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Introduction

			A friend of mine told me an apocryphal story that left me with a cold shudder. He is an old-fashioned “liberal” and a strong advocate of public education; all his children attend public schools. In fact, he is vehemently opposed to the idea of promoting private schools on the premise that they result in a more stratified society because, he believes, poor whites and blacks will be disproportionately disqualified from attending such institutions.

			In good faith, he has always entrusted his children’s education to what I had typically referred to as “government schools.” He was confident that they would receive a robust education.

			During the Covid-19 pandemic, however, he was forced to monitor their classroom activities. Unemployment had left him more time to inconspicuously sit-in, especially on the classes of his sixth grade son.

			One afternoon, he was shocked to come upon an assignment being conducted during an English class in which all the white students in the Zoom course were required to place their arms beside a brown paper bag. (How his son had acquired a crisp, brown paper bag was a mystery to him.) The teacher asked them if they noticed a difference in color between their skin and the brown paper bag. All of the white students nodded, and some verbally assented. The teacher then asked if the color of the bag looked close to the color of some of their classmates who identified as black. His son peered at the screen and raised the icon button identifying his acknowledgement. The teacher then announced the following with full moral rectitude and intransigence:

			“If your skin color is different from the color of the paper bag, then you are part of a problem in America known as ‘systemic racism’ that does irreparable harm to all black and brown people in America. Further, if your skin color is different from the brown paper bag and you identify as white, you enjoy something called ‘white privilege,’ which means you are practicing racism every day without knowing it.”

			Each student that had different color skin than the brown paper bag bore a collective guilt. The teacher then went on to ask the class if they had ever heard the term “reparations.”

			Out of some sense of visceral, atavistic paternal protection, my friend slammed down his son’s computer and told him to go to his room for a while. He said he stood with his fingers pressed into the metal cover of the computer, shaking with incredulity.

			I explained to him that guilt implied wrongdoing and that—because his son at age twelve had committed no egregious harm against any black person—he would eventually grow to feel a sense of resentment. Over time, as his mind grew more focused and the charges against him had been codified into a cultural norm, he would feel that he was the real cause of all harms directed at black people. I told him that something evil and sinister was going to take root in his son’s psyche.

			My friend grew alarmed, but I pressed on. His son, I told him, would grow to feel resentment towards black people. It would be mild at first—a contemptuous discharge fueled by a growing sense of his superiority and empowerment that he, by the power of his whiteness, could cause so much harm and that he, by that same magical power of whiteness, could alleviate the misery and suffering of blacks. I told him it would not end well, and his son’s curriculum would continue to include a phalanx of black and white progressive nihilists who would call for the annihilation of “whiteness,” which his mind would come to understand as the annihilation of all white people, including himself.

			His son, I told him, runs the risk of not only becoming a racist, but a white supremacist. He will come to believe that becoming a white supremacist will be his only default position from which to protect his life from the assault being waged against it—starting with the seemingly benign comparison between his skin color and that of a brown paper bag. And all this would come from white liberals masquerading as anti-racists.

			Be careful how you proceed with his education, I warned him. It is not too late for you to assume responsibility and assert control of his mind by extracting him from one of the many national security threats destroying American civilization—our government schools on the tertiary level and our nation’s universities. The decision was his.

			This book is written against the backdrop of continuous proclamations that white Americans are morally and financially indebted to black people in the United States of America.

			In February 2020, Governor Gavin Newsom led California to become the first state in the country to study and develop proposals for potential reparations. As he affixed his signature to these proposals, he responded to what the demanders for reparations were saying: “I like the spirit of what you guys are saying…this is not just about California. This is about making an impact, a dent across the rest of the country.”

			Apparently, what Newsom liked hearing was implacable assertions of Assemblywoman Shirley Weber, who authored the legislation. She declared boldly:

			“Even though those who lived under slavery are not the actual slave holders, they benefited from the resources of their forefathers, they benefited from racism, they benefited from having white privilege in this country. And the wealth that they have amassed was on the backs, on the discrimination on the backs of African Americans.

			“This country has never really felt it owed African Americans anything as a result of slavery.”

			District Supervisor Shamann Walton introduced legislation to shepherd reparations in San Francisco. Walton was able to redirect $120 million from the San Francisco Police Department to the black community; this was made possible through discussions with the city’s mayor and community leaders.

