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Introduction

This chapter examines the symbolic and practical implications of removing statues as anti-Black
symbols of soft power, through the lens of classical principles of Ziod m3¢ ‘Maat’ (often translated
in the context of seven cardinal virtues of truth, balance, justice, order, harmony, reciprocity, pro-
priety/righteousness) and 121205 =aK'® s/wd 8 n Kmt ‘Restoring the Land of Black People’.
By analyzing the contemporary effort to remove Mohandas Karamchand Gandhi’s statue at the
University of Ghana and the ancient campaign led by Amnirense qore li kdwe li, the s3+3 kdke of
—v ksi “Kush’, to behead and decimate the statue of Augustus, the chapter shows that, although
separated by millennia, both efforts are united in their fight against the subtle yet powerful influ-
ence of artistic representations in perpetuating and projecting soft power, offering profound
insights into the dynamics of power, memory, and the ongoing struggle for Abibifahodie ‘Black
Liberation’.

Removal of statues is depicted not merely as responses to anti-Blackness, but as deliberate
efforts to restore == m3¢ ‘Maat’ while embodying practical day-to-day manifestations of the
work of Abibifahodie—total Black liberation from under white world terror domination. The com-
parative analysis itself challenges linear historical narratives and eurasian-centric identities shaped
by anti-Black legacies, positioning the acts of statue removal as BlackPowerful cyclic and recur-
rent expressions of resistance and self-determination.

The chapter highlights the adaptation of the concepts of Z=d m3 ‘Maat’ and 2S5 —aK'e
srwd 8 n Kmt ‘Restoring the Land of Black People’ in navigating contemporary challenges,
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including systemic anti-Black racism. The first section of this chapter makes a case against
decolonial-related terminology. The second section provides an understanding of the critical
concepts of Zad m3¢ ‘Maat’ and 121S 25 —2K'® srwd 3 n Kmt ‘Restoring the Land of Black
People’. The third section provides case studies of #gandhiMustFall and #augustusMustFall and
draws parallels between these studies. The fourth section details time in the Black experience
while section 5 addresses the application of classical principles to contemporary reality. Section
6 addresses challenges and prospects in the implementation of these principles. The chapter then
concludes with a summary of the ideas contained herein.

1. Decolonial/Decoloniality/Decolonization/Decolonialism: The Case Against
R 1 Smw ‘eurasians’ Terminology

In the discourse of resistance against colonial legacies, decolonization and decoloniality and other
iterations of this terminology have emerged as concepts that engender “conceptual lockdown” and
divert Black people away from ideas related to creating uncolonized and uncolonizable spaces in
favor of futilely Blackenizing that which is inherently anti-Black—in other words to “decolonize”
these phenomena (Kambon, 2005; Quijano, 2007). A critical examination reveals that the under-
pinning conceptualization of these terms relies on %S4 11 Ymw ‘eurasians’ conceptions of reality,
the linear conception of time, and the construction of identities in relation to colonial entities.
These compromise the potential for Abibifahodie (Total Black Liberation from under white world
terror domination) (Kambon, 2005, p. 57).

The Paradox of Language or Inherent Contradiction?

Language, as a vessel of thought and culture, plays a crucial role in shaping our perception of
reality. The utilization of colonial languages in articulating so-called decolonial thought presents
a paradox that is at once practical and philosophical. The concepts and terminology encapsulated
within WS 1" 9mw ‘eurasians’ languages carry with them the epistemologies, ontologies,
and power dynamics of white world terror domination. When used to express ideas, there is
an inherent perpetuation of the very frameworks that are supposedly to be “decolonized.” This
linguistic conundrum limits the expression of thought to the parameters set by inherently anti-
Black conceptualizations of reality, restricting the possibility of envisioning 4Abibifahodie (Black
Liberation) in terms truly reflective of the deep thought of %% Kmt(yw) ‘Black people’. The
challenge, therefore, lies in transcending the conceptual lockdown that inheres within 1S 11 <
Smw ‘eurasians’ languages to foster a discourse that is genuinely reflective of and grounded in the

linguistic heritage that belongs to all €8 Km¢(yw) ‘Black people’.

Linear 28 ' Smw ‘eurasians’ Conception of Time

Central to the critique of decolonial terminologies is their adherence to a linear conception of time,
which segments history into pre-colonial, colonial, and post-colonial phases (Kambon, 2017a,
2019b). This temporal dichotomization reduces reality to a sequence of events delineated by the
arrival and departure of colonial powers. Such a perspective not only centers colonialism as the
fulcrum of historical development but also undermines &% Kmt(yw) ‘Black people’s’ worldview,
which does not conform to this linear progression (Adjaye, 1994; Fu-Kiau, 1994; Kambon, 2017a,
2019b). The result is a narrative that, while seeking to challenge coloniality, is actually a mani-
festation of coloniality itself in its reinforcement of the worldview of 1% 11 9mw ‘eurasians’.
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Moving beyond this linear misconception of reality requires a reengagement with S8 Kmt(yw)
‘Black people’s’ conceptions of time, which often embody cyclical or non-linear understandings,
thereby offering richer and more nuanced perspectives on history and resistance (Adjaye, 1994;
Fu-Kiau, 1994; Kambon, 2017a, 2019b).

Construction of Identity in the Context of Conceptual Lockdown

A further limitation of decolonial-related terminology is its tendency to frame one’s iden-
tity within the context of the presence or absence of I8N 1! 9mw ‘eurasians’. This approach
positions W& 11 Smw ‘eurasians’ as the primary reference point for self-definition, redu-
cing the very existence of 8! Kmt(yw) ‘Black people’ to only being relevant in our rela-
tion with colonialism and colonizers. Such terminology is tantamount to conceptual lockdown
and overlooks our identity rooted in self-definition that predates the coming of our colonial
enemies. The implication is a constrained vision of identity that struggles to conceive of self-
hood outside of the shadow of colonialism. To overcome conceptual lockdown, it is essential
to san kofa ‘go back and fetch it’ to return to pre-existing and broad-reaching identity and self-
definition that affirms €8 Kmt¢(yw) ‘Black people’ independent of our colonial interlocutors.
To quote Baba Jedi Shemsu Jehewty, “African champions must break the chain that links
African ideas to European ones and listen to the voice of the ancestors without European
interpreters” (Carruthers, 1995, p. xviii).

Stated differently, we reject the use of interrelated terms such as decolonization,
decoloniality and the like on several grounds. The first problem is that of using a colonial lan-
guage with which to conceptualize reality. The second is conceiving of time as a line which
includes pre-colonial, colonial, and post-colonial. The third is rooting one’s identity and self-
definition in the anticipated presence, the current presence, or the ostensible leaving of one’s
colonial enemy.

Colonial-related identity centers one’s identity on the presence or lack thereof of the colonizer.
That is to say the millions of years prior to the coming of the colonizer are all lumped together
under the rubric of pre-colonial. Once the colonizer gets there, then one’s entire concept of time
and self-definition becomes that of a colonial identity. Once the colonizer ostensibly leaves then
one’s entire concept of time becomes that of postcolonial. The center of one’s very existence is
only in relation to, relative to and relevant to the colonizer and the experience of colonization.
In such a problematic conceptualization, at best one’s identity is that of a neocolonial reality. In
essence all terms that define reality in this way are colonized terms of a tragic irony. Indeed, the
irony of it all is that even decolonization and decoloniality are inherently colonized terms because
they operate on a concept of time which is linear and based upon the left-hand side of the time-
line being precolonial the center of one’s reality being colonial and then the right-hand side of
the line being postcolonial. The very best that one can do is attempt to decolonize various phe-
nomena while still maintaining that which is colonial at the center of one’s concept of time, one’s
concept of identity, one’s self-definition and one’s reality. In other words, decolonization and
decoloniality inherently accept the notion of time wherein one’s consciousness is still centered
on the colonial experience. Whereas, our own conception of time as Black people is rooted in

the principle: 0] == o——
o O D%% S

phrt pw ‘nh ‘Life is a cycle’ (Faulkner, 1956, p. 22)
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In sum, the use of decolonization-related terminology is a path fraught with contradiction
and, thereby, is self-defeating for the purposes of Abibifahodie. The use of colonial languages,
the linear segmentation of history, and the Y& 1 9mw ‘eurasians’-centric construction of iden-
tity serve to limit the scope of discourse by being embedded within the worldview £ Kmt(yw)
‘Black people’ are striving to destroy. These limitations necessitate a critical reevaluation of
decoloniality, urging a turn towards appropriate conceptions of reality in alignment with

Abibifahodie.

