Racism is a necropolitical technology of governance, reproduced through unconscious processes which subsume the logic of capital. Traditional theories of Black resistance internalize Eurocentric neuroses and constrain their political imaginaries – turns the case and re-entrenches the intergenerational colonial trauma of anti-blackness. Only psychoanalytic socio-diagnosis mobilizes black reason against the phantom of colonialism. 
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I argue that race is not as an anachronistic remnant of a pre-modern worldview, but a necropolitical ‘technology of governance’ (Mbembe: 2017, p.35) that establishes a racial logic and racism as unconscious processes that constitute modern social reality, (Goldberg: 2001, p.108). Unlike classical Marxism, the racial, colonial and consequently postcolonial state is not bound to the logic of capital but, under the terms of colonial governmentality, both capital and the state enjoy a relationship of reciprocal autonomy. In the case of the Apartheid state, the logic of capital was subordinated to the logic of racial purity (Goldberg: 2002, p.106). It was the conception of the racial state that rendered possible the colonial project, and inversely, the materiality of the racial state is testament to the racializing success of colonial discourse despite the formal demise of colonialism (Goldberg: 2002, p.108). The European colonial state was characterized by governmental policies that ‘manufactured homogeneity,’ while the colonial state outside Europe concerned itself with ‘managing difference, regulating the threat of heterogeneity, or anarchy (or statelessness)’ (Goldberg: 2002, p.120). Although both types of colonial governance gave birth to racial subjects that outlived the end of colonialism, these formations not only differ in form and content but, in their racial mode of subjection, represent different modes of governance. 
My claim is therefore that the ideologies of resistance and otherness in the twentieth century, ‘negritude, the black personality and African philosophy’ are not the expression of an innate creativity or an intrinsic will to resistance, but rather evidence that African anticolonial discourses on the self-have come to internalise and invert the Western depiction of the African subject as ‘the other of history’ and therefore become the speaking subjects that have reified master/slave positions in nativist and Pan African discourse as regimes of truth in African anticolonial nationalist discourse in the colonial library or episteme (Diawarra: 1990, p.81). Mbembe designates this nativist/Africanist discourse as the second narrative of black reason (Mbembe: 2017, p.30). African scholars have transposed a Foucauldian analytic of power/knowledge to explicate that nationalist and contemporary African discourses on the black subject continue to rely on the colonial episteme, which we can also designate as the colonial library (Srygotski: 2008, p.83). The second narrative of black reason constituted the early and mid-century aesthetic black imaginary, generating counter-discourses possessed by people subjected to and opposing the violent technologies of colonial governance. The black discourses constituting the second narrative of black reason opposed ‘racial hierarchies, slavery and imperialism’ (Mbembe: 2017, p.87). Although there were attempts to liberate human beings from any type of racial ontology and system of governance that produced racial subjects, this failed because nativist and Pan African discourses colonised African thought. These discourses inverted the racial logic of Western metaphysics, which problematically constitutes a neurotic form of negative difference, incapable of ethico-political transformation that is self- affirmative (Diagne: 2002). To take up a moral position, the self-declared black subject is required to define itself against an ‘evil white subject’ that is primary within the parameters of the colonial episteme. 
The problem with the second narrative of black reason is that it fails to overcome the essentialist logic of the colonial library; but, as I demonstrated in the last chapter, it inverts it at the biologico-moral level. This points to a deeper problem of a racial neurosis of ressentiment and victimisation that permeated the black imaginary of African anti-colonial movements and consequently postcolonial nation states, or postcolonies, and which are rooted in the trauma of the original consecration of the African diaspora because of the transatlantic slave trade and colonisation, which produced an inferiority complex and kinlessness. In Chapter 1, I demonstrated through a brief analysis of Fanon how the inferiority complex was the result of the internalisation of the racial gaze, and that this racial distinction enabled the unequal racial and spatial segregation that in turn produced a colonial neurosis, a process in which the colonized would identify with an image of whiteness, due to negative, primitive connotations associated with the colonial construction of blackness. In Chapter 4, I concluded with an explication of how this operated in the South African colony in a divide-and-rule colonial strategy. I claimed that this was the first racial crisis, and that the colonised needed to reaffirm positive images of themselves as a means of engaging with inferiority. 
