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This work is a deconstruction of the discourse articulated, in four works of late eighteenth and nineteenth century white authors, on non-white enslavement and the social order, in Jamaica and the British colonies of the Eastern Caribbean. The discourse of enslavement and the social order, in response to specific perceived threats to white hegemony, in these British colonies was identified and deconstructed for each work by the chosen author. The authors studied are: Bryan Edwards: “The History, Civil, and Commercial, of the British Colonies in the British West Indies, Vol. 2,” Frederic William Naylor Bayley: “Four Years’ Residence in the West Indies,” Benjamin McMahon: “Jamaica Plantership,” and Philip Wright (ed.):  “Lady Nugent’s Journal of  Her Residence in Jamaica from 1801 to 1805.” This deconstruction revealed, that common to all authors was a discourse of white supremacy, which insisted that the white race, in this case the British, was the master race destined to exert hegemony over non-white races, for its own benefit. Edwards, Bayley and Nugent were adamant that this white hegemony must be exercised only with/through the instrument of white power that enslavement was. McMahon, a firm believer in the master race and white hegemony, insisted that white power must now be exercised through the medium of free labour. As this medium is way more efficient in its generation of white wealth, rooted in non-white labour. McMahon was insisting that white colonial domination of non-white labour, was the rational future, not enslavement. The threats posed to white hegemony as perceived by these authors embraced the following geo-political events: the Haitian Revolution and slave revolts, the abolition of the slave trade and the emancipation of the enslaved. The response of white supremacist discourse, articulated by the three authors embracing enslavement, was genocide unleashed on the enslaved non-whites. Threats to white hegemony were perceived as genocidal events, which demanded the utilization of genocide by whites on enslaved non-whites, to preempt white genocide. Genocide was then the only viable response available to ensure white hegemony. This discourse of constituting a threat and a threat response, was masked by a discourse of what constituted the enemy race and why it was a grave threat. The central tenet of this discourse is not racism, but non-white genocide as the defensive mechanism, masked by racism. Whenever, white supremacist hegemony is then perceived as being gravely threatened by a non-white race, genocide is the prime mechanism instinctively embraced as the preferred instinctive reaction. There was then developed a hierarchy of genocide, where enslavement of non-white races was the terrain where a strategy of daily, methodical doses of brutality were relentlessly applied, amounting to terror by a terrorist state. This was slow, methodical terror which unleashed a spectrum of trauma that engulfed the enslaved from generation to generation, that was never addressed and has yet to be remedied to this day. Emancipation did not end the spectrum of trauma, it simply evolved it, as the assault continued under white colonial domination and under the present state of neo-colonial domination. This instrument of power, terror, was the driving force of creeping, slow, methodical genocide, which challenged the enslaved to commit suicide, flee or submit; for the only certainty was that your murder was in the hands of massa and all else was wrapped in uncertainty. Rapid, all encompassing genocide was unleashed in response to the Haitian Revolution and slave revolts, as the Christmas slave revolt of 1832 in Jamaica. This pure, unadulterated, racist terror was unleashed as the instrument of power, to enable the impact of the psycho-existential complex on the enslaved, which means that the spectrum of trauma that encumbered the enslaved intensified the impact of the psycho-existential complex. The fact, that the potency of the psycho-existential complex exploded under colonial domination after emancipation, testifies to the reality that freedom heightened the spectrum of trauma under colonial domination, rather than decrease it. The psycho-existential complex then thrives on discourses of freedom, hence its greatest potency under the neo-colonial condition. For decades we, the non-white races of the world, have fallen under the spell of the mask of white genocide, white racism, refusing to visualize that the end game of this minority race plagued with the paranoia of fear of a non-white planet, perpetually visualizes the apocalypse. This is what we have fed with our suppliant docility to white supremacy.
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Book 1

“The History, Civil and Commercial, of the British Colonies of the West Indies Volume 2” by Bryan Edwards.


Chapter 1
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Introduction

Bryan Edwards (1743-1800) was a sugar planter, absentee proprietor, politician (Jamaica and the UK), merchant and investor who generated his wealth by African enslavement in Jamaica. From 1759 to 1792 Edwards moved between residences in Jamaica and the UK, but settled in the UK from 1792 until his death in 1800, choosing to win a seat in the House of Commons which he did in 1796. This four volume work was written in 1791 in Jamaica and published in 1806 posthumously, expressing the discourse of the premier, published, discursive agent of the white planter elite of the British West Indian colonies of the late eighteen Century. The impact of Edwards’ discourse on the discourse and worldview of Matthew Gregory Lewis is a potent example of the impact of Edwards’ discourse from the date of publication in 1806 to the 1830s, hence the need to deconstruct Edwards’ discourse on the social order of slavery in the British West Indies in the late eighteenth century. The deconstruction will target Book 4: Chapters 1 to 5 of the work chosen.
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The Creole White Master Race of the British West Indies

Edwards divides the social order of the British West Indies in 1791 into “four great classes” as follows: “1, European Whites, 2, Creole or Native Whites, 3, Creoles of mixed blood, and free native Blacks, 4, Negroes in a state of slavery.” (Edwards 1806 pg. 204). Edwards states that there are 65,305 whites to 455, 684 blacks in the British West Indies at the time of writing. The basis of the paranoid fear of the black planet is manifest with this demographic picture presented where in Jamaica there are 30,000 whites to 250,000 blacks, a white/black ratio of approximately 1: 8, but Edwards never defined what is a black and one can surmise that he excluded mulattoes from this designation. Edwards’ typology of the four great classes is premised on a social order where race and class combine to create race/class groupings where your race determines your class position, where some insist that it is a caste, but the pressing issue for this race/class defined social order is how do you treat with the Miscegenated. This quandary bedeviled the white hegemonic race and the solutions devised indicate that it was a social order that constituted white solidarity on the basis of race and the imminent threat of the non-white race enemy. Edwards’ typology differentiates between free and enslaved blacks/Negroes but he only sees free native blacks or those born into enslavement in the British West Indies. The free Africans transported to the West Indies as slaves and then freed simply don’t exist. The mulatto is differentiated from the black slaves, but since the majority of mulattoes were enslaved are they also enumerated in this category of Edwards’ typology? We simply don’t know. At the apex are the whites but Edwards differentiates between whites born in the Caribbean into Creole whites and European whites, which enables his discourse of the Creole white master race which is his singular contribution to the evolution of white supremacist discourse of the eighteenth century.

