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Abstract

Zimbabwe’s decade of crisis has been inundated with emotionally moving pictures of the imprisoned, wounded, fractured victims and dead bodies. Of prominence also are pictures of the displaced, whose bodies were mobilised to depict hunger and poverty and exposure to the harsh environment. While these pictures confirm how deep the crisis is, little, however, has been done to analyse how the very portrayal of ‘bodies’ metaphorically depicts the practice of politics in the postcolonial state. This paper seeks to fill this void by showing how the body can be employed metaphorically to capture the crisis as the contending players in the crisis appeal to the body and its metaphors in their claims for legitimacy. This paper demonstrates how metaphors of the body can illuminate and add new nuances to the postcolonial crisis. Relying on the Foucauldian model that hegemonic culture maintains its dominance through its management of the body, the paper seeks to show how ‘disciplining and punishing the body’ not only invokes the structuration and discursive forms of power within the body politic but also arouses invidious feelings towards the body politic itself. The metaphors of the body and the appeals to the body by political actors and spectators alike not only call for new ways of conceptualising the postcolonial crisis,  but also mimic the deplorable state of the body politic in ways that seek rearticulating the maladies within the nation. 
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Introduction

The development of history of Western social and political thought is characterised by an ambiguous attitude towards the body. While the body was presented by some analysts as the foci of human experience and source of knowledge, others have analysed it as an impediment to the attainment of objective knowledge. The human body has also been used to conceptualise the political formation of the state. While the idea of the nation has been variously conceptualised, the predominant theme in the array of views is that of a nation as an organic community whose members have subordinated their will to the larger body. In this vein, the nation is seen as a body and citizens (or subjects) are members of that body. It is for this reason that the analysis of the metaphors of the body as the body remains important for the articulation of the nation. To highlight this, a brief survey of Plato, St. Paul, Descartes’ and also Hobbes is essential. The choice of these philosophers is arbitrary, and we are not claiming to make a concise chronological trace of the discourse of the body but to make a selection of some snippets of the analyses of the body that seek to situate it within social and political thought. It is the implications of these philosophers’ analyses of the body that are crucial for this paper. In his Republic, Plato envisages a psychocentric polis whose ruler, the philosopher-king, rules by employing reason. The ruler should rise above the needs of the body or appetites as they corrupt the polis. The human body and its characteristic features are used to formulate the how the polis can degenerate from perfection to imperfection. The overall duty of the philosopher-king in the polis is to control the passions. Plato argues that justice in the soul is achieved once reason puts under control the appetites and desires. His understanding of the human body has been used as a starting point for his model of justice in the state. The rule of reason in the philosopher’s soul is characterised by the virtue of moderation. In the individual, the ability of the rational part of the soul to control the appetitive part and passions correlates with the ability of rulers to control the people whose pursuits may be destructive to the state. This analysis needs to be viewed within the context of Plato’s metaphysics which considered the body as material and, therefore consisting of the imperfect, mortal and changing. According to the Platonic theory of Forms, the body is an imperfect replica of the Idea or Form, thus the body has no independent and objective existence. True knowledge for Plato is of those things which are permanent and unchanging.  Further, Plato’s Cratylus considers the body as a tomb or prison of the soul. Based on this idea, “the body is a betrayal of and a prison for the soul, reason or mind” and it is evident that “reason should rule over the body and over the irrational or appetitive functions of the soul.”1 The idea of the body as a tomb or prison fits in well within the Platonic doctrine of forms in that the body (soma) houses the spiritual or non-corporeal being whose existence is eternal. This further corroborates the idea made earlier that in the Platonic scheme, reason should rule over the irrational or appetitive part of the soul. The implications of this formulation to political theory and practice are the object of this paper and will be discussed later. The Platonic ideas of the body run through to the early Christian times in which the belief of the body as temple of the soul has taken root. The belief is expounded by in the theology of St. Paul. For the Christian theology, the body is not only physical, but also spiritual and mystical, and it has been thought that the body is an allegory of the church, state and family.2 Recently the use of the body as the allegory of the church has received powerful appeal in the attempts by the Christian faith to deal with the AIDS pandemic. For example, Mashau argues that in the light of the HIV/AIDS scourge, the church of God is HIV positive because its membership is HIV positive.3 Mashau’s paper argues that the response of the church should be that of cultivating a theology of hope and accompaniment that seeks to stand in solidarity with those infected and affected by HIV and AIDS, thereby providing them with hope. In light of this, just as the body relies on its parts to act and realise its wholeness, the church cannot claim its wholeness when its membership is in suffering. The implications of this is that the Church conceptualised as the body should take care of and show solidarity with its membership and share in the suffering of members. Unity, love and solidarity become the benchmarks of Christian fellowship heavily influenced by and stemming directly from the traditional association of the human body and the nature of Christian belonging.