			Asheville, North Carolina also unanimously approved a reparations resolution for black residents.

			The reparations legislation known as H.R. 40, which has the support of President Biden and the endorsement of Vice President Harris, establishes the Commission to Study and Develop Reparation Proposals for African Americans. It was introduced in the United States House of Representatives on January 4, 2021. The commission shall examine slavery and discrimination in the colonies and the United States from 1619 to the present and recommend appropriate remedies. The commission shall identify (1) the role of the federal and state governments in supporting the institution of slavery, (2) forms of discrimination in the public and private sectors against freed slaves and their descendants, and (3) lingering negative effects of slavery on living African Americans and society.

			In writing about the need for reparations, black writer and entertainer Ta-Nehisi Coates documents acts of racial discrimination against blacks after the passage of the 1964 Civil Rights Act, which granted them full legal standing before the law. These discriminatory acts, however, belonged in courts of law. Coates observes that in the 1960s and early 1970s, many blacks, operating under the auspices of various protectionist organizations, were not appealing to government simply for equality. They were no longer fleeing their racially-biased neighborhoods in hopes of better lives elsewhere. They were charging society with a crime against their community, and they wanted it ruled as such. In 1968, those aggrieved were no longer seeking the protection of the law. They were seeking reparations.

			Coates’s pleas for reparations are based on, on among other things, an understanding that black job applicants without a criminal record enjoy roughly the same chance of getting hired as a white applicant with a criminal record.

			This is such an egregious lie that the only reason not to ignore it is that the most hyperbolic and lugubrious writer I have ever read in the last thirty-five years has moral credibility not only among blacks but also among well-intentioned whites who have become slaves to his anti-American rhetoric. For some twisted, sadomasochistic reason, they allow themselves to be bullied by writers like Coates into making them feel they are morally and financially responsible for black suffering.

			According to Coates, reparations would close the wealth gap since it illustrates the enduring legacy of our country’s shameful history of treating black people as sub-citizens, sub-Americans, and sub-humans. In my view—since the alleged “shameful wealth gap” is not irreducibly, causally linked to racial discrimination, as it equally applies to poverty-stricken white persons living below the nationally accepted metric of what defines poverty, and, further, since very poor whites have also been locked out of credit and loan programs shepherding them towards home ownership—society, including wealthy and middle-class blacks, would owe such groups reparations.

			Black nationalists who espouse black nationalism (the virtues of which Coates extols while condemning white nationalism) always declare that white supremacy is not merely the work of hotheaded demagogues or a matter of false consciousness but, rather, so fundamental to America that it is difficult to imagine the country without it.

			There are two salient points to be made here. According to alt-leftists, the discrimination against poor whites in the housing market cannot be a contender because white skin cancels out any semblance of a legitimate claim to victimhood, and the poorest white can still be a white supremacist. Those vices disqualify them from a moral hearing for their discriminatory grievances.

			The new racial narcissists and the narcissism exposed in this book highlight the entire edifice on which the reparation arguments are made and the absence of a morally coherent foundation to uphold them. Reparations for blacks, I show in the ensuing chapters, have been in the making since not just since the Emancipation Proclamation but since 1776 and the creation of the United States Constitution.

			But the reparations claims must retreat even farther. If whites as a racial group (many of whose ancestors did not own slaves or whose ancestors arrived after the Civil War) are morally and financially indebted to blacks because of the former’s racial identity, then white Americans are forever damned as individuals who happen to be white. As we shall see, spurred by the moral framework of Coates and the alt-left, the only solution for these persons is to “abolish whiteness.” We will come to see that this catchphrase is a really a call for white extinction.

			Among other things, this book picks up where my previous book, We Have Overcome: An Immigrant’s Letter to the American People, left off. What are the roots of that philosophy of collective racial blame, and how do we combat it?

			If whites are to blame for the socioeconomic privations that still exist today among blacks as a result of the residual effects of slavery (a dubious claim I analyze carefully), then how did the slave become a slave? I don’t just mean in the literal sense of being taken captive by European traders. I mean: How did the African indigene actually turn him or herself into a slave in the first place? How did he become such easy prey for the European colonizer? There are two factors to consider.