With this typology Edwards sets out to lay the claim that the white race and its civilization in the British West Indies is exemplary, special and in fact different from that of Europe, if not superior. Before he presents the discourse of the exceptional white race of the British West Indies, Edwards comments on the Jewish population of Jamaica as follows: “In Jamaica, the latter enjoy almost every privilege possessed by the Christian whites, excepting only the right to vote at elections; of being returned to serve in the assembly, and holding any office of magistracy; but they have the liberty of purchasing and holding lands, as freely as any other people; and they are likewise allowed the public exercise of their religion; ...and I have not heard that Jamaica has had any reason to repent of her liberality towards them.” (Edwards 1806 pg. 201). One indicator of white British Caribbean exceptionalism is the liberal manner in which they treat with the Jewish population of Jamaica, which has redounded to the benefit of Jamaica.

Edwards now presents his evidence of white exceptionalism by first listing the quality of white individuals who comprise the white ruling race/class elite, more importantly its colonial race oligarchy. Edwards first presents the intellectual caliber of the white race as follows: “At present, among the numbers whom accident or choice conducts to the British West Indies, the juniors in the learned professions of law, physic, and divinity, constitute a considerable body. These men ought to be, and generally speaking, really are, persons of education and morals.” “it will be found, I believe, that nature has distributed the gifts of genius more equally and generally than is commonly imagined: it is cultivation and favour that ripen and bring them to perfection.” (Edwards 1806 pgs. 202-203). The white race of the British West Indies has within its ranks quality intellectuals of high moral character, especially in the disciplines of law, medicine and religion. These world class intellectuals are produced in the UK but on emigration to the British West Indies they are by the culture and civilization of the white race evolved into unique intellectuals exhibiting exceptional genius. There is a mystique of white civilization in the British West Indies that generates, produces and perfects white genius, white intellectual power, thereby this civilization is exceptional. The white ideal is then realized in the British West Indies under the slave order of society, which counters the discourse of the abolitionists for white exceptionalism will eventually elevate the negro to a level of personal development that they do not possess innately. The following hierarchy of whites in occupations that complete the white hierarchy, with the exceptional intellectuals at the apex, are: members of the British Army and Navy, then the merchants and their support staff, followed by the tradesmen and artisans and finally the employees of the landed proprietors involved in the production of sugar , rum and ancillary products and services as livestock pens etc. such as managers, overseers and book-keepers. Edwards has no specific place for the landed proprietors in the social hierarchy which he enumerates as their slot in the hierarchy is unstated, what can then be inferred is that they constitute the core, the apex of the white colonial oligarchy and those enumerated are in their service. Edwards insists that with migration to the British West Indies there is no degradation, decline of the white individual as there is at minimum maintenance of the standard of civilization practiced in the UK and the possibility of the evolution of a superior, exceptional white being in the civilization of the colonies. Edwards states: “of whom it is certain, that the major part retain, in a considerable degree, the manners and habit of life in which they were educated.” “it cannot be denied, that there prevails besides, something of a marked and predominant character common to all the white residents.” (Edwards 1806 pgs. 205-206). They not only maintain the standard of civilization they came with from the UK, but the white race undergoes a process of homogenization of worldview, culture, values and behaviour, which is the basis of white solidarity. This white solidarity, unique to the colonies, is the product of the exceptional nature, this mystique, possessed by colonies rooted in slavery. To abolish slavery will then destroy this mystique and the white master race it produces in all its exceptionalism. Edwards posits this unique white character that develops in the social order of the British West Indies rooted in slavery is a white independent spirit rooted in a white egalitarian consciousness of the race, for the race and by the race, premised on white solidarity. In this white solidarity the European/UK derived concepts of class differences are practically muted and rendered invalid by the drive to white solidarity. On its genesis Edwards states: “It is not difficult to trace the origin of this principle. It arises, without doubt, from the pre-eminence and distinction which are necessarily attached even to the complexion of a white man, in a country where the complexion, generally speaking distinguishes freedom from slavery. Of the two great classes of people in most of these colonies, the blacks outnumber the whites in the proportion of seven to one. As a sense of common safety therefore unites the latter in closer ties that are necessary among men who are differently situated, so the same circumstances necessarily gives birth among them to reciprocal dependence and respect.” (Edwards 1806 pg. 205). White hegemony is premised and policed on commonly accepted physical identification characteristics of race difference or as Edwards says, complexion. This profile of race difference is formulated and tabulated in a discursive structure with its instrument of power by white discursive agents forming and formulating enslavement’s matrices of perception and policing that drove white power. The discourse and its instrument of power was then the locomotive of the psycho-existential complex of African enslavement, whose task was to convince the enslaved of their difference, inferiority and the need to be docile, servile and submissive. In the absence of Biopower, white power chose graphic brutality in all aspects of daily existence as a slave to enforce docility. Faced with the gargantuan task of a white minority dominating a much larger black majority towards creating wealth through the production of an export commodity, all the discourses of a relevant social order based on the practices of the UK and Europe were palpably irrelevant and downright dangerous to the enterprise. Specifically, the persistent potent threat of the black majority under domination by a white minority rendered the UK discourses of stratification and social order that divided the white population in the UK and Europe a grave security risk to white hegemony and wealth generation in the British West Indies. White complexion, regardless of class position, denoted power and privilege over non-white but it also marked out visibly a target for constant attack which demanded white solidarity in the face of the never ending black threat. White solidarity is the product of white defense against the hegemony they exert over a much larger black majority. This ever present black threat forced the creation of a new white superior social order and civilization in the colonies, that the UK and Europe was incapable of generating and evolving in the UK and Europe. African slavery coupled to wealth generation through the production of an export commodity created a unique, white social order and civilization which produced a unique white individual. There is a mystique rooted in climate, slavery and the original quality of the white inhabitants of these colonies who migrated from the UK, the Americas and Europe. When combined they produced the alchemy of the master race. To end slavery destroys the mystique, resolutely attacks white hegemony and destroys the wealth generating capacity of these colonies. To end slavery is in fact a condemnation of this white unique civilization and its master race to destruction at the hands of the backward black majority. The resonance of this discourse with British colonial imperialism from 1833 to 1962 is seen by all its actions to maintain the virility of the white oligarchy after emancipation, juxtaposed with the strategy to manage the political evolution of the black masses by eliminating all perceived political threats to this order. From 1962 the native intellectuals and the native middle class took on this mantle in exchange for the gift of independence under their political hegemony.

