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between European ... (imperial) ... discourses and their [anti]-
colonial dis/mantling” (p. 95). The process of producing and
validating what is knowledge in the academy can be a colonial
exercise. Rather than heralding a knowledge that allows learners to
develop a counter culture, a colonial process can actually reward the
knowledge that inserts learners within existing hegemonic structures
and practices. Therefore, a decolonization project in the academy
must be aware that the colonization process and colonizing
tendencies accede a false status to the colonial subject through the
authority of Western canons at the same time as local knowledges
are deprivileged, negated, and devalued.

Furthermore, the academic project of decolonization requires
breaking with the ways in which the human condition is defined and
shaped by dominant European-American cultures. In the absence of
an understanding of the social reality informed by local experiences
and practices, decolonization processes will not succeed. It is the
envisioning of knowledge as power and resistance which is essential
for decolonizing praxis (Abu-Lughod, 1990; Moore, 1997; Parry,
1994). Within the colonized peoples’ historiography, for instance, the
historic past offers an important body of knowledge that can be a
means of staking out an identity which is independent of the identity
constructed through the Western ideology (Muteshi, 1996). This
helps to challenge and resist the continual subordination of other
lived experiences and reinforce their status as valid and effectively
relevant forms of knowledge. In a similar vein, Wright (1992) has
observed the problematic of using colonial and post-colonial periods
as points of academic reference for indigenous realities, as if non-
western peoples had no history before the coming of Europeans.

Principles of Anti-Colonial Discursive Framework

We prefer discursive to theoretical, given the ongoing postmodernist
critiques of the inadequacies of grand, meta-theories in offering a
critical and comprehensive understanding of the complexities of
today’s society (Zeleza, 1997; Parpart, 1995). Thus, we prefer to
work within a guiding framework that takes into full account the fact
that academic and political questions are continually changing to
reflect social realities (Shroff, 1996, p. 23). By placing emphasis on
discursive rather than theoretical, we also hope to avoid the rigidity
and inflexibility that theory has come to be identified with. We wish
to work within a more flexible, transparent, and fluid language that
discourse and discursive framework are hoped to provide. We also
gesture to the problem of fixation with/in particular intellectual
orthodoxies.
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institutional structures that sustain the relations of domination.
Homi Bhabha, cited in Parry (1995, p. 43), has rightly observed that
an anti-colonial discourse “requires an alternative set of questions,
techniques and strategies in order to construct it.” As already alluded
to, anti-colonialism critiques the reading of histories of Southern
peoples strictly in demarcated stages: that is, periodization into pre-
colonial, colonial, and post-colonial epochs. Although anti-colonial
thought works with a notion of colonial, nevertheless it is defined in
the sense of imposed relations and power inequities engendered by
history, tradition, culture, and contact.

The anti-colonial stance fosters the idea that intellectuals should
be aware of the historical and institutional structures and contexts
which sustain intellectualism. For instance, whereas postcolonial
theorists’ mainly depend on Western models of analysis,
conceptualization, and theorization, the anti-colonial theorists seek
to work with alternative, oppositional paradigms based on the use of
indigenous concepts and analytical systems and cultural frames of
reference. While all texts and discourses (e.g., postcolonial and anti-
colonial) are constructed with/in situations and relations of power,
each text is constructed differently. As such, an awareness of the
specific historical origins that produce theory and text is imperative.

Synthesizing Indigeneity and Anti-Colonial Perspective
The anti-colonial discursive framework is a counter/oppositional
discourse to the repressive presence of colonial oppression. It is also
an affirmation of the reality of re-colonization processes through the
dictates of global capital. It is a way of celebration of oral, visual,
textual, political, and material resistance of colonized groups, which
entails a shift away from a sole preoccupation with victimization. It
engages a critique of the wholesale denigration, disparagement, and
discard of tradition and culture in the name of modernity and global
space. There is a site of/in tradition, orality, visual representation,
material and intangible culture, and aboriginality thatis empowering
to colonized and marginalized groups. The anti-colonial perspective
seeks to identify that site and celebrate its strategic significance.

A politicized evocation of culture and tradition has relevance for
a decolonization project. It is by according a discursive integrity to
subjects’ accounts of their histories and cultures, indigenous
languages and knowledge forms that colonial imperialist projects can
be destabilized. Contact between the imperial centre and the colonial
periphery continues to involve complex and creative encounters and
resistances. The myriad resistances help sustain the local human
conditionalities of the colonized other.
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Kurdish identity by roots and stems in the country, to the extent that
even the term “Kurd” was not allowed to be used in the dominant
discourse, let alone the use of indigenous Kurdish language and
cultural forms such as clothing, songs, dances, and so on.

