the highest creature and that the aim of literature should be to ennoble man (Atabo, 2007: 61). This theory is appropriate because this study focuses on how oral literature is used for social transformation. Functionalism is the second theory. Functionalism emphasizes the consensus and order that exist in society, focusing on social stability and shared public values. Some functionalists are Herbert Spencer, Talcott Parsons, Robert K., William Bascom and Bronislaw Malinowski. The functionalism model is helpful in this study because it enables us to know the various social functions of oral literature, its importance and immediate need in the society. The data used for this study is from contemporary Cameroon popular literature in the current of everyday life. It consists of songs, narratives and proverbs. The data was randomly selected from secondary sources like manuscripts, printed texts like Henry Jick’s Folklore and National Development: Kom and Bakweri Proverbs and Frida Mbunda’s Folktales from Oku (Cameroon and the Aesthetics of Storytelling) and social media platforms like YouTube. The national anthem, a rally song that is used on all official occasions, was chosen; four tales were taken from Wonder Tales; Six Proverbs from Bakweri and Kom Proverbs; and three songs from social media. The data was analysed to find out how oral literature helps to ennoble people, encourage transformative development or ensure positive change in the society. The data was considered as an artwork in the public space, so there were no ethical considerations.
 
4 Discussion

Cameroon is situated by the Gulf of Guinea, on the west coast of Africa. Its area is 179,527 square miles (465,000 square kilometres). Nigeria lies to the west, Chad and the Central African Republic to the east, and the People’s Republic of Congo, Equatorial Guinea and Gabon to the south. It is a multicultural society with a bicultural state. Cameroon is plagued by conflicts caused by the residual effects of colonialism, poor governance, uneven distribution of national wealth, biased educational and financial policies, and imbalances in regional investments, and these have had a consequence on sustainable development. In an article published in 1954, Bascom suggests four primary functions of oral literature or folklore in culture:

1.Folklore lets people escape from repressions imposed upon them by society.

2.Folklore validates culture, justifying its rituals and institutions to those who perform and observe them.

3.Folklore is a pedagogic device, which reinforces morals and values and builds wit.

4.Folklore is a means of applying social pressure and exercising social control (Bascom 1954: 36).

Bronislaw Malinowski, in the same light, says that everything in human life must have a function. All folklore materials are a function of a human need, a social and structural necessity, or a device for social cohesion (Malinowski 1948: 6).

Using these theories, we have examined forms of Cameroonian oral literature like narratives, songs and proverbs to show how they teach national values that ensure national pride, national identity, harmony, unity, social cohesion and prevent pollution, environmental degradation and vices like laziness, lack of trust, intolerance, ingratitude, corruption, betrayal, selfishness and indiscipline which are obstacles to sustainable development and social change. This is how oral literature imbues the population a positive outlook. To do this, we have discussed the role of oral literature in nation building, in ensuring human development and well-being, in teaching ethics and morals and in social control and transformation.
 
5 Oral literature and transformation

Nation building is the construction of a national identity using the power of the state. The aim is to unite the people within the state so that it remains politically stable and viable in the long run, which is essential for growth and improvement. Civic education is important in the process of nation building. Members of every society have rights and obligations, which are made known to them through civic education. Fonlon (2010) defines education as ‘the physical, the aesthetic, the intellectual and the moral upbringing of man’ (Fonlon, 2010: 15). Okafor (2004), in ‘Oral Tradition and Civic Education in Africa’, rightly states that ‘the primary goal of civic education is the acculturation of the citizens into the worldview of the nation. The mission of such education is to endow the citizens with the information and skills to recognize and do what is right in any given situation’ (Okafor, 2004: 410) and to ensure change.

Oral literature is used to teach civic culture. The national anthem is a rally song for all Cameroonian citizens that is taught to all children and sung in every school and official event to promote national pride, unity and sustainability. The anthem begins with ‘Oh, Cameroon, cradle of our fathers’ portraying the importance of ancestors and kinship and the desire of the nation to forge an imagined community with a common ancestry. ‘Oh, Cameroon’ and ‘cradle of our fathers’ instil in the citizens a feeling of national unity and a sense of belonging, aspects necessary for sustainable development and change. Verse one and the refrain of the anthem articulates Cameroonian’s worldview. It is an idealized image of the nation and a prayer for peace, unity, patriotism and development. It states that Cameroon is the cradle of our fathers (line 1), a holy shrine for the gods and our ancestors (line 2), land of promise and the land of glory, a land whose worth no tongue can tell, the land of deep endearment forevermore (refrain of the anthem). Verse two of the anthem is a plea to the ancestors to unite all the sons of Cameroon into a union that is as mighty as the Buea Mountain (verse two, lines 4‒8). This idealized and hyperbolical presentation of the nation enables Cameroonians to give up vices like corruption, embezzlement, tribalism, violence and disillusionment that hinder human development and to work together for a positive transformation of their society.
 
6 Oral literature, human development and well-being

In every human society, oral literature enhances the development of human relationships, enriches social bonds within the community, facilitates the socialization of individuals and promotes a sense of collective responsibility for the general well-being of the community. These conditions are necessary for growth and development. According to Omoregbe (2006), ‘the most significant part of the development of any country is unquestionably the development of the people that make up the country’ (Omoregbe, 2006: 24). Jick (2015), in the same light, points out that, if human resources are not first developed, the natural resources will not be developed … when reason is clouded, man degenerates almost to the level of a beast ‒ everything in the environment, even himself stagnates in terms of progress. When man’s reasoning faculty is sharpened and developed, his handiwork amazes him. He explores and improves his environment. He is regarded as something little less than a god is. A developed mind turns even a hostile environment into a ‘paradise’, but an underdeveloped mind turns ‘paradise’ into a ‘hell’ (Omoregbe, 2006: 16).

As Jick (2015) rightly states, when the citizens of a nation are morally, socially and psychologically developed, the other parts of the nation will surely witness progress or transformation. Cameroonian oral literature expresses social values that teach what is accepted and what is not accepted; what constitutes proper social norms and what constitutes deviance from these norms. The tale ‘The Orphan Child’ centres on an orphan boy who, against all odds (maltreatment by his stepmother and abandonment by his father), succeeds because of his virtue of obedience. The tale ‘Ikey’s Farm’ dwells on the consequences of violating social order. We are presented with Fegie, who stole the food meant for those cultivating the farm, and a host of other characters who disobeyed the laws of the societies in which they found themselves and faced grievous consequences. In the tale, ‘The Running Contest,’ the tortoise is in a running contest with the antelope, the faster animal. Though the slowest, the tortoise became the winner because of the help he got from his kinsmen, while in the fourth tale, ‘The Origin of Lake Mawes’, we are introduced to the activities of Mah, the mother of the lake. Her mysterious activities introduce us to African metaphysics, an important part of our philosophical system and thought and an important part of our holistic development as Africans. Irresponsible parents like the stepmother and the father in the ‘The Orphan Child’ and thieves like Fegie and arrogant people like Naa’s sister and uncle in the tale, titled ‘Ikey’s Farm’, are presented as antisocial forces that need to be destroyed for society to change. Commitment to one’s relatives and the notion that unity is ability are praised, as seen in the united action taken by the tortoise and his relatives to triumph over the antelope in ‘The Running Contest’. In this trickster tale, emphasis is on reason and the intellect winning over emotions and strength. The tricks are abhorred but the wisdom and ability to accomplish a deed that seems impossible. This teaches the audience how to wriggle themselves out of difficult situations and thus promote sustainable development. Virtues like perseverance, diligence, honesty, respect, humility and obedience in the tale ‘Ikey’s Farm’ are praised, so as to encourage the society to emulate them.

The proverb ‘A fight against a brother is felt in the flesh not in the bone’ is used when resolving conflict between relations. It warns Cameroonians against violence, stating that differences between Cameroonians should be settled peacefully, thus emphasizing the need for restraint, a quality necessary for growth. The proverb ‘A goat can never give birth to a cow’ emphasizes the fact that there are things that cannot be changed and encourages the people to respect the status quo and national norms or laws. ‘If you don’t touch bitter leaves, your hands will not be bitter’ warns them of the consequences of their actions and advises them to be patient and avoid acts that lead to conflict and slow down development. A witch is the most feared person in any African society, so the proverb ‘Alone is only known to a witch’ emphasizes the need for togetherness and unity, which are needed for sustainability. The messages in these proverbs enable them to perform their roles and responsibilities in conformity with societal values and norms.

Another way oral literature ensures social well-being is through its function as therapy. Referring to music, Novotney (2013) states that ‘the power of music to act therapeutically has long been recognized’. Therapy can involve listening to or actively making music. He says music can be effective in promoting relaxation, alleviating anxiety and pain … and promoting well-being (Novotney, 2013: 3‒4). To Nkwi (2021), people use music to reduce stress, alleviate boredom and to enhance the quality of their lives. Music can influence people and help them show their disapproval and frustrations to governments in many ways (Nkwi, 2021: 4). As Yosimbom (2021) maintains, ‘music provides an opportunity and a vehicle for characters to purge themselves of the frustrations of life at the margins and melt away their accumulated uncertainties and insecurities’ (Yosimbom, 2021: 138). Some of the thematic dimensions in the tales are therapeutic. Naa is able to escape the torture she receives from her mother and sisters for telling the truth, just by wishing things would happen. This is narrated in the story as follows:

When her mother and sister had gone to farm, Naa came out from under the bed, picked a grain of corn and a melon seed and wished that they were much and they became. She wished that they were ground and cooked and they were ground and cooked. She wished for a basket and others things, and then parks the fofo and melon soup in the basket and left on a journey to the unknown.

Knowing that we can get our wishes and escape from unjust punishment, if we, like Naa, tell the truth, is a form of solace that calms the soul and gives people the fortitude to heal in the face of injustice. The humour in the tales as well as in the performance causes laughter and relieves anxiety, fostering social connection and a positive outlook, thereby ensuring positive change.

7 Oral literature, ethics and social control

Songs are integral to every aspect of Cameroonian life and exist either as folk or popular songs. Cameroonian popular musicians (e.g. Lapiro de Mbanga, Afo Akom, Petit Pays, Longe Longe, Mr Leo, Awilo de Bamenda, Mic Monsta, Saltiel and Libianca) use their songs for social control. Cameroon is a closely-knit society, so people cannot do as they like, when they want. There are laws, which have been enacted to safeguard the dignity of the individual and the society as a whole. The country always strives to maintain harmony, order and balance in its social and physical environment. Citizens constantly adapt as they acquire knowledge and insights about their environment. The development of a community can be slowed down or paralysed by social strife, disorder or the lack of peace. Dona Rosenberg, quoted in Tala, examines the moral capacity of oral literature to help members of a community to make sense out of life and to create order out of chaos, by providing moral answers to philosophical questions:

Who am I? What is the nature of the universe in which I live? How much do I relate to both the known and the unknown world? How much control do I have over my own life? What must I do to survive? How can I balance my own desires with my responsibilities to my family, my community, and the powers that control my world?

(Tala, 2013: 74)

Oral literature is thus used to teach moral and ethical values and to facilitate social control. Corruption, nepotism, tribalism, embezzlement, kidnapping, irresponsibility, ingratitude, betrayal, deceit, strife and treason have affected Cameroon’s development for decades. No society can develop amidst corruption and indiscipline because moral maturity, as Omoregbe posits, is a mark of human development and the most significant part of national development (Omregbe 2006: 25). Oral literature is used either to express social approval of those who conform to societal norms or to satirize those who violate these norms. Satire which Abrams sees as the literary art of diminishing a subject by making it ridiculous and evoking towards it scorn (Abrams 1988: 153) is used to ensure conformity. Satire destroys individuals or a group in order to enable society as a whole to develop. The oral artist is the watchdog of his society and his efforts are to support peace so as to ensure psychology, social stability, the rule of law and development.

Cameroonian musicians are satirists who, to use Elliot’s words, ‘fight under the banners of truth, justice and reason and attacks none but the guilty (Elliot 1960: vii‒xi)’. Their songs are metaphors for social life and vehicles for political communication. Libianca’s song, titled ‘People’, is a satire, a call for the citizenry to fight against selfish and individualist practices that lead to depression, a vice that is destroying the Cameroonian society. The speaker is a youth who expresses a feeling of disgust about the individualistic nature of her society. No one cares for the other; no one checks on the other, so loneliness, depression and other vices abound, giving the impression that the only hope is God. She states:

I’ve been drinking more alcohol for the past five days Did you check on me? Now, did you look for me?

I walked in the room, eyes are red and I don’t smoke banga …

’Cause I put a smile on my face …

You won’t see how buried I am inside my grave Inside my grave.

’Cause you see people, people, people, people.

Who don’t really know you.

Oh, Holy Father. Oh, Holy Father, I di try fo hold my head

I say make you no leave me diko. Oh, Holy Father, yeah-yeah Oh, make you try for understand.

As the speaker states, she is going crazy because she is with many people, yet she is neglected and she tends to be alone. (Because you see people, people, people, people who don’t really know you.) Capitalism and individualism have destroyed our Ubuntu and now no one cares for the other. Love and perseverance are requirements for growth, which are no longer in our society.

Etah Tambe Nyenti, also known by stage name ‘Tzy Panchak’, in his song, titled ‘Na So’, laments the envy, hatred, jealousy, lack of love and disunity in his society. The song states:

E no go do you any harm if you pray for my success

But rather, you di pray make I chop less,

I know say things them hard …

We living in the world full of envy and hate

When you fall down,

That’s when the people start to celebrate

And jubilate the more cause your budget dicrape

Instead of thing of how them too go fit elevate

Translation

You are not hurt if you pray for my success

But rather you pray for my downfall

I know life is hard

We live in a world full of envy and hate

When you fall, people celebrate instead of lifting you up

He advises people to stop envying and hating each other and to see themselves as brothers and work together.

So see me as you brother,

And together we go struggle for progress …

Together we go stand

And divided we go fall for the road yes

The power of love is something that we underrate …

We should be living normally

Probably with love and harmony, properly

We solve our disputes amicably. And finally,

Unite the world as one family

And gradually we see our blessing coming equally

He emphasized the need to unite and work together because together ‘we go stand’ and divided, ‘we go fall’. Unity is a very necessary condition for transformation for, as he says, ‘with love and unity, we can do all things, for when we unite, we see our blessing coming’. This song is a call for all Cameroonians to put their differences aside and work together for the growth of their nation.
 
8 Oral literature and the propagation of cultural heritage

As an artistic means of communication and a platform for recording cultural heritage, oral literature contributes greatly to ensuring sustainable development. Okpewho (1992) thus states that oral traditions play a great role for citizens of a society in acquiring knowledge on an individual or collective basis, to know who they are, strengthen their social bondage, identify their peculiar ways of living and continue their cultural practices (Okpewho 1992: 115). From an informal discussion with a group of forty women in the South West Region of Cameroon, Takoyoh (2021) in ‘Literature and Culture – The Sustainability Connection from an African Perspective’ asserts that:

Most of the stories told to them by their parents were geared towards encouraging social solidarity and cohesion. The stage for such stories was around a fireside after an evening meal or in the moonlight. Members of the household and even neighbours could join in such story telling times. Sometimes songs were sung which convey a message that encourages group behaviours and discourages individualism. True African culture is being manifested in what we call Life Support Strategies.

(Takoyoh, 2021: 5)

The notion of obligation and reciprocity explained above are important for social change and, as stated, it is the obligation of elders, parents and artists to socialize the young and other members of the society into the values of the community so as to ensure transformation. Afoakom Yerima in a song, title sOur Environment’, reminds us of the old cultural practice of planting trees to ensure water supply, prevent erosion and provide food; trees bind and store water in their roots, prevent erosion and provide food for the survival of humans and other living things in the ecosystem. This is an age-old tradition that is dying due to modernism. This song serves as a teaching on cultural ways of ensuring sustainable use of nature’s resources. As he advised:

Our environment Make we lookot am fine 2x. Awoh ahh

Make we plant more trees for constant water supply

No water no life

Cultural values are embedded in most of the narratives and proverbs. The tale, titled ‘Ikey’s farm’, expresses the cultural belief in the interrelatedness of organism in the ecosystem. The tale is set in the land of the living and the land of the death and we have plants, animals, objects and humans as characters. In it, inanimates, spirits, humans and plants live in close and integral relationships with each other. In the tale, Naa and her sister are advised by a bridge and their mother and uncle are taken to the Hade by some trees to which they sang and while Naa lived in the Hade, she got married and had children with a spirit. In the myth of Lake Oku, ants, bees and snakes are used by Mah as agents of warfare to fight the people who hid on a tree in order to know how Mah changes the lake in the night from houses to water in the day. This notion of interrelatedness of organisms is very important because it enables us to know and respect every species in our ecosystem. This ensures conservation and creates new perspectives.
 
9 Oral literature and political/economic empowerment

Cameroonian oral literature is a platform for empowerment. There are a thousand young artists, musicians, dancers and storytellers who, through the entertainment industry, have become richer, stronger and more confident persons who in control of their lives and claim their rights. They do not only earn a living by involving themselves in oral literature, but also have the opportunity for self-determination. They express their views and contribute to the worldview of their society through their art, hence empowering their audience. To Nkwi (2021), music can influence people and help them show their disapproval and frustrations to governments in many ways (Nkwi, 2021: 4). Yosimbom thus maintains that ‘music provides an opportunity and a vehicle for characters to criticize the socio-economic and politico-cultural injustices forced on them by the indifference of those in power’ (Yosimbom, 2021: 141).

In Femme Rural, for example, Afu-Akom encourages Cameroonians, men and women, to invest in a noble profession like agriculture. He enjoined them not to stick to old agricultural practices, but to make use of provisions from the Food and Agricultural Organisation (FAO), the World Food Program and the Ministry of Agriculture to modernize and diversify agriculture, so as to benefit more from it. In mixed Pidgin and English, he states as follows:

Agriculture is a noble profession wuna joinam the food and agricultural organisation (FAO) and the world food program through the ministry of agriculture ego hellep wuna, wulla wulalalalala we must continue to modernize and diversify our agriculture start breeding and fish farming and nkfunyams and it will create more jobs opportunities … poverty which is the inability to satisfy one’s need would be completely be eradicated ah.

The call to invest in, modernize and diversify agriculture is pertinent for transformation in any society in the third world because, as rightly stated in the song, it will create more jobs, empower people through poverty alleviation, and discourage people from engaging in scamming and other activities that slow down progress. Sara J. Wolcott is thus right in asserting that music is essential to human survival and human development. It is the lifeblood of culture and individual and collective identity, strengthens our bio-culture, plays a critical role in enabling human survival to climate change, and is a vitalizing element for our current journey towards sustainability’.
 