Edwards continues with his task of describing the unique characteristics of the white by stressing on the specific impact of the climate, especially on Creole whites. Edwards states: “Possibly too, the climate itself, by increasing sensibility, contributed to create an impatience of subordination.” “If it sometimes produces an ostentatious pride, and a ridiculous affection of splendor, it more frequently awakes the laudable propensities of our nature-frankness, sociability, benevolence, and generosity.” (Edwards 1806 pg.206). This climate Edwards utilizes is a composite concept embracing the specific nature of the social order premised upon two races at war with each other for hegemony, heightened by the white minority dominating the negro/black majority via the imposition of enslavement for the generation of wealth. This is coupled with the specific nature of the tropical climate of the Caribbean and the impact it has on the physical and mental nature of the whites, especially the Creole whites. In his discourse of race war applied to enslavement in the British West Indies Edwards has now arrived at the point where in his discursive evolution, he has now formulated the discursive concept of the white Caribbean master race. This white Caribbean persona is noted for its sensibilities which has led to the rejection of white subjection and subordination to a non-white race and to subordination within the power relations of the white race. This white persona can be affected with race pride, personal pride and the love for splendor but there are also the merits of this white persona, namely: frankness, sociability, benevolence and generosity. This white Caribbean race is then a superior moral being to his white compatriots in the UK. Edwards is thereby questioning the right assumed by the political order of the UK to legislate changes in this white dominated Caribbean slave order that presents a grave threat to the sustainable hegemony of the white Caribbean minority over the negro/black majority enslaved to generate wealth for the white race both in the colony and the metropole. Namely the abolition of the English slave trade in 1807 and the abolition of English slavery in the colonies in 1833. It follows from Edwards’ discourse that this exceptional, white master Caribbean race in its race war with the negro/black enslaved will do all in its power to gain, exercise and retain hegemony over the slave social order. Brutality is then necessary and vital to white hegemony in this race war, for the primary issue is not that the enslaved are the property of the white minority, but a majority race engaged in a race war with a hegemonic white minority race.

Edwards now deals with the impact of the tropical climate on the bodies of the Creole whites resulting in the evolution of the superior white being, the Caribbean white master race. Edwards states as follows: “But it is to the Creoles or natives, that we must look for the original and peculiar cast of character impressed by the character,” “For myself, I am of opinion, that the climate of the West Indies displays itself more strongly on the persons of the natives, than on their manners, or on the faculties of their mind. They are obviously a taller race, on the whole, than the Europeans; but I think in general not proportionably robust.” “All of them, however, are distinguished for the freedom and suppleness of their joints; which enable them to move with great ease and agility,” “It has been truly observed, that the effect of climate is likewise obvious in the structure of the eye, the socket being considerably deeper than among the natives of Europe.” “that their skin feels considerably colder than that of a European; a proof I think, that nature has contrived some peculiar means of protecting them from the heat, which she has denied to the nations of temperate regions as unnecessary.” (Edwards 1806 pgs. 208-209). For Edwards the tropical Caribbean climate has impacted the body of the native born whites/Creoles modifying it to the extent where it has become tropicalized, adapted to the specifics of the tropical climate which has enabled this evolved white body to engage with the tropicalized enslaved Africans towards exerting hegemony over them. The European has no such abilities and are therefore inadequate to the task of ensuring that the generation of wealth coupled to African enslavement is sustainable. The white Creole is inherently superior in Caribbean tropical conditions to the European, whilst matching the African in tropical adaptation and towering over them with their European intellectual capacity. The white creole is then the super race, the super man and the master race, devised by nature and European civilization, charged with the task of subjecting the enslaved African to sustainable wealth generation by force. Edwards has with this discursive concept unleashed a specific evolution of the European discourse of race war within the context of British West Indian social orders rooted in enslavement. He utilizes the three signal concepts of the typology of the discourse: nations, races and classes but in the specific context he is writing on race has a specific meaning and potency as there are two visibly, physically different groups contending for power with a minority race exerting hegemony. The British West Indian social order of slavery then defines race specifically as arising from differences of the body/somatic differences trapped in a Manichean duality. In this context all other differences as mind and intellectual capacity follow this somatic mutually exclusive binary duality as this is their platform. Edwards in 1791 was well on his way to opening the door to white scientific racism, but what was already apparent is the formulation of a superman belonging to a master race necessary to exert white hegemony over majority non-white races as the core of a discourse of white supremacism and so it remains in the second decade of the twentieth century. Edwards is then with this evolving discourse of race war indicating the impact the discursive agents of West Indian enslavement had on the evolution of the European discourse of race war. The evolution of the discourse of race war into its variants of European Fascism and National Socialism commenced at the point in time when discursive agents as Edwards formulated this new definition of race and race war. Edwards states: “Accordingly, though their mode of living differs in no respect from that of European residents, they are rarely obnoxious to those inflammatory disorders which frequently prove fatal to the latter.” (Edwards 1806 pg. 209). The Creole whites look white, live as Europeans as they are culturally Europeans but physically they are not as the European for they have evolved and the product of this is their resilience epidemiologically in the tropical Caribbean vis-à-vis their European counterparts. Edwards in 1791 is articulating a discourse of prescientific eugenics summed up in the characteristics of the Creole white in the British West Indies.

