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The intellectual dimension of the Second World

Introduction

The Second World Black and African Festival of Arts and Culture (FESTAC) that took place mainly in Lagos (Nigeria) in 1977, although being one of the most important events for the Black African consciousness in the 20 th century, is very little known and remembered in Africa and in the African Diaspora. 1 This suggests that scholars, especially those working on African studies, have not yet sufficiently considered FESTAC comprehensively, given the relevance of its theme, "Black Civilization and Education", which aimed to impact African policy on education [START_REF] Vincent | On four groundbreaking festivals. A call to history[END_REF]. When talking about the great festivals celebrated in independent Africa, the most known and remembered remains the first held in Dakar in 1966 as proved by a recent international conference celebrating the 50 th anniversary of that festival at Cheikh Anta Diop University of Dakar in 2016, as well as the book edited in 2016 at Liverpool University Press by David Murphy: The First World Festival of Negro Arts, Dakar 1966: contexts and legacies.

Moreover, the Festival of Lagos as other important cultural events is most understood and remembered through the artistic events that took place. Yet, given the connection between artistic and intellectual, there is no doubt that the intellectual dimension of FESTAC has been one of the most important components of that festival. However, some aspects of that intellectual dimension made up of debates, reflections and also the colloquium of the festival have remained practically not known. An interest in them allows to assess the impact of FESTAC in today's Africa, especially its contribution in overcoming the current multiple challenges faced by the continent and whose most prominent manifestation seems to be the process of globalization. This therefore raises some questions: what were the reflections around the FESTAC theme? What has been the impact of these reflections? How could their current relevance be assessed?

The focus of this paper is the reflections and debates that brought together many African intellectuals from the continent and the Diaspora, regardless of their language sphere, around the theme of FESTAC: "Black civilization and Education", as well as the current relevance of those reflections and debates. It is important to stress that these debates, as the colloquium of the festival were considered the core of that event and as such an occasion to address important questions related to the "Black World". This was aligned with an intellectual tradition that can be traced back before the independence era in Africa combining the commitments of intellectual movements such as Présence Africaine and the Négritude. The impact of these debates were manifested through refections that followed FESTAC and the policies it influenced in many parts of the African continent and beyond.

The interest of this current contribution to postcolonial African studies is also related to the fact that, throughout the 20 th century Francophone and Anglophone intellectuals from Africa and the African Diaspora have been opposed over ideologies like Négritude, African Personality, Pan-Africanism. Négritude was considered as a Francophone movement made up of Francophone intellectuals while African Personality and Panafricanism were considered as Anglophone. Important events such as the Congresses of Black Writers and Artists and the Festivals of African Arts are often viewed through the prism of this opposition. Thus, FESTAC is presented as an extension of that opposition. The current article argues that beyond political oppositions between African countries, FESTAC was rather an important moment that allowed Francophone and Anglophone African intellectuals to meet in order to define the future of the newly independent continent. In that sense, FESTAC is situated in the continuation of the earlier festivals, as Dominique Malaquais' and Cédric Vincent's work has recently underlined: "Between the Lagos festival and its Dakar and Algiers predecessors, there were close links (…) this despite the fact that the latter Lagos event sought to present itself as a distinct departure from both Dakar and Algiers festivals" [START_REF] Malaquais | Entangled Panafrica[END_REF].

1-The intellectual origin of FESTAC and its purpose

In his 2005 book, The Pan-African Nation: Oil and the Spectacle of Culture in Nigeria, Andrew Apter presented FESTAC as a Nigerian political initiative connected to the oil boom in that country in 1970s (2005: 3). He also situated that event in the continuation of the imperial festivals that took place in the colonial time (2005: 5). Although Nigeria provides the immediate context of FESTAC, it should be noted that the idea of the Second World Black and African Festival of Arts and Culture derived from an African intellectual tradition dating back to the end of the First World War (1914War ( -1918)). Indeed, since many Africans from different colonial territories were then conscripted as soldiers and contributed to the victory of the allies, this obviously had an impact on the relations between Africans and Westerners. African intellectuals also involved in political activities began to reject any kind of domination and its ideological basis [START_REF] Okoth | A history of Africa: African nationalism and the de-colonisation process[END_REF]. Thus, some intellectual reactions of Africans in the Diaspora led to the creation of the Négritude movement in France. Its commitment was joining somehow the Pan-Africanism's struggle for the rights of black peoples, whose most important contribution to the political emancipation of Africa was made during the Manchester Congress (United Kingdom) in 1945 [START_REF] Onwumere | Pan-Africanism: the impact of the Nkrumah years, 1945-1966[END_REF]. Négritude and Pan-Africanism shared the same commitment to Black people in Africa and the African Diaspora, as the Nigerian intellectual Irele Abiola observes:

"Au-delà des différences que ces deux concepts manifestent dans leurs formulations respectives, ils indiquent une identité des réactions africaines à la situation coloniale, qui à son tour renvoie au caractère foncièrement identique de l'expérience historique des populations africaines, et d'une manière générale, des peuples noirs" ['Beyond the differences that these two concepts demonstrate in their respective formulations, they indicate an identity of African reactions to the colonial situation, which in turn refers to the fundamentally identical nature of the historical experience of African peoples, and more generally of Black peoples'] (Abiola 1972: 152). Therefore, the generalization according to which Négritude was an ideology rejected by Anglophone intellectuals needs to be nuanced. Indeed, there were Anglophone intellectuals who supported Négritude: Irele Abiola, Ben Enwonwu, Emmanuel A. Ayandele; in addition one can mention Edward W. Blyden who created the concept of African Personality in Liberia and inspired the Négritude theorists [START_REF] Abiola | Négritude et African personality[END_REF]. Also, not all Francophone intellectuals supported Négritude. Some like Frantz Fanon, Achille Mbembe, Jean-Marc Ela, Maryse Condé, criticized it.

