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Abstract 

The ‘Bandung spirit of decolonization’ pre-dates and post-dates the physicality of the 
Bandung Conference of 1955. The concept of the ‘spirit’ encapsulates a melange of 
resistance and struggles against colonial encounters, colonialism, and coloniality—
going as far back as the time of the Haitian Revolution (1791–1804). This article posits 
that to gain a deeper appreciation of the significance of the ‘Bandung spirit of 
decolonization’ it is vital to begin with an analysis of technologies of the invention of 
the Global South within global coloniality. The ‘Bandung spirit of decolonization’ 
gains a broader canvas as a name for the long standing anti-colonial resistances and 
decolonial struggles not only against global imperial designs and breaking from Cold 
War coloniality but also as a terrain of self-invention in opposition to the Northern 
domination. Thus, this article performs the following tasks: conceptually, it frames 
the ‘Bandung spirit of decolonization’ with decolonial theory; historically, it traces 
the politics and technologies of the invention of the global South together with its 
entrapment in global coloniality and empirically, it lays out the long-standing 
struggles for liberation beginning with the Haitian Revolution right up to the post-
1945 decolonization and pan-African initiatives in Africa. Africa is the author’s locus 
of enunciation of the ‘Bandung spirit of decolonization’ without delinking it from the 
rest of the Global South. 

1 Introduction 

From Belgrade to Tokyo, from Cairo to Dar es Salaam, politicians and 
intellectuals began to speak of the ‘Bandung Spirit.’ What they meant 
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was simple: that the colonized world had now emerged to claim its 
place in world affairs, not just as adjunct of the First or Second World, 
but as a player in world affairs. Furthermore, the Bandung spirit was a 
refusal of both economic subordination and cultural suppression—two 
of the major policies of imperialism. 

PRASHAD 2007: 45–46 

The Bandung Conference of 1955 occupies a place of pride at the centre of 
decolonization and decoloniality. In Meanings of Bandung: Postcolonial 
Orders and Decolonial Visions (2016), Quynh N. Pham and Robbie Shillian, 
underscored how the Bandung Conference of 1955 occupied the centre of 
anti-and decolonial world-sensing. Richard Wright (1956: 11–13) who 
witnessed the unprecedented gathering of twenty-nine nations of Asia and 
Africa from 18 to 24 April in 1955 correctly captured its planetary significance 
in these words: ‘this is the human race speaking.’ The concept of the ‘spirit’ 
correctly situates it in the long decolonial turn. The Bandung Conference was 
possible because of a ‘spirit’ of decolonial turn which has been sweeping the 
world since the time of the Haitian Revolution (1791–1804). Thus, to fully 
appreciate the epic significance of the Bandung Conference as a world-
shaping event that galvanized and radicalized a planetary spirit of 
decolonization and decoloniality, it is important to situate it historically and 
discursively within the broader context of modernity/coloniality on the one 
hand, and decolonization/decoloniality on the other hand. The simultaneous 
invention of both the Global North and the Global South, the former as a 
centre of the modern world and the latter as the periphery is part of the 
planetary technologies of modernity/coloniality. The Bandung spirit of 
decolonization then emerges as a name for an equally planetary liberatory 
politics of seeking freedom from enslavement, colonial conquest, 
Eurocentrism, asymmetrical power relations, and economic domination of 
the global South by the global North. 

Organizationally, the article is divided into three sections. The first section 
frames it conceptually and theoretically using decolonial theory. The second 
section grapples with how the invention and entrapment of the global South 
in global coloniality happened in the first place. The third section examines 
the trajectories of the unfolding of the ‘Bandung spirit of decolonization’ (the 
resistances and struggles) going as far back as the Haitian Revolution of 1791 
to 1804, which is presented as the paradigmatic heroic precursor and indeed 
genealogy of the ‘Bandung spirit of decolonization (Trouillot 1995). The 
revolution was succeeded by pan-African struggles in the African Diaspora 
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(William E.B. Du Bois’ Pan-African Congresses 1900–1945); anti-colonial 
struggles that culminated in the political decolonisation of Africa in the 1960s 
(of which Frantz Fanon’s canonical work stand as a manifesto on 
decolonization); the post-Bandung Conference (1955) demands for a New 
International Economic Order in the 1960s and 1970s, and, more recently, the 
birth of the BRICS (Brazil, Russia, India, China and South Africa) and IBSA 
(India, Brazil and South Africa) blocs, which project the counter-hegemonic 
initiatives. 

1.1 The Bandung Spirit of Decolonization: A Conceptual Framing 
What exist today as the ‘global South’ and the ‘global North’ were 
simultaneous inventions through the operationalization of the imperial 
paradigms of difference and war. At the centre of these paradigms was the 
imperial ‘will to power.’ The unfolding global paradigms of difference and 
war were not only processes of racial hierarchisation of human species and 
social organisation of people in accordance with assumed differential 
ontologies, but also enslavement, mapping, claiming, conquest, and 
colonization (Quijano 2000; Mignolo 2000; Maldonado-Torres 2007). Out of 
these processes, emerged Europe as the centre of the world and other parts 
of the world as the periphery (Ndlovu-Gatsheni 2013a, 2013b). 

Conceptually and theoretically, Ramon Grosfoguel (2007: 216) distilled and 
isolated interrelated, overlapping and intertwined hetararchies of power 
within which the global South and the global North crystallized. The 
unfolding of colonial matrices of power resulted in various formations. The 
making of ‘a particular global class formation’ served by ‘diverse of forms of 
labour’ including ‘slavery, semi-serfdom, wage-labour, petty-commodity 
production’, which is entangled with how ‘capital as a source of production 
of surplus value through the selling of commodities for a profit in the world 
market’ functioned is one of the key formations. The second formation was 
the invention of the ‘international division of labour of core and periphery 
where capital organized labour in the periphery around coerced and 
authoritarian forms.’ The making of an ‘inter-state system of proto-military 
organizations controlled by European males and institutionalized in colonial 
administrations’ is the third formation. The introduction of a ‘global 
racial/ethnic hierarchy that privileges European people over non-European 
people’ together with a ‘global gender hierarchy that privileges males over 
female and European patriarchy over other forms of gender relations’ is the 
fourth formation. 