In recent years, however, the Kurdish intellectuals and activists
have found it essential to reclaim their indigenous Kurdish identity,
that is, first and foremost their Kurdishness, and also their language,
culture, and so on, in order to resist cultural annihilation and forced
assimilation. Numerous works of literature, poetry, and history have
begun to appear in Kurdish, and the Turkish government has been
forced to officially acknowledge the use of the Kurdish language in
local radio broadcastings and TV channels. The government has also
lifted the ban on celebration of Nowruz, the first day of the Kurdish
new-year which is shared by many other ethnic groups in the region.
This is a clear manifestation of the use of indigeneity to resist
colonialist agenda of assimilation and annihilation.

Similarly, ever since the establishment of the Pahlavi regime in
Iran in 1925, a systematic attempt has been made to demonize the
Turks and everything Turkic in Iran. The history of indigenous Azeri
Turks in Iran has been fabricated to prove that Iran’s millions of
Azeri citizens are not of Turkic origin but had originally come from
an Aryan ancestry; however, they later became “Turkified” thanks to
the Mongol invasion of Iran in the 13™ century (Kasravi, 1925;
Afshar, 1925). As a result, to read and write in the Azeri language
has been prohibited, despicable acts of deculturation and linguicide
have been committed, and like the Kurds in Turkey, millions of Azeri
Turks in Iran have become subject to Aryanist racism, cultural
annihilation, and forced assimilation (Asgharzadeh, 2001).

As an effective strategy to upset the colonialist agenda of the
dominant Persian group, inrecent years the Iranian Turks have taken
advantage of the antiracist polemic in the wake of the Islamic
revolution and have started an unprecedented endeavour to
revitalize their indigenous history, culture, language, and tradition
in Iran. For instance, a well-respected Azeri scholar named
Mohammed Taqi Zehtabi has published a two volume history book
that traces the indigenous history of Iranian Turks well over 9000
years, challenging thus the legitimacy of the dominant group’s denial
of indigenous history of Turks in Iran (Zehtabi, 1999). An
outstanding professor of Persian language and literature, M.T.
Zehtabi has produced his work in Azeri-Turkic, as opposed to
Farsi/Persian (the only official language in Iran), emphasizing thus
the importance of revitalization of indigenous languages in
subverting colonialist agendas.
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majority of colonized and oppressed peoples of Africa, Asia, and
Americarealize that there is nothing “post” about colonialism. As the
editors of The Post-Colonial Studies Reader have pointed out,
postcolonialism is based

In the ‘historical fact’ of European colonialism, and the diverse

material effects to which this phenomenon gave rise .... Indeed

the diffusion of the term is now so extreme that it is used to

refer to not only vastly different but even opposed activities. In

particular the tendency to employ the term ‘post-colonial’ to
refer to any kind of marginality at all runs the risk of denying its
basis in the historical process of colonialism. (Ashcroft, et al.

1995, p. 2)

Defined so narrowly and exclusively in terms of “the ‘historical fact’
of European colonialism,” post-colonialism becomes embarrassingly
incapable of addressing the problems of the majority of globe’s
population who still continue to live under the colonialist and
imperialist conditions of bondage and dependency. For instance,
rather than using the post-colonial theory, millions of people in ex-
Soviet satellites have now come to articulate their situation in terms
of what is referred to as “post-Glasnost” discourse, among many
other discursive frameworks including the anti-colonial stance (see
for example Nesibzade, 1997).

The term post-colonial is also unable to account for unbearable
colonialist relations in variously diverse southern countries and in
millions of uniquely colonized and subjugated peripheries within
those countries, those places out of touch and out of reach to whom
W.J.M. Mackenzie (1982) has referred as “peripheries within
peripheries.” For instance, if you happen to be a Chechen currently
resisting Russian colonialism, you would find very little comfort, if
any at all, in post-colonialism's fanciful analyses. In order to get a
glimpse of the painful plight of thousands of colonized groups like
the Chechens, let's pause here for a minute and see how a member of
the dominant Russian group depicts the colonized Chechens:

We shouldn't have given them time to prepare for the war. We

should have slaughtered all Chechens over 5 years old and sent

all the children that could still be re-educated to reservations

with barbed wire and guards at the corners .... But where would

you find teachers willing to sacrifice their lives to re-educate
these wolf cubs? There are no such people. Therefore, it's much
easier to kill them all. It takes less time for them to die than to

grow. (Reynolds, 2000)

Similarly, if you happened to be a Kurd, the largest colonized
nationality in the world without a homeland (see also Hasanpour,
1992), you would find noresemblance between your colonized status
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and the post-colonialist narrative. And how many in the so-called
decolonized Africa, the Middle East, and Asia find any relevance
between their daily struggles and post-colonial narrativizing? In a
way, post-colonialism appropriates the struggles and resistance of
variously colonized subjects, only to represent them in a risk-free
and respectable fashion, palatable particularly to those who are not
at the receiving end of oppression.