Edwards now deals with the female Creole white of the British West Indies by insisting that the Creole white women are even better endowed by the tropical climate to be resistant to disease than their European counterparts. Edwards states as follows: “The ladies of these islands have indeed greater cause to boast of this fortunate exemption, than the men; a pre-eminence acquired undoubtedly by the calm and even tenor of their lives, and by an habitual temperance and self-denial. Except the exercise of dancing, in which they delight and excel, they have no amusement or avocation to impel them to much exertion of either body or mind.” (Edwards 1806 pg. 209). The Creole white women are much more endowed by the climate than the white Creole male as they are exemplary dutiful daughters, wives and mothers, with a specific lifestyle that reflects that of a monastic order, which brings no level of exertion of mind or body that stresses the individual thereby impacting their health and longevity. It is a life rooted in temperance and duty buttressed by specific roles allocated and defined which is rewarded by leisure, defined as white female leisure. This leisure exercised in a cocoon of a monastic life of chastity, temperance and duty rewards the white Creole woman with physical characteristics of longevity that outstrip that of the white Creole male who has to work. These women then present in public an appearance that is totally unexpected for a white woman of such longevity. Their physical appearance is not intelligible to a stranger as it masks the power of their physical evolution. Edwards states: “To a stranger newly arrived, the ladies appear as just risen from the bed of sickness. Their voice is soft and spiritless, and every step betrays languor and lassitude.” (Edwards 1806 pg. 210). To Europeans newly arrived in the British West Indies these Creole white women will exhibit all the signs of being sick whilst in fact they are in the best of health in a physical condition superior to that of the European of both genders. The Creole white woman has then evolved a new concept of good health and all the signs presented by the human body to indicate good health. The body of the Creole white woman has then evolved in this climate a new order of good and bad health and the signs that they present with are entirely contradictory, even inverting the European regime of signs of good and bad health. A potent indication of the Creole super race, the white master race. Edwards reveals what constitutes the Creole white woman as follows: “In one of the principal features of beauty, however, few ladies surpass the creoles; for they have in general, the finest eyes of any women in the world; large, languishing, and expressive; sometimes beaming with animation, and sometimes melting with tenderness; a sure index to that native goodness of heart and gentleness of disposition for which they  are eminently and deservedly applauded, and to which combined with their system of life and manners (sequestered, domestic, and unobtrusive), it is doubtless owing, that no woman on earth make better wives, or better mothers.” (Edwards 1806 pg. 210). The Creole white woman is then temptress endowed with white native goodness, gentle disposition welded to a lifestyle where they are domesticated, nearly invisible and docile in acceptance of their gender roles of mother, wife and daughter. The Creole, white female is the ideal mother, wife and daughter and in keeping with her duty to the master race, she is charged with procreating and socializing the future generations of the master race. This clearly visible white female minority must then be policed as they are the weak link in the chain of the hegemony of the master race over the inferior enslaved races. For the sexualised African male, with his huge member openly on display on the plantation, can entice and tempt master race women to partake of sexual harvesting of the enslaved as the white men do as a right, privilege and entitlement. White women must then be sequestered, domestic, unobtrusive and policed even more so than the enslaved. This sexual policing then expresses the fear of the sexualised African male, through sexual intercourse, sexualising the white woman rendering the white male sexually inadequate, a non-performer, emasculated. Once you go black, you never go back! The enslaved African male is now policed to uncover all behaviour towards white women deemed sexually aggressive, rape intended and punished with graphic violence. Sexual harvesting of the enslaved is then a power relation, between contending races and one expression of this, is where the male of the hegemonic race is competing with the males of the enslaved race by raping the enslaved women. The enslaved are then racialized and sexualised as inferior races while the whites are racialized and sexualised as the master race, thereby constituting the Manichean duality.

Edwards now deals with the children of the Creole white master race as follows: “Perhaps the circumstances most distinguishable in the character of the natives to which the climate seems to contribute is the early, display of the mental powers in young children; whose quick perception, and rapid advances in knowledge, exceed those of European infants of the same age, in a degree that is perfectly accountable and astonishing.” (Edwards 1806 pg. 211). With parents being members of the master race it is expected that the children will exhibit mental capacity that outstrips that of European children. The discourse of the Creole, white master race is now complete with adult males and females and children who are all exceptional, the master race. Edwards now posits that the children of the white master race can and do become afflicted with arrested development as a result of the failure to stimulate early childhood development through exercising this superior intellect and the involvement in the pursuit of sexual pleasures at an early age. Edwards states on sexual activity as follows: “The propensity also, which the climate undoubtedly encourages, to early and habitual licentiousness, induces a turn of mind and disposition unfriendly to mental improvement.” (Edwards 1806 pgs. 211-212). Sexual harvesting of the enslaved at an early age therefore can retard the development of the male of the master race, where the special characteristics of the race simply fail to develop and become manifest. This propensity to an active interest in sexual activity is the product of the climate, therefore inherently part of the nature of the master race which has to be controlled by socialization for the good of the master race. Sexual harvesting is then an expression of the nature of the Creole white male as determined by the climate. The climate has then sexualised the male of the master race which must be controlled for the good of the master race, whilst the sexualised African enslaved must be encouraged and enabled to unleash the full extent of their sexualisation by the climate of their origin to facilitate white hegemony. Sexual harvesting of the enslaved by the white race thereby facilitates white hegemony.