Descartes’ celebrated epistemological thought, now characterised as forming the foundations of modernity, presents the body and mind as distinct substances and that the real substance lies in the mind. Such a theorisation has various implications to epistemology, ontology, and also morality. The Cartesian dualist formulation has it that the mind and body are distinct and independently existing substances because the body has extension while the mind has no spatial extension. Both Platonism and Cartesianism have conceptions of the mind and body that have interesting implications to political theory and practice as we seek both to deconstruct and affirm some of the assumptions and argue for a conception of the body (through the analysis of metaphors that make direct reference to the body) that allows the individual subject to retain agency and critical reflexivity in political engagement. The paper considers the Platonic, Pauline (or Christian), Cartesian and Hobbesian representations of the human body and its functions as central for the present analysis of Zimbabwean postcolonial crisis. The Platonic vision of the republic heavily relied on reason’s exercise of control over other faculties. The Christian formulation emphasised the unity of the Church as guaranteed by the cooperation and coordination of its members, and that the suffering of one member is the suffering of the whole body. Cartesianism has clearly separated the mind and body and argued that the real essence of being lies in the mind. The human body is extended and non-thinking, while the essence of the mind are thought and non-extension. Descartes defines a substance as nothing other than a thing which exists in such a way as to depend on no other thing but God for its existence.4 On this formulation, the mind is substance as it can exist independently of the body. The implications of this to political theory and practice are far-reaching. One of the implications is that Cartesianism brings forth some dualist formations of subject/object, mind/body, rational/irrational which constantly dog political theory and practice. Feminists have attacked the Cartesian duality as the starting point of gender inequality as it has resulted in the masculinisation and ‘racialisation’ of reason. Further, the construction of reason in political philosophy has significant capacity to exclude or to hold power over women, youths and people of colour. Colonialism, for example, survived on the ascription of irrationality of the colonised who in most cases were racially different from the coloniser. Thus the assumption of epistemological superiority (which was inscribed in hierarchisation of race) of the coloniser gave him the ‘right’ to colonise.  Colonialism was premised on the juxtaposition of the masters and subjects; and in this scheme, the colonised subject can be aptly described by what Gwendolyn Foster termed as the trope of the “bound body” or “captive body.”5 

Hobbes’ formulation of the state is that of an ‘artificial man’. His Leviathan is different from the Greek body politic in that the latter is characterised as a well-integrated unit while the former is regulated by the force of the law. The members of the Leviathan perform the functions of the different parts of the human body. However, the body parts cooperate through the agency of the joints and the nerves which play a mediatory role. The joints represent the executive and judicial role and the nerves represent the coercive function. The harmonious existence of the Leviathan is not natural but artificial, and something to be worked for. The strong links between the human body and the nation and state have invoked the complexity of the mechanical and organic operations of the national community. The importance of a constitutional order is to ensure that citizens are well placed to cooperate and be subordinated to the state just as body parts cooperate through the agency of the joins and nerves. The use and reference to the links have illuminated and transformed not only human understanding of politics but of themselves and their bodies both as political actors and political subjects.
The configuration of power in the kingdoms of the late medieval Europe can also be used to highlight how the body of the king was also used to depict the body politic. Ernst Kantorowicz’s idea of “the King’s Two Bodies” highlights how in the figure of the king the natural body and the body politic were united in the living figure of the king.6 The insights provided by Kantorowicz are important as they provide an explanation of how subjectivity as an effect of power relations was achieved in the medieval political state. In the same vein, Mark Hamilton analyses how the body of the king in its appearance and functioning participates in a network of signs or codes that links the king to the divine realm and to the body politic.7 The place of the king as the symbol and embodiment of sovereignty and the divine right he wields creates the subjects’ conception of sovereign power and its use of violence to both internal and external threats. This analysis shows how the body is important in the ways political communities perceive, configure, contest and interpret the world and their place in this scheme of things.