In the social domain, a ‘sexual hierarchy that privileges heterosexuals over 
homosexuals, lesbians’ and other sexual orientations; and a ‘spiritual 
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hierarchy that privileges Christians over non-Christians/non-Western 
spiritualities institutionalized in the globalization of the Christian (Catholic 
and later Protestant) church’, are also discernible as inventions of 
modernity/coloniality that concretized the division of the world into south 
and north. At the epistemic level there emerged ‘an epistemic hierarchy that 
privileges Western knowledge and cosmology over non-Western knowledge 
and cosmologies, and institutionalized in the global university system.’ The 
final hetararchy of power emerged in the domain of language. Here, a 
‘linguistic hierarchy between European languages and non-European 
languages’ was created which enabled colonial languages to displace and 
marginalize other languages. 

Departing from Africa as locus of enunciation, Sabelo J. Ndlovu-Gatsheni 
(2013c, 2015) distilled eight epochs through which the continent’s 
subalternization and peripherization unfolded. These eight epochs relates 
very well with what Nelson Maldonado-Torres (2018) articulated in terms of 
the terrain within which the decolonial turn unfolded from the vantage point 
of Latin American locus of enunciation. The first important epoch ran from 
the 15th to the 18th century and was constituted by a paradigm of discovery 
and mercantilist order characterised by the slave trade and mercantilist 
commerce. This epoch practically laid down the framework for the 
entrapment of Africa, Latin America, Asia and other parts of the global South 
into the evolving Euro-North American-Atlantic commercial system that 
included even the selling and buying of black human beings and later the 
indenturing of those people who were deemed to be ‘yellow’ (Chinese and 
Indians) (see Amin 2010). This epoch was decisive in the making of what 
Chinweizu (1975) termed the ‘the west and the rest of us.’ Walter Rodney 
(1972) traced what he termed ‘how Europe underdeveloped Africa’ from this 
epoch of discovery and mercantilism.’ The second is the Westphalian order 
that commenced in 1648 and is credited with laying the foundation of the 
modern idea of the sovereign nation-state. The Westphalian order cuts across 
other orders as the notion of nation-state is still ubiquitous across the 
modern world. This is why Wendy Brown (2010: 21) explained that: 
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To speak of a post-Westphalian order is not to imply an era in which 
nation-state sovereignty is either finished or irrelevant. Rather, the 
prefix ‘post’ signifies a formation that is temporally after but not over 
that to which it is affixed. ‘Post’ indicates a very particular condition of 
afterness in which what is past is not left behind, but, on the contrary, 
relentlessly conditions, even dominates a present that nevertheless also 
breaks in some way with this past. 

The third and particularly important epoch is that which commenced with 
the 1884–1885 Berlin Conference which inaugurated what Adekeye Adebajo 
(2010) depicted as ‘the curse of Berlin’ that galvanised the scramble for Africa, 
heightened the conquest of Africa, as well as enabled the partitioning, 
dismemberment, and fragmentation of Africa into various colonies. We are 
not yet beyond the ‘curse of Berlin’ as Africans are still entrapped within 
colonially drawn boundaries decided by colonisers in Berlin. This epoch is 
that of the age of colonial governmentality that involved the implementation 
of dismembering processes of dispossession and the production of unique 
African colonial subjectivity of ‘subjects’ rather than ‘citizens,’ and 
established direct colonial administrations. These direct forms of colonial 
administrations were known by different names such as 
Concessionaire/Company Rule, Assimilation/Association, Lusotropicalism, 
Indirect/Direct Rule, and Apartheid (Ndlovu-Gatsheni 2013a, 2013b, 2013c). 

The United Nations decolonisation normative order that commenced in 1945 
is the fourth epoch, which resulted in Africa gaining nominal ‘political 
independence’ – this was signified by the symbolic accommodation of Africa 
into the lowest echelons of the modern world system through what is known 
as the United Nations Organization (UNO). John M. Hobson (2012: 185), who 
emphasised the need to decouple Eurocentric institutional racism from 
scientific racism, argued that ‘while IR theory did indeed take on a new guise 
after 1945 by discarding scientific racism, it nevertheless failed to escape the 
generic political bias of Western-centrism that had underpinned pre-1945 
international theory’. He described what took place after 1945 as ‘subliminal 
Eurocentric institutionalism’, compared to the explicit or conscious 
Eurocentrism (Hobson 2012, p. 185). In subliminal Eurocentric 
institutionalism, the binaries of civilised/barbarian and even whites/blacks 
are allowed to strategically recede from public discourse and international 
discourse to the extent that some might be confused and think the post-1945 
dispensation was the age of the emergence of the ‘postcolonial world’ instead 
of that of the translation of visible direct colonialism into invisible global 
coloniality (Grosfoguel 2007; Ndlovu-Gatsheni 2013a, 2013b). 
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The post-1945 dispensation was not only entangled in the politics of 
political decolonisation but also with what is here termed the process of Cold 
War coloniality that polarised Africa ideologically and reduced it to a theatre 
of proxy hot wars (Ndlovu-Gatsheni 2013c, 2015). It is another important 
epoch that witnessed an Africa that was entrapped in a global ideological 
warfare that worked counter any of the authentic African political and 
economic formulations and creations. Cold War coloniality invented and 
financed ‘terrorist’ movements in Africa, such as RENAMO in Mozambique, 
UNITA in Angola and many others, as part of a strategy to keep Africa 
entrapped ideologically while disciplining militant nationalists and pan-
Africanists such as Samora Machel, Agostihno Neto, Patrice Lumumba and 
Kwame Nkrumah. Military coups and assassinations were also sponsored. 
Cold War coloniality was as dirty as all forms of coloniality (Ndlovu-Gatsheni 
2013c, 2015). 