			The first elucidating point of clarification is that moral culpability for slavery is complex. As even the chair of the African-American Studies Department at Harvard, Henry Louis Gates, stated in a New York Times op-ed in 2010:

			“[…]90 percent of those shipped to the New World were enslaved by Africans and then sold to European traders. The sad truth is that without the complex business partnerships between African elites and European commercial traders and commercial agents, the slave trade to the New World would have been impossible, at least on the scale it occurred.”

			The truth is that Africans were exchanged in a lengthy process of slave trading whereby they kidnapped and sold each other long before the Europeans arrived on the shores of Africa. Slavery existed in Africa among Africans, as will be made clear in the course of this book. By the time the Europeans arrived, sub-Saharan Africans were seasoned businessmen in the enterprise of human trafficking. It was only through a cooperative effort between Europeans, Africans, and Arabs—that each side saw as mutually advantageous—that permitted Europeans and Americans to extend it to the West.

			But why would the African indigene allow himself to engage in this type of degrading transactional relationship in which cheap costume jewelry and tawdry goods were used in exchange for the lives of human beings? This book begins the examination of culpability and moral responsibility by looking at how the African indigene made himself into a slave by adhering to a primitive, philosophic belief in animism (an enslavement to a cyclical, biological, and zoomorphic identification with nature and the animal world) and the absence of a conception of an appreciation for the intrinsic dignity and inviolate moral worth of the individual human being as a human being. In other words, the sub-Saharan bushman had no conception of the inviolability and intrinsic value of human life and no political ideology or moral system that could fight the onslaught of slavery.

			The African indigene regarded himself as part of nature. The European, endowed with a Christian sensibility, saw himself as separate and apart from nature and viewed it not as a friend but as a phenomenon to be exploited—a thing that would adapt itself to meet his needs and desires. The African positioned as indistinguishable from nature, and the European viewed him as such. Concomitantly, as part of the expression of the Western personality, the European exploited that manifestation of nature and adapted it to meet his needs. The indigene, living outside the historical process, sentimentalized nature and adapted himself to it like all cyclical creatures who are, therefore, incapable of technological, spiritual, and cognitive evolution on a par with Western man.

			Nevertheless, slavery was an egregious evil. Yet, in placing the African body into bondage and transporting it into the New World, European man simultaneously placed that body inside the historical process, and there began a torturous and painful induction into that process for those who came out of sub-Saharan Africa.

			The journey would result in the violation of natural rights and of individuals’ rights. Paradoxically, however, it would also result in the slow matriculation of the African indigene from being a natural creaturely personality to having a moral and highly individuated one that would value the inviolability of his own dignity and, through a yearning and struggle for freedom, come to conceive of the very idea of freedom itself.

			If black Americans deserve reparations from whites, then every sub-Saharan African country that participated in and facilitated the trans-Atlantic slave trade owes reparations to black Americans, as do those countries from which the Arab traders emerged.

			One sees how ludicrous this whole cycle is of attributing collective responsibility to nations and cultures for an enterprise that involved African collusion.

			The fact is that reparations have been underway for blacks in the United States since its inception in 1776 and the creation of the Constitution. There, the moral framework for an abstract universal humanity was created. It was contradictory, ambivalent, and an on-and-off project until the Third Founding of America in the passage of 1964 Civil Rights Act (Lincoln’s Gettysburg Address I submit, marked the Second Founding of the nation).

			Since the passage of that act and subsequent post-1964 civil rights acts—the consequences of which lead to the first application of a moral eugenics program in the United States that sought to radically reshape the sensibilities of white people—reparations for blacks have been curated through various vectors of black socioeconomic, political, and educational institutions.

			Despite the potential for a black renaissance—given the progressive society that we live in that is academically pro-black and one that inundates mega-corporations and small businesses with sensitivity training workshops, whose goal is to entreat whites to treat blacks with reverence and dignity—today, black culture is suffering from an existential despair and identity crisis. A cultural depression prevails. Since gaining freedom and living in what I will prove to be a post-oppressive age, many blacks whose identities were forged in the crucibles of virulent racism and deprived opportunities simply don’t know what to do with themselves. Many see themselves as nothing more than economic supplicants. They are not inspired by the fact that, in the words of Robert Woodson, when they were in the grip of Jim Crow laws, had no political representation, and suffered gross income disparities to whites, they managed to maintain stable families, build hotels, create insurance companies, and owned and operated their own businesses. The elderly never had to fear any threat of harm from their grandchildren as many do today.