Beyond Négritude, further initiatives were taken especially with Présence Africaine founded in Paris (France) by Alioune Diop (1910Diop ( -1980) ) in 1947 as an intellectual review and then as a publishing house in 1949, and later as an intellectual movement. In the creation of the review Alioune Diop stated clearly his non-aligned intellectual position: "Cette revue ne se place sous l'obédience d'aucune idéologie philosophique ou politique. Elle veut s'ouvrir à la collaboration de tous les homes de bonne volonté (blancs, jaunes ou noirs), susceptible à nous aider à définir l'originalité africaine et de hâter son insertion dans le monde moderne"['This review is not under the bidding of any philosophical or political ideology. It is open to the collaboration of all men of good will (white, yellow and black) who are willing to help us define African originality and hasten its integration in the modern world'] (Diop 1947: 7). Présence Africaine gathered African intellectuals from Francophone, Anglophone and even Portuguese territories, with the wish "to bring in the very center of the French power and culture what was being neglected in colonies, that is, the dignity of otherness" (Mudimbe 1992: xvii). Therefore, it initiated with the leadership of Alioune Diop, many events like the well-known First and Second Congresses of Black Writers and Artists respectively held in Paris (1956) and Rome (1959). The African Society of Culture (SAC) created at the end of the First Congress of Black Writers and Artists in Paris and chaired by Alioune Diop, also grouped intellectuals from both Anglophone and Francophone countries. It even had official representations in many Anglophone countries in Africa and in the African Diaspora, under the name of National Associations of Culture. 2The congresses of 1956 and 1959 integrated writers and artists in defining and shaping the African cultural renaissance (1959: 9). Thus, intellectual production and artistic creation became important tools in this renaissance. It is important to underline that over decades, the colonial context was also dominated by ideologies fed by the Hegelian theories supported by Levy-Bruhl according to which Black peoples could not reason logically. It was uncertain that they had been able to create arts, even though many famous western artists like Picasso, Modigliani, Matisse, Braque, Gonzalez, Le Corbusier… found their source of inspiration in African art. In fact, the colonial context could not admit this reality which obviously could have undermined the "mission of civilization" in Africa.

The intellectual initiatives taken by Africans from the end of the First World War aimed at overcoming a context which denied the right to participate intellectually and culturally in the modern world to Africans, by valorizing issues related to African identity defined like the feature of African societies, namely what differentiates them from others in terms of history, culture, social condition and participation to the progress of the humankind. Therefore, the dialogue initiated with western intellectuals by the intellectual movement Présence Africaine clearly showed the willingness of Africans to deconstruct paradigms produced or related to solely western experience that did not fit the reality of Africa and African Diaspora (Diop 1955: 93). Artistic creation was considered an important dimension of this intellectual dialogue. Indeed, for the Africans, this dialogue had to encompass African art and its multiple dimensions in African societies as well as its influences beyond Africa and Black peoples. Moreover, the importance of African art is related to the fact that it has also been an important tool of resistance to western imperialism (Niangoran Bouah 1967: 51). In addition and more importantly, African art is strongly connected to knowledge and so to an intellectual dimension, for those who create in the domain of the arts are also considered intellectuals in African tradition (Diop 1979); and due to this connection, it has been demonstrated that art is writing in African societies (Anonymous, 2013: 266). All this was summarized by Doudou Gueye in an international conference on African art that took place in Dakar in 1972: "L'Art dans l'existence du Négro Africain constitue donc le moyen privilégié de 'participation', autrement dit: de connaissance" ['Art in Black-African existence is the privileged medium of 'participation', in other words: of knowledge'] (1975: 38).

In addition, the Africans involved considered it important to claim and to defend African identity as the starting point of any initiative from which Africans could benefit. The issue of African identity itself was the subject of much debate in the second half of the 20 th century. Indeed, this identity first ignored by the westerners, appeared in the 20 th century as a very important intellectual issue, with the publication of Placide Tempels' book in 1949 at the publishing house Présence Africaine: La philosophie bantoue (The Bantu philosophy). In that book, Tempels demonstrated that there is rationality in the African way of life, made up of myths and popular wisdoms. This corresponds properly to a philosophy different from what the West has experienced. Although this was not the objective of his book -he was a missionary in search for the right method of evangelization in Katanga (Congo) -Tempels contributed to a real engagement between Africans and westerners over African identity as a crucible of a philosophical thought, that was hitherto disparaged for the sake of the goals of both colonizing and Christianizing Africa [START_REF] Hebga | Afrique de la raison[END_REF].