The post-Cold War triumphalism of neoliberal order, which Francis 
Fukuyama (1992) wrongly articulated as ‘the end of history and the last man,’ 
is another important epoch that revealed the entrapment of Africa in 
another Euro-North American-centric world order. At the centre of this order 
was what became known as the Washington Consensus – another important 
lever of global coloniality that de-structured what was remaining of African 
policy space and sovereignty through the introduction of Structural 
Adjustment Programmes (SAPs). The attack on the United States of America 
on 11 September 2001 inaugurated another shift in the world order and 
instantiated the post-9/11 anti-terrorist dispensation under which the 
paradigm of war gained a new lease of life and a securitisation order 
emerged. Today, we live under what can best be described as the current 
coloniality of markets and new scramble for Africa as another global order that 
is both new and old (Ndlovu-Gatsheni 2013c, 2015). 

Both Grosfoguel and Ndlovu-Gatsheni speak to the unfolding of 
colonialism and coloniality as a constitutive part of the unfolding Euro-North 
American-centric modernity. At its centre has been the invention and re-
inventions of a superior global North and an inferior global South over the 
past five hundred years. The terms ‘global North/the West’ are used here not 
to mean a geographical space but, as explained by Walter D. Mignolo (2015: 
xxv): 

What constitutes the West more than geography is a linguistic family, a 
belief system and an epistemology. It is constituted by six modern 
European and imperial languages: Italian, Spanish and Portuguese, 
which were dominant during the Renaissance, and English, French and 
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German, which have been dominant since Enlightenment. […]. Thus, 
‘the West’ is shorthand for ‘Western Civilization.’ 

What exists is ‘the Rest’/‘the global South’, which depicts those parts of the 
world that fell victim to Western colonial/imperial domination and 
exploitation. At a global scale what emerged is coloniality as reference to 
longstanding patterns of power that began with the unfolding of modernity 
itself, resulting in what became known as ‘voyages of discovery’ which 
opened up other parts of the world to Europe’s rising hegemonic aspirations 
(Maldonado-Torres 2007). The extermination of indigenous peoples of the 
Americas, the enslavement of black people from Africa, the indenturing of 
Chinese and Indians, the eventual colonization of non-European worlds, the 
redefinition and re-invention of human cultures and intersubjective relations 
from a racial perspective, as well as theft and appropriations of history and 
knowledge for colonial purposes, form part of materialization of coloniality 
(Quijano 2000; Mignolo 2000; Ndlovu-Gatsheni 2013a). Coloniality survived 
the struggles against juridical colonialism and extended into the postcolony 
(see Mbembe 2000; Maldonado-Torres 2007; Ndlovu-Gatsheni 2013b). The 
Bandung spirit of decolonization was and is ranged against these inimical 
processes of dismemberment and dehumanization. 

2 The Bandung Spirit of Decolonization: A Historical Framing of the 
Discursive Terrain 

The invention of the global south is part of the unfolding of colonial matrices 
of power. The emergence of the Atlantic commercial centre formed part of 
shaping and ordering the world in accordance with the interests of 
imperialism and colonialism. At first the world was divided into ‘Old World’ 
and the ‘New World’ and later into ‘Eastern’ and ‘Western’ hemispheres 
(Mignolo 2018: 90–91). Historically speaking, the modern global imperial 
designs and technologies of domination of the world by Europe and North 
America can be traced to 1415 when the Portuguese invaded the port of Ceuta 
in North Africa. This invasion, directed by Prince Henry (who is celebrated in 
imperial historiography as ‘the Navigator’), announced Portugal’s violent 
entry into the human trafficking business that laid the foundation of the 
invention and subsequent underdevelopment of the global South. The 
centrality of Ceuta to the development of the global North (see Rodney 1972, 
1975; Frank 1998) is highlighted by Carrie Gibson (2014: 2): 
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In Henry’s time this port was known for its commerce in wheat and 
gold. Ceuta sat at a crucial location; mirrored by the rock of Gibraltar in 
the north, it was the southern part of the ‘Pillars of Hercules’—the 
gateway to the commercial world of the Mediterranean. It was also the 
exit to the terrifying and mostly unknown waters of the Atlantic. […] 
Many people believed that Ceuta was the last link in the long supply 
chain that connected the Mediterranean with the rumoured riches that 
lay deep in the unknown African interior. 

The next important event in the invention and entrapment of the global 
South was Bartholomew Diaz’s circumnavigation of the Cape at the 
southernmost tip of Africa in 1488, which not only exposed the southern part 
of Africa to mercantile colonization but opened important trade routes to 
India and the Asian subcontinent. In fact on 10 October 1487, the Portuguese 
King Joao II had appointed and commissioned Diaz to be in charge of an 
expedition to find a sea route to India (Nowell 1953: 435). Part of Diaz’s 
itinerary was to discover the lands ruled by Prester John, the proverbial 
opulent King of Ethiopia. Prester John’s mystery and fable piqued European 
imagination. Nowell (1953: 435) observed that: 

Man or myth, Prester John played a great role. From the twelfth century 
until well after the discovery of America, he was an established part of 
the European pattern of thought. As a potential Christian ally in the 
rear of the Moslem foe, he figured in the plans for the later crusades and 
thus had a place in European ideas of world strategy. 