10 Conclusion

After the analysis of narratives, songs and proverbs, we came to the conclusion that oral literature is a vehicle for social and political commentary in post-colonial Cameroon. It is a means of raising environmental consciousness, of training the citizens and renouncing, reviving or asserting cultural heritage. Oral literature celebrates indigenous knowledge and is a site for traditional technologies and social interaction. It fosters economic growth, preserves the quality of the environment for future generations and contributes to group and individual welfare and growth. Cameroonians are aware that there is an interrelationship or an interconnectedness between them and other organisms in their society, and that for them to develop or transform, they need to respect, and be conscious of, others. Oral literature fosters inter- and intra-generational equity and ensures that people are morally, socially and psychologically developed, since it ensures that people abide by the laws, sanction change and transmit cultural values from one generation to the next. Cameroon oral literature promotes values that are necessary for the well-being and holistic development of members of society, values that reflect the people’s view that to survive and develop in a sustainable way, they must co-exist and cooperate with other organisms in their environment. It promotes cultural awareness, awakens environmental consciousness, fosters social understanding and enables people to live in harmony, thus helping to revitalize society and ensure sustainable change.
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Counter-Stigmatization and the Transformative Process

William Golding’s Lord of the Flies and J. M. Coetzee’s Foe as a Response to Joseph Conrad’s Racist Undertones in Heart of Darkness

Eric Ngea Ntam

1 Introduction

‘Transformative,’ according to The Webster New Dictionary of Synonyms, means having the power or tendency of causing a marked improvement. It is analogous to ‘change,’ ‘alteration,’ ‘modification,’ ‘variation,’ and ‘development.’ Regarding ‘change,’ the dictionary explains that as a verb it means ‘alter, vary, modify (and their corresponding nouns change, alteration, variation, modification) are comparable when denoting to make or become different (or when denoting a difference effected).’ Going by this definition, Golding’s Lord of the Flies and Coetzee’s Foe could be viewed as fictional works that seek to change the negative perception that some Western grand narratives paint about the Black race. Lord of the Flies and Foe evoke the controversy surrounding the ‘age-old relationship between the colonizer and the colonized’ (Dibavar et al. 2022) in the delineation of setting and characters. Golding’s and Coetzee’s subject matter and themes counter the stigmatized image that Conrad intentionally paints of the Black people in the interior of the Congo in Africa. Both authors set their narratives far away from Africa and present white/European boys, men and women in similar circumstances as Conrad deliberately does with the Blacks in his novel. It is from the standpoint of Conrad’s intentionality that this chapter approaches the selected texts from the perspectives of psychology and aesthetics. This is in line with Jung’s (2010) consideration of the creative process resulting from two distinct categories of arts. According to the psychoanalyst, the first category includes ‘literary works, prose as well as poetry, that spring wholly from the author’s intention to produce a particular result’ (Jung 2010: 995) and the second category being ‘works which flow more or less completely and perfectly from the author’s pen’ (Jung 2010). Going by this categorization and based on the objective of this paper, Joseph Conrad’s Heart of Darkness is viewed as aligning with the first category, while William Golding’s Lord of the Flies and Coetzee’s Foe, to some extent, fit into the second. This is justifiable, based on Jung’s elaboration of the two categories of artistic creation.

From Jung’s viewpoint, the intentional author, like Conrad, sets out to produce a particular effect and deliberately ‘submits his material to a definite treatment with a definite aim in view’ (Jung 2010). Such authors carefully weave subject matter and style to achieve their goal. According to Jung, this intentional writer ‘is so identified with his work that his intentions’ are so much so that ‘his faculties are indistinguishable from the act of creation itself’ (Jung 2010). This observation corroborates Achebe’s view of Conrad’s novel as a manifestation of the deliberate Western psychology that seeks to ‘set Africa up as a foil to Europe, as a place of negations at once remote and vaguely familiar, in comparison with which Europe’s own state of spiritual grace will be manifest’ (Achebe 2016) in a similar manner as ‘the Orient has helped to define Europe (or the West) as its contrasting image, idea, personality, and experience’ (Said 1991). For Achebe, therefore, Heart of Darkness is a fictional work in which Conrad achieves a meditated and subjective motive.

The second category of artistic creation following Jung’s categorization, and into which Golding’s Lord of the Flies and Coetzee’s Foe fall in this chapter, includes works that ‘positively force themselves upon the author’ (Jung 2010: 995). Jung stresses that authors of spontaneous creativity do not have control over their creations, since the ‘work brings with it its own form; anything he wants to add is rejected, and what he himself would like to reject is thrust back at him. … he is overwhelmed by a flood of thoughts and images that he never intended to create and which his own will could never have brought into being’ (Jung 2010). Evidently, this author arrives at artistic creation through the spontaneous flow of ideas resulting from the imagination. In Jung’s own words,

he is forced to admit that it is his own self speaking, his own inner nature revealing itself and uttering things which he would never have entrusted to his tongue. He can only obey the apparently alien impulse within him and follow where it leads, sensing that his work is greater than himself and wielding a power that is not his and which he cannot command.

(Jung 2010)

Unlike the intentional author, who is identifiable with his work, the spontaneous author ‘is not identical with the process of creation; he is aware that he is subordinate to his work or stands outside it, as though he were a second person, or as though a person other than himself had fallen within the magic circle of an alien will’ (Jung 2010: 995). Thus, for Jung, in discussing the psychology of any literary work, ‘we must bear in mind these two entirely different modes of creation, for much that is of the greatest importance in judging a work of art depends on this distinction’ (Jung 2010). Jung’s explication of the intentional and spontaneous authors therefore favours the classification of Joseph Conrad with the former and Golding and Coetzee with the latter.

By imaging European jungle islands and the cruelty of white characters, Golding in Lord of the Flies (1954) and Coetzee in Foe (1986) directly or indirectly subvert the stereotypical and bias attributes Conrad ascribes to the Black race in Heart of Darkness (1902). Conrad’s discriminatory perception is captured in the tone and epithets employed by Charlie Marlow whom Kalra (2015) describes as ‘Conrad’s possible alter ego’ (Kalra 2015: 1). Marlow on the one hand refers differently to the Congo setting as ‘the dark places of the earth’ (Conrad 1994: 5) ‘colossal jungle’ (ibid: 18), ‘a God-forsaken wilderness’ (ibid: 19),‘the grove of death’ (ibid: 28), and ‘depths of the wilderness’ (ibid: 46) and, on the other hand, he perceives the natives as ‘black fellows’ with ‘faces like grotesque masks’ (ibid: 19-20), ‘unhappy savages’ (ibid: 23) and ‘black shadows of disease and starvation’ (ibid: 25). According to Achebe, these descriptions ‘comprise Conrad’s famed evocation of the African atmosphere in Heart of Darkness’ (Achebe 2016: 15). For Achebe, the novella portrays Conrad’s persistence in painting a dark image of Africa and X-raying ‘the image of Africa as “the other world,” the antithesis of Europe and therefore of civilization, a place where man’s vaunted intelligence and refinement are finally mocked by triumphant bestiality’ (Achebe 2016).

By taking on the supposed ‘superior’ civilization of the West, Achebe not only criticizes Conrad’s stigmatization of the Black race as being uncivilized and savage, but equally refutes such stereotypical verdicts he terms ‘heavy conclusions’ (Achebe 2016: 14) about Africa and the inhabitants of the continent. The conclusions are indeed faulty because Kurtz himself represents the ‘greed for power, hypocrisy, and lust for ivory,’ which are motivations that lead the Europeans ‘towards brutality to seize the natives’ land and wealth’ (Zannat 2021: 498). Achebe describes the spiteful treatment of Africa and Africans as an attempt of ‘Western psychology to set Africa up as a foil to Europe, as a place of negations at once remote and vaguely familiar, in comparison with which Europe’s own state of spiritual grace will be manifest’ (Achebe 2016: 15). This is the ‘desire and need’ that Conrad’s novel seeks to achieve, according to the author and critic. Achebe concludes his disapproval of Joseph Conrad’s novel by stating that it is not only ‘a story in which the very humanity of Black people is called to question’(Achebe 2016: 23), but also a narrative in which the ‘picture of the peoples of the Congo seems grossly inadequate’ (Achebe 2016: 24). While Achebe’s retort of Conrad’s prejudice is scholarly, Golding’s Lord of the Flies and Coetzee’s Foe are fictional, spontaneous, as well as indirect.
 
2 Towards the revision of subjective physical setting description

The portrayal of a negative image of the River Congo and the interior of the Congo, as well as characters in Heart of Darkness, betrays Conrad’s denigration of Africa and the Black race in particular. As an intentional writer (Jung 2010: 995), Conrad sets his narrator to project Europeans as ‘wanderers on a prehistoric earth, on an earth that wore the aspect of an unknown planet,’ and also as ‘the first of men taking possession of an accursed inheritance, to be subdued at the cost of profound anguish and of excessive toil’ (Conrad 1994: 57), which gives the impression that Europeans are the discoverers of the Congo. The natives’ homes and their reaction towards the steamboat are derisively described: ‘As we struggled round a bend, there would be a glimpse of rush walls, of peaked grass-roofs, a burst of yells, a whirl of black limbs, a mass of hands clapping, of feet stamping, of bodies swaying, of eyes rolling, under the drop of heavy and motionless foliage. … The prehistoric man was cursing us, praying to us, welcoming us’ (Conrad 1994: 51). This disdain insinuates the authority the European wanderers’ ‘civilized’ mentality imposes on supposedly ‘primitive’ Black Africa.

The River Congo, according to the narrator, leads to the terminal of the universe, a place of ‘no joy in the brilliance of sunshine. … you lost your way on that river as you would in a desert … till you thought yourself bewitched and cut off for ever from everything you had known once – somewhere – far away – in another existence perhaps’ (Conrad 1994: 48). This terrifying picture of the Congo and the river setting suggests danger and worthlessness, unlike the resourceful Thames. For Marlow, Africa evolves from ‘the most blank space,’ to ‘a place of darkness … in it one river especially, a mighty big river … resembling an immense snake uncoiled’ (Conrad 1994: 10). Conrad’s intention to portray the underdeveloped state of the African continent is in line with Said’s (2004) view that ‘colonial schemes begin with an assumption of native backwardness and general inadequacy to be independent,’ (Said 2004: 1112) whose objective is to coerce the natives to look up to the West. This is glaringly revealed in the bleak images Conrad paints. In projecting this underdevelopment, Conrad, as Achebe points out, obliterates the fact that ‘the Thames too “has been one of the dark places of the earth”. It conquered its darkness, of course, and is now in daylight and at peace’ (Achebe 2016: 15). This argument corroborates Jung’s view that supposedly civilized modes are a refined version or eclipsed forms of the original state:

their sacred writings proclaim in image and word the doctrine hallowed from the old, making it accessible to every believing heart, every sensitive vision, every farthest range of thought. Indeed, we are compelled to say that the more beautiful, the more sublime, the more comprehensive the image that has evolved and been handed down by tradition, the further removed it is from individual experience.

(Jung 2010: 7)

Besides being dark, Marlow says the surroundings of the Congo ‘smell of mud, of primeval mud’ and he is made to understand that the search for wealth is what makes the European brave life in such a place: ‘I had a white companion … I couldn’t help asking him once what he meant by coming there at all. “To make money, of course. What do you think?” he said, scornfully’ (Conrad 1994: 29). The economic motive is further stressed in the dialogue between the manager and his surprised uncle: ‘“You have been well since you came out this time?” he asked. The other gave a start. “Who? I? Oh! Like a charm – like a charm. But the rest – oh, my goodness! All sick. They die so quick, too, that I haven’t the time to send them out of the country – it’s incredible!”’ (Conrad 1994: 47). The manager’s statements further testify his earlier declaration to Marlow: ‘Men who come out here should have no entrails’ (Conrad 1994: 31). In fact, death is everywhere in the land as Marlow suggests: ‘I heard the men in that lonely ship were dying of fever at the rate of three a day’ (Conrad 1994: 20). It is on these grounds that the leader of the Eldorado Exploring Expedition alleviates the manager’s fear of rivalry, by pejoratively stating as follows: ‘The climate may do away with this difficulty for you’ (Conrad 1994: 45). This conviction is contradicted by Coetzee’s narrator in Foe, Susan Barton, when she contemplates on a precarious illness that eventually kills Cruso, the slave owner: ‘Did he know the meaning of death? … Did he know we were subject to death, like the beasts?’ (Coetzee 1986: 45). Coetzee’s narrator is clear that death is an obligatory passage for all, irrespective of race or continent of origin.

In line with Jung’s view that past esoteric as well as primitive behaviours are often hidden in the psyche of those who ‘all claim supreme authority for themselves’ and, based also on the understanding that ‘what is true of primitive lore is true in even higher degree of the ruling world religions,’ which according to Jung ‘contain a revealed knowledge that was originally hidden, and they set forth the secrets of the soul in glorious images’ (Jung 2010: 7), it is arguable that Conrad’s edification of Europe as a more civilized place and Europeans as more enlightened people are a mere mirage shading primordial lore. In this light, the ghetto-like and isolated physical setting, far away from Africa, the Pacific Ocean in Golding’s novel and the deserted island off Lisbon in Portugal in Coetzee’s novel, are pointers that uninhabitable natural settings are not created by the inhabitants of such contexts. Golding’s and Coetzee’s respective novels thus challenge and revise Conrad’s prejudiced perception of the jungle as an exclusive African setting. The involuntary localization of Africans in their ‘heart of darkness’ setting is similar to the unintentional landing of the English boys on the heat-ridden ‘long scar smashed into the jungle’ of ‘creepers and broken trunks’ island in Golding’s (1958) novel as well as Cruso’s and Susan Barton’s inadvertent arrival on the island of ‘great rocky hill with a flat top, rising sharply from the sea on all sides except one, dotted with drab bushes that never flowered and never shed their leaves’ (Coetzee 1986: 7), respectively. Thus, the description of deserted islands in both novels and the characters’ various experiences are interpreted as natural and universal settings as well as behaviours that transcend geographical location and race.

Golding’s Lord of the Flies and Coetzee’s Foe expose and satirize such hidden facts about supposed civilization and morality. The settings of both novels reveal the powerlessness of humans over the earth they inhabit as well as the inevitable influence of environmental forces on human behaviour and actions, suggesting that by no means should prejudice or stigmatization be based on a people’s location or lifestyle, for, as Coetzee’s narrator opines, ‘I have no doubt that amongst Africans the human sympathies move as readily as amongst us’ (Coetzee 1986: 70).

The shores on which Ralph and the English boys find themselves are similarly and vividly void of radiance, like the River Congo: ‘The ground beneath them was a bank covered with coarse grass, torn everywhere by the upheavals of fallen trees, scattered with decaying coconuts and palm saplings. Behind this was the darkness of the forest proper and the open space of the scar’ (Golding 1958: 3‒4). This island is not only unbearably hot, ‘heat seemed to increase till it became a threatening weight and the lagoon attacked them with a blinding effulgence’, but it is equally inaccessible so much so that Ralph presumes, ‘We may stay here till we die’ (Golding 1958: 8) to show their powerlessness in the face of their menacing environment. In Foe, Cruso, Friday and Susan are obliged to cope with ‘ants scurrying everywhere … pest, too, living in the dunes: a tiny insect that hid between your toes and ate its way into the flesh. … lizards … some small and agile, others large and clumsy … Also there were apes’ (Coetzee 1986: 7‒8). These deserted islands settings of both Lord of the Flies and Foe show that the jungle as a natural environment does not only exist in Africa where Blacks live, but also in the Pacific Ocean inhabited by other races – Asians, Australians and North Americans. Jack’s description of the forest in which they hunt on the mountain depicts the image of a jungle: ‘If you’re hunting sometimes you catch yourself feeling as if … you’re not hunting, but – being hunted, as if something’s behind you all the time in the jungle’ (Golding 1958: 43). Enduring both the physical and climatic conditions as well as starvation is what the characters in both novels adopt. The boys build their shelters with ‘a contraption of palm trunks and leaves’ (Golding 1958: 40). To assuage hunger, like Coetzee’s characters to whom ‘lettuce, with fish and birds’ eggs, formed our sole diet on the island’ (Coetzee 1986: 9), the littluns pick ‘fruit where they could reach it and not particular about ripeness and quality,’ thus making them become accustomed ‘to stomach aches and a sort of chronic diarrhoea’ (Golding 1958: 49). A recall of Conrad’s narrator’s insulting description of the Congolese as ‘black shadows of disease and starvation … lost in uncongenial surroundings’ who ‘fed on unfamiliar food’ that sickened them (Conrad 1994: 25), buttresses the argument that all races are susceptible to starvation.

The physical space Conrad’s narrator visualizes Black people in is similar to the setting in which Susan Barton vividly images Cruso, an English man:

At the gate of the encampment stood a man, dark skinned and heavily bearded. … I saw I was talking to a European. … eyes were green, his hair burnt to a straw colour. He wore … a jerkin, and drawers to below his knees. … In his belt were a short stick and a knife. A mutineer, was my first thought.

(Conrad 1902: 8)

Marlow’s association of Blacks with cannibalism is here replayed by Susan, as she equates whites with mutiny. Susan is conscious that stigmatization results from stereotypical conceptions for, after Cruso would have left, belated visitors would perceive his ruined hut as an ancient habitat for cannibals:

… in ten years, there will be nothing left standing but a circle of sticks to mark the place where the hut stood … And of the walls they will say, These are cannibal walls, the ruins of a cannibal city, from the golden age of the cannibals. For who will believe they were built by one man and a slave …?

(Conrad 1994: 54‒5)

This stigmatization is certainly what influences the sailors to throw away Cruso’s locally made coat when they rescue him alongside Susan and Friday: ‘You asked also after Cruso’s apeskin clothes. Alas, these were taken from our cabin and tossed overboard by ignorant sailors. If you so desire, I will make sketches of us as we were on the island, wearing the clothes we wore’ (Conrad 1902: 55). The ignorance is simply Susan’s light-hearted manner of qualifying the racist prejudice of the sailors. Nevertheless, she is emphatic that the apeskin clothes are comfortable and were helpful on the island.