The first crisis gave birth to the second, which can only be configured in relation to the other side of colonisation –the forced circulation of Africans and other colonised subjects from their original homelands. In Chapter 4, I analysed diasporic alienation via Hall’s appropriation of Lacanian terminology but did not delve into a deeper analysis of the non-Oedipal elements characterising this pathology, since, although the analysis does concern the topography of the Freudian and Lacanian models of the subject, it is not exhausted by it. By refusing to ground the Oedipal complex as the core of psychoanalysis, Mbembe moves away from the classically patriarchal, and racial foundational analytic principles of traditional psychoanalysis. This is because Mbembe practices a lesser-known version of psychoanalysis called hauntology, inflected with certain currents of colonial discourse theory and deconstruction. Psychoanalytic hauntology replaces the individual with a generational kinship group, and the trauma associated with the Oedipal complex is replaced by an intergenerational trauma that afflicts groups, in which neurosis takes the form of being haunted collectively and individually by phantoms. 
‘The phantom represents a radical reorientation of Freudian and post-Freudian theories of psychopathology, since here symptoms do not spring from the individual’s own life experiences but from someone else’s psychic conflicts, traumas and secrets ... a collective psychology comprised of several generations, so that the analyst must listen for the voices of one generation in the unconscious of another ... We should engage in this unveiling and understanding of the former existence of the dead not because we may want to appease them ... but because, unsuspected, the dead continue to live an unsuspected, the dead continue to live a devastating psychic half-life in us’ (Abraham and Torok:1994 p.166). 
Mbembe’s deployment of Abraham and Torok emphasizes that the secret of the ancestral phantom is a discursively constructed lie about the traumatic wounds of the African past that are perpetuated by Afro-Marxist and nativist discourses. But this secret should be illuminated to provide a form of knowledge that is therapeutic – an exorcism of the phantom. By uncovering phantasmic dissimulations in colonial discourse, the secret traumas and neuroses of the unconscious ‘can and should be put into words so that the phantom and its noxious effects on the living can be exorcised as a socio-diagnostic program’ (Davis: 2013, p.58). I will briefly deal with Mbembe’s argument concerning the root of the neurosis and its relation to anticolonial discourse before returning to the diagnosis in more theoretical detail in the final section of the chapter. Recalling Hall’s argument in Chapter 4 that the model of a true collective self or the essentialist model of cultural identity was an imaginary response to the trauma of the slave trade and the traumatic wound of the colonial experience, Mbembe, in African Modes of Self-Writing, challenges what he considers the normative readings of the (self) constitution of alienated black subject, and the means by which it can attain full selfhood in African anticolonial and postcolonial theory (Mbembe: 2001, p.240). He argues that Afro-Marxism and Pan Africanism have presented the African subject without agency, always bound to the same set of historical forces – becoming a lifeless object. The African is always presented through the same superstitious and superficial narratives, bound to three essential events that define his/her history: the slave trade, colonialism and apartheid. 
According to Mbembe, by privileging victimhood, the subject in Afro-Marxist and Pan African discourses falls into an animistic register, in which a series of fantastical discursive superstitions model the African as essentially good and the European as essentially evil to suit each historical conjuncture. Moreover, Negritude did little to dispel racial stereotypes, as it continued to agree with depictions of European as rational and the African s emotive and creative. However, it did serve the purpose of rehabilitating the image of the Black subject, presenting a view of a great African civilisation with Egyptian scientific roots from which Greek reason flowered. The purpose served by this secret lie and this racially homogenous discursive fabulation (stereotype), according to Mbembe, was that the transatlantic slave trade wasn’t only the result of Western intrusions but also the effect of Africans selling other tribes and even their own family members for their personal and political gain before and during the European conquest. Marriott thus argues-as we may recall this quote in the introduction- that, for Mbembe, 
‘The post-colony... isn’t just simply a relation of domination ... but an accursed share based on a principle of sacrifice, wherein the enemy is always potentially also neighbour, brother or friend, an always-to-be sacrificeable racial subject’ (Marriot: 2018, p.70). 