The reason for referring to the conceptualisation of the body and politics by the western political theorists is to demonstrate how the human body has been used to appreciate the state and how it functions and also how we can proceed to situate such conceptualisation within the context of African postcolonial politics. The postcolonial state’s slip into despotism can be fully captured in the ways it increases its hold on the bodies of the citizens. This has made the human body an object of discipline and punishment as the state seeks to produce governmentality. Thus the human body invokes intense interest in as far as it has intersecting interests with the exercise of power and politics and the control of behaviour within the polity. 
Relevance of the ‘Body’ to Postcolonial Studies
For most colonial and postcolonial theorists, the ‘body’ presents multi-tier unit of analyses of the way politics is conceptualised and practised. From the Greek polis right to modern societies, political practice is still understood to be a man’s business. There are undoubtedly challenges to this belief and while women are making inroads to hold political offices, their success is considered historical and a subversion of the entrenched belief in men’s superiority. In the Greek society, the bodies of women were to be circumscribed to the domestic or private realm (aikos), and concentrate on the material side of life, while the public realm (polis) was for the men, who could hold office and concentrate on the abstract and intellectual life. It is important to note how the dualities of mind/body, intellectual/manual or domestic tasks, private/public realms, men/women have resonance to the expectations of subservience from women and dominance from man. The dualities have also been operational in the making of the colonial subject as the colonised was expected to be submissive to the coloniser. Mamdani shows how the colonial subject was created as the ‘Other’ of the colonial citizen, and in the process of creating the subject, the body was used as a site through which racial ordering was inscribed to achieve inclusion and exclusion.8 The body, therefore, carries with it important implications for political practice and is used both as a site to contest for political legitimation and as a tool to realise political agency. The feminist political theorists, for example Amina Mire, have mobilised their thoughts around the notion of how the female body and female sexuality have provided a symbolic space through which asymmetric power relations between African men has been discursively articulated, secured and contested.9 The colonial project was curved on the basis of the feminisation of the African space, with the violence entailed was often described in ways that approximate the violent sexual exploitation of the female body in the hands of a loathed sadist. The colonisation of Africa, whose main motive was the acquisition of the abundant resources and labour, was also conceived as exploring and exploiting ‘virgin territory,’ a term that highlights how colonialism relied on the sexualisation of territory and human bodies and the maximum exploitation of their potential. Further, bodies provided cheap labour and reproductive capacity was used to sustain the settler economy as “women’s bodies were harvested for their reproductive capacity for the advancement of white supremacist imperial enterprise.”10 Another black feminist, Dorothy Roberts, situates her analysis within the context of America’s race relations. For her, the human body is a site through which the discourse of racial ordering was inscribed to sustain racial exclusion. She argues to show how the discourse of population control is a strategy of delimiting the African-American women’s fertility.11 The analyses by Mire and Roberts are relevant in so far they show how the body is rich with a variety of meanings of political significance.

Colonialism rests on ‘alterity’, a concept which postcolonial theorists define as the state of being other or different.12 The ‘otherness’ was racially defined. As we seek to analyse the postcolonial state, we may need to tackle the question of how the process of decolonisation and the power relations that exist in the formerly colonised state constitute some imbrications with the preceding colonial arrangement. The African postcolonial state, which is the object of this paper, has been described in various ways. The predominant descriptions have emphasised the problems rife therein. Famine, disease, starvation, civil war and the concomitant refugee crisis, economic meltdown, declining infrastructure have all dominated the descriptions of the postcolonial state. Scholars have debated as to the causes of the array of problems and two reasons have been widely identified: the legacy of colonialism and the immediate causes stemming from poor governance. Ajibola argues that since its partition, “Africa has been ruefully nursing the wounds inflicted on it by its colonial past.”13 For Ajibola, the current crisis in Africa is a sign of the “remnants of this unenviable colonial heritage [which] intermittently erupt into discordant social, political and even economic upheavals...”14 What is interesting in Ajibola’s contention for this paper is that, first, the African crisis is described as a wound that has affected the ‘African body’ and, second, the crisis is explained in ways that exonerate the postcolonial states and governments from the responsibility of the current crisis. While Griffiths’ analysis recognises other analyses that identify and describe the current crisis as “self-inflicted wounds of political graft and corruption, flawed democracies and power-hungry military dictatorships”, he goes on to highlight that “the ‘unhealed wounds’ of the colonial past must also be remembered.”15 Griffiths seeks to show how the process of colonialism accounts for the current African impasse in ways that gloss over the responsibility of the past and present postcolonial leadership. Playing