These reflections and initiatives over the issue of African identity led during the independence era (1960s) in Africa, to the First World Festival of Black Arts (FESMAN) that took place in Dakar (Senegal) in 1966, in alignment with some resolutions of the Second Congress of Black Writers and Artists (1959). FESMAN cannot be considered solely a manifestation of Négritude as it has been considered so far certainly because it was initiated by Senghor. Indeed, its theme ("Fonction et signification de l'art dans la vie du people et pour le people" ['Function and meaning of art in the life of people and for the people']) was not only related to Négritude. It even suggested reflections beyond Négritude ideology, for it transcended the French colonial empire where Négritude was born and was active and joined the concern of all the Black peoples regardless their ideological belonging. Having analyzed FESMAN and aspects of it which are insufficiently known, such as the influence of the Central Intelligence Agency (CIA) during that event, David Murphy has also concluded that the Dakar Festival was not a mere manifestation of Négritude: "It is thus evident that the Dakar Festival was not the straightforward celebration of Négritude that the official discourse would lead one to believe" [START_REF] Murphy | Performing global African culture and citizenship : major Pan-African cultural festivals from Dakar 1966 to Festac 1977[END_REF]. Even though this festival initiated by the first President of Senegal, Léopold Sédar Senghor, aimed initially to celebrate the anniversary of the independence of his country, FESMAN became an important reference for the Black consciousness in the 20 th century. The Festival of Dakar not only celebrated what Senghor wanted politically. It also brought together intellectuals and artists from Africa and the African Diaspora. Alioune Diop, to whom Senghor entrusted the organization of the festival, gave this event the dynamic of dialogue with the West. Thus, some western intellectuals and artists, as well as some western museums, also participated in the success of FESMAN. Moreover, Diop introduced in the First World Festival of Black Arts a colloquium restricted to Black Africans and their descendants in the Diaspora to think and discuss the problems of African identity, particularly related to art as the best expression of their originality (Diop 1951: 5;[START_REF] Murphy | Performing global African culture and citizenship : major Pan-African cultural festivals from Dakar 1966 to Festac 1977[END_REF]. The FESMAN colloquium also aimed to evaluate the contribution of African art to the dialogue with the West and to show how the arts could contribute to the development of Africa in post independence era.

FESTAC was aligned with the conclusions of the colloquium of FESMAN held in Dakar [START_REF] Murphy | Performing global African culture and citizenship : major Pan-African cultural festivals from Dakar 1966 to Festac 1977[END_REF]. It constituted a linkage of the First World Festival of Black Arts, which focused on the Black peoples all over the world and dialogue with other civilizations, with the Pan-African Cultural Festival of Algiers (PANAF) in 1969 which gathered all the Africans: Black and those who are not Black, in order to celebrate African unity. African unity was conceived as the regrouping of all African nations to face the same postindependence challenges, and defined as a project to be inscribed in the future of the continent and to be realized through the commitment of the Organization of the African Unity (OAU) created in 1963. That unity needed cultural bases for its manifestation and therefore, from the very beginning of OAU culture was considered as an important element in federating the African continent. This gave birth to the idea of a Pan-African festival (before FESMAN took place!), as stated by Diallo Telli, the first General Secretary of OAU: "Au cours de ses deux premières sessions tenues respectivement en 1964 et 1965, la 1969: 20). This shows clearly that PANAF is far from the way it is represented by many scholars. Indeed, it is mainly defined as an event organized against FESMAN and therefore against Senghor (Grah Mel 1995;[START_REF] Verdin | Alioune Diop, le Socrate noir[END_REF], as recently reiterated by Samuel D. Anderson: "Indeed, the Algiers festival was a direct response to the First World Festival of Negro Arts, held in Dakar in 1966 under Senghor's patronage" (2016: 137). As for the critique of Négritude also presented by many authors as characterizing PANAF, it is important to emphasize that, it was championed by Sékou Touré, the President of French Guinea and the Guinean delegation (see Apter 2016: 157). In this context, the political rivalry between Senghor and Sékou Touré, which dated back to the referendum on the French-African community proposed by General de Gaulle in 1958, and which made the latter call the former "traitor" and "puppet" cannot be ignored [START_REF] Lewin | Jacques Foccart et Ahmed Sékou Touré[END_REF]. Therefore, one should nuance the so-called opposition between FESMAN and PANAF, also in reference to the opening speech of the Algerian President:

"The underlying similarities in the cultural vision promoted in Dakar and Algiers are evident in the opening speech of the latter festival, where President Houari Boumediene (…) asked: 'What meaning, what role, what function should we give to culture, education and the arts, if they do not serve to make the life better for all of our newly liberated peoples… if they do not participate in the universal task of rehabilitating man through his own actions' (…) there is a fundamental continuity with the thinking of Senghor (who was in fact quoted throughout the official Algiers festival book) in terms of the role that culture should play in creating a new, universal civilization" [START_REF] Murphy | Performing global African culture and citizenship : major Pan-African cultural festivals from Dakar 1966 to Festac 1977[END_REF].

The common cultural ground for all the Africans that PANAF was promoting had mainly historical roots: cultural influences between Africans from sub-Saharan Africa and Africans from North Africa over centuries, with the Sahara desert as an important element of this common cultural ground, as Senghor put it during that Festival: "Car malgré la diversité des races et des ethnies, des langues et des religions, la 'Civilisation Africaine', comme disait Frobenius, présente, d'Alger au Cap et de Dakar à Addis-Abeba, des constances qui sont les véritables fondements de notre unité" ['Bacause, despite the diversity of races and ethnic groups, of languages and religions, 'African civilization' from Algiers to Cape and from Dakar to Addis Ababa as Frobenius put it, presents constants which are the real underpinnings of our unity'] (Senghor 1969: 39). It is also important to underline that European imperialism imposed all over the continent -and which was also cultural -became another reference in defining commonalities between Africans, in creating a sense of solidarity, and in bringing out a willingness to have cultural liberation as the same goal.