In 1481, Diaz had also accompanied Diego d’Azambuja in exploration of the 
area formerly known as the Gold Coast; that area became an important part 
of the transatlantic slave commerce (Nowell 1953: 433). In his assignment to 
the East Indies, Diaz was followed by Vasco da Gama who not only rounded 
the Cape but managed to reach the East Indies in 1498. Within the same 
decade, in 1492, Christopher Columbus claimed to have ‘discovered’, what 
became known in imperial historiography as the ‘New World’ (a reference to 
the Americas). To highlight the close connectedness of the events that 
brought Africa, the Americas and Asia into an emerging transatlantic 
commerce, Diaz and Columbus were, at one point, companions on a ship to 
the west coast of Africa, in 1482, to establish a slave fort (Nowell 1953: 433). 

Diaz’s accomplishments were enormous and stupendous. The significance 
of his ‘voyages’ and the passage around southern Africa is that it opened a 
direct sea route and lucrative trade with India, Africa and Asia, thus 
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extending Portuguese influence. He also obtained invaluable information 
that would be used by future ‘voyagers’, including Columbus, Vasco da Gama 
and Pedro Alvares Cabral. He also travelled across nearly 2,000 kilometres of 
coastline previously unknown to Europeans, and found for Europe the south-
east winds and westerly winds that would aid future sailors. On 22 November 
1497, Vasco da Gama followed in Diaz’s footsteps and rounded the Cape en-
route to India. In 1500, Diaz and Cabral claimed to have ‘discovered’ Brazil 
but both died on 24 May 1500 in a violent storm near the Cape of Good Hope. 

What is important to underscore is that the so-called ‘voyages of discovery’ 
were part of the practical unfolding of what James Blaut (1993) termed the 
‘colonizer’s model of the world’ and the slow implementation of what 
Michael Headley (2008) termed the ‘Europeanization of the world’. At the 
centre of the ‘colonizer’s idea of the world’ is the notion of ‘emptiness’ 
outside of Europe. 

The idea of empty lands (terra nullius) was crucial in the invention of the 
global South through the schema of colonization. It was backed up by 
religious justification and authorization in the form of issuing of ‘Papal Bulls’ 
by Pope Eugenius IV in 1436 and Pope Nicholas V in 1455 which granted 
Portugal rights and title to lands outside of Europe and allowed the 
enslavement of those who were found outside Europe (Nowell 1953: 436). In 
1493, Alexander VI issued a ‘Papal Bull’ granting lands of the Americas to 
Spain. In 1494, the Treaty of Tordesillas was signed between Spain and 
Portugal, in which the Pope demarcated the two hemispheres between the 
two Iberian imperial powers (Nowell 1953: 437). 

The very formation and consolidation of what is today termed European 
identity is traceable to the period after 1500. But it must be made clear that, 
initially, ‘the Identity formation of Europe-as-Christendom’ was ‘a negative 
identity formation that was rooted in insecurity and the alleged threat of 
Islamic empires’ (Terreblanche 2014: 202). Sampie Terreblanche (2014: 202) 
elaborated that: 
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After 1500 the Europeans redefined their identity vis-à-vis black 
Africans and the indigenous Amerindians. In the new definition the 
Europeans imagined themselves positively as superior to non-European 
peoples. In this ‘redefinition’ of European identity the Europeans 
developed a superiority complex that has been perpetrated to this day 
and has served continuously as a legitimation of European and Western 
empire building, of capitalist exploitation and of the Great Divergence 
between the West and the Rest. 

Taken together, the ‘discovery’ of the Americas, the European opening of the 
sea route to the East, and the incursions into African coastal areas and the 
interior of West Africa, laid the foundation for Euro-North American-centric 
modernity whose commercial nerve centre became the transatlantic world. 
Previously the nerve centre of global commerce was the Mediterranean and 
was dominated by the Africans and Muslims (known as Moors). The trans-
Saharan trade pre-dated the opening of transatlantic commerce that was 
underpinned by the emerging capitalist economic system and its global 
division of labour. 

Cyril L.R. James (1982) highlighted another way in which the global South 
was created economically. He noted that the 18th-century slave-society in 
San Domingo (later Haiti) connected Europe, Africa and the Americas, as the 
wealth generated through slavery in the Americas resulted in the rise of 
capitalist bourgeoisie in Europe as well as a new civilisation underpinned by 
capitalist economy (James 1982: 12). He elaborated that the abolition of the 
slave trade was succeeded by the invention of indentured labour as a new 
form of enslavement, this time bringing Indians and Chinese into the nexus 
of evolving capitalist Euro-North American-centric and modernist 
civilisation (James 1982: 13). Building on this background, it becomes clear 
that the rise of the global North was predicated on ‘a modern racial division 
of labour’ (Lowe 2006: 192–193). Mignolo (2018: 90–91) is very correct in 
positing that: 

By 1500, radical changes began to take place in the history of 
humankind. A New World emerged in the European consciousness that 
prompted Renaissance men of letters to set up the foundation of the 
current world order: the planet was divided into the Old World and the 
New World and by the seventeenth century, into Western and Eastern 
hemispheres. While the global South was not yet being used in the 
paradigm of difference, what is clear is that it has a long genealogy 
before it appeared first as the Third World after 1945 and then the 
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global South in our times. 

What is beyond dispute is that the invention of both the global North and 
global South is a tale of successive empires. The first phase is that of Spanish 
and Portuguese empire-building supported by the Catholic Church (1500–
1630). The second is the age of Dutch colonisation of the world and the 
activities of the Dutch East India Company (1648–1713). The third phase was 
dominated by the British from 1688–1945. This third phase included what is 
known as the period of ‘High Imperialism’ running from 1884 to 1914 and the 
period of inter-imperial warfare from 1914–1945. The fourth phase is that of 
the dominance of the United States of America characterised by the rise of 
financial, capitalist and militarist empires (see Terreblanche 2014: 57–58). 
This rendition of the invention must not be misread to mean that what is 
today known as the global South was simply a victim that never challenged 
the global imperial designs. 