down the role of the postcolonial state in the current crisis is both naive and dangerous because it is a step towards sanitising bad political practices. While the debate of the extent of the responsibility of the leaders of the postcolonial states is equally important and needs to be pursued vigorously, the bearing of the current crisis on the body cannot be overemphasised. Robert Guest argues that “Africans are poor largely because they are not free” and that they “live under predatory, incompetent governments, which they have great trouble shaking off.”16 Robert Guest’s portraiture of the African state and leadership is one of a structure that imposes itself upon and burdens the citizenry. He describes the African state, the governments as well as the leaders as “vampires” with “powers that enable them to feed on their own fellow citizens.”17 Vampires draw blood from the bodies of their human victims. The descriptions of the crisis in the postcolonial state by both Griffiths and Guest are relevant for this debate despite their differences in where the principal cause of the crisis can be located. Griffiths’ description of the crisis that privileges and locates the ‘unhealed wounds’ of colonialism at the core and Guest’s argument that the government and leaders are the vampires who hinder political and economic progress in postcolonial state have ramifications on how the human body occupies a central position in descriptions of political governance and prospects of economic progress. The brief description of the African state raise some conflicting views and as the image of the human body is being used to discuss the complex terrain that the postcolonial state occupies. At the centre of such analyses also is the issue of the legitimacy of the African state. Thomson defined legitimacy “as a psychological relationship between the governed and their governors, which engenders a belief that their state’s leaders and institutions have a right to exercise political authority over society.”18 The constant use of coercion and violence in postcolonial African states as the ruling seek to maintain authority is a sign that most states have lost legitimacy. The failure by the ruling elite to respond to the demands of society has further alienated the elite from the citizens. It is in the light of waning legitimacy of the postcolonial that we situate the concepts ‘discipline’ and ‘punish’ as the state employs its various mechanisms seeks to achieve a compliant citizenry. 
Disciplining and Punishing the Body

Michel Foucault’s Discipline and Punish: The Birth of the Prison opens by a vivid account of how the regicide, Damiens, was made a horrible and public spectacle as his body was condemned to torture by the executioners. The flesh of his body was lacerated by pincers and horse power that were used to pull the limbs apart ensuring that the joints were broken. The spectacle occurred in a series of repeated ceremonies of torture with interludes of sessions of confession and prayer. The naked body of the criminal and the humiliation that it underwent served as an inscription of sovereign power. Sovereign power employs the state apparatus to legitimate violence on the body or bodies of the condemned, and the effect of this is to secure obedience and ‘order’ considered important for the sovereign’s exercise of power.  Foucault seeks to provide an analysis of the transformation of penal methods as the penal processes moved from public spectacles of violence and torture to the invention of the modern prison system as a concealment of sovereign violence. The prison is a modern transformation of the penal system. The previous spectacle of violence was replaced by a new set of technologies of the body. The postcolonial state has increasingly maintained its grip on its citizens by ‘increased presence’. The presence of the police, military and the youth militia in the rural areas, city streets and the constant searches on citizens are all testimony of the attempt of the ruling party to maintain their tight grip on the population. For Foucault, discipline is proceeds from the distribution of individuals in space by employing several techniques including enclosure, the specification of a place heterogeneous to all others and closed in upon itself.19 The period of elections in the postcolonial state saw some areas being cordoned and patrols, road blocks and constant searches conducted. The areas were termed ‘liberated zones’ or ‘no-go zones’ for the opposition, and residents were called on specific times for re-education programmes conducted by the ZANU PF war veterans and youth militias. This made the MDC difficult to move freely to campaign and meet the people. The events in the postcolonial state fully capture what Foucault described this as the employment ‘the gaze’ which is a principal technology of power “which is concerned with the gathering of information, to inform and create a discourse on its subject-matter.”20 The gaze is central for the construction of the subjectivities of those on whom the gaze is used. The body that is gazed is “the site and target of power.”21 Through the gaze, the ruling party, which the ruling elite have deliberately conflated with the institutions of the state and made the two indistinguishable, plays the role of what George Orwell’s 1984 called ‘Big Brother’ who constantly watches and renders the bodies of the watched docile and obedient. In this discussion, Foucault’s work is used to show how the violence on the body by the state ambiguously renders state power as both a source of excessive brutality and also a source of resilience on whom the brutal acts are perpetrated. This paper acknowledges the vast difference between Foucault’s object of analysis and the Zimbabwean case, but it seeks to show how Foucault’s analysis of the body provides some insights into the developments of Zimbabwe’s postcolonial crisis. The Zimbabwean postcolonial crisis has witnessed the state’s violent crackdown on its citizenry. 