FESTAC was a continuation of FESMAN in the sense that its original title was: Second World Festival of Black Arts, which justifies the critique addressed by Sékou Touré, who rather wanted the Festival of Lagos to be aligned with PANAF: "Should a festival be held in Lagos? It has been designed the second Black Arts Festival by simple deduction; the Dakar festival was said to have been the first, and that was already a position that went against Africa" (Sékou Touré 2019: 67). Nigeria was chosen to host that festival, certainly due to the place of honor it had during FESMAN and its important cultural legacy, as demonstrated by the city of Ife. The festival was first planned in 1970 (and it was postponed several times). Because of the political instability of Nigeria in the 1960s-1970s and the Nigerian civil war (1967)(1968)(1969)(1970), Ghana offered to host the second festival, as documented in the archives of Présence Africaine. A letter sent by Senghor to Alioune Diop the chair of the International Association of the Festival clearly shows this. The International Association of the Festival is the body that was created by Senghor for the organization of FESMAN and other festivals that would follow. The end of the civil war reoriented the choice of the International Association of the Festival to Nigeria [START_REF] Sédar Senghor | Lettre du Président de la République[END_REF], and General Yakubu Gowon, who headed the country at that time, created the International Festival Committee under the supervision of Chief Anthony Enahoro.

In 1972, the Presidents of Senegal and Nigeria (who both were Honorary Presidents of the second festival) agreed, in order to include North Africa, to modify the title of the festival and to designate it "Second World Black and African Festival of Arts and Culture", as reported by the Declaration of the Federal Military Government of Nigeria kept in the Archives of Unesco. It seems that this change of the name was not understood identically by both parties. Indeed, for Nigeria this meant the full participation of the Arab countries in all the events of FESTAC while for Senegal this meant the participation of the Arab countries in FESTAC except the colloquium. This misunderstanding became a crucible of tensions between Senegal and Nigeria in 1976, when Nigeria opened the colloquium to participation by North Africa. Before this crisis, Nigeria and Senegal had already shown their political opposition in connection with an aborted OAU Heads of State meeting over the Angolan issue, because Nigeria supported the Popular Movement for the Liberation of Angola (MPLA) of Agostino Neto in power while Senegal stood the side of the National Union for the Total Independence of Angola (UNITA) of Jonas Savimbi. It remains difficult to say whether this political opposition fuelled tensions between both countries. Yet, Senegal openly accused Nigeria of having violated the agreement about the new name of the festival and having failed to abide by the guarantees given by Chief Anthony Enahoro then replaced by the Captain Ochegomine Fingesi appointed in 1975 by General Murtala Mohammed, President of Nigeria (Unesco 1975). After negotiations between the two countries, Senegal, which had previously withdrew from the organization of FESTAC finally took part in that event.

In statements issued before the event, FESTAC called on all the peoples of the continent and its Diaspora to unite in order to overcome the same future challenges. This call was especially addressed to Black continental peoples and the Black African Diaspora. The answer to such a call required a definition of the kind of Africans Africa needed and still needs, namely those who are rooted in their own cultural heritage as a living reality. Thus, the purpose of FESTAC, expressed through the colloquium as an important component of the festival, was education rethought according to the needs and the challenges of Africa. Education in this context was considered as the way to transmit skills as well as social, cultural, intellectual, spiritual and moral values, beyond school and academic instruction. The call of FESTAC was an africanization of all the relevant domains of life, belief and though in postcolonial Africa. This also meant the promotion of the African cultural context. Therefore, education in Africa had to be redefined for objectives that are no longer related to those of colonial administration, as it has been the case for a long time. Thus, it was also about the future of the African state, then considered by some African intellectuals as the mere continuation of the colonial state, as particularly observed in the former French colonial empire of West Africa (Kom 2000: 154-155).

The colloquium of the Festival and its orientations

The FESTAC colloquium was aligned with the colloquium held during FESMAN in Dakar over a decade earlier, as the intellectual fulcrum of the event. Nonetheless, fine and performed arts also had an important place here, in relation with their contribution to the manifestation of human genius from Africa and from the African Diaspora. That was the sense of their exhibitions through several ceremonies and activities. Unesco also held an exhibition on films and books as well as African art and art of Oceania.

The colloquium aimed to define important landmarks for the African future, from the African cultural heritage and its particular features. That seems to have been the stance taken by almost all the participants in that colloquium: "They further proved the originality of our cultures, our sense of creativity and invention. These, it was urged, should serve as a springboard for the great leap into future" (Okafo 2019: 90). The relevance of the colloquium of FESTAC lies in its theme, "Black civilization and Education", which implied the need for Africans to create a harmonious encounter between black civilization and education defined as the way to transmit values and skills in a given society. This encounter is a constant challenge for Africa, as education is the basis of creativity, and its influence in a given society is related to the type of human beings or citizens needed for the development and the prosperity of that society (Mveng 1973: 21).

Colonial education for instance, aimed to create an elite educated able to assist and even to support the colonial mission in Africa. Therefore, civil servants or servicemen created by such an education were trained to maintain the colonial state that lasted beyond the independence era in Africa (P. A. 1970). In selecting that topic, the FESTAC organizers wanted to give another orientation to education in Africa, so that the school becomes a real crucible for the emergence of modern African societies rooted in African cultural values and references, with Africans trained to serve Africa.

The FESTAC colloquium itself is not understandable, without considering the precolloquia that prepared it, under the supervision of the International Association of the Festival. The first pre-colloquium of FESTAC took place at Unesco in Paris, on February 24-25, 1973, and was an occasion to define the overall guidelines of the colloquium of the festival. Initiated by the African intellectuals of Présence Africaine, this event defined five sub-themes for the colloquium: a) the Black world: a community of civilization; b) Black civilization and traditional education; c) Black civilization and pedagogical problems in Africa today; d) Black civilization and mass-media; e) Black civilization and dialogue with other civilizations. These sub-themes became the underpinnings of all the future reflections on the theme of the festival.

Using a definition of civilization as a heritage of creativity in which all the aspects of the life of a given people are contained, the pre-colloquium presented education as the dynamic of any civilization. Through it, the heritage, made up of values and creativity, is transmitted. Therefore, the issue of the Black civilization is based on the type of persons able to valorize this heritage through education. This raised the problem of the intellectual in the context of independent Africa and of the challenges posed to the modern African states.