The location of a people is therefore not a basis to judge and stigmatize them. A natural setting such as the jungle, which in Africa is regarded as ‘a God-forsaken wilderness’ (Conrad 1994: 19), exists or existed in every part of the world. The people of such localities survive and sustain their lives with the available resources at their disposal. Thus, Golding and Coetzee in their respective novels suggestively counteract Conrad’s mockery of the interior of the Congo in their depiction of similar geographical jungle locations in the Pacific Ocean and shores of Lisbon in Europe as well as how these settings influence and condition the inhabitants’ lifestyle. In effect, Golding and Coetzee seek to change the erroneous conception that only Africans live in enclaved localities and suffer starvation.
 
3 Towards transformative development: African and European innate qualities

Golding and Coetzee portray compassion, creativity and cruelty as universal qualities imbued in humanity, irrespective of race and geographical boundaries. While it is defendable that the environment conditions human behaviour and action, it is also true that there are inborn positive and negative human traits that remain repressed and are frequently externalized when provoked. As Foe states in response to Susan’s conviction that all humans have feelings, ‘If we are to go by Friday, cannibals are no less dull than Englishmen’ (Coetzee 1986: 127); all humans ‘lose their vivacity when deprived of human flesh, I am sure’ (Coetzee 1986: 127). Being rational humans, the boys at the beginning of Golding’s novel demonstrate moral behaviour, the impulse to obey rules, lawful acts and the desire for one another’s safety as worthy attributes that humans are endowed with. Therefore, both the white and Black characters manifest virtuous, creative and vicious depositions as humans.

Friday, a replica of the African, in Coetzee’s Foe manifests the opposite of what Conrad portrays about the Black race. Through Friday, Coetzee counters Conrad’s denigration of the Black race, revealing Blacks as hospitable, compassionate, serviceable and creative human beings. In her conversation with Foe, Coetzee’s narrator seemingly castigates Conrad’s stigmatization of the Black race when she says:

Friday has no command of words and therefore no defence against being re-shaped day by day in conformity with the desires of others. I say he is a cannibal and he becomes a cannibal; I say he is a laundryman and he becomes a laundryman …. he is neither cannibal nor laundryman, these are mere names, they do not touch his essence, he is a substantial body, he is himself, Friday is Friday.

(Coetzee 1986: 121‒2)

This conviction derives from the narrator’s understanding of the racist prejudice Conrad’s narrator shows towards ordinary and sincere Africans (Congolese) who mean no harm to white exploiters in Heart of Darkness. Susan understands that an individual only becomes what another person’s mentality dictates about him or her.

Friday, the African or Black, welcomes Susan Barton, a white woman, whom the sea casts onto their island. Susan’s initial fear of the Black man,

A dark shadow fell upon me … The man squatted down beside me. He was black: a Negro with a head of fuzzy wool … At his side he had a spear. I have come to the wrong island, I thought, and let my head sink: I have come to an island of cannibals.

(Coetzee 1986: 5‒6)

later abates when Friday treats her kindly. Instead of devouring Susan, Friday supports her. To Susan’s amazement and relief, ‘He reached out and with the back of his hand touched my arm. I sat up and again began to make motions of drinking. … The Negro rose and signed me to follow. He led me … to the hilly interior of the island’. Friday goes further to lift her on his back as a thorn pierces Susan’s foot, ‘the heel quickly swelled till I could not so much as hobble for the pain. The Negro offered me his back, indicating he would carry me. … So part-way skipping on one leg, part-way riding on his back … I ascended the hillside’ (Coetzee 1986 6‒7). This assistant transforms the white woman’s prejudice, ‘my fear of him abating in this strange backwards embrace,’ (Coetzee 1986: 6‒7) as she becomes confident of her security in the hands of the Black man. Besides being compassionate, Susan acknowledges Friday’s hospitality: ‘The Negro brought me a bowl of water. I drank, and he brought more. It was the best water I ever had’ (Coetzee 1986: 8). Friday keeps Susan at ease by spreading a thick and comfortable ‘bed of grass on the floor,’ which he ‘changed every third day’ (Coetzee 1986: 19). The narrator further reveals: ‘Friday was preparing our supper’ (Coetzee 1986: 12). Susan’s gratitude and satisfaction are reflected in the superlative description of the water. Friday gentility transforms Susan’s fear and suspicion into confidence and love. She realizes that instead of being barbaric, Blacks are hospitable, respectful and caring people.

In an ironic tone, Coetzee’s narrator rhetorically questions Friday’s compassion and morality undoubtedly to project his virtuousness:

why did you not desire me, neither you nor your master? Why did I not catch you stealing glances from behind a rock while I bathed? Do tall women who rise up out of the sea dismay you? Do they seem like exiled queens come to reclaim the islands men have stolen from them? But perhaps I am unjust, perhaps that is a question for Cruso alone; for what have you ever stolen in your life, you who are yourself stolen?

(Coetzee 1986: 86)

‘And how has it come about … I share a house with a man from the darkest times of barbarism?’ (Coetzee 1986: 94). Moreover, Friday proves to be sympathetic towards his relatives lost at sea. He frequently sprays flowers on a particular spot at sea,

And then there is the final mystery: What were you about when you paddled out to sea upon your log and scattered petals on the water? I will tell you what I have concluded: that you scattered the petals over the place where your ship went down and scattered them in memory of some person who perished in the wreck, perhaps a father or a mother or a sister or a brother, or perhaps a whole family, or perhaps a dear friend.

(ibid. 86–87)

These questions and guesses are direct responses to racists like Conrad who insist on perceiving the Black race as an uncompassionate lot. In fact, Susan apologizes her prejudice: ‘I told myself I did him wrong to think of him as a cannibal or worse, a devourer of the dead’ (Coetzee 1986: 106), when she reveals her secret suspicion that Friday would have eaten the dead foetus had she not been with him (Coetzee 1986: 104‒5).

To Susan’s admiration, Negroes are creative people. Coetzee’s narrator acknowledges Friday’s musical talents,

I came across a case of recorders … I took out the smallest of these, the soprano, and set it aside where Friday would find it. The next morning I heard him toying with it; soon he had so far mastered it as to play the tune of six notes it occurred to me that if there were any language accessible to Friday, it would be the language of music. So I closed the door and practised … till I could play Friday’s little tune tolerably well.

(Coetzee 1986: 95‒6)

Friday produces his melody and dances to the tune. Susan does not only enjoy and admire the melody; she also learns from a Black as well. She admits that Friday comes from a cultural background that equally produces and enjoys music.

To reciprocate Friday’s humaneness, Susan insists that Captain Smith should also rescue him when she at last comes to safety: ‘There is another person on the island … He is a Negro slave, his name is Friday … it is our duty to care for him in all things, and not abandon him to a solitude worse than death. My plea for Friday was heeded. A new party was sent ashore … with orders by no means to harm Friday’ (Coetzee 1986: 39). Susan compensates for Friday’s kindness by taking him along to England: ‘You can see that these are good people. They will bring us back to England … and there you will be set free. But it had been my belief from early on that Friday understood tones, that he could hear kindness in a human voice when kindness was sincerely meant’ (Coetzee 1986: 41). Moreover, she deters the white community from humiliating Friday at Clock Lane in England: ‘the story that there is a cannibal in Clock Lane has plainly got about, and for yesterday I found three boys at the cellar door peering in on Friday. I chased them off, after which they took up their stand at the end of the lane, chanting the words: “Cannibal Friday, have you ate your mam today?”’ (Coetzee 1986: 55). Apart from reprimanding the white boys, Susan openly shows disgust for the innkeeper who scorns Friday by saying: ‘This is a clean house, we do not serve strollers or gipsies,’ (Coetzee 1986: 103). Susan’s reproach of the racists above stems from her conviction that humanity, irrespective of race, is compassionate. This is contrary to Conrad’s subjective depiction of Europeans as virtuous while the natives of the Congo are savage and barbaric.

4 Universality of cruel instincts: imaging Africans and Europeans with the same lens

Repressed instinctive and vicious dispositions are present in Homo sapiens. The cruel actions of the English boys and the English community projected in Golding’s and Coetzee’s respective novels reveal that the hearts of Europeans are equally as dark as those of the Congolese (Africans) Conrad projects in Heart of Darkness.

The relative peaceful group of English boys Golding presents at the beginning of Lord of the Flies later manifests the dark heart Conrad ‘masked under the white skin in the novelette’ (Zannat 2021: 502) as evidence that barbaric instincts are not the preserve of the Black race. Golding’s novel delineates the fundamental struggle between the virtuous temperaments and the human ego, which is responsible for the manifestation of selfish acts, the scorn of morality, laws and rules, resulting in violence and brutal murder. The savagery Marlow associates with the native African is clearly reflected in the actions of Jack and his hunters, the group that first appears as ‘something dark … fumbling’ along the beach (Golding 1958: 12).

The white (English) boys’ ‘relapse to primitivism and sensational barbarism’ (Giri 2019: 54), despite the relative order at the beginning, justifies the claim that all human beings, irrespective of their race, possess a heart of darkness. Simon’s brutal murder sets the pace for externalization of the innate monstrosity and foreshadows the imminent inhumanity and horror on the island. The mock hunt on Robert when Jack commands, ‘Make a ring! … ‘Kill him! Kill him!’ … Cut his throat! Kill the pig! Bash him in!’ (Golding 1958: 101) sets the pace for the externalization of the innate bestiality of the English boys, for ‘The desire to squeeze and hurt was overmastering’ (Golding 1958: 101). The images evoked in the statements: ‘“Cut his throat! Spill his blood!” Simon was crying out something about a dead man on a hill’ (Golding 1958: 136) delineate the theme of human cruelty. This English boys’ heartless behaviour is further reflected in Piggy’s murder, the torment meted out on Sam and Eric and finally the attempts to arrest and kill Ralph.

Piggy’s ardent support of Ralph makes him vulnerable to Jack’s and Roger’s aggression: ‘Jack smacked Piggy’s head. Piggy’s glasses flew off and tinkled on the rocks. Piggy cried out in terror: “My specs!”’ (Golding 1958: 60). By questioning in a shrilled voice, ‘What are we? Humans? Or animals? Or savages? What’s grownups going to think? Going off – hunting pigs – letting fires out – and now!’ (Golding 1958.: 79), Piggy re-echoes Conrad’s narrator’s description of the Congolese natives as ‘unhappy savages’ (Conrad 1994: 23), thus defining savagery to be a universal attribute. Peggy’s execution is dramatic and pathetic, as Roger whisks Piggy off with a rock that

struck Piggy a glancing blow from chin to knee … Piggy fell forty feet and landed on his back across the square red rock in the sea. His head opened and stuff came out and turned red. Piggy’s arms and legs twitched a bit, like a pig’s after it has been killed … the body of Piggy was gone. This time the silence was complete. Ralph’s lips formed a word but no sound came.

(Golding 1958: 164)

With Piggy’s death, cruelty reaches its zenith as Jack’s anger escalates. He orders Sam and Eric’s arrest: ‘The painted group moved round Samneric nervously and unhandily. Their spears were taken from them. They felled the twins clumsily and excitedly. … The twins lay, inexpertly tied up, and the tribe watched Ralph to see what he would do. The chief snatched one of the few spears that were left and poked Sam in the ribs. … Sam yelled.’ (Golding 1958: 161‒4). This heinous action is simply savage and cannibalistic. Conrad’s narrator’s firm rebuke of the Congolese could be appropriately used to describe the English boys: ‘No, they were not inhuman. … that was the worst of it – this suspicion of their not being inhuman’ (Conrad 1902: 17).

Ralph’s retort of Jack with the insult: ‘“You’re a beast and a swine and a bloody, bloody thief!”’ (Golding 1958: 161) results in his own victimization and disintegration of the relative harmonious community: ‘Jack swung with his fist at Ralph and caught him on the ear. … That’s what you’ll get! I meant that! There isn’t a tribe for you anymore! The conch is gone … “I’m chief!” Viciously, with full intention, he hurled his spear at Ralph’ (Golding 1958: 161‒3). This externalization of the repressed viciousness in the heart of darkness reveals the real humanity in English boys. In fact, in his isolated hideout, Ralph is unpleasantly amazed with the sudden and negative transformation of the supposed ‘civilized boys’: ‘He knelt among the shadows and felt his isolation bitterly. They were savages it was true; but they were human, and the ambushing fears of the deep night were coming on’ (Golding 1958: 167). The struggle and pain Ralph endures throughout is an escape from Jack’s outrage as well as astonishment of the English captain who appears and questions the boys’ actions foreground human cruelty. The officer’s questions and concluding words as well as Ralph’s reaction further reveal the white boys’ aggression and inhumanity:

‘Nobody killed, I hope? Any dead bodies?’

‘Only two. And they’ve gone.’

The officer leaned down and looked closely at Ralph.

‘Two? Killed?’ Ralph nodded again.

… ‘I should have thought that a pack of British boys—you’re all British, aren’t you?—would have been able to put up a better show than that—I mean—’

… And in the middle of them, with filthy body, matted hair, and unwiped nose, Ralph wept for the end of innocence, the darkness of man’s heart ….

(Golding 1958: 222)

Raph’s pondering is reminiscence of George Orwell’s narrator’s amazement at the end of Animal Farm when the pigs viciously transform to the astonishment of all, ‘The creatures outside looked from pig to man, and from man to pig, and from pig to man again; but already it was impossible to say which was which’

(Orwell 1945)

The unimaginable cruelty Susan experiences does not come from Black Friday; rather it comes from her fellow Europeans. The narrator recalls, in a flashback, the inhumanity her fellow English citizens perpetrate on her family, especially on her father, a Frenchman who

fled to England to escape the persecutions in Flanders. … My mother was an Englishwoman. … Two years ago, my only daughter was abducted and conveyed to the New World by an Englishman. … I followed in search of her. Arriving in Bahia, I was met with denials and, when I persisted, with rudeness and threats. The officers of the Crown afforded me no aid, saying it was a matter between the English

– thus revealing the officer as an accomplice in the unbearable crime against a helpless woman (Coetzee 1986: 10). The narrator reports her terrible ordeal: ‘I was cast adrift by the crew of the ship yonder. They killed their master and did this to me. … I had remained dry-eyed through all the insults done me on board ship … I fell to crying’ (Coetzee 1986: 8). Susan further provides a vivid description of the callousness of these English mutineers on ship she boards from Brazil:

Bursting into their captain’s cabin, they slew him heartlessly even while he pleaded for his life. … They put me in a boat with the captain’s corpse beside me, and set us adrift. Why they chose to cast me away I do not know The heart of man is a dark forest ‒ that is one of the sayings they have in Brazil. … I was set adrift in sight of this island. … But I was shaking with terror. So while they laughed and jeered I drifted hither and thither on the waves, till the wind came up.

( Coetzee 1986: 10‒11)

This pathetic accounts of the mutineers’ barbarism on ‘a kindly man … who deserved a better end’ (Coetzee 1986: 19) as well as her journey alone with the corpse in a boat:

All morning, while the ship drew away I rowed with the dead captain at my feet. My palms were soon blistered – see! – but I dared not rest, fearing that the current would draw me past your island. Worse by far than the pain of rowing was the prospect of being adrift at night in the vast emptiness of the sea, when, as I have heard, the monsters of the deep ascend in quest of prey.

(Coetzee 1986: 11)

bring out the heartlessness of the murderers. Cruso corroborates Susan’s account of Englishmen’s hardheartedness in the account of his suffering: ‘he had been a poor lad of no family who had shipped as a cabin-boy and been captured by the Moors (he bore a scar on his arm which was, he said, the mark of the branding iron) and escaped and made his way to the New World’ (Coetzee 1986: 12). These accounts are tenable justifications that human beings, irrespective of race, are innately cruel.

The cutting of Friday’s tongue is a macabre act committed by cruel white men. Puzzled about such wickedness, Susan interrogates Cruso: ‘Who cut out his tongue? The slavers. The slavers cut out his tongue and sold him into slavery? The slave-hunters of Africa? But surely he was a mere child when they took him. Why would they cut out a child’s tongue?’ (Coetzee 1986: 23). Susan’s contemplation on the possible reason for slicing out the tongue emphasizes the cruel action:

the slavers, who are Moors, hold the tongue to be a delicacy … Or perhaps they grew weary of listening to Friday’s wails of grief that went on day and night. Perhaps they wanted to prevent him from ever telling his story: whom he was, where his home lay, how it came about that he was taken. Perhaps they cut out the tongue of every cannibal they took, as a punishment. How will we ever know the truth?

(Coetzee 1986: 23)

Unable to figure out a convincing reason for the inhumanity, Susan concludes that the slavers are heartless: ‘“It is a terrible story,”’ I said. A silence fell. Friday took up our utensils and retired into the darkness. “Where is the justice in it? First a slave and now a castaway too. Robbed of his childhood and consigned to a life of silence. Was Providence sleeping?”’ ( Coetzee 1986). The narrator’s disgust for the white man’s unkindness triggers an angry rhetorical observation: ‘An aversion came over me that we feel for all the mutilated. … how easily, at the stroke of a sword or a knife, wholeness and beauty are forever undone? Perhaps. But toward you I felt a deeper revulsion’ (Coetzee 1986: 85). It is this revulsion that prompts Susan to criticize humanity: ‘We deplore the barbarism of whoever maimed him … For as long as he is dumb we can tell ourselves his desires are dark to us, and continue to use him as we wish’ (Coetzee 1986: 148).

The difficulty Susan encounters as she attempts to help Friday get back to Africa reveals the hypocrisy and inhumanity of her fellow white compatriots. While some of the sailors accept to take Friday on board with ‘their scheme (which was to sell Friday into slavery a second time)’ (Coetzee 1986: 110‒11), some vehemently reject taking him because of his Black colour. She reports that as follows:

Where a ship’s-master was honest, I discovered, he would not accept so unpromising a deck-hand as Friday. Only the more unscrupulous – of whom I met a host in the days that followed – pretended to welcome us,· seeing me, no doubt, as an easy dupe and Friday as their God-sent prey. One of these claimed to be sailing for Calicut, making port at the Cape of Good Hope on the way, where he promised to set Friday ashore; while his true destination, as I learned from the wharfmaster, was Jamaica.

(Coetzee 111)

Susan is rejected and refused accommodation and food by a white innkeeper (Coetzee 1986: 103) in her English society partly for being only a woman and equally for keeping a Black man as her companion. Faced with this rejection, Susan pathetically narrates as follows: ‘The weather remaining fine, Friday and I sleep under hedgerows … we sat on the church step … eating our bread’ (Coetzee 1986: 107). While she continues to vagabond with Friday, tipsy soldiers interrupt them with rape intentions: ‘Yesterday the worst came to pass. We were stopped on the Windsor road by two drunken soldiers who made their intention on my person all too plain. I broke away and took to the fields and escaped, with Friday at my heels, in mortal terror all the while we ran that they would shoot upon us’ (Coetzee 1986: 101). Evidence of her helplessness in her own English society is seen in her complaint to Foe: ‘For two days I have not eaten. My clothes are in tatters, my hair is lank. I look like an old woman, a filthy old gipsy-woman. I sleep in doorways, in churchyards, under bridges. Can you believe this beggar’s life is what I desire?’ (Coetzee 1986: 125). Cruel instincts, which influence human beings to externalize their aggressive temperament, are not peculiar to the Black race as Conrad intentionally wants his readers to believe, especially in the subjective delineation of murder of Fresleven by the village chief’s son (Conrad 1994: 13).