2. Understanding == m3¢ ‘Maat’ and 21205 —2K® srwd 6 n Kmt
‘Restoring the Land of Black People’

In the contemporary dialogue on resistance and liberation, the concepts of 1% B ' ' Smw ‘eurasians’
often dominate discussions, yet there exists a profound depth of wisdom in ancient principles
that offer actual pathways to Abibifahodie. This chapter seeks to navigate beyond the conven-
tional conceptual lockdown inherent in the language, concepts and terminology of 1% 11 Imw
‘eurasians’ often, advocating for a BlackPowerful return to the classical concepts of Zed mit
‘Maat’ and 121205 —2%'® srwd 8 n Kmt ‘Restoring the Land of Black People’. These concepts,
rooted in the classical thought of £%¢ Kmt(yw) ‘Black people’, embody the timeless virtues of
justice, order, and the cyclical Dikénga renewal of the land—principles that present a formidable
challenge to the linear, conceptual lockdown of 1S 1 Smw ‘eurasians’ thought.

Zied mit ‘Maat’: The Foundation of Cosmic, Socio-Political and
Personal Order

Zied m3t ‘Maat’ is the foundation of classical thought of €% Kmt(yw) ‘Black people’. She transcends

mere moral guidelines to encompass the universal order that governed the cosmos, society, and
the individual (Aketema & Kambon, 2021; Aketema & Kambon, 2023; Beatty, 1997, Kambon,
Songsore, & Asare, 2020; Karenga, 2003; Martin, 2008; Obenga, 2004). She is the embodiment of
truth, balance, order, harmony, righteousness/propriety, reciprocity, and justice. Z:=d m3¢ ‘Maat’ is
not just a philosophical abstraction but a lived reality, integrated into the daily life of ancient soci-
eties, dictating the movements of the cosmos, the way rulers maintained order and how individuals
interacted with one another and the environment . This holistic integration of 2= m3¢ ‘Maat’ into
the fabric of society serves as a stark contrast to the fragmented, often compartmentalized anti-
Black approaches to justice inherent in modern decolonial conceptualization and terminology. The
principle of Zied m3¢ ‘Maat’ challenges us to reconsider our understanding of justice, order, and
reciprocity in the context of resistance. Because Z=d m3¢ ‘Maat’ is a lived practice, in this chapter,
I will discuss how the eradication of foreign non-Black 1% S8 11 9mw ‘eurasians’ and their artistic
representations in classical times and contemporary times serves as a manifestation of the lived
practice of restoring Zed m3¢ ‘Maat’ to her seat.

12105 —2K® srwd 8 n Kmt ‘Restoring the Land of Black People’

Parallel to the cosmic and personal principles of 2 m3¢ ‘Maat” is 2P0 =2Ke srwd 8 n
Kmt ‘Restoring the Land of Black People’, an ancient practice that emphasizes the importance
of renewing the land to sustain £%% Kmt(yw) ‘Black people’. IS0 —2K® srwd 8 n Kmt
‘Restoring the Land of Black People’ embodies a profound spiritual and physical engagement
with “%\e Kmt ‘The Black Nation/Land of the Blacks’. This concept recognizes the land as a living
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entity that must not be desecrated by the presence of invading foreign non-Black %% 11 Gmw
‘eurasians’ and their artistic representations erected to project soft-power and make manifest the
subjugation of 8! Kmt(yw) ‘Black people’ in ©%e Kmt ‘The Black Nation/Land of the Blacks’.
What "= >~ isfi ‘chaos’!

This ancient practice challenges £%! Kmi(yw) ‘Black people’ to broaden our conceptual
understanding and break out of conceptual lockdown, to not only resist & ' Smw ‘eurasians’
and the placement of their monuments celebrating their subjugation of £%8% Kmt(yw) ‘Black
people’ but to actively engage in the restoration of lands that have been desecrated and depleted
by millennia of exploitation. /2125 2%K'® srwd 3 n Kmt ‘Restoring the Land of Black People’
invites us to envision a form of resistance that is deeply rooted in the restoration of the land in the
spirit of reciprocity.

Beyond Decolonization: Embracing =4 m3t ‘Maat’ and 2132052 srwd

8 n Kmt ‘Restoring the Land of Black People’ as Conceptual Frameworks for

Abibitumi ‘Black Power’ and Abibifahodie ‘Total Black Liberation from white
World Terror Domination’

Replacing decolonization conceptualization and terminology with that of Zed m3¢ ‘Maat’ and
121325 =28'® srwd 8 n Kmt ‘Restoring the Land of Black People’ represents a substantive
departure from the conceptual lockdown of 18 $& 11 9mw ‘eurasians’. These concepts require
us to reimagine the objectives and strategies of contemporary efforts in alignment with similar
efforts of our Grandcestors. In doing so, the goal must not be to simply paint inherently anti-Black
phenomena Black while calling ourselves decolonizing something. Truly substantive transform-
ation requires us to jettison S 11 Imw ‘eurasians’ terminologies and conceptions of reality—
including “decoloniality” itself.

Embracing Z=d m3¢ ‘Maat’ compels us to build Abibitumi ‘Black Power’ and to work towards
Abibifahodie ‘Total Black Liberation from under white world terror domination.” 2= m3 ‘Maat’
calls for €81 Kmt(yw) ‘Black people’ to reassess and reevaluate the source and origin of our
concepts and terms and who ultimately benefits from our ignorance of our own while being steeped
in that of W& 11 Ymw ‘eurasians’. Similarly, adopting I2{$ 205 =238'® srwd 3 n Kmt ‘Restoring
the Land of Black People’ as a guiding principle for the Abibifahodie end game necessitates a
reconnection with “%e& Km¢ ‘The Black Nation/Land of the Blacks’, recognizing that the land
itself wishes to be cleansed of the stain of 1S4 ' Smw ‘eurasians’ presence in all forms including
that of their monuments of subjugation.

The call to reintegrate the ancient principles of Zod m3 ‘Maat’ and 121305 —2Ke srwd 1
n Kmt ‘Restoring the Land of Black People’ into our contemporary understanding of Abibitumi
‘Black Power’ and Abibifahodie ‘Black Liberation’ is not merely a nostalgic longing for some
idyllic past. It represents a critical stance against the limitations of current % & 1+ 9mw “eurasians’
conceptualizations of reality and the limiting imposition of their concepts and terminology. By
drawing from the deep well of the thought of €% Kmt(yw) ‘Black people’, contemporary efforts
can replicate success in driving away "= >isft ‘chaos’ in parallel to the efforts of our Grandcestors
in classical times. This chapter serves as a clarion call to rethink the conceptual foundations and
terminological manifestations of our Abibifahodie efforts, urging us to look beyond the conceptual
lockdown of “decolonization” (as funded by & 1 Imw ‘eurasians’ themselves) towards a more
profound engagement with the classical principles that have sustained &% Kmt(yw) ‘Black people’
throughout space, time, energy and matter.
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3. Case Studies of Resistance: Parallels between #gandhiMustFall and
#augustusMustFall

In the unfolding narrative of resistance and the quest for Abibifahodie, the removal of statues
and symbols representing 1S 11 9mw ‘eurasians’ white world terror domination emerges as a
poignant act of I21$ 05 =28 '® srwd 3 n Kmt ‘Restoring the Land of Black People’ and affirming
Abibifahodie ‘Black Liberation’. This section draws parallels between two distinct yet themat-
ically aligned movements: the contemporary effort to remove Mohandas Karamchand Gandhi’s
statue at the University of Ghana and the ancient campaign led by Amnirense qore li kdwe li, the
st kdke of =1 ksi ‘Kush’, to behead and decimate the statue of Augustus. Though separated
by millennia, both efforts are united in their fight against the subtle yet powerful influence of art-
istic representations in perpetuating and projecting soft power, offering profound insights into the
dynamics of power, memory, and the ongoing struggle for Abibifahodie ‘Black Liberation’.

Amnirense qore li kdwe li’s Campaign Against Augustus: An Exemplification of
Ancient Resistance

Amnirense qore li kdwe li, the sizi kdke of =1 ksi ‘Kush’ led a campaign against Augustus
and his incursion into the Land of Black People. Strabo’s Geographica (specifically, Book XVII)
serves as a primary source attesting to this campaign, stating:

The Ethiopians, emboldened in consequence of a part of the forces in Egypt being drawn off
by Alius Gallus, who was engaged in war with the Arabs, invaded the Thebais, and attacked
the garrison, consisting of three cohorts, near Syene; surprised and took Syene, Elephantina,
and Phila, by a sudden inroad; enslaved the inhabitants, and threw down the statues of
Czsar. (bold emphasis added) (Hamilton & Falconer, 1854)

Augustus’s aggressive expansionist policies, epitomized by the erection of statues and monuments
glorifying Roman rule within = k§i ‘Kush’ lands, were not merely symbolic assertions of con-
quest but tangible manifestations of Roman imperial overreach. These actions, deeply offensive
to the Amnirense qore li kdwe li, thesir: kdke of =1 ksi ‘Kush’, were seen as an affront to our
autonomy, culture, and heritage, provoking a fierce response from a people renowned for our mili-
tary prowess and strong sense of independence.