A discourse which originally was intended to be a problem of
English departments and teachers of English literature, raisingissues
in regard to commonwealth states and ex-British colonies (Said,
1993, 1991), has now become a sort of canonized meta-theory,
seeking to explain “all aspects of the colonial process from the
beginning of colonial contact” (Ashcroft, et al., 1989, p. 2). It
appears that what the current post-colonial narrativizing has done is
to usurp and appropriate the realms which traditionally have
belonged - and currently does belong - to anti-colonial discourse and
praxis. True, the-postcolonial theory has enriched our insight
regarding issues around voice and multiplicity of voices, notions of
meta-narrativity, problems of text and textuality as well as issues
around hybridity, non-essentialism, and so forth. It has also
enhanced our understanding of colonial relations.

Nevertheless, what is particularly lacking in post-colonial
conceptualization is perhaps a redefinition of the term “colonial,”
upon which the entire foundation of the post-colonial discipline is
built. Oddly enough, post-colonialism which claims to be a champion
of hybridity, fluidity, and non-essentiality of cultures, languages, and
texts has completely failed to apply this very logic to the term
“colonial.” It appears as if colonial in post-colonial metaphorization
is somehow frozen in time and in ice. This notion of fluidity and non-
fixity that constitutes the backbone of post-colonial thought seems
to have overlooked the definition of the very term “colonial” that it
claims to be centred on. The problematic of the colonial part is that
it has been defined solely and exclusively by reference to the fact of
European colonialism; nothing more; nothing less. As if European
colonialism was the only colonial order that has bestowed the term
“colonial” its unchangingly essential characteristics. And the problem
lies in this fixity, unchangeability and rigidness attributed to the
definition of the term “colonial.” After all, even Charles Darwin had
observed that:

An organic species is not a permanent entity, defined by

unchanging ‘essential characteristics;’ yet neither are its

representative exemplars associated merely by our own arbitrary

verbal decisions. And the same is true, equally, of a society, a
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inequality are also other forms of sexualized and gendered bodies
like gays, lesbians, transsexuals, and others who, while challenging
the hetero-sexist male/female binary oppositionism, are themselves
openly subject to discrimination and oppressionin all power-oriented
human interactions.

According to feminist literature, gender inequality exists because
patriarchy is a universal feature of all known societies. Patriarchy
“essentially refers to any society, or pattern of social relations in
society, in which males have power over and thereby dominate
females” (Grabb 1990, p. 199). Thus, gender inequality is manifested
inrelationships between males and females which may be patriarchal
in nature and which may contain the means of subordination and
subjugation of one sex (namely female) by the other. By the same
gesture, paternalistic power relations may also exist among
heterosexist males and females on the one hand, and other
sexualized bodies such as gays and lesbians on the other (Bennett,
1992; Atkins, 1998).

General theories of social inequality, along with mainstream
feminist literature, put forward numerous approaches that seek
different explanations for the maintenance and persistence of
systems of patriarchy and male domination. There are, for instance,
those who, following Engels (1942/1972), recognize the rise of
private property and, therefore, the economic power as the major
factor in female subordination (Bologh, 1990; Blumberg, 1991).
Some also identify political power as the major factor determining
women’s societal position (Millet, 1969; Collins, 1988). There are
those who citeideological basis for gender inequality and persistence
of patriarchy (Reuther, 1974; Ritzer, 1988; Richardson 1998;
Richardson & Taylor, 1989). And there are still those who single out
specific characteristics such as women’s reproductive capacity
(O'Brien, 1981), or female sexuality (Hartsock 1983), or women's
social position in providing domestic services (Hartmann, 1979) as
important markers in explaining gender inequality.

Regardless of the richness and diversity of literature articulating
gender inequality, in recent years mainstream feminist literature has
become a site of contestation and an arena for opposing views. The
articulate, white, middle-class western feminism is all but stripped
of any legitimacy or authenticity to speak on behalf of a
universalized singular woman. Various women’s groups in southern
countries, African feminists, radical third world feminists, as well as
migrant and diasporic women all over the world have long
questioned the paternalism and Eurocentricity inherent in western
feminist theory and praxis (Steady 1981; Suleri 1992; hooks 1994;
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Afshar, 1996; Alexander and Mohanti 1997; Nnaemeka 1998, among
many others).