The first pre-colloquium also addressed the question of solidarity between and among different African communities, ethnic groups and countries. Here, the final goal is the emancipation of the people, as Alioune Diop asserted it: "Il s'agit de restituer au peuple noir l'autorité et l'initiative culturelles qui sont les siennes, et dont l'exercice est nécessaire à la vie et au renouvellement des valeurs de notre civilisation. Les restituer au peuple, disons-nous, mais d'abord à partir de l'éducation de notre jeunesse" ['It is about restoring the cultural authority and initiative to black people that are theirs and whose exercise is necessary for the life and the renewal of the values of our civilization. To restore them to the people, let's say, but first of all, in the education of our young people'] (1974: 5).

The first step in this process was to re-emphasize that the final goal of African traditional education has always been the development of the human being within his community. This needs to be taken into consideration, for colonialism introduced an opposition between so-called traditional education, which seems to be more integrative, and modern education, which seems to discriminate as a selective reality in the sense that the educated people become an elite class (Diagne 1973: 25). Instead of having in Africa two ideas and realities opposed over education and even fighting against each other, the challenge was to find the middle ground between these conceptions of education in order to create an original definition and implementation of education in postcolonial Africa.

Thus, the first pre-colloquium pleaded for the integration of African values in all the educational systems already in place, in order to avoid uprooted intellectuals unable to think about the problems of Africa with African categories (Anonymous, 2014). In that regard, African languages (falsely called dialects due to a context dominated by cultural imperialism) also had to be considered. Indeed, the western languages hitherto imposed in the educational systems cannot foster communication within and among African peoples, participants in the pre-colloquium argued. These languages have remained mostly the tool of the African westernized elite. Therefore, the importance of African languages in promoting an original educational system was emphasized as a means of intellectual emancipation in Africa. It is relatively to all this that one can understand the wish formulated by the Director of Unesco at the very beginning of the first pre-colloquium:

"Le voeu le plus cher que je puisse formuler au moment où commence ce pré-colloque, c'est que nous puissions le conduire avec discipline, avec bonne volonté, et avec une volonté absolue de dégager les voies et moyens par lesquels on pourrait concilier à la fois la nécessité de préserver les acquis les plus positifs de ces civilisations [négroafricaines], avec les besoins de transformation qu'implique la modernisation" [The dearest wish that I can make at the beginning of this pre-colloquium is that we carry it out with discipline, good will and a willingness to find the way to reconcile the necessity to preserve the best of the heritage of these civilizations (black-African civilizations), with the transformational requirements of modernization] (Mahtar M'Bow 1973: 18). The second pre-colloquium took place in Dakar from November 30 to December 5, 1974. It was organized because the festival was postponed, and became another occasion to continue reflections initiated by the first pre-colloquium. Senghor who supervised it, situated the second pre-colloquium in a desire to overcome the perceived insufficiencies of the colloquium of PANAF, considered by Senghor to be a failure: "On se demandera, on s'est demandé: pourquoi ce pre-colloque? La raison essentielle en est l'échec du colloque tenu à Alger, à l'occasion du Festival Panafricain des Arts" ['One will wonder, one has wondered: why this pre-colloquium? The main reason is the failure of the colloquium that took place in Algiers during the Pan African Festival of Arts'] (Senghor 1974: 23). In his reflection, Senghor went ahead by arguing that Négritude as a claim related to African identity dated back to the French Revolution and arose in response to the depersonalization of Africans during the Atlantic slave trade. Thus, historical reality preceding the theorization of the concept, Négritude has created a certain unity over centuries.

For other African intellectuals, the second pre-colloquium also appeared to be an occasion to deconstruct some concepts that were still echoed cultural imperialism, as for instance "negro art" which, according to Alioune Diop, was not absolutely free of suspicion, for it contributed to disparaging the African art, through the concept "negro" which was itself belittling (1974: 4). It also appeared to be an opportunity to give an important place to the people and youth in the reflections around FESTAC. The second pre-colloquium also stressed the idea of solidarity, as essential for Africans and their descendants. It defined FESTAC as an event whose aim would be to promote this [START_REF] Diop | Itinéraire[END_REF].

Other reflections conducted by African intellectuals under the auspices of Présence Africaine, in connection with the final stage of the intellectual preparation for FESTAC took place in Ibadan, Nigeria, in 1975. These reflections enlarged the sub-themes of the festival colloquium from five to seven: a) Black civilization and mass media; b) Black civilization and pedagogy; c) Black civilization and African languages; d)Black civilization and history; e) Black civilization and religions; f) Black civilization and industrialization; g) Black civilization and African governments. In the case of the sub-theme "Black civilization and pedagogy", there was an insistence on the necessity to overcome the westernized educational systems in place in Africa: "Features of traditional African education as these can be fused with the more mundane, more individualistic proclivity of western education to produce a healthier, more functional, much wiser and more mentally stable than the present western education systems are producing in isolation of indigenous system" (Carlton 1975: 268).

After the pre-colloquia and the final stage of reflections on FESTAC's theme, the colloquium took place during the festival, from 17 to 31 January 1977. It is important to stress that there were some dissenting voices on the reflections of the pre-colloquia as attested by a letter to the steering committee of the colloquium in 1975 denouncing the lack of consideration of social sciences in examining the problems of education in Africa (Unesco 1977), as well as the claim of O'Callaghan that the real questions were not addressed (O'Callaghan 1975).