The response, led by the formidable Amnirense gore li kdwe i, the 531 kdke of = ksi ‘Kush’,
was swift and decisive. Viewing the Roman statues as intolerable symbols of subjugation and dis-
respect, the brave warriors of =i i ‘Kush’ launched a series of raids into Roman occupied “$ve
Kmt “The Black Nation/Land of the Blacks’, culminating in the dramatic act of knocking down and
beheading the statues of Augustus. This act was more than a military skirmish; it was a powerful
statement of defiance and a rejection of Roman attempts to erase the identity of the Black people
of = ksi “Kush’ and impose a foreign rule upon their land. By targeting the statues of Augustus,
Amnirense qore li kdwe i, the si+2 kdke of =1 k3i ‘Kush’ and her warriors were not only reclaiming
their territory but also asserting Abibitumi ‘Black Power’, challenging the narrative of Roman invin-
cibility and demonstrating the resilience and courage of the Black people of =i ksi ‘Kush’. This
bold act of resistance underscored our refusal to be diminished or defined by Roman imperialism,
setting a precedent for future generations in the enduring struggle for Abibitumi and Abibifahodie.

The ancient defiance of Amnirense qore li kdwe li, the siz: kdke of =8 ksi ‘Kush’, against
Roman imperialism mirrors the modern resistance against Gandhi’s statue imposed by Indo-Aryans
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at the University of Ghana. Her campaign against Roman forces, which culminated in the capture
and removal of Augustus’s bronze statue, was a declaration of resistance against Roman attempts
to assert control over =i~ ki ‘Kush’. This act transcended mere military valor; it was a pro-
found challenge to Roman soft power—the strategic use of art and cultural symbols to legitimize
imperial authority over conquered lands.

By razing the statue and burying its head beneath the steps of a temple in Merog, Amnirense
gore li kdwe li, the si22 kdke of =1 ksi ‘Kush’ not only contested Roman narratives of supremacy
but also reasserted Abibifahodie ‘Total Black Liberation from white world terror domination’ and
the indomitable spirit of Black people in the face of anti-Black foreign aggression. It served as a
glittering example of 1212052 srwd 8 n Kmt ‘Restoring the Land of Black People’ even
if only temporarily. This historical episode serves as a testament to the power of symbols in the
struggle for Abibifahodie, illustrating how acts of resistance can disrupt the cultural and ideo-
logical hegemony of W& 11 Smw ‘eurasians’ powers.

According to Ajani in his recounting of the happenings of the period:

It is said that around 25 BC, Amanirenas and her army had severed the head of a statue
depicting Roman emperor Augustus. Neil Macgregor reinforces this when he states that
Amanirenas even buried the severed head of Rome proclaimed “glorious” emperor beneath
the steps of a Kush temple in the great city of Merog. It is said that the head was buried
beneath the temple as a dedication to the great victory that was won against the Romans.
Macgregor acknowledges that this move by Amanirenas was a superbly calculated insult
because every Kush citizen “walking up the steps and into the temple would be crushing
the Roman Emperor under their feet.” (Ajani, 2022, pp. 643—644; MacGregor, 2011p. 224)

The burial of the head Augustus’s statue beneath the temple steps in Meroé further exemplifies the
integration of resistance with the spiritual and cultural practices of = ksi ‘Kush’. This delib-
erate act of placing the symbol of Roman authority underfoot symbolized the triumph of =
k&i ‘Kush’ over Roman imperialism, a physical manifestation of Z=d m3¢ ‘Maat’ as the natural
order was restored. It was a clear message that the land of = ksi ‘Kush’ would continue to
be governed by its ancestral laws and values, untouched by the disharmony brought by foreign
invaders—the 1534 11 9mw ‘eurasians’. Through this act, Amnirense gore li kdwe li, the si+2 kdke
of =i~ k5i “Kush’ not only reclaimed her land but also renewed it, ensuring that the legacy of
= ksi ‘Kush’ resistance would be etched into the very foundational bedrock of her land by
resisting imperialist domination.
The words of Nana Amilcar Cabral are instructive in this regard when he states that:

A people who free themselves from foreign domination will be free culturally only if,
without complexes and without underestimating the importance of positive accretions
from the oppressor and other cultures, they return to the upward paths of their own culture,
which is nourished by the living reality of its environment, and which negates both harmful
influences and any kind of subjection to foreign cultures. Thus, it may be seen that if imperi-
alist domination has the vital need to practice cultural oppression, national liberation
is necessarily an act of culture (Cabral, 1974, p. 41).

In this vein, Augustus’s ambitions to extend the reach of the Roman Empire was an attempt at
imperialist domination and cultural oppression. His aggressive expansionist policies, including
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the annexation of territories of =4 ksi ‘Kush’ and the establishment of hideous Roman symbols
of power within the Land of Black People, represented a stark violation of Zed m3¢ ‘Maat’. The
erection of statues of Augustus within =¥ k& ‘Kush’ was perceived not just as a symbol of
Roman domination but as a direct challenge to the cultural integrity and historical legacy of the
Black People of =i~ ksi ‘Kush’.

Amnirense qore li kdwe i, the siz: kdke of =2 k§i ‘Kush’s’ removal of the statue of Augustus
stands not merely as an act of defiance against Roman imperial ambitions but as a profound
embodiment of the restoration of Z=d m3¢ ‘Maat’, 121S 205 =2K'® srwd 8 n Kmt ‘Restoring
the Land of Black People’, Abibitumi ‘Black Power’, and Abibifahodie ‘Black Liberation’. By
knocking down and beheading the statue symbolizing Roman authority, Amnirense qore li kdwe
li, the si22 kdke of =8 ksi ‘Kush’ did more than disrupt the physical symbols of empire; she
engaged in a ceremonial act of restoring balance and harmony to her land, affirming the principles
of Ziedl mit ‘Maat’ that had been violated by Roman encroachment. This act was a declaration
that the independence of =~ ksi ‘Kush’ would not be compromised, embodying the essence of
12105 —2'® srwd 88 n Kmt ‘Restoring the Land of Black People’ by purifying the land of for-
eign symbols that sought to impose an alien order.

In removing the statue, Amnirense qore li kdwe li, the si+2 kdke of =82 ksi ‘Kush’ also engaged
in a symbolic act of Abibifahodie, reasserting the autonomy and dignity of her people against the
backdrop of Roman attempts to assert dominance by means of cultural imperialism. This was not
a mere political maneuver but a spiritual reclamation, a reaffirmation of the intrinsic values and
identity of the Black people of =i k&i ‘Kush’ in the face of external aggression. The act served as
a powerful reminder of the capacity of indigenous leaders to resist and overturn the narratives and
structures imposed by imperial powers, embodying the enduring struggle for Abibifahodie ‘Black
Liberation’ in its most profound sense.

Moreover, Amnirense qore li kdwe li, the siz2 kdke of =8 ksi ‘Kush’s’ campaign and the sub-
sequent removal of the statue underscore the interconnectedness of Abibitumi, Abibifahodie, Zied
m3t ‘Maat’ and 12{$205—2'® s)wd 3 n Kmt ‘Restoring the Land of Black People’, illustrating
how the fight for Black liberation is deeply entwined with the restoration of order and justice and
the renewal of the land. It serves as a timeless example of how %% Km#(yw) ‘Black people” have
harnessed our military, physical, cultural and spiritual strengths to resist and repel the 1S 11
3mw ‘eurasians’. The actions of Amnirense qore li kdwe i, the si+2 kdke of =8 ksi ‘Kush’ remind
us that the restoration of == m3¢ ‘Maat’ and the practice of 121205 —2We srwd 8 n Kmt
‘Restoring the Land of Black People’ are not just ancient concepts but are alive, vibrant, and cru-
cial in the ongoing journey towards Abibifahodie for all €81 Kmt(yw) ‘Black people’ throughout
space and time. Through her leadership, she not only protected her realm but also illuminated a
path for future generations, demonstrating that true Abibifahodie encompasses the reclamation of
conceptualization, terminology, identity, and the sanctity of The Land of Black People.

The Gandhi Statue at the University of Ghana: Challenging Soft Power of
WD 1 Smw ‘eurasians’ in Contemporary Times

Narmer, the founder of the world’s first nation state, was a Black man from ©%& Km¢ ‘The Black
Nation/Land of the Blacks’(Wilkinson, 2000). Imhotep, the world’s first known multi-genius was
a Black man from ©%e Kmt ‘The Black Nation/Land of the Blacks’ (Browder, 1992:102). Hesy-
Ra, the world’s first known physician was a Black man from "= > Kmt ‘The Black Nation/Land
of the Blacks’ (Shapiro & Selin, 2006:35). Peseshet, the world’s first known female physician was
a Black woman from ©%e Kmt ‘The Black Nation/Land of the Blacks’(Nunn, 2002:124-125).