Edwards now goes back to his listing of the exemplary characteristics of this master race as the prime directive of his discourse is to seduce the reader into accepting his position that a Creole white master race exists, is real, palpable and must be protected in the British West Indies. The only way to ensure the safety of this master race is to leave the slave order intact, as is. Edwards states: “Generosity to each other, and a high degree of compassion and kindness towards their inferiors and dependents, distinguish the Creoles in a very honorable manner.” “They have a frankness of disposition beyond any people on earth. Their confidence is unlimited and entire. Superior to falsehood themselves, they suspect it not in others.” (Edwards 1806 pg. 212). The master race is then a race of saints and angels on earth exempt from the barbarity of enslavement which must be the product of the actions of the un-regenerated, inferior Europeans of the British West Indies. Enslavement under the hegemony of the master race will be an entirely acceptable system of wealth generation that redounds to the benefit of the white race in the colony and the metropole. To the abolitionists, Edwards counters their discourse of white indolence in the British West Indies as follows: “Even the indolence of which they are accused, is rather an aversion to serious thought and deep reflection, than a slothfulness and sluggishness of nature.” (Edwards 1806 pg. 213). They are not then indolent, they only seem so to the observer as they have an aversion to grappling with complex issues that require deep, intense mental work. Edwards has now completed the articulation of his discourse of the master race and ends this discourse with a statement on the nature of the wealth generation system rooted in slavery and sugar and rum production for export. Edwards states: “Under these circumstances, a West Indian property is a species of lottery. As such, it gives birth to a spirit of adventure and enterprise, and awakens extravagant hopes and expectations; -too frequently terminating in perplexity and disappointment.” (Edwards 1806 pg. 214). The master race, molded by the tropical climate must interact with a wealth generation system that is highly uncertain in its outcome, though generating high expectations. The balance of high expectations with uncertainty of outcome demanded by the system generates a propensity to extremes in all aspects of the order of wealth generation. For this the enemies of the system use as ammunition to assault aspects of the system, namely slavery, but there is no certainty that free labour can ensure the wealth generation system is sustainable under the hegemony of the white race. The solution for Edwards is to maintain the system that exists but under the hegemony of the Creole white master race, where the naturally endowed superior characteristics of this race will change the nature of the slave order to ensure its sustainability under the hegemony of the white master race, both in the colonies and the metropole. In 1791 Edwards was writing the basis of the discourse of Fascism and National Socialism to address the threats posed by British political power relations to the sustainability of the slave order of the British West Indies.

––––––––
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The Miscegenated

Edwards now deals with the free Miscegenated or those carrying some measure/ quantum of white blood. White minority hegemony over a non-white enslaved majority was the justification to formulate an apartheid order where entry into white society was premised on the degree of non-white blood the person carried and if one was free or not enslaved. Edwards presents a hierarchy of miscegenation ranging from the base with the minimum quantity of white blood to the highest state of near whiteness, where procreation with a white will produce white children. The hierarchy is as follows: Sambo: the product of an African and a Mulatto, Mulatto: the product of a white man and an African woman, Quadroon: the product of a white man and a mulatto woman, Mestize or Mustee: the product of a white man and a quadroon woman and White: the product of a white man and a Mustee woman. Edwards indicates that this child is legally white, but the child bears the burden of its non-white ancestry. Any portion of non-white blood then renders the person defiled and can only be washed away with progressive procreation with white men. Any failure to continuously procreate with white men scuttles the whitening process and the process of whitening must begin again. Edwards cannot countenance the process of whitening progressing via white women copulating and procreating with African and Miscegenated men, this is simply unfathomable and is simply not considered. Such children are the children of grave infamy, Satan’s spawn. After generational copulation to whiten the blood line the de jure white child, the desired outcome, remains burdened with its non-white ancestry. This was then an instrument of power in the formulation and application of the psycho-existential complex in the quest to render the enslaved docile and suppliant. Edwards indicates that all the Miscegenated are referred to as mulattoes and in Jamaica they are treated under law as being no different from the free African. On the impact of these laws on the mulattoes Edwards states: “that it tends to degrade them in their own eyes, and in the eyes of the community to which they belong.” “It very frequently happens that the lowest white person, considering himself so greatly superior to the richest and best-educated free man of color, will disdain to associate with a person of the latter description,” “and the consequence is, that instead of a benefit, these unhappy people are a burthen and reproach to society.” “Their progress in civility and knowledge is animated by no encouragement; their attachment is received without approbation; and their diligence exerted without reward.” (Edward 1806 pgs. 219-220). The white social order is then presenting stumbling blocks in the pathway of the operational effectiveness of the psycho-existential complex as it seduces and persuades the Mulatto to embrace and pursue whiteness in all its forms. White supremacy is then a fetter on the effectivity of an instrument of power devised to ensure white hegemony. Edwards is insisting that the Mulattoes must be afforded space in the white social order befitting to their embrace of whiteness and servility to white hegemony. To discriminate against them, the Mulattoes, simply because of being non-white, even if they are free, is a case of white supremacy acting against its own interests. The Mulattoes are an ally that must be cultivated, rather than alienated from the white social order. Their white lineage must differentiate and distinguish them from the enslaved African majority. Edwards describes the precarious social position of the free Mulattoes which ensures their loyalty and fidelity to white society, hence the need for inclusion. Edwards states: “To the negroes they are objects of envy and hatred; for the same or greater degree of superiority which the whites assume over them, the free mulattoes lay claim to over the blacks.” “Thus circumstanced, the general character of the mulatto is strongly marked by the peculiarity of their situation; and I cannot but think that they are, on the whole, objects of favour and compassion.” (Edwards 1806 pg. 220). The free mulattoes and the enslaved Africans are at war with each other as the mulattoes view the enslaved as a potent threat and the enslaved view the mulatto as a recipient of freedom by dint of their white ancestry, whilst their non-white ancestry remains a burden for them to bear and hate, hence the threat they pose to the enslaved. In fact, the mulatto presents a danger to the enslaved that massa cannot as the informer, the scout knowing the terrain of the non-whites to lead massa into their secret spaces. For Edwards this precarious position demands that the white social order embraces the mulatto and utilise their special skills towards sustainable white hegemony. The need to embrace the mulatto in the constant war with the non-white enslaved majority is a given and the mulatto fits the bill completely. Edwards states: “In their deportment towards the white people they are humble, submissive, and unassuming. Their spirits sink under the consciousness of their condition.” (Edwards 1806 pg. 221). The mulattoes are not delusional, they understand fully the reality of their social position and they have chosen to seek succor amongst the white social order, hence their servility, submissiveness, lack of airs in their dealings with white people. It is now incumbent on white folks to embrace the mulattoes, their natural allies in the war for hegemony in the slave order.