Metaphors and the Human Body
Etymologically the term ‘metaphor’ is derived from the Geek metaphora. The word meta- means ‘over’ and ‘phora’ means ‘to carry’ or ‘to transfer.’ Thus, metaphors are tropes that show the resemblance that ensues between two different or seemingly unrelated subjects by implying that there are attributes from one subject that are transferred or carried over from one subject to another in a progression from the familiar to the unfamiliar with the objective of creating clarifying phenomena. According to Aristotle, a metaphor consists in “giving the thing a name that belongs to something else; the transference being either from genus to species, or from species to genus, or from species to species, or on grounds of analogy.”22 The Aristotelian view is that metaphors capture reality. This position is, however, rejected later by the positivists’ view of all language as literal or as having some correspondence with some reality outside itself. There is also another perspective that considers metaphors as creators of meaning. So instead of emphasising that metaphors capture reality, it has also been argued that metaphors construct or create reality by informing and shaping the human’s basic cognitive systems. This is a perspective advanced by George Lakoff and Mark Johnson which says that we understand the world and structure our perceptions of the world through the metaphors we use.23 An example that can be given here is that when ZANU PF coined the MDC as ‘stooges of the West’ or as ‘sell-outs who aimed to reverse the gains of the liberation struggle,’ it was also prescribing a method of dealing with the opposition and justifying war and violence on them. How does the human body become an important source of metaphor? Michele Emanatian argues “metaphor is one of the resources we draw in expressing our views of the more intangible aspects of life.”24 Turning to the metaphors of the body, it can be argued that since our bodies are close to us and are an embodiment of our self-identity, we use them as resources. Thus the metaphors of the body play a transformative role in social and political discourse as their use invokes deep feelings and emotions about political and social realities and relations. 
The open hand and the clenched fist in Zimbabwe’s politics
Party symbols in Zimbabwean politics rely on the human body. The ZANU PF’s symbol of the clenched fist has been traditionally used to deploy strength and people’s power. Until recently, the fist has received new interpretations as the ruling party began to employ violent means as a way to achieve compliance. Mugabe has also on various occasions employed a body language and political rhetoric in which he suggested that he was prepared for a fist-fight. At political rallies in the run up to the elections, Mugabe literally rolled up his sleeves and raised his clenched fist to show his determination to fight his perceived enemies, and he also terms them enemies of the state and government. The fist has also been reinterpreted to mean a steadfast hold on national heritage and the land. Thus the party symbols underwent redefinition to find relevance to the land question. The fist has been represented in diametrically opposed terms with the open palm, which ZANU PF supporters have interpreted as a symbol of letting loose or giving away the land. The MDC’s symbol of the open palm has been described as a symbol for openness, transparency and fairness. In counteracting the fist’s leitmotif of physical strength and fighting prowess, the MDC’s open hand has been reinterpreted to make it a tool for fighting. ZANU PF’s loss to MDC was described as a slap in the face.
The Metaphor of the Fragmented Body

The polarisation of the nation has made it difficult for social and political cohesion. The economic collapse has also created an individualistic notion of survival through plunder, and the moral fabric of society has been shredded. Personal survival by any means has taken priority. The institutions of the state have callously sought the compliance of the citizenry and corporations, and this has resulted in deeply entrenched distrust and animosity. The fragility of the human body and its imbrications with the body politic is a constant reminder to the possible collapse of the body politic. The Zimbabwean state has been described as a failed state. In his speech to accept the power-sharing deal, Morgan Tsvangirai, the leader of the opposition said: “We had two options: To put aside our 
differences and unite in order to give our people real hope, or continue to 
let the impasse plunge our country into the abyss of a failed state.”25 Analyses of a failed state characterise a failed state as one that has power vacuum that renders impossible the performance of basic functions like education, health, security and governance. The power vacuum can be because of such factors as poverty, civil strife or violence. Tsvangirai’s speech was meant to show that his agreement to the deal was assist to redeem the country from a failed state. A failed state is like a dismembered body whose parts have lost coordination and basic functions to facilitate common purpose. The metaphor of the fragmented body got its full expression when the state sponsored violence on the citizenry. The collapse if institutions of governance were symmetrically juxtaposed with the dismembered bodies of the victims of violence. 