Newgen Layout Sample




#GandhiMustFall, #4ugustusMustFall, Temporal Reality

Ptahhotep, the author of the world’s oldest surviving book was a Black man from “%& Km¢ ‘The
Black Nation/Land of the Blacks’(Obenga, 2004:179—194). Hardjedef, the author of the world’s
oldest known book overall was a Black man from 2% Km¢ ‘The Black Nation/Land of the Blacks’
(Lichtheim, 1973:58-59). Wenis, the first author of the world’s oldest compendium of spiritual
texts, the pyramid texts, from which all others that followed liberally plagiarized, was a Black
man from ©%e Kmt ‘The Black Nation/Land of the Blacks’ (Faulkner, 1969). Sobekneferu, the
world’s first outright female ruler was a Black woman from “%& Km¢ ‘The Black Nation/Land of
the Blacks’ (Ryholt & Biilow-Jacobsen, 1997:185).

Why, therefore, should we have the statue of Gandhi, who was anti-Black, instead of monuments
memorializing our rich past including some of, objectively speaking, the most important human
beings ever to walk the face of the planet earth? Indeed, the violence against 8% Kmt(yw) ‘Black
people’ throughout the world, most notably in India, may be in no small part, due to the fact that the
world (including the vast majority of €¥{ Km#(yw) ‘Black people’) is intentionally kept ignorant
of 81 Kmt(yw) ‘Black people’s’ contributions to world civilization and, therefore, is under the
false impression that the lives of €81 Kmt(yw) ‘Black people’ don’t matter now because they never
have in the past. Many were also unaware of Gandhi’s inarguably anti-Black thoughts, words, and
actions because they only read his sanitized state-sponsored propaganda movie or his deceptive
autobiographies (Kambon, 2017b, 2019a; Kambon, 2018; Kambon & Appiagyei-Atua, 2018).

The #gandhiMustFall petition noted that the university has:

failed the generation that look up to us, namely our students [for] how will the history,
human rights, International Law or Political Science lecturer teach and explain that Gandhi
was uncharitable in his attitude towards the Black race and see that we are glorifying him by
erecting a statue in his honour? Therefore, to allow the statue to remain on our campus will
make us appear to hold double standards (Ampofo et al., 2016a).

While many Indians and others who may have studied Gandhi deeply may have already known
about Gandhi’s racist thoughts, words, and deeds, at Ghana’s premier university, staff and fac-
ulty thought of Gandhi as the doyen of peace and nonviolence (an image that he projected him-
self through his autobiography that intentionally covered up his racist past).). However, once
people knew better, they had the opportunity to do better. As documented elsewhere (Kambon,
2019a):

The statue of Gandhi came to the University of Ghana unannounced on 13 June 2016 as a
unilateral decision by those who were not informed by research. However, it wasn’t until
4 July of that same year that I even knew that there was any statue. For my part, I just
happened to drive by the statue and when I saw it was Gandhi, I said to myself, “Wow,
people must have absolutely no idea who Gandhi was.” So, I took some photos with my
phone and I sent a collection of about 52 of Gandhi’s most racist quotes and sent them to the
entire University’s Staff list and that is what started the conversation on campus going. The
discussions were lively but the general sense was that, indeed, people were not aware about
Gandhi’s articulated thoughts, words, and deeds as the anti-Black pro-Indo-Aryan upper-
caste Hindu that he was. [See Appendix A for the sequence of events related to the statue of
Ghandhi at the University of Ghana].

However, reading the Collected works of Mohandas Karamchand Gandhi, we find quotes such as
those from 1894, in which Gandhi stated,
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I venture to point out that both the English and the Indians spring from a common stock,
called the Indo-Aryan [...] A general belief seems to prevail in the Colony that the Indians
are little better, if at all, than savages or the Natives of Africa. Even the children are taught
to believe in that manner, with the result that the Indian is being dragged down to the pos-
ition of a raw Kaffir [...] The Indians were, and are, in no way inferior to their Anglo-Saxon
brethren, if I may venture to use the word, in the various departments of life-industrial,
intellectual, political [...] (Gandhi, 1999:Vol. I, 193) (Emphasis added)

Indeed, in the above quote, we see that Gandhi’s so-called concern for so-called ‘Kaffirs’ could not
have been less as his complaint was that ‘the policy is to class the Indian with the Kaffir whenever
possible’ (Gandhi, 1999:Vol. 1, 435). Per his own words on 15 February 1904, ‘Why, of all places
in Johannesburg, the Indian Location should be chosen for dumping down all the kaffirs of the
town passes my comprehension’ (Gandhi, 1999: Vol. 111, 428). He reiterated his displeasure thusly
‘About this mixing of the Kaffirs with the Indians, I must confess I feel most strongly. I think it
is very unfair to the Indian population and it is an undue tax on even the proverbial patience of
my countrymen’ (Gandhi, 1999:Vol. 111, 429). While many have focused on Gandhi’s anti-Black
words, there is no shortage of his anti-Black actions that also must be taken into consideration.
Two of Gandhi’s major acts against Black people were,

1. his role in introducing Hindu-caste-like segregation at the Durban Post and Telegraph Offices
and prison lavatories and

2. his role in advocating and fighting for the British military in their unjust war against the
amaZulu in what was known as the Bambatha Rebellion, culminating in Gandhi’s appointment
as sergeant major by the British.

In Gandhi’s August 1895 ‘Report of the Natal Indian Congress’ he reports that:

A correspondence was carried on by the late President with the Government in connection
with the separate entrances for the Europeans and Natives and Asiatics at the Post Office....
The result has not been altogether unsatisfactory. Separate entrances will now be provided
for the three communities’ (Gandhi, 1999:Vol. I, 266 and Vol. V, 33).

Later, on 9 June 1906 Gandhi reported that after his relentless harassment, Indians were finally
allowed to be stretcher-bearers. However, Gandhi was not satisfied with that and again asked
for arms to fight Afrikan=Black people, stating: ‘The Government have [sic] at last accepted the
offer of the Indian community [...] The acceptance by the Government synchronizes with the
amendment of the Fire-Arms Act, providing for the supply of arms to Indians, [...] intended
to give Indians an opportunity of taking their share in the defence of the Colony’ (Gandhi,
1999:Vol. V, 258) (Emphasis added).

Later in life, Gandhi claimed to have made the brahmacharya vow in 1906 and processes
of purification in which he claimed to have a life-changing epiphany. Whatever the content of
that vow, what is clear is that in the reality of his writings at the time, nothing changed vis-a-vis
his policy towards violence towards Black people (Gandhi, 1927 (1957 Reprint):Vol. VII, 397).
Indeed, just a little over a year after this supposed epiphany purportedly took place, Gandhi was
again beating the war drums on 7 December 1907 calling to arms against another ‘rebellion of
Kaffirs’ thusly:
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There is again a rebellion of Kaffirs in Zululand. In view of this, hundreds of white troops
have been dispatched. The Indian community must come forward at such a time without,
however, thinking of securing any rights thereby. [...] We assume that there are many
Indians now who will welcome such work enthusiastically. Those who went to the front
last year can do so again (Gandhi, 1927 (1957 Reprint):Vol. VII, 397).

Later, when he was imprisoned on Jan. 23, 1909, Gandhi wrote,

I acquainted the Governor with what had happened and told him there was urgent need
for separate lavatories for Indians. I also told him that Indian prisoners should never be
lodged with Kaffirs. The Governor immediately issued an order for a lavatory for Indians
to be sent on from the Central Gaol. Thus, from the next day the difficulty about lavatories
disappeared. (Gandhi, 1999:Vol. IX, p. 270)

Thus, just like in the earlier cases of the segregation of the Durban Post and Telegraph Offices,
Gandhi laid the foundation of the multi-level caste-like system that later came to be known to the
world as apartheid—a system clearly inspired by the Indo-Aryan caste hierarchy of India.

Gandhi played no small role in the proliferation of lies about his life by covering up and/or
lying about his past. While we have been looking at his contemporaneous writings at the time
that he was in uMzantsi, we can see that by 1927 he was lying impropagandhi style thus: ‘I bore
no grudge against the Zulus, they had harmed no Indian. I had doubts about the ‘rebellion’ itself’
(Gandhi, 1927 (1957 Reprint):ch. 101). This is despite the fact that at the time of the rebellion,
Gandhi was agitating to get guns to kill the amaZulu.