The mainstream western feminism is critiqued for its insensitivity
to the needs and experiences of non-white, non-western women. It
is also interrogated for its relegation of the female sex to a
universally singular monolithic subject modeled and shaped after the
experience and needs of an opulent minority group in western
countries. A unilateral view of universalized female sex has, no
doubt, ignored the wealth of diversity of experiences, histories, and
geographies that differentiate among women and distinguish them
from one another. Writing from her personal experience, Angela
Gilmore has spoken of the problematic of a “universal woman” and
her own sense of disconnectedness from the mainstream feminism:

In September 19901 attended a lecture given by a noted feminist

scholar. Her topic was women’s bodies as portrayed by the

fashion industry. I did not have the same reactions to pictures of
thin, young, carefree models featured in fashion magazines as

did the “universal woman.” An audience member’s question

clarified my confusion: “What woman are you talking about?”

When the lecturer admitted that she was talking about straight,

white, middle-class women, I realized that it was no wonder that

I, a black lesbian from a working class background, could not

connect with the experiences of the lecturer’s “universal

woman.” (Gilmore, 1995, p. 51)

The feminist movement has thus become fraught with divided
loyalties. Concerns and questions such as the following abound in
various feminist narratives: Is resisting western imperialism more
important than resisting patriarchal nationalism at home? How are
the differences in race and class accounted for within mainstream
feminist literature? How differently does the current globalizing
trend affect women in the impoverished south vis-a-vis other women
in the opulent north? How are the uniquely experienced and
extraordinarily complex histories, living conditions, and daily
struggles of black women, women from the so-called third world
countries and women in underdeveloped regions of the weorld
accounted for, articulated, and represented in the mainstream
feminist movement? How are other sexualized bodies and non-
conventional forms of sexuality represented within the paradigm
concerning gender inequality? How can solidarity and collective
action be possible in the face of numerous divided loyalties and
opposing views that continue to fragment the women’s movement?

Understandably, the feminist movement cannot offer a single,
grandiose answer, a grand narrative, or a ready-made prescription
for all these legitimate questions, concerns, and challenges. Perhaps
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racism to class and economic relations. It views race as an
autonomous category standing independently of other categories
such as class and gender. At the same time, it sees race as
interconnected with those other categories, particularly in forming
a common zone to resist oppression.

Regarding unequal relations of sex and gender, the anti-colonial
approach seeks to challenge all systems of patriarchy and male
domination. By defining colonial as imposing and dominating, it
allows us tointerrogate various sexual relations from non-consensual
sex down to subtle patterns of behaviour in the privacy of one’ own
bedroom. How sexual acts are conducted, how housework is divided,
how the household is managed, and how different sexes, forms of
sexualities, and gendered bodies are positioned in a social unit, such
as a bedroom, a house, or the larger society, can be scrutinized and
interrogated through an anti-colonial discourse.

By way of an anti-colonial discursive framework we learn that
there is no such thing as self-professed impartiality, non-
partisanship, and indifference; that discursive practices are never
neutral or apolitical and that historical accounts and narratives are
shaped and socially conditioned by particular interests, histories,
desires, and politics. The knowledge gained through this insight
enables us to interrogate conventional notions of objectivity,
impartiality, and positivist methodology. The anti-colonial discursive
framework allows us to shift our attention from abstractionism and
discursive gymnastics to lived experiences of individuals and
collectivities. It also opens the door for hitherto discredited notions
of spirituality, emotionality, and sentimentality, so that these modes
of expression are also validated as legitimate forms of knowledge,
emerging from lived experiences of the bodies.

It is no secret that many contemporary theories continue to
regard any invocation of indigeneity, tradition, indigenousness, and
aspects of identity relying on or emerging from such invocations, as
synonymous with a return to essentialism or even fundamentalism.
Far from such a view, the anti-colonial discourse and praxis allocate
a central place for many aspects of indigeneity and tradition that
particularly serve as profound sites of empowerment, and hence of
struggle and resistance, against imposed hegemonies.

There are forms of indigeneity, such as vernacular languages,
indigenous cultures, and traditional world-views that are very
empowering for marginalized, minoritized, and oppressed
communities. In view of the fact that inferiorization, belittlement,
humiliation, and mockery of indigenous values are essential for the
maintenance and persistence of colonialism, imperialism, and
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domination, a revitalization of indigenous values can be very pivotal
in resisting the dominant order.

The anti-colonial thought helps to revive and revitalize the
revolutionary aspects of indigenous knowledges by bringing into
focus the emancipatory potential of indigenousness vis-a-visimposed
norms and values. Cultures are extraordinarily fluid and non-
essentially hybrid phenomena that transcend limitations of time and
space. And no culture should ever be allowed to bleed to death in the
clutches of racism, oppression, and domination.
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