The original secret that engendered the phantomic haunting was not only the result of external intrusion but ‘also family killings: there were fratricides’ (Mbembe: 2017, p.144). Furthermore, the relationship between the death drive and the accumulation of wealth (a pleasure principle) plays an essential role in the unconscious phantomic haunting that inducts a repetitious neurosis that plays out in cyclical displays of violence against political minorities. The consequence of these discourses for Mbembe is that postcolonial modes of governance ‘have been formulated on a thin philosophical base’, fostering practices that are negative, racist, circular and xenophobic. 
‘The conversion of human beings into commodities could even affect members of the potentate’s immediate or extended family. The objects received in exchange were subsequently incorporated into a double calculus: the calculus of domination (to the extent that the commerce of slaves helped establish centres of political power) and the calculus of sensual pleasures (smoking tobacco, seeing oneself in a mirror, drinking rum and other kinds of alcohol, dressing oneself, copulating, and accumulating women, children, and dependents). In African history there is, then, a figure of the commodity that has as its main signifier the ‘family member who was sold or handed over to be killed’ in return for goods’ (Mbembe: 2017, p. 117). 
5.3 The Traumatic Subject and the Breakdown of Self and Community 
In order to analyse transgenerational trauma and haunting, it is essential to conceptually differentiate it from individual trauma, in its historical and structural forms. Arguably, trauma studies have progressed from their Freudian origins because of the linguistic turn in the humanities. Modern structuralism, dating from Ferdinand De Saussure’s General Course on Linguistics (1907), fortified the move linguists had hitherto made ‘from naturalism to conventionalism’ (Dosse: 1997, p.46; Saussure: 1915, pp.58-61, pp.65-66). Saussure’s brilliance was not to introduce the arbitrary quality of the sign but to show that the structural nature of language produced a closed totalizing system of oppositional meaning constituting linguistic closure that led to a rejection of referentiality. Thus, the Saussurean sign only dealt with the signifier (acoustic-image) and the signified (concept-meaning). This shift finalised the structuralist idea that language was not an expression of transcendental subjectivity, but rather, that human thinking was the expression of a violent totalizing linguistic system of oppositional or binary meaning (Derrida: 1972, p.13). The linguistic turn meant that a colonial discourse analyst must first acknowledge that, while appearing as a form of realist representation, 
‘Colonial discourse produces the colonised as a visible reality which is at once another and yet entirely knowable and visible. It resembles a form of narrative whereby the productivity of subjects and signs are bound in a reformed and recognisable totality are bound in a recognisable totality’ (Bhabha: 2004, p.101). 