The political impasse was further exacerbated by the threats of the split of the ruling party before the elections. Simba Makoni’s decision to stand as an independent candidate for presidency, and Dumiso Dabengwa’s open support for him, brought anxiety as many expected a major shake-up within the ruling party and also increasing the prospects of a landslide victory of the opposition. The threat of a major split was interestingly captured by the metaphor of the fragmented body as the breakaway of a member is described to the dismemberment of the body parts from the whole. Mugabe’s words: “Hatibvarurwe pakati. Munhu anozvibvarura kana abuda pakati pevanhu,” [We won’t be torn apart. A person tears himself apart if he breaks away from the people] were used to reiterate the unity of the party and also the unity of the nation. The suggestion in this is that the ruling party is a strong body that does not break or gets torn apart. However, if members leave, they can only do so to their own peril as breaking away is a self-destructive measure that makes one sink into political oblivion. It is interesting to note that in appealing for unity within the party, Mugabe’s does not make a distinction between ZANU and the nation. In the addresses he makes about national unity, he makes constant references to the merger between ZANU PF and PF ZAPU as the major step to unite the nation. Thus opposition parties are nothing but attempts to divide the nation and to take it to the madness and chaos of the mid-1980s. This is one case in which the party is deliberately presented as the nation, government and state. Mugabe presents the ZANU PF party as one intact and strong body, and leaving it is straying into the wilderness. As an extension of this logic, the party has legitimated violence by the armed and police force, war veterans and the militia on the citizens in its bid to curb the break-away of members from its body. The violence can be described in Radcliffe and Westwood’s words as a “forced homogenization of the citizenry,”26 and the party leadership plays the patriarchal role and overseeing that members of the family conform to the demands of the fathers. 

While Mugabe presented his party and nation as united, there were dead bodies found dismembered, burnt and sexually abused. The contrast of what he said about his party and what was taking place could be understood as a proclamation that the injured, dead, dismembered and burnt were not his, and were of no concern to him and his party.
The Metaphor of the Hungry Body

After the ZANU PF land reform in which productive land was grabbed from the white farmers, Zimbabwean entered a crisis. Hunger threatened a nation that had been known as the bread basket of Southern Africa. The land reform exercise pushed the nation into a deep crisis as hunger and shortage of basic commodities made a tight grip. The political leadership in the ruling party attributed this to the constant droughts and illegal sanctions from the West. The opposition argued that it was a result of the ill-conceived land policy for political expediency and mismanagement. Civic society increased its campaign for aid from the Non-Governmental Organisations (NGOs) especially in the rural areas where the majority of the people live. The government feared that the activities of the NGOs would undermine its hold on the peasants who had been the traditional supporters of the ZANU PF party, and therefore ordered that the NGOs suspend all operations. The timing of this was curious as it was in the run-up to a second round of presidential elections. As the threat of starvation loomed, it became apparent that food aid became entangled in politics. In his address at the United Nations Food Summit in Rome, Mugabe argued that the illegal sanctions were responsible for hunger in the country. On the other hand, The NGOs and some sections of the international community accused Mugabe of using “food as a political tool to intimidate voters ahead of a political election.”27 While Mugabe argued that food was used as a weapon for regime change, the Human Rights Watch and other international civic organizations argued that the ruling party used food as a weapon to gain votes. It is undisputed that ‘food aid’ in Zimbabwe has been handed over at political rallies accompanied by political slogans and constant reminders that it was only the ruling party that knew the people’s needs. Thus there is merit in the claims by the NGOs. 