The atmosphere preceding FESTAC colloquium by the end of 1976 was made up of manipulations, corruption, foreign influences, political pressures and bad Nigerian bureaucrats ready to preserve their selfish interests at the expense of the success of the colloquium (Chimurenga 2019: 202-205). 3 This might explain why the tensions between Nigeria and Senegal led to the removal of Alioune Diop from his position of International Secretary of FESTAC, putting the colloquium at risk (Musone 1976;Unesco 1977). That Senegalese intellectual convened many African intellectuals for that event, such as Wole Soyinka: "There were two arms for the Festival for Nigeria -one was the international organum, the other the nation's own participatory structure. Alioune Diop (…) was principally responsible for dragging me into the orbit of the former" (Soyinka 2019b: 193). The bad atmosphere preceding the colloquium was also expressed by the rejection of the conference papers of Abdias do Nascimento who therefore was prevented from denouncing the injustice and structural racism in Brazil, as well as the death of Pio Zirimu -head of the colloquium -two weeks before that event due to pressures put on him (Do Nascimento 2019: 203). One can understand the urgent appeal of Wole Soyinka to the Head of State, General Olusegun Obasanjo, to save the colloquium as reported by Do Nascimento: "No government can be seen as honest, loyal and responsible when it uses strategies -regardless of what those may be -to exclude artists and intellectuals from a conference where they could greatly contribute to the journey of Black and African peoples who seek continuous and total liberation as well as creative realisation" (Do Nascimento 2019: 204).

As for the colloquium, it followed the sub-themes already defined and was organized such that African intellectuals addressed the issue of African identity related to each theme. In his presentation, the President of the International Festival Committee defined the African identity as a reality transcending the borders of only Black peoples and integrating other African communities (Fingesi 1977: 9). The issue of identity was also emphasized during the colloquium by the General Director of Unesco who, after having recalled the commitment of his organization in supporting great cultural events in Africa, stated in his speech that the problem related to identity is henceforth whether African peoples "should or can preserve their identity in a world continually being thrown into confusion by scientific and technological facts and subjected to conditioning by the mass media" (Mahtar M´Bow 1977: 25). In order to overcome such challenges, the colloquium insisted on the necessity of finding commonalities in African languages in order to develop a common language for Africa [START_REF] Okpaku | The arts and civilization of Black African peoples. Lagos and New Rochelle[END_REF]. It is in this wake that Wole Soyinka pleaded for a real consideration of African languages into a sustainable educational policy, able to allow African peoples to properly master what they know and transmit it as it deserves to be in their own context. He then went ahead and proposed the adoption of Swahili as the lingua franca for the continent (Soyinka 2019a: 84). That proposition had several critics among other intellectuals participating in the colloquium, like Peter Idialu for whom the problems faced by Africans could not be solved by one language, and Hussein Adan who considered Soyinka's public lecture as far below expectations: "Soyinka's lecture disappointed many people, including those who happened to have shared his ideological view point. There was a gifted writer including in pure semantics, revealing his shocking ignorance of history, sociology, economics, politics and philosophy" (2019: 89). For Usman Hassan this was totally unrealistic; he even mentioned that "Soyinka is a Nigerian 'English' writer and no true African intellectual can take him seriously" (2019: 88).

One cannot say whether the position of Soyinka on African languages was a direct response to the appeal of Senghor who, during the opening of the colloquium, situated its interest in the willingness to contribute to a universal civilization (1977: 13). However, one can stress that one of the most important contribution during the colloquium to the issue of African identity in relation with a universal civilization to build was provided by M. Ron Karenga of San Diego State University. After having examined the historical phases of African identity through the lenses of challenges Africa passed through, he documented the way Africans from the Diaspora contributed to conceptualizing that African identity and to providing a sense of the concept of Africa with intellectuals such as Du Bois, Padmore, etc. Therefore, what he called the "continental chauvinism" has no reason to exist. He called on a real solidarity of Africa and the African Diaspora, for both have much in common, and are pursuing the same goal. In fact, the foundation of an African community which gives a sense of identity, is based on the same challenges: "The African world, if it is anything, is a community which shares a common origin, a common experience at the hands of capitalism and racism and thus, a common need to free ourselves of their various form of rule and ruin" (Karenga 2019: 92). The African identity in its definition would remain incomplete if the situation of the African Diaspora was ignored or overlooked, for that identity needs to be integrative because its constitutive elements are shared: "The common factor shared in the destiny of the world´s black peoples is their aspiration towards liberation, towards regaining their cultural identity and their legitimate place in the making of the world" (Okafo 2019: 90).

For this purpose, the Africans would benefit from the development of mass media, allowing people even in remote areas not only to access the information, but also to be aware of the black consciousness as it was expressed during FESTAC. This gave a relevance to the public conference of Dr. Balogun during the colloquium, highlighting the importance of the expanding access to television programs by many Africans. For him, that medium would allow not only to reach rural localities but also to be reached by those localities; thus the connection between Africans in different places is increasingly guaranteed (Okafo 2019: 90).

By dealing with the sub-themes that were already defined, the colloquium of FESTAC complied with the requirements of redefining education in postcolonial Africa as suggested by the theme itself [START_REF] Iwara | Colloquium on Black civilization and Education (Second World Black and African Festival of Arts and Culture)[END_REF]. The colloquium showed an agreement on the necessity of a cultural liberation for Africa, which requires the deconstruction of myths and ideologies that have for a long time disparaged African values and identity, as well as relevant recommendations such as those made by the colloquium in relation to each sub-theme. Yet, since all the reflections of the colloquium needed to be integrated in educational policies of the countries, the panelists urged African governments to create conducive conditions of artistic development and of an africanization of education without rejecting what was already positive in the educational systems in place (Iwara and Mveng 1977: 131). They also called on the OAU for divulgation of the resolutions taken within that continental body, in relation with culture (Iwara and Mveng 1977: 140).