			Today’s race hustlers and nihilists do not point out, as Woodson does, that in the first fifty years after the Emancipation Proclamation, black Americans had accumulated personal wealth of $700 million. They owned more than 40,000 businesses and nearly a million farms. The literacy rate had climbed from 5 percent to 70 percent. Woodson in his book, Lessons from the Least of These, celebrates that black commercial enclaves in Durham, North Carolina, and the Greenwood Avenue section of Tulsa, Oklahoma, were all known as the Negro Wall Street.

			Today, too many blacks are being resocialized under an anti-life philosophy that promulgates resignation, nihilism, Afro-pessimism, entitlement, separatism, victimology, misanthropy, and hatred of the United States as constitutive features of an authentic black identity.

			For those who think reparations are their just moral desert and simply cannot get over the fact that they have been incrementally taking place for over 246 years now, I say: if the debt you feel has not been paid, then pray for the grace to forgive those you believe are indebted to you. You will come to know a peace you have never known, and you will embrace a feeling of freedom simply because you are free. Those whose lives had been marred by the ravages of Jim Crow segregationist laws live far richer spiritual lives by practicing radical forgiveness towards those who oppressed them than they would by seeking retributive justice. This is because an obsession with justice and entitlement shackles the soul in some sense to the compensations of the one who has harmed one. A spirit of aggrievement, paradoxically, places one in a dependent role on the other; in this instance, one is not free. Radical forgiveness frees the soul from resentment and fosters an ethic of care towards those who have harmed one. Radical forgiveness not only forges new relationships, but it also heralds a model for a new type of humanity, a new planetary ethic, and humanism devoid of bitterness that will change the world.

			To the black individual rising and striving to make something superlative of his or her own life, who refuses to be shackled by the racial script that would ossify the soul and calcify the heart, you are a historical process emerging in this world.

			You know as I do that for this to happen, the race to which we were assigned must die so that the individual can rise.

			The individual must rise!

			





CHAPTER
One

			Who Exactly Was to Blame? How the African Made Himself into a Slave

			When European man and the African indigene first encountered each other, it must have been a shock to the sensibilities of both. Having established a particular relationship to the earth that differed greatly from that of the indigene, European man saw himself as more than custodian of it—he was its earthly owner who exercised divine dominion over it. He had done this by creating an abstract personality that had devised a method of exploiting and conquering nature to adapt it to suit his needs. He had divorced himself from his animality, transcended it, and placed nature in a subordinate position which he dominated and controlled with weapons, tools, and reason. Objects he encountered, including soil, trees, animals, minerals, and figures resembling human beings outside the historical process who presented themselves as part of nature, were treated as nature; they were simply appropriated, controlled, taken out of the state of nature, and commodified into socially useful artifacts for human consumption.

			When European man encountered the African indigene, he did not discover one that was his military or technological equal. What he found was one that presented himself as irrevocably tied to his animal nature. The African indigene presented himself as a natural creature having not yet transformed himself out of biological time into historical time, from a conception of himself as a cyclical, biological creature into an epoch-making historical man. Indigenous man did not have these attributes; he was, literally, there for the taking, like the water buffalo, minerals and other resources that were part of his milieu. Had he transformed himself out of biological time into historical time, he would have devised the proper self-defense against conquest. European domination was made possible by the arrested epistemological development and faulty metaphysics of the indigene that allowed for his rapacious conquest. He was seen as existing in a fallowed state of nature.

			Man becomes historical by creating new worlds that are symbolic and cultural in form with no formal spiritual animal equivalent. As an evolved being, he severs his spiritual ties with his animal past and engages in massive repression. Once man co-extends his animality into space and promotes and lives in biological time, his cognitive evolution, self-transcendence, and, therefore, self-maturation, are retarded. The celebration of his animal-self is fetishized. The animal within him needs no special encouragement. Rather, it is the birth of one who is self-divorced from nature and enters the historical process. A self that does not make this achievement will lose the battle to historical man.