Not only did Gandhi again call for the support of the white troops against the ‘Kaffirs in
Zululand’ just a year after his imaginary epiphany of 1906, later during World War I, his supposed
aversion to violence evaporated and he was back on the warpath yet again in his speech of 17
June 1918, where he declared that he ‘was ready to go to the war if the people would come for-
ward’ (Gandhi, 1999:Vol XVII, 76). He declared that ‘Home Rule without military power was
useless’ and that ‘Full assistance should be given in order to overthrow the Germans’ (Gandhi,
1999:Vol XVII, 76). He appealed ‘to the whole country for the national army’ starting with Kaira
District urging them to ‘think well, and then get themselves enrolled’ (Gandhi, 1999:Vol XVII,
76). Apparently, Gandhi was not yet aware at the time that he would later be re-branded as a paci-
fist par excellence by impropagandists who would follow his lying, hypocritical lead. So much for
his soul being roused against violence in 1906!

Ram Guha, one of India’s foremost Gandhi scholars, even had the sheer audacity to lie that
“By the time he was in his mid-thirties, Gandhi no longer spoke of Africans as inferior to Indians”
(Guha, 2018; Kambon, 2018). I comprehensively debunked this demonstrably false assertion by
Guha, by taking a look at Gandhi’s writings from his mid-to-late-30s and early-to-mid-40s up
to the time of his departure from uMzantsi Afrika (South Africa), to demonstrate that he did not
waver from being an anti-Black racist (Kambon, 2018).

In sum, the campaign to remove Gandhi’s statue from the University of Ghana’s campus was
ignited by a critical reassessment of Gandhi’s anti-Black racism during the entirety of his time in
uMzantsi ‘South Afrika’. Despite his fraud-induced global stature as a symbol of non-violence and
resistance against Brutish rule, Gandhi’s writings and actions betrayed a virulent anti-Blackness.
The presence of his statue on a university campus here in Abibiman ‘The Land of Black People’
became increasingly untenable, symbolizing the unacceptable remnants of colonial mentality
flying in the face of our Abibifahodie efforts.
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#gandhiMustFall transcended the mere physical act of removing a statue; it was both a sym-
bolic and substantive effort towards 12{$ 205 =2%'@ srwd 3 n Kmt ‘Restoring the Land of Black
People’ in the spirit of Ziod m3% “Maat’. Tt underscored how artistic representations could serve
as instruments of soft power, molding collective memory and identity in ways that denigrate
% Kmt(yw) ‘Black people’. The statue’s removal in 2018 marked a significant victory in the
movement towards Abibifahodie, affirming the inalienable right of 8% Kmt(yw) ‘Black people’
to curate our own heroes and historical narratives free from the "= > isft ‘chaos’ of S 11 Gmw
‘eurasians’.

The removal of Mohandas Karamchand Gandhi’s statue from the University of Ghana campus
serves as a contemporary exemplar of the restoration of Zed m3¢ ‘Maat’ to her seat while I'=>
isft ‘chaos’ was driven away. Gandhi’s thoughts, words and deeds reeked of anti-Black racism
that can be held in stark contrast against views of his contemporaries like Ambedkar (in other
words, apologists who say he was simply a victim of his time do not hold water as there were
other Indians in his time who were not pro-Indo-Aryan anti-Black racists). Gandhi’s presence,
immortalized in bronze, on the campus of the University of Ghana, starkly contradicted the values
of truth and justice foundational to == m3 ‘Maat’. The campaign for its removal, initiated and
led by students and faculty, was not merely an act against a symbol of historical injustice but a col-
lective endeavor to realign the campus environment with the cosmic order and ethical principles
that Zied m3¢ “Maat’ represents. In other words, the removal of the statue was a manifestation
and exemplification of 121205 =aK'® srwd 8 n Kmt ‘Restoring the Land of Black People’. By
banishing the physical representation of Gandhi, the university community actively participated
in the reassertion of truth and justice, cleansing our space of influences that distort the historical
narrative and undermine the ongoing fight for Abibifahodie ‘Total Black Liberation from under
white world terror domination’.

This action deeply resonated with the concept of 2% =28'® s7wd 8 n Kmt ‘Restoring the
Land of Black People’, the ancient practice of renewing the land, by purging it of elements that
disrupt its harmony and balance. The presence of Gandhi’s statue, a figure who perpetuated anti-
Black racism, was an affront to the sanctity of the land that the University of Ghana occupies—a
land with its own history, struggles, and aspirations for Abibifahodie. The removal process was a
symbolic renewal, an act of cleansing that prepared the ground for new growth, embodying the
spirit of I2{» 25 =28'® s7wd 8 n Kmt ‘Restoring the Land of Black People’ by making way for
symbols and icons that truly reflect the values and aspirations of &% Kmt(yw) ‘Black people’ and
our ongoing journey towards Abibitumi ‘Black Power’ and Abibifahodie ‘Black Liberation’.

The removal of Gandhi’s statue underscores the importance of &7 Kmt(yw) ‘Black people’
taking charge of our historical narratives, cultural symbols, and spaces (conceptual, termino-
logical, physical n.k.).

In challenging the uncritical glorification of figures with racist anti-Black legacies, the univer-
sity community asserted its autonomy and agency, rejecting external impositions and reaffirming
our commitment to a liberation that encompasses not just political and economic dimensions but
also cultural, ideational, and symbolic realms. The removal of the statue was a declaration that the
tools and symbols of education within 2%& Km¢ ‘The Black Nation/Land of the Blacks’ must res-
onate with the continent’s own values and histories, rather than those imposed by racist anti-Black
racist \NBH 11 Smw ‘eurasians’.

Ultimately, the campaign against Gandhi’s statue at the University of Ghana encapsulates the
intertwining of ancient principles with contemporary struggles for Abibifahodie. It exemplifies
how the restoration of == m3¢ ‘Maat’, the renewal of the land through I2{$ 05 —2%K'e srwd
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n Kmt ‘Restoring the Land of Black People’, and the pursuit of Abibifahodie are not confined to
the annals of history but are alive and relevant in the ongoing efforts to restore our own spaces,
narratives, and symbols. This act of resistance not only reclaimed a physical space but also
manifested Abibitumi ‘Black Power’ contributing to the broader project of redefining our iden-
tity as S8 Kmt(yw) ‘Black people’. Through such acts, £8% Kmt(yw) ‘Black people’ continue
to weave together the ancient with the present, charting paths towards a future where Ziod m3¢
‘Maat’ prevails in the spirit of Abibifahodie ‘Total Black Liberation from under white world terror
domination’.

Artistic Representation as Soft Power: Bridging Millennia of Resistance

Both the campaign at the University of Ghana and Amnirense qore li kdwe li, the si+: kdke of
—{wv ki “Kush’ in her ancient defiance highlight the critical role of statues and monuments as
vessels of soft power. Far from mere aesthetic objects, these artistic representations are imbued
with ideological significance, playing a pivotal role in shaping narratives of authority, history, and
identity. In the context of imperial and colonial expansion, the erection of such statues in occupied
territories is a visual manifestation of dominance, seeking to embed the presence of 1R ®d 11 Smw
‘eurasians’ into the landscape while often sidelining %% Kmt(yw) ‘Black people’.

The resistance to these symbols is therefore a crucial dimension of Abibifahodie, challenging
not only the physical markers of colonial and imperial legacy but also the underlying narratives
they propagate. It is a struggle to redefine the spaces we inhabit, to ensure they reflect the values,
heroes, and histories that resonate with the quest for Black Liberation.

It is well understood that apart from any aesthetic values that art may have, it can also be
used to project soft power. In recent history we have seen a concerted effort by India to pro-
ject soft power in the distribution of Gandhi statues throughout the world. These statues can
be seen in Atlanta at the Martin Luther King center, in California and various other places
throughout the United States. However, these representations of Gandhi have not gone unchal-
lenged. Due to the research efforts of university teachers and students, the world at large and
the residents of the university in particular have come to know about Gandhi’s racist words and
even more racist actions against Black people in South Africa as well as in India against the
Dalits, leading to the opposition to the erection of his statue in Malawi and elsewhere (Lipenga,
2019; Vittorini, 2022).

The Imperative of Reclaiming Space and Memory

The parallels drawn between the removal of Gandhi’s statue at the University of Ghana and
Amnirense qore li kdwe li, the s+t kdke of =i ksi ‘Kush’s’ resistance to Roman soft power
underscore a universal theme in the fight for Abibifahodie: the battle over symbols, concepts,
terms, space, land, lives, and survival. These acts of defiance are not isolated incidents but pivotal
moments where ¥ Kmt(yw) ‘Black people’ assert our agency in defining our own narratives and
reclaiming their historical and cultural landscapes from the grips of 184 11 9mw ‘eurasians’.