Edwards continues his discourse of the strategic imperative to embrace the mulattoes by the white social order by now dealing with the sexual politics between the groups, specifically between free Mulatto women and white males. Edward states: “The accusation generally brought against the free people of color, is the incontinency of their women; of whom, such as are young and have tolerable persons, are universally maintained by white men of all ranks and conditions, as kept mistresses.” “Undoubtedly, the conduct of many of the whites in this respect, is a violation of all decency and decorum; and an injury and insult to society.” “if I add my opinion, that the unhappy females here spoken of, are much less deserving reproach and reprehension than their keepers. I say this, from considering their education and condition in life;” “the young men of their own complexion, are in too low a state of degradation, to think of matrimony. On the other hand, no white man of decent appearance, unless urged by the temptation of a considerable fortune, will condescend to give his hand in marriage to a mulatto! The very idea is shocking.” (Edwards 1806 pgs. 221-222). Mulatto women forming visiting and common law relationships with white males outside the bond of matrimony is an indication of the unfitness of this group to be afforded space in the white social order as they are a race devoid of moral standards befitting white society. Edwards counters by insisting that the manner in which this race is treated by white society places them in a condition in which all that is left for mulatto women to do to survive is to actively seek courtesans. Devoid of education, resources, men of their own race that can afford to marry them and the stigma against white males marrying them except for personal benefit, the only choice left is to seek visiting and common law relationships with white men. The white men therefore exploit mulatto women taking advantage of their predicament, which is the product of a white supremacist social order of apartheid. Edwards now deals with the position that the mulatto women are simply prostitutes as follows: “Neither should it be forgotten, at the same time, that very few of these poor females, in comparison of the whole, are guilty of that infamous species of profligacy and prostitution, which flourishes, without principle or shame, and in the broad eye of day, throughout all the cities of Europe.” (Edwards 1806 pg. 222). The overwhelming majority of mulatto women in visiting and common law relationships with white men are not hookers in keeping with the European model, but in fact involved in a relationship the terms of which speak to a British West Indian model spawned by white male power over all non-whites. Edwards describes the mulatto women of this family model next to prove his point that they are not as European hookers as follows: “In their dress and carriage they are modest, and in conversation reserved; and they frequently manifest a fidelity and attachment towards their keepers, which, if it is not virtue, is something very like it.” “giving themselves up to the husband (for so he is called) with faith plighted, with sentiment, and with affection.” (Edwards 1806 pgs.222-223). Playing with the cards the white social order dealt her the mulatto woman enters into her visiting or common law relationship as if she is in fact married to the white male illustrated by her personal demeanor, character and devotion to her duties in the bond established. This then is a race worthy of inclusion into the white social order and with changes to the manner in which they are dealt with by the whites they can change their condition in life and be assets to the white hegemonic race in its ongoing war with the enslaved non-white races.

In ending his presentation on the Mulattoes Edwards reveals his strategic vision for the free Mulattoes and those that are enslaved, which entails creating a buffer race between the whites and the Africans. To accomplish this the racist strictures on the free Mulattoes must end and the enslaved mulatto must be freed to create the mixed race buffer occupying the primary interest of the enslaved Africans, giving massa space in which to counter the threat posed by both groups. Edwards was positing in 1791 that deep seated change to the rigid race structure of the social order constituted by white supremacy must now occur in order to neutralize the potent threats to the survival of the slave system that were now manifest. Those as Edwards would again speak in 1962 to ensure the creation of the neo-colonial order. Edwards states: “and their peaceable deportment under a rigorous system of laws, and the influence of manners still more oppressive, afford great room to lament, that a more enlightened and liberal policy is not adopted towards them.” (Edwards 1806 pg. 225). The racist laws that target the free Mulattoes and the norms, mores and values of white society have to be reformed, reformulated to now allow this race to realize its strategic role in support of sustainable white hegemony. The other aspects of the program are as follows: “The enfranchisement of such as are enslaved, Christian instruction to the whole, and encouragement to their industry, would, in time, make them a useful and valuable class of citizens; induce them to intermarry with each other, and render their present relaxed and vicious system of life, as odious in appearance as it is baneful to society.” (Edwards 1806 pg. 225). The enslaved Mulattoes must be lifted out of slavery and a planned systematic process of whitening of the Mulattoes unleashed, focused on religion, education and economic production towards creating a compact race group standing between the hegemonic whites and the enslaved Africans, neither white nor African simply hybrids, mixed blood, throw away people, all expendable in the quest to ensure sustainable white hegemony over sustainable African enslavement.