The images of malnourished bodies in the Third World characterise the appeals made by donor agencies in the metropolitan cities of the developed world. The poverty, malnourishment and hunger are usually depicted in ways that grip the potential volunteers and donors. Contrasted with the pleasure and plunder of the rich class, the bodies of the poor children and women represent the inequalities of the distribution of resources in the Third World states. Politicians manipulate and interpret the images of hungry and starving people to justify their claims and using Foucault’s analysis, this shows how “the body is also directly involved in a political field; power relations have an immediate hold upon it; they invest it, mark it, train it, torture it, force it to carry tasks, to perform ceremonies, to emit signs.”28 The ruling party seeks the subjection of the body not only by the use of instruments of violence or ideology, but by clearly calculated and technically thought out and subtle ways. For that reason Foucault argues that there may be ‘knowledge’ of the body that is not exactly the science of its functioning, and a mastery of its forces, but this knowledge and its mastery constitute what might be called the political technology of the body.29 

The Metaphor of the Pregnant Body

The many problems facing the Zimbabwe postcolony are incomprehensible to the majority of the citizens who are constantly bombarded by the jargon and the propaganda of ‘illegal sanctions,’ ‘national sovereignty,’ ‘democracy,’ ‘hyper inflation,’ ‘government of national unity,’ ‘power-sharing deal,’ and other terms sometimes deliberately used to distort facts and defend the status quo. Under such circumstances, it is common to depict the people of the nation as carrying a heavy load whose contents they do not know and destination they are not even sure. The problems within the postcolonial nation have no easy solutions and no end in sight. The metaphor of pregnancy can best capture the state of the nation. Citizens in postcolonial Zimbabwe are like Mŭturi in Ngũgĩ wa Thiongo’s Devil on the Cross who observed that “This country, our country, is pregnant. What it will give to, only God knows.”30 Citizens have resigned about casting their thoughts about the future, and what remains is a bleak shadow of doubt about how their heavy load is going to be offloaded. They are fully aware that there is need for solutions; they acknowledge that the postcolonial state is fraught with ambiguities and burdened with suffering, but they do not know who can decipher the cryptic colouration on the walls of the postcolonial nation. Like Mŭturi, the citizens acknowledge that their “country should have given birth to its offspring long ago” and that “what it lacks now is a midwife” but they cannot also answer the question: “who is responsible for the pregnancy?”31 The metaphor of a pregnant wife augments the corporeal portraiture of the crisis of the nation as citizens have more questions than answers. The metaphor of pregnancy is rich with meaning especially when it is juxtaposed with the issues of the foetus’ indeterminate parentage, the failure to locate the midwife and the pregnancy’s inability to come to full term. The metaphor evokes the anxiety that grips the citizens as bearers of the burdens within the nation, and heightens the showdown between contending political parties as they claim to be the appropriate agents for the task of rebuilding the shattered economy. Further, the metaphor presents the nation as either bewitched or profane and in need of some forms of ‘spiritual exorcism’ to regain its sacredness to which citizens would show their awe and reverence. The impasse reached its climax in 2008 as the March 29 elections were indecisive as they could not conclusively decide the winner to assume presidency. The elections also put the political establishment into disarray as it failed to garner the required seats in both the senate and lower house of assembly to constitute a majority. The June 27 elections, which the opposition boycotted, and the subsequent ‘victory’ of ZANU PF’s Robert Mugabe in a one-candidate race which the international community described as a sham could not also break the social, political and economic impasse. The mediation process pushed for by SADC and AU did not produce the expected results either. All these can aptly highlight the concern of a lack of a midwife as the political body is failing to carry the pregnancy any longer. The pregnant political body is oscillating from one point to the other without getting anyone to help it to deliver or relieve its pain of carrying the burden. The metaphor of the pregnant body has strong implications as it fully captures the travails of the opposition in its attempts to embark on any form of democratic engagement with the ruling party. Given the various acts done by the ruling party to stifle and frustrate the opposition, democratic engagement becomes a Sisyphean endeavour. Like the Sisyphus of the Greek mythology who was condemned to eternity to repeat the act of rolling a huge rock boulder up a steep hill and the boulder only to roll back down again before he could reach the hill top, the citizens as agents of the processes of political engagement are continuously frustrated as their actions, despite that the actions come at the cost of blood and untold suffering, come to nought. Under such continued acts of frustrations, the metaphor of the pregnant wife becomes important as it not only portrays the heavy burden which the people bear but also as it depicts the threat of abortion that faces the pregnant body politic. Abortion is abhorrent and so is the pain that it comes with. The continuous presence of an illegitimate government and the violence it perpetrates and allows to continue on the people can be described as ‘miscarriage of justice,’ a phrase that aptly captures the very common insinuation of the links between pregnancy and the undemocratic political processes within the state institutions. 