3 Haitian Revolution as a Precursor to the Bandung Spirit of 
Decolonization 

The Haitian Revolution (1771–1804) paradigmatically set the tone for 
resistance and struggles against racism, colonialism, and capitalism. The 
enslaved, racialised and colonized people were claiming their humanity and 
embarking on self-invention after centuries of dismemberment and 
dehumanization. Physical resistance to global imperial designs was 
constitutive of self-invention. Modern South–South solidarity has a long 
history born out of confrontation and resistance to racism, enslavement and 
colonization involving the Diaspora and those in Asia, the Caribbean and 
Africa (Cooper 1994). The ideal starting point is the Haitian Revolution, 
which was one of the earliest well-organised and purposeful resistances in 
the history of non-European people in general and black people in particular, 
which ranged against racism, enslavement and colonisation. 

The revolution directly challenged Euro-North American-centric 
conceptions of black people as slaves by nature, as popularised by early 
European philosophers such as Aristotle. In a practical sense, the Haitian 
Revolution demonstrated to the whole world how a people whose very being 
was denied and who were reduced to slaves, organised themselves and 
staged a successful revolution against the global system of slavery. The 
decolonial paradigmatic significance of the Haitian Revolution is well 
captured by the Haitian historian Michel-Rolph Trouillot (1995) in Silencing 
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the Past: Power and the Production of History, as challenging the core of the 
emerging global system of racism, enslavement and colonisation. The 
revolution was an epic statement and declaration of the humanity of black 
people in the midst of an emerging and violent anti-black Euro-North 
American-centric world. 

Because of its decolonial paradigmatic significance, the Haitian 
Revolution became one of those global events that were ‘unthinkable’ for 
those who had convinced themselves that black enslaved people were not 
human beings and were naturally slaves with no capacity to rebel. The 
revolution challenged ‘the iron bonds of the philosophical milieu in which it 
was born’ (Trouillot 1995: 74). Trouillot made it clear that: 

The Haitian Revolution did challenge the ontological and political 
assumptions of the most radical writers of the Enlightenment. The 
events that shook up Saint-Domingue from 1791 to 1804 constituted a 
sequence for which not even the extreme political left in France or in 
England had a conceptual frame of reference. They were ‘unthinkable’ 
facts in the framework of Western thought. 

TROUILLOT 1995: 82, emphasis in the original 

Any acceptance of the fact that enslaved black people were up-in-arms 
against the system of slavery amounted in Western thought to an 
acknowledgement of the humanity of black people. They were not prepared 
for this challenge. Europeans and plantation owners in general were not 
prepared to concede that they were faced with a people claiming their 
denied humanity. On a world scale, the Haitian Revolution, as noted by 
Trouillot, was a major test: 

The Haitian Revolution was the ultimate test to the universalist 
pretensions of both the French and the American revolutions. And they 
both failed. In 1791, there is no public debate on the record, in France, in 
England, or in the United States on the right of black slaves to achieve self-
determination, and the right to do so by way of the armed resistance. 
(1995: 88, emphasis in the original) 

The difficult philosophical and intellectual problem for Western thought 
included how to think about and conceptualize black revolution in a world 
in which black people were not considered to be rational and human in the 
first place. This is why even ‘international recognition of Haitian 
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independence was even more difficult to gain than military victory over the 
forces of Napoleon’ (Trouillot 1995: 95). The most important but silenced 
significance of the Haitian Revolution is that it led to the collapse of the 
entire system of slavery and constituted a major chapter in the history of 
resistance of black people. It was truly an anti-systemic revolution that must 
occupy a central position in the history of anti-systemic resistance marked by 
the definitive entry of the enslaved and colonised into modern history as 
human beings opposed to all forms of domination. As such, the Haitian 
Revolution formed an important base from which to articulate resistance 
and black solidarity-building as part of self-invention within a context of 
racism, imperialism, colonialism and racial capitalism. 

4 Pan-Africanism as a Central Part of the Bandung Spirit of 
Decolonization 

Pan-Africanism was a quest for unity and freedom. For the black people who 
had been dismembered into two (the continental and Diaspora), the idea of 
black solidarity and one united Africa stemmed from members of the 
Diaspora and was readily embraced by those who remained on the 
continent. William E. Du Bois observed that ‘Here various groups of Africans, 
quite separate in origin, became so united in experience and so exposed to 
the impact of a new culture, that they began to think of Africa as one idea 
and one land’ (Du Bois 1963: 13). 

Black solidarity crystallised within the series of Pan-African Congresses, 
which were organised by Du Bois. They formed one of the vehicles through 
which black consciousness and black solidarity on a world scale emerged and 
crystallised into a decolonial project. The first Pan-African Congress of 1900 
took place when Africa was experiencing conquest and colonisation. Henry 
Sylvester-Williams from the West Indies was so touched by the experience of 
colonisation and brutalisation of Africans by imperial powers that he 
convened the Congress to map out strategies of saving the black race from 
abuse and dehumanisation. The Congress brought together 30 delegates from 
Britain and the West Indies. It was at the 1900 Congress that the word ‘pan-
African’ was used for the first time (Du Bois 1963). 

The next Congress was organised by Du Bois in 1919 during the course of 
the Paris Peace Conference aimed at ending the First World War (1914–1918). 
It was attended by 57 delegates from 15 countries, of which nine were 
African. The conference produced the Mandates Commission that appealed 
to Western powers to protect indigenous peoples; demanded that land be 
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given to them; the regulation of capital; abolishment of slavery, corporal 
punishment and forced labour; right to education; and right for indigenous 
people in Africa to participate in government affairs (Du Bois 1963). The third 
Congress took place in August and September 1921 and its venues were 
London, Brussels and Paris. The Congress called for the equality of races and 
appealed to the League of Nations for intervention (Du Bois 1963). 