5 Conclusion

Considering that the transformative development of postcolonial Africa should begin from the revision of the African mind-set, this chapter submits that a reconsideration of stereotypical stigma from multidisciplinary and interdisciplinary perspectives is necessary. The chapter has looked at universal environmental settings and human traits as standpoints from which the Eurocentric stigmatization of Africans could be debunked, not only for the purpose of criticizing Western prejudice, but also for reinstituting the self-confidence and dignity of the Black race. The chapter also submitted that the universe belongs to no particular individual or race, as Coetzee’s narrator succinctly declares ‘… in truth the island no more belonged to Cruso than to the King of Portugal or indeed to Friday or the cannibals of Africa’ (Coetzee 1986: 26). Susan reiterates this universal right of all races in the concluding chapter of Foe when she stresses as follows: ‘We are all alive, we are all substantial, we are all in the same world’ (Coetzee 1986: 152). If it is true that all humans are ‘the same’ as Susan states, then, ‘There is no shame in forgetting: it is our nature to forget as it is our nature to grow old and pass away’ (Coetzee 1986: 17‒18). In this light, it is an obligation for humanity to be aware that there should be no stigmatization of the ‘other’s’ origin. It was from this premise that the paper plunged into the examination of the role of literature in subverting colonial narratives that have marginalized and dehumanized the Black race, as epitomized by Conrad’s Heart of Darkness. After applying Jung’s discourse of the psychology of literary creativity to critique how Golding’s Lord of the Flies and Coetzee’s Foe present a counternarrative that dismantles Conrad’s racist depiction of the Black people, the chapter settled on the note that the recognition of human dignity (of both parties, and especially of the colonized) is a necessary prerequisite for the psychological independence of postcolonial Africa, which is an important step towards the transformative development of the continent. This, as the work shows, is fostered by literature that challenges stereotypes and biases that have been propagated by colonial narratives.
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Reconceptualizing the Curriculum Through Values-based Education

Employing Transformative Pedagogy in Teaching Civic Education for Transformative Outcomes

Michael T. Ndemanu

1 Introduction

A value-based curriculum can be defined as a holistic approach to education that revolves around designing a national and school-focused curriculum and instruction that are embedded with the modelling of core pro-societal values. The success of values-based curricula embodies developing a positive sense of self-worth, improved ethical and relational capacities, and advanced global awareness skills (Knight et al. 2022).

Macdonald (1977) postulates that in a well-thought-out curriculum, educators must ask the following fundamental questions about values: what is the meaning of human life? How shall humans live together? Macdonald further posits that in order to address values in greater depth in the curriculum, the following additional questions have to be addressed: what is a good society? Who is a good person? What is good life? What are the most effective ways for people from all walks of life to live together peacefully? Values-based education, therefore, involves introducing students to cardinal societal values and morals alongside twenty-first-century skills, so that they will cultivate the dispositions to apply these values and skills effectively in society as students and later on as professionals when they graduate. The goal of values-based education is to ensure that schools are educating productive citizens who strive for the wellbeing of all.

If compulsory education is designed to truly prepare children to become healthy, effective and productive citizens of a country, it ought to be values-based. When it is values- based, more attention is paid to the curriculum content and raison d’etre. Teaching values requires deliberate efforts to transmit knowledge about traditions that are dear to the citizens of a given country. It also means introducing new values supported by research to ensure the currency and relevance of education in the contemporary world. For example, if a country wants to transform the way its people think about the growing problem of global warming, it has to start by infusing climate change content in schools. Students will become not only better advocates, but also creators of public policy that addresses global warming. This chapter proposes a more transformative approach to designing and teaching values-based education in K–12 schools in ways that lay a robust foundation for a transformative national education system.

Civic education ought to serve as an initial reference point from which the general school curricula are designed. Unfortunately, it is one of the most neglected school disciplines in many countries. When it is taught, it tends to have the lowest instructional time per week and the lowest coefficient. It tends to be offered mostly in elementary and middle schools and sparingly in high schools. It also tends to be a discipline that is not tested in official exams in many countries. However, it is a vital subject-area that ought to set the stage for a broad-based transformative curriculum development in every country. A well-designed civic curriculum in the context of values-based education is premised on the notion of education for the common good. The foundation of an education system that is couched in the common good starts with the definition of national values. These values are enshrined in a civic education curriculum, which constitutes the foundation of formal education. Civic education ought to be the lynchpin of all academic disciplines, providing the undergirded values for purposeful education. Hence, there is a need for curriculum experts to be versed in the officially articulated national values as they take them into consideration during the curriculum development process in their subject-areas. It is worth stating that instead of just teaching facts about the government, transformative pedagogy, which aligns with the transformative development vision, requires that students also learn about engaging approaches and processes that are in line with the societal values. Thus, the most effective instructional models entail engaging students in civic activities on school campuses and within the community off campus.

This chapter explores the different steps in designing and teaching a civic education curriculum in any country. The way societal values are embedded in such a foundational discipline can be drawn upon to design and teach other subjects. This could be one of the most effective ways to reform and revitalize schools in developing countries so as to make learning more contextualized, relevant, engaging, transformative and beneficial to the students and their countries. This chapter specifically answers the following questions:

• What exemplary national character does the government want to promote in its citizenry?

 

1. What inclusive values should be promoted and to what end?

2. What specific civic content is worth knowing and why?

3. What are the most effective instructional approaches that schools can employ to maximize learning outcomes in values-based education?
 
2 Contextual background

Every society has its core values that are embedded in its cultural practices. These values may be implicit, explicit or both. Research in civic and citizenship education can unearth hidden values and bring them to the limelight. Researchers of values may not work in tandem with school officials. Thus, it is incumbent on educational stakeholders who are keen on embedding societal values into the curriculum to make decisions on the inclusion of research supported values in the school curriculum. There are some values that become obsolete and are discarded over time, while others stand the test of time. Research must go hand in hand with the curriculum given that humans evolve with time, as do values and cultures. Therefore, a school curriculum that is not revisited and updated every few years can be misleading and miseducating to learners. Curriculum development needs not be a haphazard process that does not consider the societal values that it must uphold and promote. Without values, the curriculum is void of context, thereby subverting a meaningful context for learning that ought to drive an aspirational ethos in learners. Values are often overlooked and ignored in contemporary classrooms because most of the test-driven curricula are mostly discipline-specific and void of the general wellbeing of society. This explains why many parents are dissatisfied with the quality of education their children receive in schools today. By explicitly and implicitly infusing values in teaching, learning can serve a greater purpose, nourish humans and deepen their myriad of experiences.

While values may vary from country to country, there are some core universal values that have stood the test of time and have historically demonstrated that they move the human development index in the right direction. In this essay, a few of these values will be listed and elaborated in the subsequent paragraphs. The values are: twenty-first-century skills, diversity (belonging) and equity, entrepreneurship, technology, philanthropy, environmental sustainability, conservation, health and wellness education, human rights, ethics, leadership, service, parenting, respect, democracy, information and communication technology, science literacy, reading and literacy, numeracy, communal living, family, arts, writing, collaboration, global awareness. This list should not be viewed as exhaustive; rather, it should be considered as a springboard for deeper conversations about values in different countries and in different contexts.
 
3 Holistic inclusion of twenty-first-century skills

Twenty-first-century skills have transformed the global economy into an information and knowledge economy (Voogt and Roblin 2010). These skills that can help students stay competitive in the changing global job market, fall under the following three main categories: learning skills, literacy skills and life skills (Stauffer 2022). Learning skills include: critical thinking, creativity, collaboration, while literacy skills encompass information, media and technology; life skills include global awareness, intra- and interpersonal understanding, problem-solving, flexibility, leadership, productivity. There is an explosion of information systems worldwide. It is time twenty-first-century skills were embraced as a value and infused in the school curriculum in every country. Anderson (2008) defines a knowledge economy as a system where knowledge is viewed as a commodity. The article further intimates that knowledge economy has implications for the curriculum and education systems around the world. The notion of twenty-first-century skills and information technology is substantiated further by Levy and Murnane (2013), who postulate that at the start of the twenty-first century, commonplace middle-class jobs such as manufacturing are disappearing due to automation stemming from artificial intelligence. Thus, individuals who can think in a sophisticated manner and who employ analytical skills in synthesizing information as well as in solving unstructured problems are probably more competitive in the twenty-first century (Mirra and Garcia 2021).

Twenty-first century skills should be infused across the curriculum (Larson and Miller 2011) in such a way that the skills become parts of the inseparable values that permeate the macro-culture of society. Schools should leverage on the creative potentials that children bring from homes to the classrooms to promote transferrable skills in technology, collaboration and problem-solving by integrating and varying active learning activities for students throughout every school day. In the rural areas of sub-Saharan Africa, many children acquire skills to make their own toys such as wooden bicycles, thatched shelters, sand houses, balls made out of plastic papers and banana leaves, as well as cooking skills using tomato tins, but they invariably lose these skills upon completing their primary education. If schools had valued these artistic skills that students bring from their homes, they would have viewed these wooden bicycles, handmade balls, and bamboo chairs as prototypes and provided these students with innovative and creative skills to move from prototypes to real long-lasting toys that could be commercialized.

Arne Duncan, the former Secretary of Education, defines twenty-first-century skills as those that demand creativity, problem-solving, perseverance, as well as team-building skills (Larson and Miller 2020). The history of twenty-first century skills can be traced back to Socrates’ dialogic inquiry technique, alongside a combination of other learning theories such as Dewey’s learner-centred pedagogy and Bloom’s taxonomy of learning objectives to help students synthesize and apply new knowledge in a real-life context. Larson and Miller (2011) also assert that the integration of technology in schools can enhance the infusion of collaboration, critical thinking and problem-solving skills into content areas such as reading and writing, mathematics, arts, science and social sciences.

A study was conducted in one hundred and fifty-two countries to investigate twenty-first-century skills in academic literature in K–12 education systems (Care et al. 2018). The findings showed that the four most frequently cited skills in the academic literature were communication, creativity, critical thinking and problem-solving. Furthermore, the authors posit that the United Nations (UN) has made twenty-first century skills a priority and has included them in the UN Sustainable Development Goal (SDG) 4.7 to underscore the necessity of education for sustainable economic development and global citizenship.
 
4 Diversity and inclusion values

In a bid to combat all forms of discrimination and prejudice, the United States over the years has passed several laws that have uplifted the individual and collective identities of historically marginalized groups. These laws have gradually filtered into school curricula in all fifty states. Two examples of these laws are: Civil Rights Act of 1964 and the Americans with Disabilities Act of 1990. While the former prohibits discrimination on the basis of race, colour or national origin in programs and activities receiving federal financial assistance, the latter prohibits discrimination against people with disabilities in employment, communications, public accommodations, transportation, and access to federal, state and local government services. The two laws have had a tremendous impact on American cultural values in every sector of society. However, there is still a lot to be done to attain the value of equality, given that people who were opposed to the laws from the outset continue to do so covertly or overtly. While some states are well advanced in their implementation of diversity and inclusive initiatives in the school curricula, others are lagging behind. Laws on anti-Black racism empower teachers to embrace praxis in their classrooms.

A diversity and inclusion value requires that students inculcate the values of love, equity and equality of all human beings into their psyche, so that everyone can live happily regardless of their skin colour, nationality, ethnic background, gender, sexuality, religion, elderly and (dis)ability. Considering that human beings are inherently diverse in physical features and many other characteristics, there is a need for people to be educated on the importance of embracing this particular form of diversity. Such education should start in schools, otherwise these students would be the future leaders who indulge in exclusionary legislations on the basis of human diversity. There should be learning outcomes that foster the understanding of stereotypes, respect differences, promote tolerance and understand inequities infused in the general curriculum. Students should be taught how to develop positive attitudes toward all forms of human diversity, including people with albinism and physical and learning disabilities. In some parts of the world, the difference in the physical appearance of people with albinism leads to prejudice, bigotry and discrimination. The phenotypical difference between Black Africans with albinism and the rest of the population has led to ostracism and barriers in social integration (Cruz-Inigo et al. 2011).

Although the realities of human diversity may vary from country to country, educators must make concerted efforts to design an inclusive curriculum that reflects the local context of the school. For instance, in many African countries, the discussion on human diversity may include ethnicity because it produces ethnocentrism. On the contrary, in South Africa, the conversation may focus more on race, given its history of Apartheid between whites and Blacks. Thus, there should be learning outcomes that measure students’ competency in understanding stereotypes, tolerance, respect for human diversity and equity issues. The overarching goal of integrating diversity and inclusion values in the curriculum is to prepare students to become more open-minded and respectful toward every human being, regardless of their national origin, physical appearance, body weight and height, religious beliefs, gendered identity, socioeconomic status and learning abilities.
 
5 Democracy

John Dewey and others viewed democracy as ‘a way of life’, a system of government by many that allows citizens to share common lived experiences and live their moral values without persecution (Ignatieff 2022). There is hardly a unifying definition of democracy in Western countries, given that while conservatives desire democracy because its institutions can be used to contain and control change, liberals and progressives desire it to promote or continue social change, civility, justice and community. Individual liberty, freedom of press and speech, and rule of law are important characteristics of democracy, regardless of one’s political leanings. Individual liberty is the right of citizens to make personal decisions about what they say, read, eat, believe, work and love, while also respecting the rule of law instituted by the government. The rule of law is the ethos of accountability and orderliness of societies and nation-states. Democracy was envisioned by the enlightenment scholars as a system of government that is formed by the people, that works for those people, and that is made up of those same people. The concept of democracy is broadly shared by most countries, except a few that are still strongly monarchical or oligarchical. For countries that have embraced democracy as a system of governance, this unit on democracy is meant for them.

The inculcation of democracy in schools includes allowing students to form their student councils and elect their board officers in transparent democratic elections. It is important for students to be heard during any decision-making process. During council elections in schools, students are encouraged to put their candidacy forward for any position of their choice. It may also be transformative to infuse current events in the teaching of democratic value. Mock elections in line with political elections could be organized in schools to deepen students’ critical thinking skills and analytical understanding of the importance of the electoral process and societal issues that they may encounter in their adulthood. Mock elections could provide excellent learning opportunities for students to look at different parties’ political platforms while inculcating skills on tolerance of differing viewpoints.

Theoretically, most African countries have embraced democracy as a system of governance, but, practically, there is little that is democratic in some of these countries. The terms of office of presidents are not respected in some countries. Coups are still commonplace. There is no real separation of powers between the executive, legislative and judiciary. The executive still has tremendous power over the other two branches of government. Human rights are not protected. A country that has chosen democracy as its form of government must make it a lynchpin in the school curricula so that students, future leaders of any nation, can become effective democratic leaders in the future. Democratic principles can be infused in the school curriculum in a way that cuts across all disciplines and management activities. It also involves including the voices of students and other stakeholders in hiring teachers and school administrators. By doing so, students are taught to be assertive and bold enough to ask and answer tough questions wherever they find themselves. Students should be involved in co-constructing and establishing consistent rules for behaviour on and off the school campus. The rules and regulations can be displayed on the notice board so that students can easily revisit them to ensure that they are in compliance. When students co-construct clear rules that they help to enforce consistently, they are probably more conscious and respectful of the rule of law in their adulthood. Moreover, students learn the art of completing tasks that society values by doing and not by memorizing and regurgitating them during exams. Students should acquire the skills of stating rules positively without an authoritarian undertone. For example, instead of stating ‘We do not talk over each other’, they should say ‘We listen to each other.’
 
6 Philanthropy

Philanthropy is a vital value in every country; however, it varies in volume, practice and conception from country to country. It is defined by Payton and Moody as a ‘voluntary action for the public good’ (2008: 3). These two authors go further to caution that philanthropy excludes personal or familial benefit. While philanthropy is not designed to benefit the benefactor, giving or serving has an indirect impact on the generous and their offspring. According to a 2018 report published by The Women Philanthropy Institute, parents’ habits of selfless serving and giving influence their offsprings, while they still live with their parents and they tend to carry this philanthropic practice inherited from their parents to their own adulthood. It, therefore, goes without saying that if children model after their parents by performing philanthropic acts in their adulthood because they grew up seeing their parents do them, they are likely to model that behaviour in a more effective way if they also learned such skills in school. If schools plant seeds of philanthropy in students, they would have a multiplier effect. The students are likely to plant those seeks in their alma maters, in their communities and beyond. Thus, philanthropy should be viewed as a transformative value-transmitting activity that has a lasting legacy transcending generations. Winston Churchill is often quoted as saying ‘We make a living by what we get, but we make a life by what we give’. Within the framework of education for a common good, students must be taught how to be good to others as well as working selflessly for good causes that benefit the underprivileged.

The purpose of philanthropy is to improve the living conditions of human beings and other living creatures. It can bring lasting social change to society because it creates unmeasurable ripple effects on people, considering that generosity begets generosity. When many lives are touched by a single generous act, many more lives would be touched in future, because there is an exponential growth in a beneficiary’s desire to give back in some ways or shapes. Incorporating the value of philanthropy in the curriculum is absolutely vital for any country that cares about the wellbeing of its citizens. When students are taught to develop the habit of supporting causes, they can gain critical knowledge and skills about social issues and strategies in resolving them. During the critical social action process, they learn the causes and the pitfalls of those problems, be they issues of inequalities or injustices, pollution, disabilities, natural disasters, etc. They should not only be involved in service and fundraising, but also in making decisions about their donations and services (Body, Lau and Josephidou 2019).

Philanthropy should be mainstreamed in the school curriculum (Power and Taylor 2018). It should be infused in elementary, secondary and higher education curricula. It should encompass volunteering for a social cause, something that benefits others or the society as a whole. Elementary school pupils may be involved in raising funds through the sale of cookies to their parents and relatives to support the needy groups within that community. Secondary school students could go to orphanages and tutor orphans for free. In addition, they may decide to raise funds to supply more food to their kitchen, buy more diapers for the children and purchase more school supplies. Students in higher education should be able to identify social issues, research on them, conceptualize, and execute philanthropic projects in their communities and beyond.