			Léopold Sédar Senghor, the black African philosopher, essayist, and the man who served as the first president of Senegal, writes of the African indigene as an animist at heart. He or she is one who feels linked to all beings—animate and inanimate. The animist for Senghor, who identifies with what he calls “Negro essentialism,” takes care to adapt to nature so that all life, present, past, and future, is reverentially treated.

			For Senghor, the African family includes the living, the dead, and the unborn. The dead and unborn are incorporated into family as totemic elements which can be living animals, carved wood, or even a plant. A clan may consider an animal or a tree as one of its members.

			Human beings, in his view, are connected to other forms of life. Senghor believed emphatically that for two thousand years, with the exception of the Middle Ages, Western European man had mutilated man by opposing reason to imagination, discursive knowledge and reason to intuitive knowledge, and science to art. The African, he proclaims, has always known that to try to master nature is arrogant, foolish, and dangerous. Life is not to be domesticated.

			Senghor believed that European whites and African Negroes possessed a difference that manifested itself in the cultural forms characteristic of each race. These characteristics are inherited; they result from the physiological makeup of the individual, which manifests itself in how each of the races develops their knowledge of reality. The African uses the body to produce emotional responses that allow the knower to participate in a kind of mystical union with the known. He, Senghor states, has no need to think, but to live the other by dancing it. To dance is to discover, re-create, identify oneself with all forms of life. It is, for the African indigene, the highest form of life.

			European man perceives reality through perception mediated by mathematical logic, quantum mechanics, and a scientific approach. He typically visually discerns what is to be known and then attempts to analyze its basic constituents.

			African man, on the other hand, goes beyond concepts, categories, appearances, and preconceptions produced by education in order to plunge into the primordial chaos, not yet shaped by discursive reason. The African’s knowledge, Senghor thinks, is animated by invisible forces which govern the universe. They are harmoniously related to one another as visible manifestations of it.

			This analysis by an African philosopher who claims expertise as both a scholar and a credentialed insider, as opposed to a dispassionate European anthropologist, is telling. I think that the problem with the African indigene was that he could not extend his imagination into a world that stretched far beyond his cortical range. Unable to construct powerful naval configurations that could dominate the high seas and go into extremely far-reaching territories, his physical, existential groping consisted of nearby raids and attacks close to the womb-like hearth where protective retreat into the zones of the primal tribe was always possible. He never learned to turn away from the ever cyclical and adaptive behavior of animal species and create colossal conquests of his own. Formal detachment and projection into an infinite future were absent from the range of his possibilities. Mimicry and imitation—whether of the ancestral world or animal world—are the ruling cognitive guides of the indigene.

			Radical innovation would upset an unknowable order ruled by implacable and ineffable deities whose irreversible punishments would bring catastrophic designs on a people. The indigene’s use of whatever semblance of reason he had was to divine the minds of the gods in order to placate and preempt them in their destructive and chaotic actions.

			European man, by contrast, used his reason to justify and align his will with God’s will. If he willed to conquer the majority of so-called uncivilized lands, then that was God’s will all along. He has never truly feared God in the way the indigene feared his gods. European man was not a renter or a mere custodian and grateful equal opportunity dweller on and of the earth—it belonged to him, and he was God’s representative on it. Period.

			European man felt loneliness because of a detachment from his animality and his unsentimental domestication of nature. He placed himself above nature; he did not worship, extol, or venerate the creatures he willingly slaughtered, as do many New World indigenous peoples. He did not pray to their spirits for guidance, nor take on their likeness for deeper insight into an alternate reality. He, therefore, alienated himself from his primeval roots.

			To attempt to recover the roots he had betrayed, he set out on a path of territorial conquests. These were symbolic homes for the hearths that he had abandoned, the roots he had severed, and the primal scene he had fled.

			The conquests were not just a substitute for a discarded home within. They were signs of physical and spiritual potency and omnipotence writ large—the world was his home and belonged to him. Was this not the audacious belief of tiny England when it dared and did conquer and occupy one-third of the earth?

			European man has always labored under the conception of himself as a post-human figure. Modern civilization was made by mandates decreed by God or by the rational construct of man’s mind. European man, even when mired in tribal configurations, was always in flight from his roots to a large extent and, therefore, has always sought to forget from whence he came through explorative conquests. Unlike the indigene, explorative European man declared himself eternally independent and, in some degree, in contempt of primordial nature. For him, it is not only that nature cannot be sentimentalized—it must be commanded, subdued, and conquered. His governing philosophical credo was: “It was for me that this world was made.”