––––––––

[image: ]


The Free Africans

Edwards dismisses the free Africans in this chapter of his book with a few lines which reek of white supremacy. Edwards makes it clear that he was primarily concerned with dealing those who are of some portion of “Christian blood”, hence his presentation on the whites and the mixed race termed Mulattoes. Africans are devoid of Christian/white blood, which means that the free Africans are no different from the enslaved Africans and are therefore not worthy of a presentation on their own for what he says about the enslaved Africans also applies to them. Edwards states: “The free blacks, not having the same advantage, have not the same emulation to excel. In truth, they differ but little from their brethren in bonds, whose manners, genius, and character, will be the subject of my next inquiries.” (Edwards 1806 pg. 226). The free Africans devoid of white blood are then severely disadvantaged as they are incapable of taking advantage of their freedom as the Mulattoes can, hence they are of no strategic value to the quest to sustainable white hegemony. The discriminatory regime against them must be maintained as they are an aberration created by whites who unwittingly manumitted the wrong race from bondage. Edwards then makes it clear that progress, civilization, wealth generation and humanity are all derived from only white/Christian blood and even a part thereof places you in a different category with a possibility of potent action denied to those devoid of white/Christian blood. Edwards has presented a discourse of white supremacy of the West Indian variety that is in 1791 setting the demand in motion that resulted in the drive for discursive agents to formulate the stage of scientific white supremacy. Whilst the mythic basis of white supremacy and the master race is already formulated and unleashed in Edwards’ discourse of the Creole white master race; which constitutes the next stage of the discourse of eugenics and the discourse of the Super State, that is the Nation of the master race. White discursive agents of white supremacy of the eighteenth century in the West Indies were then at the leading edge of the evolution of the North Atlantic discourse of race war and Bryan Edwards was one such primary discursive agent.
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Chapter 2
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The discourse of the Typology of Africans best suited for West Indian Slavery

Edwards presents this typology which betrays the existence of a discourse of the African which constitutes the African in the image and likeness of the slave holding massa, i.e. – the negro, the nigger.

––––––––
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The Mandingoes

Edwards insists that these Muslims of West Africa are in fact not true “negroes” by race characteristics, are educated, literate in Arabic and culturally distinct. Edwards states: “Besides this man, I had once another Mandingo servant, who could write, with great beauty and exactness, the Arabic alphabet, and some passages from the Alcoran.” (Edwards 1806 pg. 265). Edwards states that the Mandingo consider themselves superior to the other enslaved Africans as a result of their literacy as follows: “is a circumstance on which the Mandingo negroes in the West Indies pride themselves greatly among the rest of the slaves; over whom they consider they possess a marked superiority, and in truth, they display such gentleness of disposition and demeanor, as would seem the result of early education and discipline,” “they are  more prone to theft than any of the African tribes.” “but why the Mandingoes should have become more vicious in this respect, that the rest of the natives of Africa in the same condition of life, is a question I cannot answer.” (Edwards 1806 pg. 265). The Mandingoes are profiled as inveterate thieves, as Ali Baba and the Forty Thieves, and owners of Mandingoes are also warned of the clear and present danger they present to the slave order. They are educated and literate in Arabic, consider themselves superior to the rest of the enslaved therefore with a propensity to offer themselves for leadership of the enslaved on the plantation, therefore must be constantly monitored. Their propensity to larceny of massa’s property is in itself an act of rebellion that can increase in force and momentum if not monitored and nipped in the bud. Was this rebellion driven by an Islamic Worldview? This profile of the Mandingo devised by white supremacist discourse is the “soul” draped over the body defined and designated “Mandingo.” This “soul” and the psycho-existential complex are instruments of power devised to render the body designated “Mandingo” servile. Edwards now presents the physical classification of the negro types which is the basis of the hierarchy of tribes most suited/unsuited to the slave order of the British West Indies. This is then the primary core of the discourse as it matches a range of African slave labour to the generation of wealth on slave plantations. For Edwards there is a diversity of African tribes who are all different and some are much more desirable for slave labour than others. To make this informed choice there must be a typology of African physical and cultural differences designated and grouped as tribes in all their diversity. This then is the origin of North Atlantic human biology and anthropology, with its racist scientific expression, which placed a halo of scientificity over a typology devised under white supremacist discourse to serve the acquisition of slave labour from Africa. Edwards states his discourse of the Mandingo in this race profile as follows: “In their complexions and persons, the Mandingoes are easily to be distinguished from such of the Africans as are born nearer the equator;” “Neither have the Mandingoes, in common, the thick lips and the flat noses of the more southern natives; and they are in a great degree, exempt from the strong and fetid odor, which exhales from the skin of most of the latter; but in general they are not well adapted to hard labour.” (Edwards 1806 pg. 266). The Mandingo is not the prime labour source to invest in as they combine their security risks with an inability to perform to the standard demanded under the slave order of labour. Edwards provides an instruction manual on the way to distinguish a Mandingo on a slave auction block thereby enabling massa to make an informed investment decision. In turn, massa is informed how to distinguish the African enslaved into their disparate parts on the plantation vitally necessary to the application of the instruments of power towards control and sustainable white hegemony. The “Mandingo soul” must be affixed to the body designated Mandingo by massa and the affixation must match the individual, hence the formulation of the discourse of the negro, African tribes and a diversity of souls needing to be affixed to specific bodies. Biopower was the product of this exercise that commenced with African slavery in the Caribbean linked to the transatlantic African slave trade.

––––––––
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The Koromantyn/Gold Coast negroes