When seen as a form of realism and structural totalization, colonial discourse deploys a form of representation that can accurately define the nature of reality: traditional Western metaphysics. For Bhabha, this requires a shift to analysing how different discursive narratives shape social reality, notably the colonial and postcolonial state. This position became known as narratology in 1990s Humanities, a structure of ten formal elements (Brumer: 1993, pp.1- 
21). Following this trend, Chris Van Der Merwe and Pumla Godoba-Madikizela propose that we turn our lives into stories or, rather, engender narrative structures to imbue our lives with meaning despite all the complexity that escapes our comprehension. Additionally, as authors of our stories, we try as individuals to wrestle with our narratives which we are born into, and in the process engender a sense of personal identity. Thus, we come into being already part of different narrative structures, some of which are beneficial, and others incommensurable, narrative structures (Van Der Merwe and Godoba-Madikizela: 2007, pp.1-5). In this context, trauma as an affect concern ‘the shattering of life’s narrative structure, about a loss of meaning – the traumatised person has “lost the plot”’ (Van der Merwe and Godoba-Madikizela: 2007, p.6). In early accounts of individual trauma, therapists conceptualised trauma as violent ‘unmaking’ of the self, a rupture of fundamental ‘integrity’, and a loss of dignity in which the self fundamentally loses its autonomy and its capacity to capture that abyssal experience in words, for there is fundamental loss of language because the intensity of the violent, intrusive act cannot be captured in words (Van der Merwe and Godoba-Madikizela: 2007, p.25-26). Traumatised and neurotic subjects are prone to delusions – compulsive behaviour, pleasure seeking or self-destructive or both – that depend on the intensity of the excitation that shattered the vital regenerative processes of the narrative structure of the individual person (Freud: 2005; Williams: 2005, p.183). Many of these traumatised subjects are produced ‘by historical trauma, which refers to a single huge disaster, which can be personal (for instance, a rape) or communal (like a flood)’ (Van der Merwe and Godoba-Madikizela: 2007, p.11). In the case of Apartheid, the township became, as Biko noted, an external machine of structural trauma, ‘which refers to a pattern of continual and continuing traumas’ (Van der Merwe and Godoba-Madikizela: 2007, p.11) that produced neurotics (Biko: 2008, p.61). 
In the post-Apartheid South African context, the experience of the born frees at historically white university campuses has not been a historical trauma, but an experience of everyday haunting and intergenerational trauma for a collective of students who have not experienced the same event, or structural trauma. This renders historically White campuses – as microcosms of the macro-racial racial heterotopia that South African society is best conceptualised as – a psychic crypt. For students afflicted by intergenerational trauma, a psychic crypt signifies a disgusting, terrible ‘or shameful’ secret (a repressed memory) that continues to haunt future generations without their knowledge and without ever passing into consciousness. These uncanny secrets, phantoms, for Abraham and Torok, are a necessary addition to Freudian metapsychology, which, to reiterate, must be brought to light for therapy to effectively commence. Indeed, as Abraham and Torok claim, the repetitive function holds a similar function to the exercise of the death drive, which I will explore in the next chapter on necropolitics (Abraham and Torok: 1994, p.166) 
5.4 Black Reason and African Modes of Self-Writing 
According to Jewsiewicki, ‘the point of departure from which Mbembe conceives of the subject and the enunciation of identity ... is the Foucault from the 1980s, ‘Writing the Self’ was published in 1983’ (Jewsiewicki: 2002, p.594). Writing the self, or self-writing, was conceived at the time that Foucault was working on technologies of the self as part of his historical philosophy of self-constitution, or subjectivation as a partial process in relation to subjectification. Mbembe follows Foucault by claiming that self-writing is not an analytic demonstration where the subject remains unaffected and identical through its scholarly endeavours. Discursive practice is rather a continuous transformation of the self via the act of writing as a technology, since ‘new utterances carry with them a series of modifications of the enunciating subject’ (EEW2, pp.405-406; Diagne: 2002, p.623; Naicker: 2019, p.72). I argue the second narrative of black reason, which engendered discourses of anticolonial and postcolonial resistance does not depart from-but forms the third stage in the evolution of necropolitics and capital in a decolonial historical ontology, first alluded to by Mbembe in African Modes of Self Writing. In this piece, Mbembe argues that two discourses, Afro- radicalism and Nativism have dominated African thought, in respect of their failed attempts ‘to determine the conditions under which the African self could attain selfhood and become self- conscious’ (Mbembe: 2001a, p.240). Later, in Critique of Black Reason, Mbembe refers to these discourses as the ‘the Black Voice’, -or the second narrative of Black Reason. It is within these discourses, that ‘one finds the seed of revolt, abolition and decolonization’ (Reyes and Chirindo: 2020, p. 6). Thus, the second narrative of black reason is ambiguous, and to an extent equivocal in its content. On the one hand, this narrative is associated with the emergence of both self-determination and writing or black authorship. For the first time, writers were able to challenge the way they were constructed as primitive, inferior and degenerate in colonial discourse, rearticulating relationship between representation and reality. Two, in providing a discourse on resistance, it enabled the subject to resist the necropolitical racial gaze, which produced an inferiority and dependency complex. On the other hand, the major problem with African modes of Self-Writing was that the two discourses, Afro-radicalism and Nativism never disputed the fiction of the racial subject, and in doing so-merely internalised and inverted colonial discourse, specifically its metaphysics of difference as the Heideggerian notion of ground I mentioned in chapter 2 (Mbembe: 2017, pp. 89-91; Gerber: 2018, p. 6; Naicker: 2019, p. 73; Reyes and Chirindo: 2020, p. 6). In doing so, African postcolonies have endorsed a binary logic, inflected by Negritude’s inversion of colonial stereotypes, whereby sovereignty is premised on ‘autochthony, each spatio-racial formation has its own culture, its own historicity, its own way of being, and its own relationship with the future and with the past’ (Mbembe: 2002 ,p. 635). For Mbembe, is no form of black discourse or mode of ‘black critique’ that is capable of existing outside the racializing impact of colonial discourses. All forms of black radicalism are caught within the violence of Western Metaphysics, and as discourses (savoir) are reducible to the same colonial episteme. By inverting and internalising colonial metaphysics of difference, Nativism and Afro-radicalism become ressentiment laden and neurotic textual practices, setting up a good-evil schema, which engenders exclusionary and violent practices towards political minorities-most notably in the form of racism and xenophobia. The discourse of nativism in particular, traversing the disciplines of anthropology, ethnohistory and ethno-philosophy have articulated a set of dichotomies that are inversions of colonial discourse, ‘citizen versus subject, native versus settler, victims versus killers’ (Mbembe: 2019, p. 65). Mbembe defines this situation as the politics of enmity, whereby, the victimisation complex as a neurosis fabricates and attacks an enemy that has little or nothing to do with the original traumatic would (Mbembe: 1999, p. 28). Mbembe’s argument is that it is not an affirmative practice of self-transformation for Africans to continue to ‘write back’ to the West and simply invert the representations of Africans in the colonial library that continue to equate race with morality, but a set of discursive practices imbued with ressentiment and with a neurosis of victimisation. These discourses are driven in biopolitical terms, by a drive to social engineering and the vision of a ‘pseudo revolutionary utopia’, in which Africa is ultimately thought of in theological terms, according to view of salvation and redemption engendered by pastoral power. Despite the epistemological inaccuracy of ressentiment within the context of Christian metaphysics, it still psychically structures the sovereign, necropolitical decision to decide who is disposable and who is not-that, is, who is constituted as bare life. 
In such instances, power (which is not necessarily state power) continuously refers and appeals to the exception, emergency, and a fictionalized notion of the enemy. It also labours to produce these same exceptions, emergencies, and fictionalized enemies (Mbembe: 2019, p. 70). 