7 Health and wellness education

Health and wellness education curricula start with national standards that have been organically vetted and agreed upon by various educational and health stakeholders. Health education is an indispensable human value and should be an integral part of the school curriculum in any country. Unfortunately, health is often overlooked in the general school curriculum. To design a health and wellness education curriculum, the Ministry of Education in consonance with the Ministry of Health and other relevant ministries should form a health education taskforce commission to make decisions about the concepts that should be taught at various educational levels based on the contemporary needs and future problems of the society. A survey of various educational stakeholders, health experts and community members is typically the best approach to assess the problems and needs of any society. The results of the survey are used to design a health and wellness curriculum that is place-based and reflects the will, interests and health problems of the people. This is a transformative approach to curriculum design that has an inclusive undertone. The following themes are common in health and wellness curricula worldwide: food and nutrition, environment and the ecosystem, alcohol and drug-use prevention, mental and emotional health, personal health and wellness, physical activity, general safety, healthy relationships and human sexuality, medicinal plants and direct consumption, violence prevention, personal care and body systems, medicine safety and storage, diseases and causes, first aid training, and health programs/services that support student health. The list is proposed to start a conversation and not to end it. A health and wellness curriculum could be promoted under the overarching themes of pedagogy of love and care.

Each of the cited themes embodies layers of competencies that students should acquire and be able to apply in real-life situations anytime when the need arises. For example, safety is a vital element of the health education curriculum. Safety can be defined as the condition of being protected from bodily harm or injury. It is a proactive approach to prevent accidental injuries and deaths. Hence, under general safety, the following competencies should be considered: road safety code for pedestrians, cyclists, drivers and bike riders, safety in a workplace and in learning environments, bike safety, car safety, train safety, electrical safety, air transport safety, fire safety, water safety, sports safety, animal safety and social media safety. There are various transformative instructional activities to teach students about safety in a way that engages them and captures their interests. This includes experiential learning, problem/project-based learning, and inquiry-based learning.
 
8 Education for environmental sustainability

There is a planetary crisis that requires students and professionals of all walks of life to understand the interlinkages between the various sectors of society and environmental changes. Students need to be taught how to reduce the ecological footprint and promote the ecological handprint. Many schools around the world are not sufficiently addressing their ecological footprint. It is a vital value for the sustainability of humanity. Even health professionals are not receiving adequate training on climate change, which has nefarious effects on human lives. As the intersecting challenges of ecological footprint, pollution and biodiversity loss surge, there are increasing calls for public policy action to stem the tide (Gepp et al. 2023). Hence, there is a growing imperative on educators to rethink and redesign their curriculum to ensure that it encompasses transformative and inclusive approaches to learning and teaching about climate change to ensure that the imperatives of planetary health are attained in the near future. This transformative vision demands a synergy with public health professionals, climatologists, environmentalists, geoscientists, conservationists and renewable energy scientists to galvanize the requisite competencies to tackle this worldwide scourge (Redvers et al. 2023).
 
9 Art education

Art is a very broad field. It comprises drawing, sculpting, painting, music, literature, dance, architecture and theatre art, which is created for aesthetic decoration, emotional and creative expression. The definition of art is complex, because it cuts across space, time, place and properties. However, the Oxford Dictionary defines it as ‘the expression or application of human creative skill and imagination, typically in a visual form such as painting or sculpture, producing works to be appreciated primarily for their beauty or emotional power’. A number of philosophers like Bond (1975), Dissanayake (1990), Gaut (2000) and Dutton (2006) have a cluster definition of arts, encompassing a list of properties. The list varies, but overlaps considerably: (1) possessing positive aesthetic properties; (2) being expressive of emotion; (3) being intellectually challenging; (4) being formally complex and coherent; (5) having the capacity to convey complex meanings; (6) exhibiting an individual point of view; (7) being original; (8) being an artifact or performance which is the product of a high degree of skill; (9) belonging to an established artistic form; (10) being the product of an intention to make a work of art (Gaut, 2000).

According to Rodrigues (2010), art education refers to learning, instruction and programming, based upon the visual and tangible arts. It includes visual arts like sculpture, painting, drawing, design works and performing arts like music, dance and theatre. Design works refer to design in pottery, jewellry, weaving, sewing, fabrics, home decoration, graphic design, photography, film and videography. Given the complexity and costly nature of the field of art education, schools are not expected to embrace all facets of art curriculum. Hammond (2015) found that schools with a high participation rate in art had a drop-out rate of 4 per cent compared to schools with a low participation rate in art, which had a drop-out rate of 22 per cent. Furthermore, the study found that when there is a high art education involvement in well-designed programs, students are five times more likely to participate in math and science fairs and four times more likely to be recognized for academic merits.

Art is currently one of the most overlooked academic disciplines in most African formal education systems. While some of the best sculptures and music come from Africa, the skills employed in accomplishing this artwork come from the informal sector and Indigenous epistemologies. In a nutshell, the deep knowledge involved in producing art is seldom taught in schools. Many schools do not offer art education courses. No wonder most customers of art objects or woodcraft, in particular, come from North America and Europe. Most handicraft centres are located near airports and tourist sites. The most widely appreciated aspect of art is performing art, but governments invest very little in it. According to the American Academy of Arts and Sciences, art education teaches students valuable skills that will serve them immensely later on in their careers and in their lives. Some of these skills include imagination, problem-solving, observation, critical thinking, innovation, communication, collaboration and self-confidence. Art education plays a pivotal role not only in the personal and professional development of citizens, but also in the economic growth and social sustainability of society. The American Academy of Arts and Sciences also argues that art education builds well-rounded citizens, broadens their understanding of world histories and cultures, builds social and emotional development, supports school engagement, develops empathy and generates appreciation of others and their cultures. A study from the National Endowment for the Arts found that childhood art exposure is the number one predictor of art participation in adulthood (Rabkin and Hedberg 2011).
 
10 Conclusion

Strategies must be put in place to consistently assess and reward clear demonstrations of behavioural values. While some values may not be explicitly taught, they should be explicitly assessed and rewarded. Teacher education programs should make the teaching of values the cornerstone of curriculum design. Preservice teachers should be taught skills to methodically design and embed the stated values in the curriculum, so that they become more conversant with ways to teach and assess them. When teachers know that listening to students, respecting their opinions, respectfully disagreeing with them when need arises, setting an example of respecting human diversity and cultural differences, and modelling societal behavioural expectations, students are bound to emulate the behaviour. Therefore, civic education, like most other academic disciplines, can be taught through values-based education without the civic nomenclature. In a nutshell, using values-based education in rethinking curriculum development gives education a more meaningful purpose to learners and to all other education stakeholders.
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Informal and Formal Education in Postcolonial Africa Through Oral Literature

Nol Alembong

1 Introduction

The functionality of African folklore in general or its oral literary forms in particular, or their lack of adequate attention, has been the subject of discussion by many scholars in various academic disciplines and this dates back to the colonial times. Paul Edwards, editor of Equiano’s Travels. His Autobiography. The Interesting Narrative of the Life of Olaudah Equiano or Gustavus Vassa the African, claims that as far back as 1789, Olaudah Equiano (or Gustavus Vassa, the African), referred to his homeland, the village of Essaka in modern southern Nigeria, as ‘a nation of dancers, musicians and poets’ and that ‘every great event, such as a triumphant return from battle, or other causes of public rejoicing, is celebrated in public dances, which was accompanied with songs and music suited to the occasion’ (Edwards 1969: 3). This is reminiscent of the role folklore (specifically, oral literature) plays in nonliterate societies, especially in colonial times. Writing in 1894 on folktales among the Kimbundu of Angola, Chatelain considered their objective as ‘less to instruct than to entertain’, the same way Lifchitz saw Dogon folktales, myths and legends in 1940 as educating the young ‘when told by elders or adult men’ (Finnegan 1970: 364). Similarly, Finnegan reports that in her 1940 study of the Chagga people of Tanzania, Raum observed that ‘proverbs play an important part in formal instruction during initiation ceremonies’ (Finnegan 1970: 413) just as song-riddles have a didactic purpose closely connected with initiation rituals among the Makua people of northern Mozambique, as reported by Harries (1942: 27‒46). In their study of Dahomean narratives, Herskovits and Herskovits highlight, among other things, the functionality of the tales from the perspective of changing cultural paradigms. This trend of seeing African folklore as a transmitter of culture continued in the 1960s and 1970s and even beyond (Mafeje 1967; Dathorne 1976; Hangartner-Everts 2008).

This notwithstanding, Nwosu (1980) posited that colonial administrators seemed to have been more concerned with issues and problems related to local government, economic development, evangelization and social change and the vested interests of their home governments and people than with trying to understand the inner workings of the African mind and its imaginative and creative genius as evident in the people’s oral literature, which includes narratives (folktales, myths and legends), poetry of various forms, ritual as well as secular drama and witticisms (proverbs and riddles) (Nwosu 1980: 84). Tshiwala-Amadi, on her part, contends that the fictive tradition ‘has been the medium through which African people handed down their cultures, educated their children and entertained themselves’, (Tshiwala-Amadi 1980: 89).

Conscious of the didactic function of various forms of folklore, a good number of African writers in the colonial and postcolonial periods have tapped these, not only for the purpose of cultural retention but also for didactic effect. This interface of orality and writing has attracted much critical attention (see Adedej 1985, Okpewho 1988, Awodiya 1992, Bamikunle 1992, Bodunde 1992, Ikonne 1992, Ogede 1992, Ogundele 1992, Alembong 2010). These attempts at establishing the functions of various forms of oral literature are salutary in themselves. This study’s contribution to the discourse is to show how the literature has been used in impacting knowledge in informal (nonscholarly) and formal (scholarly) situations or environments.
 
2 Impacting knowledge through oral literature in informal or traditional situations
 
2.1 Context of production

The context of the production of folklore, oral literature being one of its branches, generally depends on its various forms. The contextual approach in folklore studies permits the examination of its various forms from the perspectives of the culturally defined communicative event, the relationship between context, message and medium, the relationship between performers and the audience and the entire kaleidoscope of activities involved in the performance. By its very nature, oral literature exists in performance. Hence, it is composed and transmitted orally during an oral performance. Orality, therefore, is a condition sine qua non for the existence of oral literature. In this regard, Finnegan posits that ‘Oral literature is by definition dependent on a performer who formulates it in words on a specific occasion – there is no other way in which it can be realized as a literary product’ (Finnegan 1970: 2), saying, in the same breath, that ‘without its oral realization and direct rendition by a singer or speaker, an unwritten literary piece cannot easily be said to have any continued or independent existence at all’ (Finnegan 1970: 2).

A variety of rendition traditions exists in Africa, prominent among which are the hearthside, the bardic, street tellers engaging passers-by and dramatic presentations. Although these traditions vary all over Africa in terms of the performers involved and their training, ethical standards of judging performances, décor, choreography and histrionics, they have many things in common, especially where it concerns the objectives of the performances. It is more because of the disparities that exist in the different traditions that it must be borne in mind that ‘[t]o more fully understand and appreciate African storytelling traditions, one needs to study them in the context of the cultures which produce the stories’ (Agatucci 2010).

The peoples of sub-Saharan Africa have strong storytelling traditions. In many parts of Africa, after dinner, the village congregates around a central fire to listen to the storyteller. Hangartner-Everts (2008) reports that in northern Malawi, for example, the story telling, which she describes as ‘centuries-old African tradition’, … comes to life in the court yards of the villages, the summer huts, the homes of uncles, aunts, grandparents – men and women of all walks of life: farmers, traveling merchants, shop keepers, housewives, teachers, chiefs or village elders (Hangartner-Everts 2008: 3).

The bardic tradition, as the name suggests, is synonymous with the song, chant and music. It is a tradition that calls for stories to be sung or chanted with musical accompaniment on certain instruments. The central figure is the bard or singer whose role is defined by the culture in which he or she operates. Agovi (1989) maintains that the names and titles that different cultures bestow on their bards ‘are suggestive of the emphasis on the poet’s message rather than on the primary mode of presentation’ (Agovi 1989: 179). Four examples of such names or titles are given to support the point: Iferrahen among the Kabyle Berbers of Algeria, meaning men of Heaven’s gate; Nyamakala among the Mandekan speaking peoples of Mali, the Gambia, Guinea-Conakry and Senegal, meaning the memory of mankind; Ezomenlema among the Nzema of South-West Ghana, meaning the silent rememberers; and Odomakoma Kyerema, the Akan appellation of Atumpan drum poets, meaning God’s tongue or the Creator’s drummer.
 
2.2 Forms of African traditional (informal) education through oral literature

As in other cultures, the role of the storyteller, the bard and all other types of performers in Africa is to entertain and educate. Oral literature, like other forms of folklore, has always been an integral part of education in traditional societies anywhere in the world and among all peoples, with varying degrees of latency and intensity of the oral aspects of the literature of the area. Oral literature can take many forms, including myths, legends, fables, songs, epic poems, chants, proverbs and riddles. Each of these forms has its particular educational orientation, depending on the objective to be attained. We can distinguish the following two ways in which the teaching‒learning process can take place in an informal or non-school or non-academic setting: diffuse teaching and learning practices and observational of mimetic learning.
 2.2.1 Diffuse teaching and learning practices

In traditional societies, education takes place in the home during story telling sessions in which adults, peers and children are present. It may also take place during social gatherings, festivals, in craft guilds, at work, in open and indoor plays, as well as during ritual performance. These occasions and events involve the participation of various actors, either in their roles as storytellers, bards, royal historians, priests, minstrels, chorus or listeners. Depending on the nature and dimension of the occasion or event, the involvement of the household or the community is seen in the various roles individuals play and the immersion of all and sundry in the activities that characterize the event. On such occasions knowledge is transmitted and learned through recitations, instructions, listening, observation and imitation. Hence, stories and rhymes provide children with moral instructions and help develop their communication, listening and attention skills. Game rhymes, counting rhymes, play songs, rain songs and moon songs (hide-and-seek) instil into children the spirit of cooperation, solidarity and socialization in general. This socialization process is further noticeable in festivals, ritual performance, the work place and guilds. Socialization provides the opportunity for people and the larger community to be educated on the customs and values of their society, their specialized groups and their belief systems.

Initiates of the bardic tradition are said to tap from the conscious creative power of the divine and transit their teachings through the words they speak or sing. The Manding of West Africa, for instance, call this divine power nyama. These bards are spiritual teachers and exemplars, historians as well as bearers and transmitters of tradition. Stories and music are vehicles through which they transmit knowledge. Griots are bards in many parts of Mali, Senegal, Guinea and Mauritania found among Mande peoples: Mandinka or Malinké, Bambara, Soninke, Fulbe (Fula), Hausa, Songhai, Tukulóor, Wolof, Sere, Mossi, Dagomba Mauritanian Arabs and many other smaller groups. They are storytellers, troubadours and counsellors to kings, genealogists and historians. They tell mythical stories of gods and spirits of the region, stories of kings and famous heroes and past battles. Hence, they have the main responsibility for keeping stories of the individual ethnic groups and families alive in the oral tradition and preserving and transmitting the genealogies and oral traditions of the group, with the narratives accompanied by a musical instrument. Some of their stories have moral messages that are used to teach children about good and bad behaviour and how people should behave in order to make their village stronger.
 2.2.2 Observational or mimetic learning

Writing about the significance of the actual occasion, Finnegan has observed, and rightly so, that ‘Oral pieces are not composed in the study and later transmitted through the impersonal and detached medium of print, but tend to be directly involved in the occasions of their actual utterance’ (Finnegan 1970: 11‒12). Hence oral literature is by definition dependent on a performer who formulates and transmits it orally during an oral performance. An essential factor in this process is the audience, which is often directly involved in the actualization and creation process. This creative process involves learning on the part of members of the audience, one of the ways being observational or mimetic learning.

Observational or mimetic learning is a way of acquiring skills and knowledge by observing and imitating others. It involves people watching others perform a skill, remembering what was observed and later replicating this knowledge through their own idiosyncrasies and creative talents. This type of learning is often associated with the psychologist, Albert Bandura, and his social learning theory. According to this theory, four key processes are vital in observational learning, namely: attention, retention, reproduction and motivation. These processes entail paying attention to what is going on, retaining what is observed in memory, reproducing the observed phenomena and engaging in what is observed for the purpose of imitation. It is for this reason of imitating what is observed attentively, retained in memory and reproduced through the observer’s ingenuity that some scholars see observational learning as synonymous to mimetic learning. Rose (2022) informs us that mimetic learning is ‘a form of social imitation that is essential for learning how to behave and interact with others’. However, given that mimetic learning has a strong social element unlike cognitive or behaviourist theories of learning, this type of learning does not mean blindly copying or aping someone else. It entails observing someone else’s actions in order to enhance one’s knowledge and performance. It is this enhancement of knowledge and performance that informs the whole concept of informal education during the process of the oral realization and direct rendition of pieces of oral literature. This process involves performers or producers of the oral pieces and members of the audience who pay attention, observe and retain what is going on for the purpose of imitating or producing the phenomena using their personal skills and ingenuity.

Therefore, as far as the observational or mimetic learning process is concerned, the question arises as to who are the teachers, who are the learners and what is learned. The teacher, of course, is the oral artist (storyteller, bard, musician, traditional priest, etc); the learners are those engaged in their performances as participant-observers or on-looker observers; and what is learned are the lessons inherent in the tales, customs and values of their society, genealogies and oral traditions of the group, their belief systems and performance and communication skills.
 
3 Education through oral literature: the postcolonial experience

It has been observed by scholars like Ashcroft, Griffiths and Tiffin (2000)that the interrelationship between orality and literacy is one of the major hallmarks of postcolonial cultures as evident in societies where oral culture predominated in the precolonial and colonial periods. It cannot be gainsaid that cultures in precolonial and colonial Africa, for the most part, were predominantly oral in character while the postcolonial period witnessed a rapid transformation from oral to written traditions (Ashcroft, Griffiths and Tiffin 2000: 45). Whereas in oral cultures knowledge is received, preserved and transmitted orally, that is by word of mouth, from person to person and from one generation to another through speech, song and various forms of narratives, the scenario in the postcolonial era is very different. It is a truism that, tapping from the educational systems of colonizing countries and the Western conceptions of education in general, newly independent African countries saw the need to develop educational systems that would stand the test of time and guarantee the competitiveness of graduates on the global scene. The shift from the traditional methods of disseminating knowledge to the modern system of education was therefore not a matter for debate, although the hegemonic structures of informal education in non-literate societies that had existed since time immemorial could not be easily wiped out. Hence, there was the need to integrate indigenous knowledge in the training of children in the postcolonial era.