			To begin a historical process, one must often leave their origins behind and possess the hubris to act as their own causa sui, beginning a solo journey out of which they create a comprehensive mythology. They and their cultural milieu become the standpoint and the backdrop against which knowledge originates and against which the justification for moral action arises.

			The African indigene was not written out of history by European man. His own cosmogonies canceled him out of the realm of high artifice that is a constitutive condition for being in the historical process. The subordination of nature and its radical adaption to man’s needs is the juncture where history begins. The indigene’s cosmogonies never emancipated him from the reality of flux and chaos to be catapulted into the epochal realm of mastery, domination, and conquest. It is not accidental that his dugout canoes and larger ships were never equipped to cross the high seas into Europe and conquer the British Isles. The cognitive feats of abstractions and mathematical computations required were absent, and understandably so, given what Senghor has described as the “African way of knowing and perceiving reality.”

			Perhaps they were missing because lacking in his thinking was a conception of a God who existed outside his creation that gave him cosmic significance and, more importantly, “cosmic specialness.”

			Every major conquering civilization has held and practiced a Manifest Destiny long before the term was coined in 1945 by John L. O’Sullivan. It literally delineated the idea that the United States had a God-given right to take over territories all the way to the Pacific. As a noun, it was the belief or doctrine held in the middle of the nineteenth century that it was the destiny of the United States to hold its territory over North America and extend and enhance its political, social, and economic influence.

			The term, however, may be retro-historically applied to European colonization and the African slave trade. We see the spirit and tenor of Manifest Destiny at work long before it was formulated as a formal, conceptual designator.

			The African indigene had no Manifest Destiny. Not only was he technologically unequipped to carry out such a mission, but his cosmogony all but conceptually made it impossible for him to even hold such a possibility in his consciousness. If we query as to why African man did not colonize Europe or Asia as did the European nations, we will hear the facile answer that they were technologically not as advanced or that, given the challenging geographical oceanic and river structures and landlocked configurations of parts of the continent, they were unable to do so. Geography determines destiny, we are told.

			Few would, I suspect, advance the naïve and idealistic notions that the Africans were a peace-loving set of heterogenous peoples given as they were willing and cooperative operatives in the Transatlantic slave trade, often selling their own people for cheap costume jewelry and trinkets passed off as precious metals by the Europeans. The question must be asked—why were they technologically inferior to the Europeans in the first place such that they were incapable of an expansionist, world universalist mission? The answer embeds another dilemma that implicates the indigene in the enslavement of his own people. He also lacked a conception of a moral personality—a universal “I”—and the concept of a juridical personality endowed with intrinsic dignity and universal, moral purpose.

			The Consequences of Not Having a Manifest Destiny

			In returning to the question of the lack of a Manifest Destiny in the African indigenes, we see that they possessed no sense that the earth and nature were phenomena apart from their own natures from which they had to be freed. They were part of an amorphous, undifferentiated mass which failed to arouse a curiosity and wanderlust for anything beyond the proximity of their immediate sense perception.

			All lasting civilizations are born of artifice. The African indigene resisted universal, civilizational imposition on others because, by living a cyclical and seasonal life imitative of the animal world, they compromised the capabilities needed to produce the skills required to leverage and vault the psyche over the horizon.

			African metaphysics is one that deprived the indigenes from conjoining themselves with history. Enslaved to a non-transcendent, animal nature, it was, paradoxically, only by being enslaved that they crossed the threshold into the historical process. This tragic initiation awakened in the indigene the idea of moral and physical freedom.

			In some sense, an expansionist doctrine can (but not necessarily) presuppose access to the reaches of God’s will. Access to God’s will bequeaths to one a transcendent ethos. In knowing the mind of God, one achieves epistemic arrogance, unknown to the African indigenes who function as supplicants to placate the desires and designs of a multiplicity of gods, inhabit their animal spirits and like foraging animals, always remain tethered to the earth. This is not the picture of the venturesome, cosmopolitan explorer roaming the high seas, facing the unknown, sometimes with fear and trepidation, but
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