By examining these efforts through the lens of resistance to artistic representation as soft power,
we uncover deeper layers in the mechanisms through which Y& 11 9mw ‘eurasians’ influences
are perpetuated and contested. It reveals the enduring significance of symbols in shaping collective
memory and identity and underscores the ongoing importance of vigilance and proactive engage-
ment on the path towards Abibifahodie.
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Figure 4.1 The Gandhi statue with ropes around its neck being removed from University of Ghana’s
hallowed soil (Kambon, 2019a)

4. Recasting the Dimensions of Time and Space in Resistance

The movements to banish 1R®d 1" Imw ‘eurasians’ symbols, exemplified by the removal of
Mohandas Karamchand Gandhi’s statue at the University of Ghana and the historical defiance
of Amnirense qore li kdwe i, the siz: kdke of =1 ksi ‘Kush’ against Roman imperialism, illu-
minate profound contrasts in the perception of time and space between the worldviews of £%1
Kmt(yw) ‘Black people’ vs. that of 1834 11 9mw ‘eurasians’. These actions are not only pivotal
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Figure 4.2 Dr. Kambon with a few students celebrating the removal of the Gandhi statue

in the physical and symbolic reclamation of space but also underscore a deeper philosophical
divergence: whereas 1S 1" 9mw ‘eurasians’ historical perspectives have often flattened the
dimensions of time and space, seeing the earth itself in linear and static terms. The cosmology
of €81 Kmt(yw) ‘Black people’, however, embraces the cyclical and dynamic essence of exist-
ence. This section delves into how the cyclical understanding of time and space underpins the
strategies and philosophies of %% Kmt(yw) ‘Black people’, providing a richer framework for
Abibifahodie that transcends the limitations of linear narratives perpetuated by RS 1 Smw

‘eurasians’.

Beyond Linear Legacies: Embracing Cyclical Time

The linear “timeline” of history, with its beginnings, middles, and ends, has dominated %S 11 €
smw ‘eurasians’ conceptions of time, often mirroring their once-held (and resurgent) belief in a flat
earth—bounded, static, and unchanging. In contrast, the worldview of &8 Kmt(yw) ‘Black people’
perceives time as cyclical, a perpetual rhythm of renewal and return that reflects the natural order
of the universe.

This cyclical perception of time informs our approach to resistance, as seen in the acts
of reclaiming space inhabited by the presence of 1RN® ' Ymw ‘eurasians’ and their statues.
Such movements are not reactive responses to singular moments of oppression but are part of
a continuous and recurrent tapestry of resistance, woven through the cycles of history. This
understanding challenges the 1% S&' ' Ymw ‘eurasians’ imposition of a linear historical narrative,
asserting instead a worldview where past, present, and future are interconnected, each act of
resistance a reiteration of ancestral struggles for justice and reciprocity, embodying the principles
of Zied mit ‘Maat’.
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Space as Cyclical, Dynamic and Sacred

Similarly, €81 Kmt(yw) ‘Black people’s’ conception of space transcends the flat (and frankly

wrong) view often found in 18 11 9mw ‘eurasians’ erroneous notions and narrow thinking. The
removal of Gandhi’s statue, therefore, is more than a symbolic act of erasure; it is an affirmation
of the connectedness of €81 Kmt(yw) ‘Black people’s’ space, a recurrent act of 210 —aK'e
srwd 8 n Kmt ‘Restoring the Land of Black People’, that purifies and renews the land, restoring
it as a place of cyclical reality. This dynamic understanding of space empowers %! Kmt(yw)
‘Black People’ to reclaim our land and environment from the grasp of WS 11 Smw ‘eurasians’,

reinfusing them with indigenous meanings and values consistent with our worldview.

Cyclical Resistance as a Path to Abibifahodie

The philosophical underpinnings of cyclical time and space in the deep thought of €81 Kmt(yw)
‘Black People’ offer a profound strategy for resistance. By embracing the cyclical, battles for
Abibifahodie do not merely aim to rectify historical wrongs but to engage in a continuous process
of renewal and rebirth, consistent with the natural order of the universe. This approach sees every
act of resistance not as a disconnected, isolated event but as part of an eternal cycle of struggle
and rejuvenation, a powerful affirmation of our worldview. Through this lens, the removal of so-
called “colonial” statues of Y $& 11 9mw ‘eurasians’ from 2%e Kmt ‘The Black Nation/Land of
the Blacks’ becomes a ritualistic act of restoration, a step in the perpetual journey toward restoring
Zied mit ‘Maat’, where 81 Kmt(yw) ‘Black People’ prevail, guided by the ancient wisdom that
understands time and space as inherently cyclical.

In reclaiming our understanding of the dimensions of time and space from our own perspec-
tive as €81 Kmt(yw) ‘Black People’, the path to restore Zd mi¢ ‘Maat’ to her seat is enriched
by a deeper, more holistic understanding of existence. This philosophical orientation not only
challenges 1% S8 11 9mw ‘eurasians’ misconceptions but also provides a resilient foundation for the
ongoing quest for liberation, rooted in the cyclical rhythms of life itself. Through such acts of defi-
ance and reclamation, the path to Abibifahodie is illuminated, guided by the enduring principles of
Zi=d m3t “Maat’ and the sacred practice of I2{$ 05 —2K'® s)wd 8 n Kmt ‘Restoring the Land of
Black People’, in the eternal cycle of resistance and renewal.

The removal of Mohandas Karamchand Gandhi’s statue from the University of Ghana, when
viewed through the cyclical lens of our worldview as %% Kmt(yw) ‘Black People’, echoes the
ancient act of resistance by Amnirense qore li kdwe li, the siz1 kdke of =i ksi ‘Kush’ against
Roman imperialism, highlighting a profound recurrence in the struggle against domination. This
cyclical recurrence of resistance—spanning from Amnirense qore li kdwe li, the siz: kdke of =4
ksi ‘Kush’s’ defiant removal of the statue of Augustus to the contemporary campaign against
Gandhi’s statue—illustrates the enduring spirit of Abibifahodie that transcends space, time, energy
and matter, defying the linear constraints of a pre-colonial, colonial, and post-colonial framework
perpetuated by 189 ' Ymw ‘eurasians’ in line with their worldview. Such a linear perspective,
with its rigid segmentation of history, obscures the deep connections between past and present
efforts for Abibifahodie, compartmentalizing and dichotomizing battles of €% Kmt(yw) ‘Black
People’ into discrete unrelated episodes. In contrast, recognizing these acts of resistance as part
of a cyclical process illuminates the ongoing nature of the fight for Z=d m3¢ ‘Maat’. It reveals
that the war against YA%& 1" 9mw ‘eurasians’ and the assertion of S8 Km#(yw) ‘Black People’
values in “Se Kmt ‘The Black Nation/Land of the Blacks’ is not confined to a particular histor-
ical period but is continuous, echoing the ancient principles of Z=d m3¢ ‘Maat’ and the practice of
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12105 —2'® srwd 3 n Kmt ‘Restoring the Land of Black People’. This cyclical view not only
challenges the 1S4 1 9mw ‘eurasians’ narrative that seeks to compartmentalize our history but
also empowers current and future generations to draw strength and inspiration from the recurring
rhythms of resistance and renewal inherent in our heritage.

5. Invoking Ancient Principles in Modern Movements: The Contemporary
Relevance of Restoring == mi¢ ‘Maat’

The actions taken by Amnirense qore li kdwe li, the si#: kdke of =14 ksi ‘Kush’ to remove the
statue of Augustus, and the decision by the University of Ghana to banish the statue of Mohandas
Karamchand Gandhi, are emblematic of a deep-rooted tradition that transcends the mere act of
physical removal. These movements, separated by millennia, are bound by the timeless embrace of
Ziad m3t “Maat’ and the practice of 121205 —2W'® srwd 3 n Kmt ‘Restoring the Land of Black
People’, illustrating how ancient wisdom continues to guide efforts towards Abibifahodie in the
present era.

Amnirense qore li kdwe li, the si+2 kdke of = ksi ‘Kush’s’ ancient war of defiance against
Romans and their symbols of subjugation and the collective initiative at the University of Ghana
to remove Gandhi’s statue both illustrate a profound commitment to reestablishing balance and
justice in both classical and contemporary ©%e Kmt ‘The Black Nation/Land of the Blacks’. This
parallel action is a powerful testament to the principle of Zed m3¢ ‘Maat’, emphasizing that Zed
m3 ‘Maat’ cannot coexist with representations of I'= > isft ‘chaos’ in the form of W S& ' Smw
‘eurasians’ who consistently perpetuate injustice and oppression. These endeavors to cleanse
public spaces of such statues are not merely reactions to past injustices but are proactive steps
toward restoring cosmic, socio-political and personal order within ourselves and in “%& Km¢ ‘The
Black Nation/Land of the Blacks’.