Edwards presents the Koromantyn type with its accompanying “soul” and its psycho-existential complex as the model of, the living embodiment of the pure unadulterated negro, unlike the Mandingo. Edwards states: “they differ less in their persons, than in the qualities of the mind, from the natives of the Gold coast; who may be said to constitute the genuine and original unmixed negro, both in person and character.” (Edwards 1806 pg. 266). The Koromantyn negro is the model of the negro and all that this creation of white supremacy constitutes it to be, not the Mandingo. The personality and character of the Koromantyn negro then spells out what is the true, potent white supremacist model of the negro and its impact on the wealth generation system rooted in African enslavement. Edwards states: “The circumstances which distinguish the Koromantyn, or Gold coast negroes, from all others, are firmness of both body and mind; a ferociousness of disposition; but withal, activity, courage, and a stubbornness, ...which prompts them to enterprises of difficulty and danger; and enables them to meet death, in its most horrible shape with fortitude or indifference.” (Edwards  1806 pg. 287). The Koromantyn has no weakness of mind or body, but this is contained within and expressed by a warrior worldview which presents a grave danger to the slave order if not recognized for the grave threat it presents and is mitigated, thereby demanding a different psycho-existential complex than that of the Mandingo, with the possible reliance on graphic brutality. Edwards insists that many of the Koromantyn negroes were apparently slaves in Africa which enables them therefore to acclimatize themselves rapidly to the slave conditions of the British West Indies. Edwards simply cannot evade stressing on the disregard for death shown by the Koromantyn for this warrior trait presents a salient threat to the security of the slave order as it disarms the psycho-existential complex with its choice of death and rebellion over life as one of massa’s enslaved Africans. Edwards now has to present a solution to this warrior ethic of the Koromantyn insisting that the white supremacist slave order can in fact wear down Koromantyn intransigence.  Edwards sets about his task by first insisting on the barbarity of the Koromantyn culture and the social order which provides the ability to de-programme the Koromantyn enslaved removed from this order and now under massa’s social order. Edwards states: “The courage, or unconcern, which the people of this country manifest at the approach of death, arises doubtless, in a great measure, from their national manners, wars and superstitions, which are all in the highest degree, savage and sanguinary.” (Edwards 1806 pg. 272). This social order then socializes its members as brutes and savages constituting persons plagued with habitual brutality. Such persons transported to the British West Indies exposed to the right and necessary re-socialization will be de-programmed wiping away this habitual brutality replacing it with a death fearing, servile, compliant enslaved African. Edwards states on this as follows: “This contempt of death, or indifference about life, they bring with them to the West Indies; but if fortunately they fall into good hands at first, and become well settled, they acquire by degrees other sentiments and notions.” (Edwards 1806 pgs. 273-274). The Koromantyn can then be de-programmed but what happens if there is no effective programme of de-programming? Edwards then presents an instance of the product of a successful de-programming programme with the words of a supposed sick Koromantyn male enslaved to massa as follows: “Massa, said the negro, (in a tone of self-reproach and conscious degeneracy), since me come to white man’s country me lub (love) life too much!” (Edwards 1806 pg. 275). The Koromantyn is no longer the repository of habitual brutality, rather he is now a reformed negro of the desired character fit for massa’s enslavement.

Edwards now completes his presentation on the Koromantyn negroes by first writing on the character of the children as follows: “Even the children brought up from the Gold coast manifest an evident superiority, both in hardiness of frame, and vigor of mind, over all the young people of the same age that are imported from the other parts of Africa.” (Edwards 1806 pg. 275). The children of the Koromantyn are clearly superior to all other children imported as slaves from Africa, as are the adults, but Edwards at no time designates the Koromantyn the master race of the enslaved for they simply lack the credentials that constitute a master race, which are all present and summed up in the Creole race of the British West Indies. Non-whites simply cannot constitute a master race. Edwards states in the conclusion of this section as follows: “One cannot surely but lament, that a people thus naturally emulous and intrepid, should be sunk into so deplorable a state of barbarity and superstition; and that their spirits should ever be broken down by the yoke of slavery!” “I am persuaded that they possess qualities, which are capable of, and well deserve cultivation and improvement.” (Edwards 1806 pg. 276). The Koromantyn negroes are superior to all other negroes imported as slaves from Africa but this superiority is premised on their barbarity and superstition, nothing inherently creative even exceptional as the white race. This habitual barbarity then blindly leads them into massa’s enslavement where they, through the right de-programming, can be salvaged and re-programmed to the benefit of massa’s wealth generation system rooted in slavery. They will then lose all that distinguishes them from the rest of the transported Africans, but for the first time in their history they will have exchanged habitual barbarity for civilization and purpose. This is why the Koromantyn negroes are the model of the premier negro for in the ferocity of their habitual barbarity, servility to the white man as slaves is the path to their redemption, to their embrace of civilization and progress. To attain this condition, the Koromantyn negro, as all negroes, must willing accept and purposely whiten their minds. All negroes must then undergo the process prescribed for the Koromantyn, vitally necessary for their redemption.

––––––––
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The Papaws of Whidah or Fida

On the negroes of Fida Edwards states: “The negroes of this country are generally called in the West Indies Papaws, and are unquestionably the most docile and best-disposed slaves that are imported from any part of Africa. Without the fierce and savage manners of the Koromantyn negroes, they are also happily exempt from the timid and desponding temper of the Eboes,” (Edwards 1806 pg. 278). The pawpaws are the model of the negro slave par excellence as they are servile and compliant with their bondage to massa unlike the two extremes of the Koromantyn with their propensity to ferocity devoid of the fear of their death and the timidity and the penchant for despondency of the Eboes. Again it is apparent that the worldview of the African towards her/his death is a central issue to massa as the line of assault on the psyche of the enslaved African is the acceptance of their condition under enslavement, no matter how brutal, as it is preferable to death for they are alive. Edwards continues: “That punishment that excites the Koromantyn to rebel, and drives the Ebo negro to suicide, is received by the Papaws as the chastisement of legal authority, to which it is their duty to submit patiently.” (Edwards 1806 pg. 279). The fixation of massa with the attitude of the African enslaved to death is again indicated by Edwards as the Eboes’ timidity and despondency are culminated in self-harm/ suicide whilst the Papaws are the supreme model of dutiful African enslaved who love life, regardless of its quality, more than death where life has now become an ideal to be possessed for as long as possible in the quest to evade death. In the life of the enslaved this fixation with the ideal of life at all costs is premised on the acceptance that massa alone has the power of life and death, to give life and to take life, to kill and this power reality is expressed as white hegemony over non-white. Edwards ends his section on the Papaws by insisting that they are the model of the dutiful African enslaved because they are enslaved in Africa. Edwards states: “The case seems to be, that the generality of these people are in a state of absolute slavery in Africa, and, having been habituated to a life of labour, they submit to a change of situation with little reluctance.” (Edwards 1806 pg. 279). Both the Koromantyn and the Papaws are products of slavery in Africa, purchased and transported to the British West Indies to continue their lives of bondage, which in no way amounts to a plunder of and the consequent destruction of Africa.
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