The integration of indigenous knowledge, like the norms, values and belief systems inherent in African oral literature, in a formal system of training requires a curriculum that takes into account the use of textbooks and digital tools as well as viable teaching methods. Whereas the use of textbooks in training underscores and strengthens the concept of literacy, as opposed to that of orality, the conceptualization of meaningful and objective-based teaching methods underlies the whole philosophy of the structured transmission and reception of knowledge. The use of digital tools, on their part, fosters the idea of the interface of orality and literacy in the classroom. We shall therefore focus on these two aspects of formal education through oral literature.
 
3.1 The use of textbooks

The question here is whether or not oral literature, as a body of knowledge, can effectively contribute to formal education to the total exclusion of textbooks. This question raises two fundamental issues: the existence of the primary teaching materials, which is the oral literature itself in textbooks, and the inclusion in school textbooks of lessons based on oral material. With regard to the former, it has been established that oral literature exists in performance and so its existence in print form that is outside performance is unthinkable. However, the interest shown in African folklore in the wake of the nineteenth century by anthropologists, sociologists, missionaries and the like led to the collection and documentation of various forms of this folklore. So, the question is whether or not this material that exists in print should still be referred to as oral literature. The answer is simple. Inasmuch as this material was orally composed and transmitted during an oral performance, it falls clearly within the ambit of oral literature. In this regard, it can be used as a primary source for teaching.

The second fundamental issue has to do with the inclusion in school textbooks of lessons based on oral material. The idea of textbooks here encompasses e-textbooks and the traditional printed textbooks. In Struggling for the Soul: The Politics of Schooling and the Construction of the Teacher, Thomas Popkewitz, observes that curriculum involves inclusion and exclusion, which indicates existence and absence of certain values (Popkewitz 1998: 79). In this sense, textbooks are seen as pedagogic tools that aid in the dissemination of knowledge. In the case of oral literature, the values contained therein can be classified, graded and included in school textbooks. It is true that, in an increasingly globalized and technologically advanced world, the role of textbooks in education is decreasing. Today, unlike a few decades ago, textbooks are no longer perceived as the sole sources of knowledge in educational research and teaching. That is why we should also take into account recent discoveries in science and technology when conceiving lessons and knowledge dissemination, including, of course, the use of oral literature in teaching.
 
3.2 Digital tools and storytelling for education and transformative development

One of the advantages that has come with globalization and technological advancement is an online revolution in education. Depending on the age, the level of education and the access to electricity and internet facilities of various communities, most students and, to a lesser extent, a good number of Primary and High School pupils nowadays own laptops, smartphones and tablets. In African cities, townships and some villages with a power supply, technological innovation is already embedded in the way of life of most children of school-going age and this awareness facilitates the use of digital tools in teaching the values inherent in African oral literature, which are considered in the holistic transformation of the continent.

Take the case of the teaching of African values through digital storytelling, that is, ‘processes in which teachers and students create multimedia movies that combine photographs, video, sound, music, text and often a narrative voice to tell a story’ (Ranganathan and Kasinathan 2017). Choo et al. (2000) opine that ‘Generally, oral storytelling is an ancient art of telling stories that have been passed down from generation to generation while digital storytelling incorporates technology which consists of various multimedia modes such as graphics, audio, texts, videos and animations’ (Choo et al. 2000: 46‒50). Forms of African folklore like epics, folktales, legends and myths can be transformed into digital narratives for the purpose of disseminating knowledge and teaching the people’s history and culture as well as such values as heroism, bravery, endurance, self-sacrifice, patriotism, hospitality, solidarity, love, morality and conformity to accepted patterns of behaviour. All of this calls for interactive teaching and learning practices, focus group discussions and focus group questions and responses aimed at obtaining learners’ perspectives on specific issues on the table.

In addition, digital storytelling enables participants to develop language, literacy and media skills. Combined, oral and digital storytelling are powerful tools for teaching and learning as this combination engages children’s mental imagery and imagination of storylines, plots, characters and the environment. Narrating and listening to stories enable children to learn the language and the skills that go with it – vocabulary, listening comprehension, speaking, reading and writing.
 
4 Conclusion

The main thrust of this study has been to show the way oral literature teaches or can be used to teach in informal and formal situations and promote the transformation of the continent. The emphasis has been on value-based education obtained in homes, traditional public arenas, courtyards and formal schooling milieus with the help of parents, traditional verbal artists and school instructors. The role of school instructors in achieving value-based education is comparable to that of mothers, fathers and bards. It is realized that the context of production of various forms of oral literature and the means used in the dissemination of knowledge contained therein significantly contribute to a far-reaching degree to the type of education acquired by those who engage them as either participants or listeners. Given the holistic definition of the transformative development vision in this volume, the use of African oral genres to achieve informal and formal educational goals implies that African resources are valorized and exploited for its holistic transformation.
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Culturally-responsive and Socially-adapted Curriculum for Teaching EFL in a Postcolonial African Context

Views, Attitudes, Stakes and Implications

Elvire Kenmegne Tchapgnouo

1 Introduction

Contemporary research on language learning as a social process states that the human mind is intermediated by socially constructed symbolic artefacts such as language. Human cognitive abilities, like thinking and memorizing, are fundamentally shaped by the social activities in which human beings participate. Learning is, therefore, not a question of simply appropriating skills and knowledge from outside in. Instead, it is a gradual shift from external activities that are socially mediated to individual learners’ internal behaviour and actions, a process that results in the transformation of both self and the society (Lantolf 2000 and 2006; Johnson 2009; Lantolf and Poehner 2014; Mustapha et al 2017). Put differently, learning responds to both individual and local needs. Besides, all social activities are structured by and gain meaning in historically, socially and culturally situated ways (Vygotsky 1978; Leontyev 1981; Lantolf 2000 and 2006). A central point to this view is the fact that what is learnt and how individuals learn it depend on several factors. These factors include: (1) the sum of individual learners’ prior experiences, (2) the context in which the learning takes place, (3) what each individual wants to do and is expected to do with his/her learning (Tsui 2003; Johnson 2009); hence the relation that Apena et al. (2018) describe between knowledge, competencies and society.

In the context of adults’ learning of English as a Foreign Language (EFL) in Cameroon, the second and third factors listed above can be illustrated by the official bilingualism policy, the multicultural nature of the country and the increasing presence of English-speaking Cameroonians. From this perspective, EFL learning is a multi-pronged process. It emerges through phases of learners’ experiences in multiple settings: in one phase, their experience is with teachers in classrooms (El-Fiki 2012: Thakur 2014); in another phase, they are speakers within specific places like offices or homes. Eventually, they also invest time reflecting on situations occurring in their society and use language to find solutions. Language is therefore, as Vygotsky (1978), Wertsch (2007), El-Fiki (2012) and Atechi and Angwah (2016) explain, not the final goal of the learning process, but a tool. Reflecting on this, one may say that English in the multilingual and multicultural Cameroon of today is one of the useful means for leveraging knowledge, skills and opportunities. It contributes to passing the culture and experiences of people across time from one generation to another.

Furthermore, beyond the function of communication, language stimulates reflection and self-awareness and can thus be extended to other activities like management, distance learning and professional development. It builds social networks, intervenes in healing and shapes behaviour. So, in this context, it is actually learners’ coordinated socialization processes, interactions and conversations with one another, through English, that shape their thoughts, practices and professional culture. Against this backdrop, expectations of a culturally responsive (CR) and socially-adapted (SA) curriculum are important.

Related to the above, Robinson (1994), Peterson (2019), Pappas (2021), and others demonstrate that language learning should be problem-centred and purposeful in order to be worth it. Indeed, the teaching of English is effective when it enables those who register for it to achieve their learning goals. However, for that very reason, it is a complex process; every participant brings all of their unique set of necessities, perceptions, interests and motivations, prior knowledge, beliefs and assumptions to the endeavour. This reality is not new; it dates back to the early days of teaching English in the seventeenth century British areas of Cameroon, especially those Kachru (1996) called the Inner and Outer Circles of English. As Kelly (1970) explained, English classes were tailored to meet learners’ reading and writing needs, and encompassed the spiritual, democratic and other context-based realities of the time. In the US, the teaching of English was not reduced to classroom activities or language skills that are known, but also took into consideration the culturally appropriate and contextually-relevant situations that occurred. In that vein, learning methods included apprenticeship and town meetings, which facilitated other useful goals such as the development of communication skills and other competences that were needed to operate well (Robinson 1991: 138).

In Cameroon, the development of ELT followed two processes: for school-age children and youth, ELT curricula and programmes were imported and followed governmental instructions. For adults, they mainly aligned with the mission of pilot linguistic centres. The latter were established by presidential decree No. 90/1196 of 3 August 1990 and aimed, as stated in the decree, at enabling citizens to ‘acquire the required general skills to communicate orally or in writing in their second [official] language, under working conditions described by their employers’, most of whom were national. Over the years, both processes attempted to insert local realities in the content and to develop lessons that centred on relevant life situations.

In each of the three contexts described above and in other countries where English is learnt as a second, third or additional language such as Rwanda, Denmark and Nigeria, researchers explained that reflections and plans were guided by factors like utility and cohesion and resulted in the understanding that effective curricula are those that match with learners’ realities and goals for learning (Mobolaji 1995; Korpal 2013; Chepkemoi 2017). For example, good English curricula should take into account the language situation in learners’ living environments and address their communication needs.

Several ways of developing a curriculum do exist and understandably, none is easy. A summary of findings on this specific issue (Vygostky 1978; SIL 2018 and Kenmegne 2021) reveals that, irrespective of the curriculum model chosen (from cyclical and humanistic to behavioural and classical approaches, from idealist to naturalist theories), input from learners’ needs, environments and expectations are valuable. This input is relevant and needed for all levels, from the absolute beginner to the advanced. The significance and the stake of developing relevant curricula are increased by the fact that adults come to the learning experience with a rich and vast experience which needs to be harnessed. Their duties, positions and occupations in society (Myers et al. 2014 in Boeren and Whittaker 2018), their ages as well as the ‘mature intellectual, physical and social development’ they have reached (Kapur 2015: 110), position them as potentially valuable contributors to the programme. These findings shed light on the efforts made to render language teaching a more effective endeavour and uncover aspects that require further study, hence the current research that aims to investigate the views of English teachers towards a CR and SA curriculum for teaching EFL to adults, explore the attitudes of these adults towards the English varieties available and examine the stakes and implications of such a curriculum. It is guided by the following research questions:

1. What are the views of EFL teachers towards a CR and SA curriculum for teaching EFL to adults?

2. What are the attitudes of adult learners (ALs) towards foreign and local varieties of English and what are the motivations behind such attitudes?

3. Does a CR and SA curriculum for teaching EFL to adults have stakes and implications? If yes, what are they?

These questions are analysed using the sociocultural theory that demonstrates that language learning does not take place in a sociocultural vacuum but rather is a social process in which people are in active, mutual and joint pursuit of both linguistic and nonlinguistic objectives (Vygotsky 1978; Abdul et al. 2016; Cherry 2019; ). The chapter is thus in line with Zuengler and Miller’s (2006: 37) argument that social and cultural factors are ‘fundamental’, not auxiliary, to EFL learners’ experiences.
 
2 Method

A total of fifteen English teachers and fifty EFL ALs participated in the study. They were twelve male and three female teachers, and twenty-five male and twenty-five female ALs. The first group consisted of teachers with six to fifteen years of experience in teaching English to adults of all levels, from beginner to advanced, in language centres located in the city of Yaoundé. The second group was made up of adults who were learning English at a language centre of Yaoundé. Their ages ranged from forty-one to fifty-five and their occupations were: customer services, care services, security services and other services. All these informants received ample information on the type, process and purpose of the research, the confidential and anonymous nature of their responses, as well as the level, conditions and modalities of their voluntary participation, to which they gave their consent. Given that learners’ age was the main variable, information on gender and occupation were requested but were not taken into consideration in the analysis.

Two questionnaires, consisting of nine questions each, were developed, one for the teachers and one for the learners. Before the administration of questionnaires proper, a pilot survey was carried out to verify their content and construct validity. During that pilot phase, the first questionnaire was administered to three teachers and the second was administered to twelve ALs. Their responses were useful to verify the relevance and accuracy of the questions proposed with regards to the purpose of the evaluation and to effect the necessary corrections. All sixty-five questionnaires were returned and contained valid responses.

The questionnaire for teachers was divided into two sections, which dealt with their views on a CR and SA EFL curriculum as opposed to an imported curriculum, and the potential implications of that choice. The questionnaire for ALs focused on ALs’ attitudes towards Standard British English (SBE), American English (AmE) and Cameroon English (CamE), the motivations behind their attitudes, and their perceived implications of a CR and SA curriculum for a worthwhile and profitable EFL learning experience. The two questionnaires are included in this chapter as Appendices 1 and 2.

The data collection phase was followed by the codification of questionnaires and their analysis using the SPSS and the EPI-INFO software. The first software was used to do chi-square tests and bring out tables, and the second one was used to capture data. Responses were then organized according to themes and relevant percentages were worked out. Data was analysed following a quantitative (descriptive statistical) because the study is mainly descriptive and findings were presented. However, where pertinent, qualitative findings and their broader significance were highlighted.
 
3 Results

The first research question was about teachers’ views on a CR and SA curriculum for teaching EFL to adults. The study revealed that all ELT teachers considered CamE to be the ideal for adult EFL learners. They justified their answer as follows: at adult age (forty-one and above in this context), it is not realistic to expect EFL ALs to grasp the Received Pronunciation or acquire an American accent. Similarly, it is challenging to introduce several accents in the same class. When that happens, challenges of comprehension occur. Most adults take English classes for professional and social reasons; very few mentioned plans of interactions with native speakers. Moreover, ALs who usually show greater interest in CamE, respond with more excitement to lessons whose content is consistent with their experiences and adapted to their society and they understand those lessons quicker. Thus, they need a geographically relevant variety. Finally, the teachers unanimously specified their preference for a curriculum that reflects local realities and meets ALs’ purpose for studying English. They added that while English grammar rules should be taught according to standards, Cameroonian cultures and life situations should be included in every lesson. To them, proficiency plans should be connected to communication needs. Therefore, a curriculum that is principally disconnected from the situation where English is used sets speakers up for unsatisfying outcomes.

Regarding ALs’ attitudes towards different varieties of English, findings showed that all ALs selected CamE as their preferred variety. In terms of justification, they mentioned the age at which they started their learning (above forty), the reasons of their learning (to facilitate their communication at their job sites and in their vicinities), and the assurance that native-like speech does not matter as long as there is mutual intelligibility. All fifty respondents selected answer (b) and answer (d) to the second question on the English features they expected to see in their classes. When asked how they would react if an English lesson were totally focused on foreign concepts or life situations, four adults said they ‘would be excited to learn about life in foreign places’; twenty-three of them said they ‘would have a feeling of disconnect’ while twenty-one others said they ‘would question the relevance of such information for my communicative goals’. Lastly, two respondents chose the last option and specified that ‘it would depend on the topic and their level of self-confidence’. Table 14.1 summarizes these findings:


Table 14.1 ALs’ attitudes towards SBE, AmE and CamE

[image: ]



ALs were invited to declare if they strongly agreed, agreed, disagreed, strongly disagreed with five statements relating to their attitudes towards English varieties, or were undecided. The scores obtained by those statements revealed that ALs highly valued culture, social interactions and community processes as significant aspects of their English learning process. Those scores can be seen in Table 14.2.


Table 14.2 ALs’ opinions on context-based EFL learning realities

[image: ]



Few motivations justified ALs’ attitudes towards SBE, AmE and CamE. Actually, thirty respondents, representing 60 per cent of the population, mentioned that the English they learnt should be adapted to their needs and their local context while twenty respondents, being 40 percent, indicated that CamE recognizes their linguistic and cultural diversity and so they identify with it. They added the need to maintain social networks by not sounding bombastic in their speech, the need for consistent vocabulary and pronunciation, and the search for comfort in learning the variety that is closest to them.

Several elements were considered missing in imported lesson content. ALs stated that they did have respect for AmE and SBE, but viewed them as foreign and inappropriate for their goals. CamE encompasses their distinctive features as English speakers of what Kachru (1996) calls the ‘expanding circle’. Two outstanding examples were about sport and transportation: a foreign lesson would introduce rugby, ice hockey, skiing and related glossaries; an SA lesson would focus on football, volleyball, swimming, along with their vocabulary. Transportation means and modes being different, the needed vocabulary would be distinct as well. So, rather than focusing on foreign content, it is strategic to use pertinent knowledge and add others for discovery.

The third research question addressed the stakes and implications of a CR and SA curriculum. Both groups of respondents unanimously declared that choosing such a curriculum definitely had risks and implications. On the one hand, Western-based curricula have many good things, but do not serve the purpose for which English is learnt in our environment. Their lesson content is Western. On the other hand, learners’ sociohistorical and contextual components are important sources of input that affect what should be taught. A CR and SA curriculum should ensure increased alignment with learning goals, greater coherence with learners’ backgrounds, more representation and integration of the life situations in which English is used. EFL lessons for adults in Cameroon should prioritize life in Cameroon. All respondents suggested changes to existing curricula. A selection, by order of occurrence and from the most occurring to the rarest, comprises:

1. ‘Replace most course content by examples and illustrations from our environment’.

2. ‘Use local voices for listening and other audio exercises’.

3. ‘Augment Songs and stories with local flavour to help memorization’.

4. ‘When I acquire vocabulary that I can readily apply, I am very happy and motivated to continue learning’.
 
4 Discussion

Findings on teachers’ perceptions of a context-driven ELT curriculum highlighted teachers’ recognition that successful communication in English is more a question of intelligibility, being able to engage effectively in conversations in real life situations, rather than whether one is a native or non-native speaker. These findings confirmed the need to prioritize a curriculum that facilitates teachers’ job to help their learners develop the ability to communicate effectively in their professional and social contexts. This echoes the standpoint of Finney (2010), Lantolf and Poehner (2014) and Apena et al. (2018) and other promoters of the sociocultural theory who encouraged a teaching content that places learners’ needs at the centre of their learning. These authors argued that context-driven curricula are appropriate for developing knowledge and skills in a world that is changing faster than ever before. It should be pointed out that the unanimity of teachers about a curriculum that conforms to the realities of the teaching environment was an indicator that the issue is of great significance and should be addressed seriously. Prioritizing a context-based curriculum neatly aligns with the expectations of a transformative development vision defined in this volume.