The most important Pan-African Congress was the one held in Manchester 
in 1945, which was organised by, among others, Du Bois, Marcus Garvey’s 
widow Amy Jacques Garvey, Jamaican Dr Harold Moody, T. Ras Makonnen 
from Guyana, George Padmore from the West Indies, Kwame Nkrumah from 
Ghana, Peter Abrahams from South Africa and Kenyan Jomo Kenyatta; it was 
attended by over 200 delegates and observers (Du Bois 1963, 1965). The 
Congress called for the independence of African people, the end of racial 
discrimination and forced labour, and granting of the universal franchise. 
The Congress Declaration to the Colonial People called for a United Front in 
the struggle against colonialism. In addition, a memorandum signed by 36 
organisations from the Americas, Africa and Britain was presented to the 
United Nations Organization calling for adequate representation of coloured 
peoples in the organisation (Sherwood 1966). According to Shepperson and 
St. Clare Drake (1986), the conference laid the foundation for independence 
movements in British Africa. However, the (ex-)colonised in Africa and Asia 
realized that beyond attainment of political independence, there was a need 
to fight for what became known as the ‘new international economic order’ 
(NIEO) because coloniality survived political decolonisation. 

5 Cold War Coloniality Confronted by the Bandung Spirit of 
Decolonization 

In the post 1945 period the Bandung spirit of decolonization grappled with 
Cold War coloniality. While it was ‘cold’ in the global North, it was ‘hot’ in the 
global South. The Bandung Conference took place in the midst of the Cold 
War in 1955. Richard Wright in his book The Color Curtain (1956: 12) 
underscored the meaning of the Bandung Conference in the following words: 

The despised, the insulted, the hurt, the dispossessed—in short, the 
underdogs of the human race were meeting. Here were class and racial 
and religious consciousness on a global scale. Who had thought of 
organizing such a meeting? And what had these nations in common? 
Nothing, it seemed to me, but what their past relationship to the 
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Western world had made them feel. This meeting of the rejected was 
itself a kind of judgment upon the Western world. 

But it was the host, President Ahmed Sukarno of Indonesia, who highlighted 
the importance and purpose of the Bandung Conference in his opening 
speech: 

This is the first intercontinental conference of colored people in the 
history of mankind. […]. Sisters and Brothers, how terrifically dynamic 
is our time! I recall that, several years ago, I had occasion to make a 
public analysis of colonialism, and I drew attention to what I called the 
‘life line of imperialism.’ This line runs from Strait of Gibraltar, through 
the Mediterranean, the Suez Canal, the Red Sea, the Indian Ocean, the 
South China Sea, the Sea of Japan. For most of that enormous distance, 
the territories of both sides of the life line were colonies, the peoples 
were unfree, their futures mortgaged to an alien system. Along that life 
line, that main artery of imperialism, there was pumped the life-blood 
of colonialism. 

Quoted in Wright 1956: 136–137 

What is paradigmatic about the Bandung Conference is that it did not try to 
‘unite the workers of the world but the world of people of color’ (Mignolo 
2014: 27). Even though anti-colonial liberation movements were caught up in 
‘Cold War coloniality’ to the extent of being divided between those who 
claimed the socialist ideological position and those who adhered to liberal 
nationalism, they had common roots in resisting colonialism. It would seem 
that beginning with the Bandung Conference, the anti-colonial movements 
in Africa and Asia were clear about the Cold War coloniality’s snares, and 
hence they declared that they were neither for capitalism nor communism 
but for decolonisation. It was in the 1950s and 1960s that Aime Cesaire’s 
Discourse on Colonialism (1950 [2000]) and Frantz Fanon’s Black Skins, White 
Masks (1952 [2008]) and The Wretched of the Earth (1968 [2004]) laid down a 
deeper understanding of the blackness as a predicament in a white world 
and explained the humanistic aspect of decolonization. Taken together, the 
works of Cesaire and Fanon made a radical call for the emergence of a ‘new 
human’ which paradigmatically shifted from the established logics and 
political designs of the Cold War (see Fanon 1968 [2004]). Nelson 
Maldonado-Torres (2017: 122–123) correctly captured the significance of the 
interventions of Cesaire and Fanon as marking a shift from the Christian 



16 NDLOVU-GATSHENI 

BANDUNG 6 (2019) 1-24 

discourse of the chain of being otherwise known as the ‘humanist turn’ to the 
‘decolonial turn’ which was predicated not only on questioning 
Euromodernity and challenging Eurocentrism but also rejecting imposed 
inferiority of black colonized peoples and advocating for decolonization as 
much more than simple attainment of political independence and more of 
an avenue for the invention of new humanism (see Maldonado-Torres 2017: 
124). 

In the decolonial spirit of freeing themselves from the snares of Cold War 
coloniality, the Asian and African nationalists imbued with the Bandung 
spirit formed the Non-Aligned Movement (NAM) in 1961 and the Group of 77. 
These two formations comprised Third World countries and formed the 
fulcrum of South–South solidarities. What is clear is that anti-enslavement, 
anti-imperialism, anti-colonialism and anti-apartheid all entailed building 
transnational solidarities among those who have been dehumanised and 
peripheralised by the Euro-North American-centric world system. After the 
attainment of ‘political independence’ those countries that have been 
subalternized fought to change the Northern-dominated world system. Kevin 
Gray and Barry K. Gills (2016: 588) noted that: 

While the Bandung and the NAM embodied the political dimensions of 
an emergent SSC [South–South Cooperation], the Group of 77, named 
after the number of countries present at the founding of the United 
Nations Conference on Trade and Development (UNCTAD), called for 
the establishment of an NIEO. 