The colloquium of FESTAC was at the same time political, educational intellectual and ideological. Nationally it contributed, as did all the components of the festival, to reinforce the military regime in Nigeria by giving it further legitimacy. Regionally and throughout the continent as in the Diaspora, in alignment with the FESMAN colloquium, it gave an ideological radiance to the African identity and extended the call for emancipation of Black peoples around the world. By associating Africans from all around the continent, the FESTAC colloquium contributed to political integration in Africa following the OAU principles. Its intellectual legacy is to be found first in important publications related to FESTAC, among others the colloquium proceedings that followed immediately [START_REF] Iwara | Colloquium on Black civilization and Education (Second World Black and African Festival of Arts and Culture)[END_REF], the colloquium papers published in ten volumes, ten years later [START_REF] Okpaku | The arts and civilization of Black African peoples. Lagos and New Rochelle[END_REF], and the third book in the Chimurenga Library series published in 2019.

The topicality of the Second World Festival of Negro-African Arts

From the reports on FESTAC, one may notice that the colloquium had a positive echo. Indeed, it contributed to reinforce the partnership between Unesco as a United Nations body in charge of educational issues and the African states members of the OAU (Unesco 1977). Indeed, the issue raised by the FESTAC colloquium in relation with education in Africa became part of the Unesco decennial plan at that time. However, did the success of the colloquium radiate in the educational policies implemented by many African states in the years that followed? Recent research on education in Africa does not confirm that. In 1999, Magnus O. Bassey published the book Western education and political domination in Africa: a study in critical and dialogical pedagogy. After having recognized that the most important challenge faced by educational systems in Africa remains the western colonial legacy, he proposed an orientation towards liberal education in Africa (Bassey 1999: 115). Yet, if one can acknowledge the significance of liberal education, one should also admit that it can be very ideologically influenced. It therefore appears not to be the panacea. Also dealing with the topic of education in Africa, Okwach Abaji underlines the changing world whose influence impacts on education in Africa. He therefore pleads for the preservation of what he calls "Africanness in terms of culture, language and the raising of children" (Abaji 2005: 301). This shows the steady concern of getting African values into education in Africa. That concern has also been expressed by Edward Shizha. Having pointed out the weakness of the dominated-colonial model still in place, he demonstrates how for Africans, the current context of globalization imposes a reconsideration of the western paradigms that are still the underpinnings of education in post-independence and postcolonial Africa. He therefore pleads for the deconstruction of the sole western model so that a new fashion in educating and a new kind of knowledge emerge (Shizha 2005: 73).

All these reflections on education in Africa not only suggest that education in Africa today remains a matter of great importance, but also show the permanent concern over issues like incorporating African values in education today, considering the African cultural heritage, deconstructing the dominated-colonial model still in place, giving an important place to African languages. These were issues raised by reflections around FESTAC, which therefore appears to be an event still echoing in Africa, although the context has been changing ever since. The current integration of African languages in African countries like Cameroon, Rwanda and other African countries, demonstrates that the main topic of FESTAC still have a relevance even in a context of globalization defined as a process of connecting and integrating peoples worldwide into a sort of universal human community (Kessler 2000: 939). One can assume it is based on solidarity and unity of humankind.

Globalization itself is not a recent advent. It is rooted in a historical process back to many centuries. Indeed, as Jürgen Osterhammel and Niels P. Paterson have demonstrated in their book Globalization: a short history, even if the word globalization is recent, the process is to be defined in relation with the evolution of connections established among peoples and civilizations over centuries:

"The widely held opinion that we are living in the 'age of globalization' is well founded. However, is this truly a new age? Does it differ from all its historical predecessors by exhibiting a quantitatively and qualitatively new type of globality? If there is indeed a turning point at which globalization becomes a central feature of history and of many human experiences, then it occurred in the early modern period of discovery, slave trade, and 'ecological imperialism', not in the late twentieth century" (Osterhammel and Paterson 2005: 145-146). Even if in 1970s, this process was not yet called globalization, it was, however, seen by many African intellectuals as a threat, in the sense that it was not only appearing as rooted in the western tradition but also presenting itself as a reality trying to assimilate:

"Un processus d'homogénéisation des consciences se développe aujourd'hui selon les normes de la civilisation industrielle occidentale, nivelant les différences, massifiant les personnes, informant les esprits selon un modèle unidimensionnel. L'accomplissement d'une telle universalité froide -venue d'ailleurs -faisant fi de la riche multiplicité et de la diversité des manières humaines, et méconnaissant singulièrement celles de nos peuples si exposés, si démunis, correspondrait à un 'ethnocide'" [A process of homogenization is being developed today following the frame of western industrial civilization, leveling differences, massifying people, shaping minds according to a onedimensional model. The advent of such a cold universality -from elsewhereoverlooking the rich multiplicity and the diversity of human ways of life, particularly disregarding our exposed and fragile peoples would correspond to an ethnocide] (Yandé Diop 1981: 14). Thus, in connection with the changes occurring in the world, the reflections around the theme of FESTAC continued to appear important and relevant for the Africans, in order to escape a forced westernization that tended to be the norm in being a world citizen (Ngango 1981: 114). Therefore, this kind of "universalism" was clearly considered (and is still considered) as another manifestation of the western imperialism, meaning colonialism rethought in the era of the post World Wars and in the context of the Cold War. From this international context, the reflection conducted during FESTAC, appeared to be an intellectual resistance to any threat from outside Africa after the end of the colonial rule and its intellectual consequences. This was perceived in many domains, as the art (Enwonwu 1977: 52).