The fact that ALs preferred a local variety of English while expressing their respect for foreign varieties communicated a sense of maturity, revealed a deep cognisance of the learning trajectory they want to take, which should match their beliefs, values, thoughts, practices and ambitions, and promoted a transformative development vision. This result could be related to the general trend highlighted by El-Fiki’s (2012), Atechi and Angwah (2016), Peterson (2019), Kenmegne (2021) and Pappas (2021), according to which adult EFL learners predominantly learnt English for transformative, utilitarian and functional reasons in society, because language is a tool for other purposes rather than being only the final goal. This finding equally denoted a high sense of belonging, a need for identity recognition and cultural acknowledgement, a need to promote the values of the community to which these learners belonged. It also expressed their awareness that different English varieties fulfil different roles and functions. While the globalized world of today has brought English to the forefront as an international language, issues of localization, multiculturalism and identity have presented varieties other than native English as valuable for the purposes they serve within the locations where they are used. This perspective could foster a converging point for mutual intelligibility without any loss of cultural context.

ALs’ attitudes were mainly motivated by socioeconomic, cognitive and cultural factors. This result aligns well with Vygostky’s (1978), Lantolf and Poehner (2014) and Mustapha et al.’s (2017) emphasis on cultural and social aspects of learners’ cognitive processes and their idea that social interactions are a key component of adult learning. The data analysed indicated that a CR and SA curriculum for teaching EFL to adults does have stakes and implications for learners’ expectations and goals, for their anticipated learning outcomes, including practice convenience and usage achievability. In ELT as in other fields, namely health (Miller et al, 2011), curricula should comply with the needs of the society instead of being imported. This result is consistent with that of Fang et al. (2017) who illustrated that the border between culture and language is fuzzy; consequently, they cannot be separated in curriculum planning, development and implementation. Put differently, it takes a need-based and context-driven curriculum to achieve coherent connections between knowledge, proficiency and usage. These findings combine with previous studies like Tioye (2018); Kenmegne (2021); Pappas (2021); to confirm a strong and growing trend towards CR, need-based and context-driven EFL curricula that enable learners to acquire the English they find convenient and will effectively use.

5 Conclusion

This study surveyed the views that English teachers in Yaoundé hold about a CR and SA curriculum for teaching EFL to adults, examined the attitudes that adults learning EFL at the language centres of Yaoundé have towards SBE, AmE and CamE, as well as the motivations underlying those attitudes, and explored the stakes and implications of a context-driven EFL curriculum for the personal realities and external factors that make adults’ EFL learning experience worthwhile and profitable. The research was carried out with fifteen English teachers and fifty EFL ALs at randomly selected language centres of Yaoundé. Findings revealed a unanimous view on the part of teachers and a largely consistent pattern of attitudes on the part of ALs, which were motivated by a narrow range of factors, as well as several stakes and implications for both the learning process and outcomes. The sociocultural environment is not only the context for, but one of the great sources of input for English content. These findings are congruent with past research works that surveyed sociocultural and context-based ELT mechanisms and constituents for adults in EFL contexts. They conform to earlier outcomes, which demonstrated that transformative, utilitarian and relevant solutions are attractive to adults and should be considered when planning and developing curricula. The positive attitudes towards a context-based curriculum for ELT shows a conscious attempt to decolonize foreign language teaching and promote transformative development (see Chapter Two for the holistic definition of transformative development and its hallmarks).

APPENDICES

APPENDIX 1:

QUESTIONNAIRE FOR ADULT LEARNERS

Dear Sir/Madam,

I am conducting research on a culturally-responsive and socially-adapted curriculum for teaching English as a Foreign Language in Cameroon. I need your input as an adult learner and humbly request that you kindly fill in this questionnaire. To do it, you may simply place an ‘X’ in the box that represents your opinion. Feel free to write down additional comments whenever you wish to do so. Please kindly note that there are no right or wrong answers, so feel free to share what has been your reality and ignore the numbers beside the questions and answers; they are for machine tabulation only.

I IDENTIFICATION

First, we would like to know just a little about you in order to see how different types of people react to the issues we have been examining. Please kindly note that no name is required; you data will be used anonymously.

Sex:Male: 🖵 Female: 🖵

Age range: 40–45 🖵 46–50 🖵 51–55 🖵 56–60 🖵 61–65 🖵 above 65

Occupation: customer service🖵 care service🖵 security🖵 teaching🖵 other (please specify)

II ATTITUDES TOWARDS AmE, SBE and CamE

1. A// Which variety of English do you consider to be the ideal for you as an adult EFL learner in Cameroon?

(a) Standard British English 🖵

(b) American English 🖵

(c) Cameroon English 🖵

                    B// Justify your answer please:
    
[image: ]

2. What are some of the features of English you expect to see in your ELT classes? You may select more than one answer.

(a) Native-like accent (Standard British or American English) 🖵

(b) Cameroon English (standard language rules, but local accent) 🖵

(c) Explanations and illustrations from native English countries 🖵

(d) Explanations and illustrations that reflect our culture and social context 🖵

(e) Other (please specify) 🖵

3. How would you react if an English lesson were totally focused on foreign concepts or life situations?

(a) I would be excited to learn about life in foreign places 🖵

(b) I would have a feeling of disconnect 🖵

(c) I would question the relevance of such information for my communicative goals 🖵

(d) Other (please specify) 🖵

4. Do you agree with the following statements?

[image: ]

III MOTIVATIONS BEHIND ADULTS’ ATTITUDES DESCRIBED ABOVE

In this section, we wish to know what motivates your attitudes towards the variety of English you prefer.

5. What are the motivations behind your preferred variety of English?

(f) The reputational benefits of a Western English variety 🖵

(g) The international intelligibility that comes with SBE and AmE 🖵

(h) The English I learn should be adapted to my needs and my local context 🖵

(i) Cameroon English recognizes my linguistic and cultural diversity, I identify with it 🖵

(e) Other (please specify) [image: ]🖵

6. Considering your goals and expectations for learning English, what do you think the other variety lacks or why will it not help you achieve your learning goals?

[image: ]

V THE IMPLICATIONS OF A CONTEXT-BASED EFL CURRICULUM FOR A WORTHWHILE AND PROFITABLE LEARNING EXPERIENCE

7. What were your expectations when you started English classes?

(a) To maintain my job 🖵 (b) To be bilingual 🖵 (c) To build new relationships 🖵

(d) To get a promotion at my job site 🖵 (g) Other (please specify) [image: ] 🖵

8. How do you think a CR and SA curriculum could contribute to your goals and expectations?

(a) English proficiency that is readily usable (vocabulary)

(b) An easily understandable accent, no need to sound like a native speaker at my age.

(c) As learning is done in context, the possibility to accomplish learning goals faster is increased

(d) Curriculum and learning outcomes are closely related. The more compatible they are, the more successful the learning experience will be.

9. Suggest three changes you wish to see in content and structure of your lesson for your learning outcomes to be realized in a timely manner.

a) [image: ]

b) [image: ]

c) [image: ]

Thank you! Elvire Kenmegne Tchapgnouo

APPENDIX 2

QUESTIONNAIRE FOR TEACHERS

Dear Sir/Madam,

I am conducting research on a culturally responsive and socially adapted curriculum for teaching English as a Foreign Language in Cameroon. I need your input as an EFL teacher serving in language centres and teaching adults and humbly request that you kindly fill in this questionnaire. To do it, you may simply place an ‘X’ in the box that represents your opinion. Feel free to write down additional comments whenever you wish to do so. Please kindly note that there are no right or wrong answers, so feel free to share what has been your reality and ignore the numbers beside the questions and answers; they are for machine tabulation only.

I IDENTIFICATION

First, we would like to know just a little about you in order to see how different types of people react to the issues we have been examining. Please kindly note that no name is required; you data will be used anonymously.

Sex:Male: 🖵 Female: 🖵

Levels of learners taught:Beginner 🖵 Elementary 🖵 Intermediate 🖵

Advanced 🖵

More than one level 🖵 All 🖵

Number of years of experience: 01–05 🖵 06–10 🖵 09–15 🖵 more than 15 years 🖵

II VIEWS ON A CULTURALLY RESPONSIVE AND SOCIALLY ADAPTED EFL CURRICULUM FOR EFL TEACHING

1. Which variety of English do you consider to be the ideal for adult EFL learners in Cameroon?

(d) Standard British English 🖵

(e) American English 🖵

(f) Cameroon English 🖵

2. Justify your answer to the previous question please:

[image: ]

3. Which variety of English have you seen adult EFL learners showing greater interest in during your ELT classes?

(a) Native-like accent (Standard British or American English) 🖵

(b) Cameroon English 🖵

(c) Both Western and Cameroonian accents 🖵

(d) Other (please specify) 🖵

4. Which type of content have adult EFL learners usually responded to with more excitement and understood quicker during your ELT classes? You may select more than one answer.

(a) Imported (presenting Western life situations, vocabulary and values) 🖵

(b) Local (consistent with their experiences, adapted to our multilingual and multicultural society) 🖵

(c) Western (preparing learners for interactions and communication with native speakers) 🖵

(d) Based on learners’ communicative needs and usage goals 🖵

(e) Other (please specify) 🖵

5. Based on your experience in teaching adults, which type of EFL curriculum for adults would you suggest?

(a) A curriculum that reflects local communicative realities 🖵

(b) A curriculum that pays tribute to and aligns with the native variety 🖵

(c) A curriculum that meets learners’ purpose for studying English 🖵

(d) Other (please specify) 🖵

III THE IMPLICATIONS OF A CONTEXT-BASED EFL CURRICULUM FOR A WORTHWHILE AND PROFITABLE LEARNING EXPERIENCE

In this section, we wish to know how a context-based curriculum could change ELT in general and adult ELF learning in particular.

6. How do you think a CR and SA curriculum could contribute to adult EFL learners’ goals and expectations?

(a) English proficiency that is readily usable (especially the vocabulary). 🖵

(b) An easily understandable accent, no need to sound like a native speaker at their ages. 🖵

(c) As learning is done in context, the possibility to accomplish learning goals faster is increased. 🖵

(d) Curriculum and learning outcomes are closely related. The more compatible they are, the more successful the learning experience will be. 🖵

(e) Other (please specify) 🖵

7. What are some implications of a context-based curriculum for adult ELT at language centres? You may tick more than one.

(a) Greater coherence with learners’ expectations 🖵

(b) Increased alignment between curriculum and learning goals 🖵

(c) Integration of the multicultural and multilingual realities/life situations in which English is used 🖵

(d) (e) Other (please specify) 🖵

8. What do you think other curricula lack, or why will they not help to achieve ELT and learning goals in your context?

(a) Western-based curricula have many good things, but they do not serve the communication goals for which English is learnt in our environment. 🖵

(b) EFL lessons for adults in Cameroon should centre around life in Cameroon (e.g. transportation, meals, history) 🖵

(c) Multilingual and sociohistorical components are important while SBE and AmE-based lessons centre around life in the West. 🖵

(d) Other (please specify)

[image: ][image: ] 🖵

9. Any other comments?

[image: ][image: ]

[image: ][image: ]

Thank you!

Elvire Kenmegne Tchapgnouo
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Decolonizing Educational Practices in Postcolonial Africa

Insights from the Field of Teachers’ Continuous Professional Development in Cameroon Secondary Education

Clovis D. Mbeudeu

1 Introduction

The attainment of quality teaching goal requires teachers to engage in a continuous lifelong learning process (Zhao 2019). Critical stages that lead to quality teachers include pre-service education and preparation, teacher induction and continuous professional development (Feimen-Nemser 2001). Countries that top the chart of quality teachers and education have, over the years, designed and implemented formal induction programs (Ingersoll and Smith 2004; Ingersoll 2007). The various attempts at engaging teachers – beginners or mid-career – in continuous professional development by states in sub-Saharan Africa are still to move the teaching workforce in the realm of best pedagogic and didactic practices (Mbeudeu 2019). With the COVID-19 outbreak in 2020, the landscape of educational practices in postcolonial Africa in general and Cameroon in particular witnessed a qualitative shift. The latter glaringly contrasted with what used to obtain in the educational milieu. Indeed, a variety of innovative practices in the field of teachers’ continuous professional development cropped up. A new discourse began to emerge among twenty-first-century teachers. This was partly due to the possibilities teachers availed themselves of to implement a paradigm shift in delivering context-appropriate continuous professional development contents that are far more suitable than what used to exist until recently (Woods et al. 1986; Garfinkel 1967; Darling-Hammond et al. 2017; Mbeudeu 2019b; Motteram et al. 2019). This chapter brings to light the contribution of teachers of English from Cameroon secondary education to the establishment of decolonized design and delivery of continuous professional development in online communities of practices. In addition, it goes further to revisit the way practicing teachers have been challenging the established channel for forwarding pedagogic materials and relevant information to the teaching community. Attempts at decolonizing educational practices in Cameroon, under discussion, mostly follow the bottom-up approach and are done within the framework of the Technology Acceptance Model. The main focus of the study is on success stories of teachers who have successfully turned WhatsApp into communities of practices wherein teachers establish and promote an effective decolonization of CPD in a concerted way.
 
2 Theoretical concerns and conceptual framework

This study falls within the framework of sociology of innovation. It focuses on the analysis of practitioners and seeks to understand the relationship between users and technologies. The theory debunks the claim that any technology must be considered as a black box. The theory lays emphasis on the role that designers play during the modelling process (Latour et al. 2006). The modelling process consists in framing a problem, identifying actors involved in the resolution of the problem, submitting the project so that prospective participants fully get engaged (Akrich 1987). It follows that the design of a technique requires the combination of various actors who can support one another, understand one another, share a common goal and work towards achieving the set goals. The sociology of innovation is successful when actors are selected carefully and commit themselves to co-constructing their own competences to find context-appropriate solutions to their problems (Mbeudeu 2019b).

With regard to innovation, it is understood as a change, which aims at improving on a situation while relying on a practice, a method or the teaching strategy of some contents. The improvement may affect a product/process by facilitating the procedure. On top of this, the improvement facilitates the attainment of new objectives or objects that would not have been completed if the situation had not changed. The choice of the sociology of innovation in this study can be accounted for by the fact that participants in the study came up with a paradigm shift in designing and delivering professional development contents. The shift does not comply with the official pattern, but brings in outstanding and context-appropriate solutions to problems encountered by different stakeholders.
 
3 Secondary education teachers’ initial training in Cameroon

Pre-service education and preparation of teachers is traced in the literature of secondary and high school teachers’ initial training in Cameroon (Leke 1995). The teachers’ initial training landscape in Cameroon is replete with a strong fabric of higher teacher training colleges (Mbeudeu 2019a). As of 2023, the country offers initial training for secondary and high school teachers of English in four state-run colleges.

3.1 Public model of teacher training

Enrolment into these colleges is subject to a national competitive examination following a release signed by the Minister of Higher Education. As for the number of trainees to be recruited, it depends on the needs in the field and the availability of financial resources from the state coffers to absorb trainees upon graduation. As per the training, it can last, two, three or five years. This duration depends on the entry qualification. The training colleges are divided into two distinctive cycles: First and Second Cycles. The First Cycle hosts successful candidates who hold either an advanced level or a Baccalaureate. The Second Cycle is open to successful candidates who hold a First Degree in the required fields. Apart from these categories of trainees, there is one other, which is made up of mid-career or beginner teachers. They must have graduated from the First Cycle, but after some years on the field, may have decided to compile admission files and submit them for scrutiny and selection. Once they are selected, they are admitted for further training and considered as student teachers on internship. The training of teachers of English in the various higher teacher training colleges is rooted in theoretical training and practicum. The training programs are not the same, but do share many aspects in common. By the end of the training, all trainees must have passed all their courses with a minimum grade point average of 2.0. They must have taken the practicum twice in a practicing school and passed with a good grade. The training consists of theory or content acquisition in the student’s discipline or specialty, pedagogy and psychology as well as field experience or teaching practice in schools. At the end of the training, student teachers are required to write a final examination in their areas of specialization. They are also examined for teaching skills by their professors, pedagogic inspectors and selected classroom teachers in the secondary schools where they do their teaching practice. In addition, Second Cycle student teachers must submit a thesis. The successful candidates at the end of this process receive certification for teaching at their respective levels at the secondary school and are duly posted to the different regional delegations of secondary education and secondary schools where they begin teaching as soon as the next academic year begins. In Cameroon, the public model is the most dominant one, although recently the sector of teacher training has witnessed the arrival of a private training model.

3.2 Private model of teacher training

Many university institutions of higher learning across the country offer the private model of pre-service training (Mbeudeu 2019a). The recruitment process into the faculties of education is different from the selection process into higher teacher training colleges. Though the selection criteria are not the same, candidates who submit their files for scrutiny before selection must be holders of at least a GCE Advanced Level or a Bachelor’s Degree. The pioneer university that offers private teacher pre-service training is the Faculty of Education of the University of Buea in the South West Region of the Republic of Cameroon. This university has been followed in this trend by faculties of educations located in The University of Douala, The University of Yaoundé I, and The University of Ngaoundere. It is worth noting that in The University of Ngaoundere selection criteria are very flexible while it is not the same in other universities. In the Faculty of Education of the University of Yaoundé 1, for instance, holders of Grade One Certificates – a certificate awarded to pre-school and primary school teachers – are not accepted if they do not hold a GCE Advanced Level. The training duration corresponds to the Bachelor-Master-Doctorate (BMD) system following the country’s signature of the Bologna Process. Most graduates from these faculties only complete the first cycle of the BMD system and are ready for the job market. They are not automatically absorbed by the Public Service; however, they can work in private schools across the national territory. By the end of their training, they become specialists in fields such as curriculum and evaluation, inclusive education, educational administration, didactics and education fundamentals.

There is a reform that is gradually being successfully implemented and it is the re-introduction of didactics in the curriculum of teacher training colleges and faculties of education. This comes as a result of contributions from researchers who have advocated the need to reinforce pedagogy, which seems to be general, with professional didactics that is subject-specific and more relevant for teacher training and in-service teacher’s professional development in Cameroon (Belinga Bessala 2005; Nkeck Bidias 2013). The training is not offered only by public universities. Private institutions of higher learning provide similar training for teachers who do not have the chance to be selected for state-run faculties of education.

Vocational training institutes authorized by the Ministry of Employment and Vocational Training also offer similar courses across the country. From this it can be seen that there are two types of teacher education trends in Cameroon: public and private. The landscape of public training is full and saturated with higher teacher training colleges, which train student teachers absorbed by the state. On the other hand, private institutions of higher learning and vocational training institutes guarantee the private model of training teachers. The Ministry of Higher Education, the Ministry of Secondary Education and the Ministry of Employment and Vocational Training oversee all these schools and faculties. Teachers who are trained under either the public model or the private model teach in secondary and high schools upon successful completion of their training. However, prior to their official assumption of duty in their classrooms as main teachers, there is a missing link: the teacher induction program. This missing link further effects the lack of professional development throughout the whole career of teachers.
 