Similarly, the concept of I21S 25 —2K'® srwd 8 n Kmt ‘Restoring the Land of Black People’,
finds its expression in these acts of reclamation and symbolic purification. By asserting their right
to define the narratives and symbols that occupy “%e Kmt ‘The Black Nation/Land of the Blacks’,
both movements engage in a significant act of renewal. This is not just an erasure of oppressive
legacies but a deliberate process of imbuing the environment with new, affirming meanings that
resonate with the 8! Kmt(yw) ‘Black People’s’ aspirations for a future grounded in Zed m3¢
‘Maat’. It is an acknowledgment of the intrinsic link between the land and its people, where the
health and harmony of one are seen as essential to the well-being of the other.

These instances of resistance against 1R &' ' Imw ‘eurasians’ and their symbols through the
ages highlight the applicability of Z=d m3¢ ‘Maat’ and 121205 =2K'® srwd 8 n Kmt ‘Restoring
the Land of Black People’ as guiding frameworks for contemporary struggles. Though originating
in classical “Se Kmt ‘The Black Nation/Land of the Blacks’, these principles offer insightful
strategies for navigating modern challenges of contemporary 2% Kmt¢ ‘The Black Nation/Land of
the Blacks’ related to our survival as £%% Kmt(yw) ‘Black People’. They remind us that the journey
towards Abibifahodie is cyclical and ongoing, with each act of resistance and renewal drawing
strength from the wisdom of those who came before.

By situating the actions of Amnirense qore li kdwe i, the 51 kdke of =4 ksi ‘Kush’ and
the University of Ghana within this broader narrative, we see not just a rejection of colonial or
imperial impositions but a vibrant affirmation of 8% Kmt(yw) ‘Black People’s’ right to Abibitumi
‘Black Power’ and Abibifahodie ‘Total Black Liberation from under white world terror domin-
ation’. These acts symbolically and physically reclaim spaces, reflecting a commitment to living

Newgen Layout Sample




#GandhiMustFall, #4ugustusMustFall, Temporal Reality

in accordance with =4 m3 ‘Maat’ and to the continual practice of 2S5 =2 srwd 8 n Kmt
‘Restoring the Land of Black People’. Through these manifestations of ancient wisdom, the path
to Abibifahodie is made clear, offering a Blackprint for future generations to challenge injustices
and foster a world where Zed m3¢ ‘Maat’ prevails.

6. Confronting Obstacles and Seizing Opportunities on the Road to
Abibifahodie

The path toward Abibifahodie, illuminated by the ancient principles of Zed m3¢ ‘Maat’ and the
practice of 12105 =2K'® srwd 8 n Kmt ‘Restoring the Land of Black People’, unfolds across
a terrain fraught with challenges that demand not just passive contemplation but active, strategic
engagement. As movements worldwide strive to reclaim these enduring values in their quest for
reciprocity and justice, they find themselves up against modern complexities and entrenched
systems resistant to change. The task of translating timeless wisdom into contemporary action
calls for a profound us to drink from the deep well of our worldview, coupled with an innovative
spirit to adapt these principles to today’s battles against WS 11 9mw ‘eurasians’ themselves as
well as their concepts and terminology.

Challenging the Status Quo with Ancient Insights

The resistance encountered on this journey is not trivial; it emanates from RS& 1 Smw
‘eurasians’ that have long thrived on "= > isf# ‘chaos’ and exploitation. Advocating for a reorien-
tation of societal norms towards the ideals of Z=d m¢ ‘Maat’ and the rejuvenation embodied
in 121305 —28K'® srwd 8 n Kmt ‘Restoring the Land of Black People’ inherently challenges
these WS 11 9mw ‘eurasians’ existentially, sparking tensions that require resilience and for-
titude among those championing this cause. The road to Abibifahodie is, therefore, marked by
confrontation—a relentless challenge to the 188 1 ' 9mw ‘eurasians’ that seek to maintain a status
quo at odds with the principles of Z=d m3¢ ‘Maat’.

Reclaiming Identity Amidst Historical Amnesia

Moreover, the endeavor to recover and affirm a collective identity grounded in the richness of our
classical tradition faces the obstacle of historical amnesia, a legacy of Y% ' 9mw ‘eurasians’
efforts to sever 81 Kmt(yw) ‘Black People’ from our ancestral knowledge by controlling the
domain of discourse through (im-)propaganda. Yet, within this challenge lies an opportunity to
redefine identity and communal values, to stitch the fabric of our worldview back together in a
manner that honors our Grandcestors while reclaiming our true identity as £%% Kmt(yw) ‘Black
People’ capable of facing the present and shaping the future.

The resurgence of Z=d m3¢ ‘Maat’ and 121$ 205 =K@ s)wd 8 n Kmt ‘Restoring the Land of
Black People’ offers a Blackprint for this reclamation, serving as a beacon for those navigating
the cesspool of historical erasure as intentionally perpetrated and perpetuated by 1R%d 1 Smw
‘eurasians’. This is an act of defiance against the very 8% '' 9mw ‘eurasians’ that would deny
the very existence of our worldview, and a declaration that we are more than the falsification of
reality that has been imposed upon us. Through this lens, every act of resistance, every movement
towards renewal, is a step in reasserting our right to define our trajectory, drawing strength from
the cyclical rhythms of our past to illuminate the way forward to Zed mi¢ ‘Maat’.
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Crafting Futures from the Bedrock of Z~d m3t ‘Maat’

The horizon ahead, while riddled with challenges, is ripe with the potential for transformation.
Embracing the principles of Z=d m3 ‘Maat’ and 121S 205 —2K'® s)wd 8 n Kmt ‘Restoring the
Land of Black People’ as guiding stars, communities are poised to carve out a future where Zi=d m3
¢ ‘Maat’ is not a mere abstract ideal but a lived reality as she was in classical times . The symbolic
acts of removing the statues of 1N ®d" ' Smw ‘eurasians’ morph into catalysts for a wider cosmic,
global socio-political, and individual shift within ©%& Km¢ ‘The Black Nation/Land of the Blacks’
and beyond, igniting a flame that inspires similar actions globally, and transforming Abibitumi and
Abibifahodie efforts that transcend borders and epochs.

This journey towards Abibifahodie is a bold assertion against those % $& 1" 9mw ‘eurasians’
who would keep us tethered to the pre-colonial, colonial, and post-colonial timeline of "= > isft
‘chaos’, injustice and disharmony. It is a testament to the power of drinking from the deep well
of our worldview as the foundation for challenging and overcoming %S & ' Smw ‘eurasians’ and
their persistent falsification of reality. In the face of obstacles, the principles of Z=d m3¢ ‘Maat’
and I121$205—2%K® srwd 8 n Kmt ‘Restoring the Land of Black People’ stand as unyielding
pillars that not only honor our past but also demand a future where €81 Kmt(yw) ‘Black People’
flourish in consonance with the natural world and each other. Thus, the road to Abibifahodie,
though rife with confrontation, is also paved with the promise of profound transformation in our
own true image—a testament to the enduring strength and relevance of our ancestral legacies in
the unending quest for Abibifahodie ‘Total Black Liberation from under white world terror dom-
ination’ in which Zed m3¢ ‘Maat’ will return to her seat while "= > isf# ‘chaos’ is driven away as
described in the Prophecy of im3hw §=\¥ Neferty.

7. Conclusion

In weaving together the threads of ancient wisdom with the fabric of the contemporary war for Black
Liberation, the journey towards Abibifahodie emerges as a profound testament to the enduring
power of Z=d m3¢ ‘Maat’ and the multifaceted, multidimensional practice of I2{$ 0z —2K'e
srwd 8 n Kmt ‘Restoring the Land of Black People’. The acts of resistance in the ongoing war
that is being waged against us by W& ' 9mw ‘eurasians’ and their anti-Black agents, such
as the removal of statues representing 1% ' 9mw ‘eurasians’ soft power, are not mere sym-
bolic gestures but are deeply rooted affirmations of 8! Km¢#(yw) ‘Black People’s’ unwavering
commitment to Z=d m3 ‘Maat’ and the renewal of our land and our reality. These actions, inspired
by the principles laid down by our Grandcestors, challenge us to envision a future that is not
defined by WS 11 9mw ‘eurasians’ but illuminated by the wisdom of our rich heritage as €%+
Kmt(yw) ‘Black People’.

The path to Abibifahodie, as demonstrated through the lens of these principles, is inherently
combative, challenging not only the physical remnants of domination by Y& ' 9mw ‘eurasians’
but also the systemic structures that perpetuate "= > isf# ‘chaos’. It is a call to arms, demanding
that we not only confront these ¥ $& 1 Smw ‘eurasians’ with courage and determination but also
reclaim paradigms of living that honor the interconnectedness of all %% Kmt(yw) ‘Black People’
throughout space, time, energy and matter.