In the current context of globalization, the reflections around the theme "Black civilization and Education" are timely, given the orientation that globalization seems to be giving to the conception and production of knowledge, and also given the way Africans apprehend this: "Globalization is consistent with colonization or neocolonization in that it seeks to 'universalize' and 'internationalize' the western concept of knowledge and science, thus continuing the marginalization of non-western knowledge systems" (Shizha 2005: 72). Therefore, the relevance of the intellectual dimension of FESTAC today also lies in the necessity for Africans to build an ideological resistance in order to defend themselves effectively from the western paradigms inherent in the process of globalization.

FESTAC influenced plans for a Third World Festival of Black Arts initiated by Alioune Diop within the African Society of Culture. The idea of that festival appeared as the way to implement the resolutions of the Festival of Lagos, and that could be summarized in the promotion of an intellectual resistance to the universality claimed by the West, through unity and solidarity of Black peoples all over the world. This unity and solidarity, also defined as a common project based on the same history under the western imperialism, are necessary in facing important challenges and in reconsidering the westernized process of globalization. That reconsideration requires rethinking the concepts, theories, and ideologies related to universality which has to be defined in reference to all peoples' contribution. In that sense, the Third World Festival of Black Arts in its preparation appealed for the development of an intellectual theory that could fuel all the aspects of the Black peoples' lives including economy, political independence, and culture with all its components (Ngango 1981: 112).

The idea of the Third World Festival extending the reflections of FESTAC also raised the issue of the African responsibility in defining the future of African peoples. Yet, this responsibility needs to be addressed properly through some questions related to independence in Africa as well as to the necessity to invent its own way of development and participation to the contemporary world, and therefore the kind of relations to be promoted between Africa and the West in the post-independence era. This is important when one considers that the African voice is not yet sufficiently expressed in the current global world, as Obenga stated it earlier: "Aujourd'hui, au seuil de la troisième décennie, l'Afrique noire n'a plus un langage propre pour dire sa volonté politique, ses angoisses, ses révoltes et ses espérances" [Today, on the verge of the third decade [after independence], black Africa no longer has its own language to express its political will, its anxieties, its revolts and its hopes] (Obenga 1981: 29).

The Third World Festival, in spite of the relevance of its theme ("Black peoples as community of civilization") and its intellectual potentiality when one considers the current multiple challenges faced by Africans, in the end did not take place, certainly due to the death of Alioune Diop who was the most active of African intellectuals on that matter, and more importantly due to the difficult conditions of collaboration that followed, between Unesco and the intellectual movement Présence Africaine. Indeed, the financial situation of Unesco did not allow it to continue to support the preparation of the Third World Festival. Because of its relation to the issues raised by globalization as cultural threat to escape and intellectual imperialism to overcome, the idea of that festival rooted in FESTAC attests the current relevance of the Lagos Festival through some questions: Could globalization be a universal process in a proper way? Could globalization be rethought, for the benefit of all peoples? Is it proper, in connection with the globalization process, to talk about a "world village" given the place (or the absence) of Africa? All these questions legitimate the interest in an important turn in African history, that today appears ignored and even disregarded.

Conclusion

FESTAC, one of the most important events that aimed to shape post-independence era in Africa, emerged -as did other festivals that preceded it -from the necessity to deal with the colonial legacy in order to give a more thorough sense to independence through cultural and intellectual bases. To that extent, FESTAC intended to provide postcolonial Africa with tools necessary for the preservation of its particularity and for its insertion in an increasingly interconnected world, by proposing the way education needed to be defined for Africans and more widely Black peoples. The intellectual dimension of that festival reveals the importance and the impact of that event. Indeed, in addition of having been a demonstration of the African artistic genius through exhibitions and performances, the reflections on its theme were entrenched in an intellectual tradition of challenging western cultural hegemony in reference to the African identity. Yet, after having brought together Black, Arab and White peoples of Africa who are so different, what kind of African identity FESTAC was promoting?

Beyond that question, it is the influence of such an event that seems to be more important. Indeed, at the time where what is known today as globalization had not yet had the impact it has now in the life of millions of Africans, African intellectuals perceived it as something to be taken seriously. Therefore, the FESTAC resolutions became the incentive to continue dialogue with other peoples, cultures and civilizations, and to focus on a real intellectual commitment of to preserve the African societies' specificities.

At the time when many sub-Saharan African countries are still struggling in order to find the best way to implement the integration of all their citizens, at the time where many countries are working to overcome an educational system inherited from the colonial rule and to define an educational system that first corresponds to their needs and that is able to produce citizens entrenched in their values and traditions, the FESTAC's intellectual dimension needs to be rediscovered.

  Commission de l'éducation et de la culture de l'O.U.A. recommandait l'organisation d'un Festival Culturel Panafricain" [During its first sessions of 1964 and 1965, the Commission on education and culture of OAU recommended the organization of a Pan-African Cultural Festival] (

Kaduna, in the Northern Nigeria, also hosted FESTAC; yet, the main activities of this event were held in Lagos, the capital city of Nigeria at that time.

There were for instance: Ghana-SAC (Ghana), NigerSAC (Nigeria), SNAC (Somali National Association for Culture) (Somalia), Tanga-SAC (Tanganyika become Tanzania), AmSAC (USA). The SAC has now become the African Community of Culture (CAC) and has been chaired for several years by Wole Soyinka, the Nigerian Nobel Prize winner.

"Chimurenga is a project-based mutable object, a print magazine, a workspace, and platform for editorial and curatorial activities". It refers here to the third book in the Chimurenga Library series under the title Festac'77.