4 Teachers’ continuous professional development policy in Cameroon secondary education: focus on teachers of English

Teachers’ professional development (TPD) policy in Cameroon secondary education is guided by a presidential decree that is applied to the national education – primary, secondary and tertiary – and which was signed in 2012. This new vision, which emphasizes pedagogic supervision, is rooted in the vast reform move outlined in the Growth and Employment Strategy Paper, on the one hand, and the Draft Document of the Sector Wide Approach to Education (Republic of Cameroon, 2005a), on the other hand. The Draft Document of the Sector Wide Approach to Education highlights the need to strengthen teacher quality as part of a comprehensive strategy towards efforts at improving the quality of educational services. All these measures were further inspired by Law no. 98/004 of 14 April 1998, otherwise known as the Law of Education, which stipulates in Chapter III, Section 2.1, that teachers are the guarantors of quality education (Republic of Cameroon, 1998). From the foregoing, all reforms relating to quality teacher and their continuous training should comply with this institutional framework. In this regard, a close look at the benchmark for pedagogic supervision reveals some key aspects that are worth exploring for the purpose of this review. The benchmark, which is the yardstick against which pedagogic supervision and Teacher Continuous Professional Development (TCPD) should be measured, considers the organization and the missions of pedagogic supervision, the procedures and tools of pedagogic supervision, the texts regulating the practice of pedagogic supervision and the running of departments of English in secondary education (Ministry of Secondary Education, 2009). In Cameroon secondary education, professional development of teachers of English is done following the top-down approach, despite the will of education officials who have been encouraging context-appropriate TCPD. The design and delivery of PD content requires a synergy of actions among various stakeholders of the pedagogic supervision chain.

These stakeholders consist of teachers’ associations, teachers, heads of departments, vice principals, regional pedagogic inspectors, national pedagogic inspectors and the inspector general of education. The inspector general of education is at the top of the ladder as they are in charge of defining the PD policy in the Ministry of Secondary Education by setting the guidelines. National pedagogic inspectors for their part are responsible for translating the guidelines into PD contents and delivery strategy. They are also in charge of training regional pedagogic inspectors on how to deliver the PD contents once they are in the field. Regional pedagogic inspectors are tasked with training teachers and/or heads of departments during formal pedagogic days commonly called seminars, which usually last for a day and take place in a spacious school in a given pedagogic district. On the seminar day, schools are closed down so all teachers can attend. The frequency of organizing pedagogic days within Cameroon secondary education is guided by the availability of financial resources. Usually, there is one pedagogic day every year towards the end of October. As for the contents of pedagogic days, they are selected and graded by the Regional and National Pedagogic Inspectors following the scrutiny of various reports that are addressed to the hierarchy throughout the previous school year. The selection of contents may also be guided by any recent orientation or initiative taken by the ministry in charge of education following any latest instruction contained in a presidential or prime ministerial decree on any burning issue concerning the education sector.

In a bid to consolidate the quality of education, teachers’ associations (TAs) that are legally registered have signed a memorandum of understanding with the Ministry of Secondary Education to deliver PD for their registered members on-site and on an online forum. There are two well-known TAs in Cameroon secondary education. They promote quality teaching of English across the country. Cameroon English Language and Literature Association and Cameroon Bilingual Teachers Association are two TAs that have been supporting teachers of English through seminars and workshops during their various meetings at branch, chapter and national levels. An institutional framework backs up CPD of English teachers in secondary education. The Ministry of Secondary Education, through its various stakeholders, has been offering professional development content to teachers of English for the past few years, following the public model and the top-down model.

Teachers’ associations are not left out of TCPD as they have also been delivering CPD to their registered members online and on-site following the private model coupled with the bottom-up model. Following these great strides from all these stakeholders, we are bound to conclude that CPD for teachers of English in Cameroon secondary education is looking well. This is where this study acquires more significance. The fact that there is a new discourse in the field of TCPD is an indicator that the process of decolonization of PD is on the move. This new move is done for teachers and by teachers themselves following available theories that are worth exploring.
 
5 Method

The ethnographic research method was used to conduct this study. The target population for the study consisted of teachers of English and Literature in English across Cameroon secondary education. Some selection criteria guided the choice of participants in the study. Participants belonged to the CAMELTA chat group, which was created on 29 October 2021. CAMELTA chat group is the WhatsApp forum of the Cameroon English Language and Literature Teachers’ Association. The group brings together about 445 teachers of English in Cameroon from the ten regions of the country and some teachers who are currently abroad. Fifteen administrators are responsible for the coordination of group activities. In addition to these 445 participants, demographic data of participants are rich and diversified. Some of the participants are beginner classroom teachers. Others are mid-career teachers while another group consists of seasoned teachers. There are also regional pedagogic inspectors and vice principals who make up the list of group participants. PhD holders in various fields are also part of the group. This shows the variety of quality resources that are available in the group and it is an asset for any teacher to belong to that group. The objectives of the group are to share difficulties faced with the teaching and learning of English language and literatures in English, share good pedagogic practices, publish announcements and share educational resources and opportunities for the growth of teachers. The researcher, a member of the community, relied on participant observation to collect data for the study. Before data collection, he designed a reading grid whose leading theme was concerned with contents that dealt with innovative ways of delivering TCPD.

After using the reading grid to collect data, it was analysed while bearing in mind the occurrence of new themes. The data presented and discussed in the section that follows ran from October 2021 to May 2022. The data collection process was done by exporting the contents of the group chat via email. Once the group chat content was received, the researcher had to copy the chat into a Word file, which created a 144-page document. The contents of the document were then read against the backdrop of the reading grid that was designed designed for the purpose. The grid consisted of the main topics relating to the purpose of the study. In the course of reading the 144-page account of discussions from the CAMELTA chat group, the researcher could identify materials related to the following themes that are seldom addressed during official seminars provided by stakeholders of secondary education (Mbeudeu 2019b):

1. Topical issues in English Language and Literature Teaching (ELLT): classroom experiences.

2. Sharing pedagogic resources and reference materials.

3. Sharing relevant information or announcement on TCPD opportunities.

4. Compliance of discussion topics with the CAMELTA chat group charter.

The section that follows takes in turn each of these themes. This will be done in an attempt to show how teachers of English and literature in English across Cameroon are decolonizing professional development practices following the bottom-up approach.
 
6 Findings

This study aimed to investigate how teachers of English and Literature in English from Cameroon secondary education decolonize educational practices in the field of TCPD. Having participated in the survey and using participant observation, the researcher discovered the results that are presented, analysed and discussed below. An overwhelming majority of activities carried out on the CAMELTA chat group comply with the group charter, namely: share good pedagogic practices across secondary education. In this regard, the occurrence of topics formulated as ‘how to teach …’ different components of English and ‘how to manage …’ some aspects of classroom discipline remain top of the agenda in the group discussions. The sharing of pedagogic resources in English Language and Literature in English is not left out of the group discussions. The same goes with the sharing of announcements related to pedagogic and administrative matters that can positively impact the career path of beginning and experienced teachers.

6.1 Topical issues in English language and literature teaching (ELLT): classroom experiences

A deep scrutiny of discussion contents from the CAMELTA chat group shows that many topical issues in ELLT are discussed on the forum. These topical issues range from English and literature teaching methodology to classroom management tips. Each time there is a concern pertaining to how to teach aspects of the language or how to handle any type of situation in the classroom, there is always a quality discussion that crops up. From the rich exchanges in the group comes the institutionalization of classroom teaching best practice and management practices from the many authoritative voices in the group. This is an indicator that there are quality human resources in the group who are showing the way to the decolonization of professional development practices. This first overview of activities carried out in the group clearly demonstrates that there is a huge potential for teachers who belong to this group to decolonize educational practices in the domain of continuous professional development on an online community of practice. Participants, in fact, consisted of seasoned teachers, pedagogic inspectors and PhD holders who had interest in classroom research.

To begin with, let us focus on issues and topics that have often generated heated debates in the domain of language teaching in Cameroon.

6.2 English as a second language and English as a foreign-language debate

This topical issue finds itself among the items discussed in the chat group with contributions coming from young teachers and experienced teachers. The following excerpt captures some of the rich exchanges.

Good evening and welcome to this interactive session. We are talking about ESL/EFL. In responding to queries, kindly indicate if you’re talking about EFL or ESL. In very simple and clear terms, when we say EFL/ESL learners who are we referring to? EFL learners are French-speaking learners (those whose language of instruction and education is French). ESL learners are English-speaking learners: those whose language of instruction and education is English. Have you taught or are you teaching any of these learners for whom you had no training? If yes, what helped/has helped you in doing so?

Yes, I did and still teaching. Seminars, Workshops, Conferences, Research among others.

This interactive session was an occasion for so many teachers on the forum to share their experiences as English teachers to French-speaking learners and English teachers to English-speaking learners. By the end of the discussion, teachers understood that there is an approach and a method that is peculiar to each set of learners. In terms of syllabus, some also acknowledged the difference in contents and gradation of items. This exchange gave the opportunity to teachers to fully grasp the dichotomy that exists between EFL and ESL methodologies.

6.3 About grammar and usage

Another topical issue raised in the group is on English usage in and out of the classroom. A case in point is the usage of the prepositions ‘in’ and ‘at’ to locate a place. This particular issue raised a bone of contention in the group for some hours before the institutionalization of the new knowledge was arrived at. The various contributions from seasoned and novice teachers in the group helped group members find solution to the challenges raised by one of the members. Here is what one of the participants had to say in order to support his point during the discussion that dwelt on the usage of the prepositions ‘in’ and ‘at’. ‘Both are correct. But it now depends on the context from which you are speaking. Generally, “at” is specific while “in” is general. For example, I am in Yaoundé, at the General Hospital’.

I am in Yaoundé at the University or at the Supreme Court or at IRIC.

I am in Bamenda, at ENS.

She is in Bamenda, at Mbingo Hospital.

Like two people conversing.

‘Hello Andrew’.

‘Hello George’.

‘How are you today?’

‘I am fine and you?’

‘I am okay too. Where are you now?’

‘I am in the South West Region’.

‘Where precisely please?’

‘At the University of Buea’.

‘Are you a lecturer or a student?’

‘Well, there, at Buea, I do deliver lectures’.

‘Oh God is good! You became a lecturer after all’.

‘I am telling you! After a thick and thin’.

‘I can imagine!’

‘What about you?’

‘I am in Tiko at GBHS’.

‘Wow! We are all absolute nation builders’.

‘Sincerely’.

‘See you in few hours, say at 5 pm’.

‘We will meet at this road junction again and get a drink in a bar’.

‘Oh nice of you. Which of the bars please?’

’At Old Timers Spot over there’.

‘Great. Okay, later’.

From this extract, it is clear that any teacher who followed the discussion came up with a good idea on how to use the two prepositions in context. Discussions on usage occur on the group on daily basis.

6.4 On literature appreciation

Onto the teaching of literature, we could capture a discussion whereby participants had to share their views on some aspects that remain confusing to some teachers. The worry is formulated as follows:

Please, in your individual opinion, what does it mean to state the subject matter of a poem? And what it means to state and develop a theme in a poem? Lastly, picking of a device in a poem, then bringing out its effectiveness.

This pertinent question engaged literature specialists on the forum to voice their ideas on the question a member raised. The explanation given by various specialists evoked notions of metaphor, oxymoron and paradox to contextualize their answers. In this regard, one of the participants would dwell on the metaphor of the dark invader to answer the question.

6.5 Sharing experiences on lesson planning and teaching

Some teachers also shared their classroom experiences on the group so as to help others get some inspiration when it comes to planning lessons that are similar to the ones they taught smoothly and successfully. In a speaking lesson, the teacher designed an activity whereby students could freely voice their views on the difficulties they face. This is the feedback he shared on the platform.

Had a lesson today in Form One on how to make suggestions when we are called upon to give our suggestions on a pending problem. As an activity, I followed the guide in their textbook whereby learners are supposed to write down real problems they face and give them to classmates for the latter to suggest solutions. These learners have all types of problems, both funny and sad ones. The suggestions their mates gave were so sweet to read.

As can be seen from this classroom situation, learners become more engaged when they have the opportunity to explore their real-life situations and report on them to build language in the classroom and even beyond.

With regard to the teaching of literature in Form One, a brilliant discussion cropped up in the group with massive reactions from participants. Following the question below, participants managed to demystify the introduction of literature teaching in Form One. ‘Considering literature in English as a school subject, what are the challenges we face in teaching this subject in Form One. How do we overcome these challenges? Can we build from the students’ background to make them better students of literature in future? Let’s feel comfortable to share our experiences.’

In an attempt to throw more light on how to teach literature in Form One, here is what a participant had to say:

‘One challenge I used to have is defining literary devices. Then, I came to realize I don’t need to define them. Start by showing how they work and get to the name last. It always got the best results. For example, I may want to teach comparison: similes and metaphor. I write

*He is a lion*

*He is as big as a lion*

Then we work our way through.

What are all the qualities of a lion?

Which expression creates a more physical image?

At the end, we come to direct and indirect comparison. Then we conclude that the metaphor gives a deeper level of comparison because it includes more than one quality (size, strength, attitude …) while the simile focuses only on one quality (size). They learn how similes and metaphors work and I only bring the names last. I never give a clear definition. Just one possibility. There are many but no time’.

6.6 On digitization of lessons

In the era of digitization at secondary education, a topical issue was identified in the group.

Using flyers, the presenter made participants’ evening by drilling them on five WhatsApp trick tips. Here is an overview of the session contents:

‘ICT topical issue

Today we shall be trying five WhatsApp tricks tips*

Add an asterisk (*) either side of the word or phrase for *bold*. Add an underscore (_) either side of the word or phrase for _italic_. Add a tilde (~) to either sides of the word or phase for ~strikethrough~.

Select the picture you want to post and activate the number 1 found in a circle on the typing space, Then post.

Anyone who clicks on the figure will view a picture just once.

Select your message, then click on the three buttons/dots on the top right-hand side. It shows you “info” and “copy”, then click on “info”. You’ll get it. Please, try and let us know’

6.7 Giving feedback in the classroom

How to give feedback was also one of the topical issues discussed on the platform. Feedback in language teaching and learning remains a challenging aspect to handle by teachers. This is how a teacher sees feedback on the platform:

‘My emphasis is on feedback during correction. Students need to understand why they were allocated their marks by reading the remarks made by the teacher on their papers’. The teacher further has this to say:

I discussed this with my colleague who had the opinion that writing much on students’ scripts might discourage them. Given that we are in a French-speaking environment, we agreed to write irrespective of our reasons:

1. Hardly does a candidate write a sentence without errors. Where shall we ever have the time to identify the roots of the problem, choose the appropriate topic and plan lessons to remedy the situation?

2. After marking, we jot what comments we have written on the scripts, do analysis and see what problems are general. We would then plan lessons for such problems.

3. Reading and giving marks without such comments doesn’t convince some students.

4. The GCE standard is required: Content and Organization, Expression and Accuracy. I stand to be corrected.

From this excerpt, it is clear that the debate on how to give feedback has been enriched by this teacher who shares his experience on good practices in the marking of students’ essays.

6.8 Sharing pedagogic resources and reference materials

The sharing of relevant pedagogic resources covers a wide range of materials. They include short videos, peer reviewed papers on language and literature teaching, reference books on language teaching, English textbooks and dictionaries, ministerial releases, question papers, schemes of work and syllabuses. While some of these materials are shared upon request – papers, syllabuses, schemes of work and others are shared frequently by one of the members whose main motive is to put good materials at the disposal of teachers. As for peer reviewed papers, they come up mostly during discussions on topical issues in language teaching. The researcher found it interesting to share one of his papers to trigger discussions on the place of L1 in an L2 language classroom. By sharing the paper, many teachers in the group changed their minds on the place of L1 in the L2 classroom. Some even vowed that it was impossible to teach an L2 without having recourse to L1 of learners. Another paper that equally prompted discussion among teachers was a contribution that dwells on how to step up teachers’ performance in the classroom in a bid to do away with the English learning crisis in Cameroon secondary education.1 Within the period that was covered by this study, materials were shared on a daily basis. Whenever a teacher needed a material, another one would provide within a short time. Here is an example whereby a teacher requested some materials: ‘Good evening to you all. *Please, does anyone have the marking guides for the North West Regional Mock of March 2022 for English and Literature, O/L and A/L?*. If you do, help please’. Requests like these ones abound in the group. The solution is always around the corner. For this request, the material was sent to the group later on by another teacher. The same holds true with other materials that are sent to the group either upon request or as a routine activity by some members of the group.

8 Conclusion

The scarcity of professional development initiatives for Cameroon secondary education teachers has triggered teachers to develop and co-construct context-appropriate professional development contents (Mbeudeu 2019b). The quest to decolonize educational practices remains a topical issue in Cameroon ELT setting. This is due to the fact that teachers are no longer at ease with the frequency of seminars that are organized at regional and cluster levels of the educational map, which tend to promote the top-down approach inherited from the colonial system. Today, through the CAMELTA chat group, there is some improvement in terms of access to quality professional development for teachers of English, given their conscious efforts to co-construct their own content according to their practical experiences in the classroom and their efforts to promote a bottom-up approach to professional development. Discussions on the forum follow a bottom-up approach to professional development delivery, as opposed to the top-down approach that has been in use by trainers. It has been revealed in this study that classroom experiences and challenges as well as success stories from classroom teachers bring forth new discourse in the domain of education. This new discourse is a shift of paradigm which is characterized by a new crop of teachers who have taken their professional growth and development into their own hands. The quality of discussions on the CAMELTA chat forum clearly testifies that the process of decolonizing professional development practices is on the move and has to be sustained. For this move to be sustained, there is the need to revisit professional development policies in Cameroon secondary education. This can be done by including online professional development for teachers of secondary education in partnership with faculties of education and teachers training colleges spread across the nation. New ideas and approaches initiated in WhatsApp groups, like that of CAMELTA, can be further exploited by policy-makers to improve the quality of teachers’ professional development in the country, instead of relying on the top-bottom approach inherited from the colonial era.

Note

1 https://www.researchgate.net/publication/344580271_The_Contribution_of_Teacher_Performance_in_Dealing_with_the_English_Learning_Crisis_in_Cameroon.
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