As we stand at the crossroads of history, the lessons gleaned from the actions of Amnirense
gore li kdwe li, the si21 kdke of = ksi ‘Kush’ and the community at the University of Ghana
serve as models to be emulated. They remind us that the fight for Abibifahodie is recurrent and
cyclical, echoing through the annals of time, and that each act of resistance and renewal is a
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step towards restoring Z=d m3¢ ‘Maat’—our duty and our birthright. This journey is a collective
endeavor, requiring 8% Kmt(yw) ‘Black People’ to finish the work and complete the great mission
bringing into being a world in which Z=d mj¢ ‘Maat’ guides our actions, and the practice of
121305 —2'® srwd 88 n Kmt ‘Restoring the Land of Black People’ rejuvenates our land—
physically and spiritually.

In conclusion, manifestations of Abibitumi ‘Black Power’ in the quest for Abibifahodie ‘Total
Black Liberation from under white world terror domination’, rooted in the classical wisdom of
Zad mit ‘Maat’ and 1215205 =2K'® srwd 8 n Kmt ‘Restoring the Land of Black People’, are
a powerful expression of our collective aspiration for a future that transcends the limitations and
divisions imposed by Y% ®& 1" Smw ‘eurasians’ and their intentional misconception of reality.
Through these interrelated concepts, we affirm our capacity as 8% Kmt(yw) ‘Black People’ to
draw strength and inspiration from our past, to challenge the "= > jsfi ‘chaos’ of our present, and
to craft a future that reflects the highest lived practice of Zi=d m3¢ ‘Maat’ in the spirit of justice and
reciprocity. As we move forward on this path, let us carry the torch of our Great Grandcestors high,
knowing that our actions today will light the way for generations to come, in the perpetual cycle of
resistance, renewal, and liberation that defines our journey towards Abibifahodie.

Notes

1 UG-PAD. (2016a). Address By His Excellency Mr. Pranab Mukherjee, Hon ble President Of India At The
University Of Ghana. ug.edu.gh. Retrieved 12 September 2017 from https://www.ug.edu.gh/events/addr
ess-his-excellency-mr-pranab-mukherjee-hon%E2%80%99ble-president-india-university-ghana

2 Tbid.

3 UG-PAD. (2016b). UG Receives Indian President His Excellency Mr. Pranab Mukherjee. ug.edu.gh.
Retrieved 12 September 2017 from https://www.ug.edu.gh/events/address-his-excellency-mr-pranab-
mukherjee-hon%E2%80%99ble-president-india-university-ghana

4 Ampofo, A. A., Perbi, A. A., Appiagyei-Atua, K., Kambon, O., & Aryeequaye, M. (2016a). Gandhi's
Statue at the University Of Ghana Must Come Down. Change.org. Retrieved 12 September 2017 from
https://www.change.org/p/the-members-of-the-university-of-ghana-council-gandhi-s-statue-at-the-uni
versity-of-ghana-must-come-down

5 Nubuor, L. T. K. A., Dadzie, I. W., Senzu, E. T., Allotey, A., & Aidoo, K. O. (2016). Counter-Petition for
the Conservation/Preservation of the Statue of Mahatma Gandhi. ipetitions.com. Retrieved 12 September
2017 from https://www.ipetitions.com/petition/counter-petition-for-the-conservationpreservation Oddly
enough, the first signatory purports to be from Gandhi himself, calling the ethics of the anti-Black/anti-
Afrikan quislings and their whole charade into question.

6 Akwei, 1. (2016). Controversial Gandhi statue's glasses stolen from University of Ghana. africanews.
com. Retrieved 12 September 2017 from http://www.africanews.com/2016/10/05/controversial-gandhi-
statue-s-glasses-stolen-from-university-of-ghana/

7 https://www.youtube.com/watch?v=LEOE59GhCCg

8 Nyabor, J. (2016). Gov t to move Gandhi statue from University of Ghana. citifmonline.com. Retrieved
12 September 2017 from http://citifmonline.com/2016/10/05/govt-to-move-gandhi-statue-from-univers
ity-of-ghana/

9 Reporter, S. (2016, September 12, 2016). ‘What happened to Olivier could happen to any African in
India’. thehindu.com. Retrieved 12 September 2017 from http://www.thehindu.com/news/cities/Delhi/
what-happened-to-olivier-could-happen-to-any-african-in-india/article8669934.ece

10 Anand, G., & Raj, S. (2017, March 29, 2017). Attacks Against African Students Rise in India, Rights
Advocates Say. nytimes.com. Retrieved 12 September 2017 from https://www.nytimes.com/2017/03/29/
world/asia/african-students-india-mob-attacks.html

11 Wu, H. (2017). African students hospitalized in roving mob attacks in India. cnn.com. Retrieved 12
September 2017 from  http://edition.cnn.com/2017/03/29/asia/india-africa-kenya-nigeria-attacks/
index.html
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12 Mackey, R. (2017). Beating of African Students by Mob in India Prompts Soul-Searching on Race.
nytimes.com. Retrieved 12 September 2017 from https://www.nytimes.com/2014/10/01/world/asia/beat
ing-of-african-students-by-mob-in-india-prompts-soul-searching-on-race.html

13 Ampofo, A. A., Perbi, A. A., Appiagyei-Atua, K., Kambon, O., & Aryeequaye, M. (2016b). Response to
the Ministry of Foreign Affairs and Regional Integration. change.org. Retrieved 12 September 2017 from
https://www.change.org/p/the-members-of-the-university-of-ghana-council-gandhi-s-statue-at-the-uni
versity-of-ghana-must-come-down/u/18130187

14 Ocloo, D. R. (2017, 18 March 2017). India to help Ghana build 400-seater capacity Parliamentary
Chamber. graphic.com.gh. Retrieved 12 September 2017 from

15 Allotey, G. A. (2017). Akufo-Addo gets $1m India money to renovate Flagstaff’ House. citifmonline.
com. Retrieved 12 September 2017 from http://citifmonline.com/2017/08/15/akufo-addo-gets- 1 m-india-
money-to-renovate-flagstaff-house/

16 This is particularly ironic given Gandhi’s anti-technology stance. Apparently, those who moved the statue
there were also lacking in research on this point as well.
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Appendix A: Events related to the statue of Gandhi (Kambon, 2019a)

Table 4.1

27 May 2016 First announcement of address by President Pranab Mukherjee emailed to faculty
without mention of a Gandhi statue

1 June 2016 Second announcement of address by President Pranab Mukherjee emailed to
faculty without mention of a Gandhi statue

12 June 2016 Notice of “Address by His Excellency Mr. Pranab Mukherjee, Hon’ble President
of India At the University of Ghana” posted to UG Website!

13 June 2016 Final Reminder regarding Address by President Pranab Mukherjee emailed to
faculty without mention of a Gandhi statue?

13 June 2016 Statue unveiled prior to President Pranab Mukherjee’s address without
consultation or prior notice to UG community?

4 July 2016 Upon driving past the statue, Dr. Kambon sends email to all faculty and students

announcing the presence of Gandhi’s statue along with 52 of Gandhi’s more pro-
Indo-Aryan anti-Afrikan/anti-Black quotes from 1894-1911 inciting shock and
sparking running email debate

12 September 2016 | #GandhiMustFall Online petition starts at Change.org*

21 September 2016 | Prof. Appiagyei-Atua delivers letter and #GandhiMustFall petition with over 1500
signatures gathered within two (2) weeks to University of Ghana Registrar

22 September 2016 | Counter-Petition starts, garnering a total of 230 signatures (including ghost
signatures) to date compared to #GandhiMustFall petition’s 1980 verified
signatures to date®
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30 September 2016

Letter from University Council to #GandhiMustFall petitioners acknowledging
receipt of petition

2 October 2016

Gandhi statue defaced with spectacles stolen®

4 October 2016 Prof Akosua Adomako Ampofo and Dr. Kambon give public seminar to
overflowing conference room situating #gMF events in the context of Black Lives
Matter and Decolonizing the Academy’

5 October 2016 Ministry of Foreign Affairs issues public statement vowing to relocate statue of
Gandhi® for the protection of the inanimate object, yet has remained curiously
silent on repeated murders and mob violence against Afrikans=Black people in
India®10.11.12

12 October 2016 Petitioners issue response to public statement of Ministry of Foreign Affairs and
pen letter to then-Chairman of the University Council, Prof Kwamena Ahwoi'?

7 December 2016 NDC Government voted out of power

19 December 2016 | University of Ghana Council sends petitioners letter stating “Council did not
object to the decision of the Ministry of Foreign Affairs and Regional Integration
to relocate the statue”

19 December 2016- | Despite MFA and University Council decisions, statue remains at UG Campus in

December 2018 spite of continued public outcry

17 March 2017 Indian government offers to build $200 million 400-seat capacity Parliament
House for Ghana'*

15 August 2017 Indian government gives Ghana President HE Nana Akufo-Addo $1 million for

renovation of Flagstaff House presidential residence'®

12 December 2018

Statue surreptitiously removed with alacrity from University premises

27th February 2019

Gandhi statue relocated to Kofi Annan Center of Excellence in ICT'®
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