The 1960s and 1970s were dominated by the Bandung sprit of trying to avoid 
not only neo-colonialism’s interference in domestic affairs of the 
‘independent’ states but also Cold War coloniality. This involved the push for 
non-alignment in a world of alignments and East–west divisions. In the 
economic domain, the spirit of Bandung translated into the struggle for an 
NIEO that emphasised structural change so as to create a new global 
relationship of equality. Resource nationalism entailed guarding the 
sovereignty of natural resources for the benefit of citizens and this was to be 
achieved through nationalisation of the economy (Gray and Gills 2016: 558; 
on the implications of this for climate change, see Weber and Kopf, this 
volume). The overarching decolonisation philosophy was that for uneven 
development and underdevelopment to be eradicated, the global North had 
to change structurally its extractive-oriented colonial economies in order for 
the vestiges of colonialism, inequality and poverty in the global South to be 
banished. This spirit is well captured by Gray and Gills (2016: 557): 
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Development is a concept that attempts to encompass a vast 
complexity of processes of social transformation. It conveys meanings 
of great promise and hope to billions of human beings concerning 
human betterment, and refers to a long-term historical project of the 
liberation of peoples and nations from vestiges of colonialism, poverty, 
oppression and underdevelopment. South–South cooperation (SSC) has 
been a key organizing concept and a set of practices in pursuit of these 
historical changes through a vision of mutual benefit and solidarity 
among the disadvantaged of the world system. 

The idea of South–South solidarity also entailed the poor creating alliances 
and solidarities of mutual assistance while consistently fighting for structural 
transformation of the world system, its global orders and world economy. 
The spirit of de-structuring and re-structuring of the economic order was 
pushed forward through the UNCTAD. UNCTAD became a space within which 
to advocate for the ‘adjustment of the international patent system to the 
developmental needs of the global South’ (Gray and Gills 2016: 558). 

The late 1970s and 1980s signaled the retreat of South–South initiatives 
aimed at changing the world economic order. The period witnessed the rise 
of neoliberalism and the hegemony of the Washington Consensus. New ideas 
of adjusting not the world economic order but the economies of the powerful 
countries through what became known as Structural Adjustment 
Programmes (SAPs) kicked in. UNCTAD was ‘eclipsed by the General 
Agreement on Tariffs and Trade (GATT), and its successor, the World Trade 
Organization (WTO)’ (Gray and Gills 2016, p. 588). The emphasis shifted from 
demands for structural changes to the architecture of the world economy to 
the issues of technology transfers. However, in Africa for instance, the spirit 
of NIEO endured as the African leaders adopted the African Declaration on 
Cooperation, Development and Economic Independence in 1973, which 
articulated Africa’s strategy for gradual disengagement from the world 
economy through the escalation of national and continental self-reliance. 

This was followed by the production of The Revised Framework of the 
Principles for the Implementation of New International Economic Order in 
Africa of 1976. It was produced by the United Nations Economic Commission 
for Africa (UNECA) and became the intellectual and theoretical foundation for 
the drafting of the Monrovia Strategy for the Economic Development of Africa 
of 1979. The Monrovia Declaration emphasized the collective self-reliance 
and economic integration of African economies; investment in science and 
technology as the backbone of Africa’s development process; and ensuring 
Africa’s self-reliance in food production and a commitment to achieve 
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modern African economies by the year 2000 (Baah 2003). 
The Bandung and NIEO spirits also influenced Africa, in particular, to 

continue fighting for autonomous development through the formulation of 
the following economic plans: the Lagos Plan of Action (1980–2000), the 
African Priority for Economic Recovery (1986–1990); the African Alternative 
Framework to Structural Adjustment Programmes for Socio-Economic Recovery 
and Transformation; the African Charter for Popular Participation for 
Development (1990); and the United Nations New Agenda for the Development 
of Africa in the 1990s (Baah 2003). The Nigerian economist Adebayo Adedeji 
(2002: 4) argued that these initiatives were disciplined by powerful 
institutions such as the World Bank (WB) and International Monetary Fund 
(IMF) through what he termed the ‘Development Merchant System’ (DMS) 
which wants to keep Africa in particular, and the global South in general, tied 
to asymmetrical economic power relations to facilitate continued 
exploitation and underdevelopment. 

Within the African context, the Bandung spirit remained embodied in 
state nationalism. It is yet to expand into what Mireille Fanon Mendès 
France proposed as ‘a Bandung of the peoples’ (see Editorial Introduction) or 
what Samir Amin (2008) termed the ‘internationalism of the peoples’ 
Expressed by the ‘Bamako Appeal’ of 2006. However, ‘The Bamako Appeal’ of 
January 18, 2006 stood out as a key moment in the building of ‘a Bandung of 
the peoples.’ Its three commitments were: (i) construction of an 
internationalism that joins the peoples of the South and North who are 
ravaged by the dictatorship of financial markets and the uncontrolled global 
expansion of transnational corporations; (ii) construction of the solidarity of 
the peoples of Asia, Africa, Europe, and the Americas confronted with the 
challenges of development in the twenty-first century; and (iii) construction 
of a political, economic and cultural consensus that is an alternative to 
neoliberal and militarized globalization and the hegemony of the United 
States and its allies (Amin 2008). 