Regrettably, scholars have neglected the question of how the neurosis of victimisation and ressentiment emerged. Far from being irrelevant, I would argue this is a central problem for both postcolonial studies and as I will show in the next three chapters, it applies those scholars that happen to be involved in the contemporary reformulation of Black Consciousness in the South African postcolony. Reflecting on anti-colonial and postcolonial movements, in a conversation with Kwame Anthony Appiah, Homi Bhabha argues that many of these social movements weren’t constructed around a positive, and affirmative conception of identification- but rather a reactive, negative difference that can be identified as a politics of ressentiment. In this light, he stresses that ‘the price of liberation is a struggle with ressentiment’ (Appiah and Bhabha: 2018, p. 181). In Critique of Black Reason, Mbembe supplies a much-needed response to this question, by drawing on Abraham and Torok’s notion of intergenerational trauma, thereby challenging the dominant narrative that African subjectivity is determined by a combination of Western power and violence, in the form of slavery, colonisation and apartheid. According to Mbembe, African discourses on the self, perpetuate the ‘little secret’, concealing the role that African’s have played in their own subordination, a trope I will expand upon in the next Chapter, by analysing Bayart’s notion of extraversion. Instead of having no agency, at the time of the slave trade-African’s were actively complicit, to the point of selling or trading their own families for the basic commodities in the pursuit of pleasure, imbricating the death drive into the very nature of power and constituting a necropolitical symbolic that extends and is institutionalised into the very libidinal operations of the postcolonial potentate (Mbembe: 2017, p. 114-115). He writes, 
‘As a result of the Atlantic trade, the relationship of Africans to European goods was rapidly structured around a triptych composed of the desire to consume, death and genitalia...African slave traders consumed European commodities in exchange for the expenditure of their own people, as a means by which to sublimate their own desire for death, which is a part of all power...The conversion of human beings into commodities could even affect members of the potentate’s immediate or extended family. The objects received in exchange were subsequently incorporated in a double calculus: the calculus of domination (to the extent that the commerce of slaves helped establish centres of political power) and the calculus of sensual pleasures (smoking tobacco, seeing oneself in a mirror, drinking rum and other kinds of alcohol, dressing oneself, copulating, and accumulating women, children and dependents). In African history, there is, then a figure of the commodity that has as its main signifier, the “the family member who was sold or handed over to be killed” in return for goods”’ (Mbembe: 2017, p. 116-117). 
As a colonial discourse analyst, Mbembe is still providing a socio-diagnostic analysis of the fantastical psychic effects of colonial and postcolonial governmental reason. His argument is that because of the little secret, blackness and black critique defaulted on its potential to create a universal humanism. Its phantoms are institutionalised into the very operations of the postcolonial potentate. Mbembe’s work illustrates that the phantom can elucidate the transgenerational transference of horrendous secrets as fantastical motives for anti-social, violent and destructive behaviour. I argue his diagnosis ‘enables us to understand how the falsification, ignorance or disregard of the past... institutionalised by a totalitarian state is the breeding ground of the phantomic return of shameful secrets of the level of entire nations’ (Abraham and Torok: 2010, p.169). Because both narratives are subsumed under the logic of black reason, the radical proponents of anti-colonialism could overturn the colonial imaginary but capitulated to its power (Marriott: 2018, p.69). In the previous chapter I argued that the continuity between the Apartheid and the post-Apartheid period relates to problem of the symbolic. This is important because the emergence of the black voice signalled a new form of authorship that had the ability to create a new symbolic world (Reyes and Chirindo: 2020, p.6). Although there has been a challenge to the logics of racial slavery and anti-black racism (and thus a deconstruction of the Western consciousness of the black subject), the introduction of intergenerational trauma into the equation has meant that a new symbolic has not been formed, but rather the same discursive logic has been inverted in the form of neurosis of victimisation. Thus, the central problem that emerges is that ‘we cannot speak about apartheid without speaking in Apartheid language’ (Pavon-Cuellar and Parker: 2013, p. 320). In the South African context, the discourse of Negritude appropriated by black consciousness signifies nothing more than an internalisation and inversion of colonial, Western history, and signifies the institutionalization of a ‘mystical black essence’ (Marriott: 2015, p. 173). For Mbembe, the problem with the Black radical tradition (which I will explain in more detail in section 8.3) is that it continued to identify with the fiction of the racial subject, a product of the colonial episteme. In the following chapters, I will examine how this leads to ‘the territorialization of identity on the one hand and the racialization of geography on the other’ (Mbembe: 2017, p. 92; Reyes and Chirindo: 2020, p. 6). 
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