What emerges poignantly from the above analysis is that the Bandung 
spirit of decolonization embodied the progressive nationalism on the 
twentieth century which anchored NIEO as well as the strategy of 
‘dewesternization’ (see Mignolo 2011) which is related but different from 
decoloniality. Dewesternization is a term which refers to the rise of China 
under Deng Xiaoping and Russia under Vladimir Putin on the one hand and 
the formation of BRICS (Brazil, Russia, India, China, and South Africa) on the 
other hand—all of them appropriating ‘capitalism to enact divergent politics’ 
which make multipolarity possible after five hundred years of unipolar 
Westernization (see Mignolo 2018: 194). It was the Argentinean semiotician 
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and decolonial theorist Walter D. Mignolo (2011, see also Editorial 
Introduction) who initially sought to articulate the Bandung Conference of 
1955 as the original departure point of decoloniality. As Nelson Maldonado-
Torres (2019: 2) discusses and as the Editorial Introduction to this special 
issue points out, however, more recently Mignolo connects it with the idea of 
dewesternization rather than decoloniality (see Mignolo and Walsh 2018). 
Mignolo posited that that dewesternization was the outcome of the Bandung 
Conference of 1955 and that ‘Dewesternization on the contrary activates non-
western memories, languages, politics, religion, sensibilities and overall 
praxis of living that refuse to be submitted to neoliberal westernization’ 
(Mignolo and Walsh 2018: 128) Somehow concurring with Mignolo, Gray and 
Gills (2016: 588) argued that such formations as BRICS emerged within a 
context of a ‘significant global shift in production and manufacturing from 
global North to global South, altering the economic geography of the world’ It 
is in this context that Alice H. Amsden (2001) asserted the ‘decline of the 
West’ and the ‘rise of the rest’. 

What needs to be underscored is that what is presented here as the 
‘Bandung Spirit of Decolonization’ not only pre-dates and post-dates the 
Bandung Conference of 1955 but also embodies multiple initiatives and a 
family of thoughts. Such multiple initiatives and a family of thought threw 
into the public domain such concepts and initiatives as ‘Ethiopianism,’ 
‘Garveyism,’ ‘Negritude,’ ‘pan-Africanism,’ ‘black consciousness movements,’ 
‘dewesternization,’ ‘delinking,’ ‘non-alignment,’ ‘decolonization,’ 
‘decoloniality’ and many others—with others gesturing towards a counter-
hegemonic horizon and others towards another possible world (Amin 1990; 
Irele 2010; Ndlovu-Gatsheni 2018). What Maldonado-Torres (2018) mapped 
out as the ‘decolonial turn’ is a multifaceted discursive formation embodying 
multiple initiatives and a family of thoughts (see also Maldonado-Torres 
2011). Such leading lights of decolonization of the economy of Africa as 
Thomas Sankara and such militant revolutionaries like Amilcar Cabral were 
inspired by both Marxism and the Bandung spirit of decolonization (see 
Cabral 1973, Cabral 1979). 

For example, the launch of the BRICS’ New Development Bank announced 
in July 2014 and the establishment of a Contingency Reserve Arrangement 
(CRA) indicated how the BRICS project gestures towards a counter to Western 
economic hegemony. While launching these initiatives, BRICS has not given 
up on explicitly pushing for the reform of the global multilateral governance 
institutions. The global North is not simply watching these development 
unfolding. It is engaged in what Mignolo (2011: 36) has termed 
‘rewesternization’: 
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Rewesternization touches all the levels of the colonial matrix of power. 
In the sphere of economy, the task is to ‘save capitalism,’ to re-imagine 
the ‘future capitalism.’ In the sphere of authority, the United States is 
trying to maintain its leadership in international relations. In the 
sphere of knowledge, the United States is promoting what the country 
has done best—science and technology—now clearly oriented towards 
the corporations, which means knowledge to revamp the economy. 
[…]. In the sphere of subjectivity, the financial crisis made evident how 
important it is for the future of capitalism to have ‘consumers.’ 

BRICS is pushing an agenda that is not anti-North but seems to be adopting 
and adapting what is useful from the global North for use in the development 
of the global South. BRICS’ investment thrust is on infrastructure, energy and 
communications – those areas of development that were neglected by 
donors from the global North. What is apparent is that the elites from the 
global South working through BRICS are not challenging the dominant 
structures of global capitalism but, rather, they are reproducing them for 
their own benefit in the global South. This seems to be a different strategy 
from that of the 1960s and 1970s that imagined a new economic order. In the 
1960s and 1970s many (ex-)colonised peoples and states had been enchanted 
by Marxism and they strongly believed that proletarian revolutions were best 
positioned to deliver socialism as an alternative to capitalism. This time the 
BRICS is emphasizing ‘economic growth, industrialization and financial 
capacity by many countries across the global South’ as part of a move ‘on the 
path to an eventual restructuring of global power relations and the reform of 
global governance institutions and of the norms and rules of the global 
economy’ (Gray and Gills 2016: 559). 

6 Conclusion 

If we say the ‘Bandung spirit of decolonization’ pre-dates and post-date the 
Bandung Conference of 1955, we mean that its logics have a longer genealogy 
which goes as far back as the Haitian Revolution 1791–1804. The Bandung 
Conference of 1955 was made possible by a long confluence and convergence 
of multiple initiatives and a family of thought that cut-across the lives of 
those who experienced such dehumanizing and inimical processes as the 
slave trade, colonialism, dispossession, exploitation, and underdevelopment. 
It is these people of Asia and Africa who met at Bandung without Europeans 
and North Americans. Europe and North America were the authors and 
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inventors of the asymmetrically organized modern world consisting of a 
centre and periphery. 

The Bandung spirit of decolonization gestured towards a harmonious 
pluriversal world of everyone at the centre with no peripheries. Europe and 
North America’s adherence to a paradigm of difference automatically 
excluded themselves from the Bandung Conference. Bandung Conference 
was meant to create planetary neighbourliness that Europe and North 
America destroyed and rejected. While Europe and North America were de-
worlding the ‘Bandung spirit of decolonization’ is for re-worlding (re-
membering) what was dismembered. Indeed before 1500 that is before the 
invention of prison walls called continents and states, the world was limitless 
without being chaotic. Today, the ‘Bandung spirit of decolonization’ has 
successfully unmasked coloniality and is galvanising the project of 
construction of the pluriverse (see Mignolo 2018). This pluriverse can only be 
the results of ‘a Bandung of the peoples’/ ‘an international of the peoples.’ 
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