The Metaphor of the Wounded Body
Wounds are sources and signs of suffering and pain. The Zimbabwean nation has been described as wounded. The real wounds that the citizens sustained from the violence instituted by the state apparatus were a source of their determination to continue in the struggle. The wounds and gruesome suffering of people have some moral currency as they depict not only the resilience of the wounded but also the brutality of the perpetrator. The images of the tortured bodies transform the spectators and the victims alike in various ways. Morgan Tsvangirai suffered under the hands of the police and security agents, and was publicly beaten and detained several times. He has constantly appealed to these events as acts of ruthlessness, and his supporters and admirers have taken these as acts of courage that befit a leader who is prepared to suffer with the people. Thus state violence may fail to achieve the passive citizenry as desired by the leaders. Tsvangirai said that his commitment to the formation of a new government was because of “my belief in Zimbabwe and its people runs deeper than the scars I bear from the struggle.”32 Thus scars and wounds carry various connotations which are quite opposed. The scars and wounds referred to by Tsvangirai here can be both on the body and on the mind. The latter is hardly given serious attention yet is very central for both the full operations of the body and the mental health of the subject. Amongst others, Frantz Fanon’s essays ‘Concerning Violence’ and ‘Colonial War and Mental Disorders’ have shown how war and mental disorders are related, and the close relationship should inform us how we should take seriously the effects of violence on the mind.33 
Tsvangirai’s appeal to the scars bore from the struggle is similar to that the war veterans of the war for liberation made in their quest for compensation from the government, albeit under different circumstances. In his analysis of the wounds sustained on the soldiers of the First World War, Tom Slevin’s argues that although the wounds of the body are treated as the mark of the ‘other’, nevertheless still belongs to the reconfigured flesh of the subject, and yet “the wound demonstrates that human corporeality is not a barrier nor boundary, but a site, a territory that is in constant interaction with the environment.”34 The wound on the human body invokes meaning and unites those who are suffering, and the unity is also important for post-war reconstruction. The wounds define the identity of the bearers as much as they define the identities of their perpetrators. Some discussions of the post-war wounds have shown how wounds can bind if they are positively mobilised to end conflict and begin the process of national healing.35 
The metaphor of the wounded body has also been reinforced by the imagery of bleeding. The country’s poor economic performance and the corruption in the higher offices have been described as haemorrhage. This portraiture has been used to show the immediacy of permanent solutions. The importance of blood to the body system and the dangers associated with continued and controlled bleeding were factors which the opposition cited for increased calls for diplomatic pressure from the regional bodies and the international community on the ZANU PF regime.
The wounds of the opposition activists and their denial of access to medical treatment served to further alienate the victims the victims from the government which had only shown that it cared less about the citizens. Thus the suffering of the victims formed some centripetal force around the displaced opposition party leaders with which victims identified and shared in their suffering. Homelessness, poverty, hunger, broken limbs, scars and bruises became traces of a new victimhood. The wounds ran deeper than the skin to the mind and the heart, and became internalised. New communities were formed in which identification was both physical and virtual, and the global technologies deposited large amounts of both still and moving pictures smuggled out of the country to show to the world. The wound has a double effect on the victim. It brings pain and suffering, and for the perpetrator, it is the pain and suffering that brings the sense of punishment so that the victims learns no to do or perform the prohibited acts. The flip side to it is that the wound inflicted on the surface of the body leaves marks and the “marks are ‘badges of honour’ in the confrontation with the enemy.”36 The wounds, therefore, have an enduring effect and they resist and elude what the perpetrator seeks to achieve. The wounds become a rallying point for unity amongst the victims and their resolve to continue united in the struggle.
Conclusion
Zimbabwe’s decade-long postcolonial crisis has revealed a lot of cleavages not only to the body politic but also to the regional and continental formations responsible with governance. The effects on the body politic have been far-reaching. The ubiquity of body metaphors to depict the crisis provides convenient way of characterising the crisis. An analysis of the metaphors of the body provides some new ways of understanding the crisis. The postcolonial crisis arises from the attempts by the state to discipline and punish the citizenry, and also the concomitant resistance by the citizenry to conform to the disciplinary processes. The images of the wounded body, the body in pain, the starved body and dead bodies carry various connotations for political practice. The connotations range from awe of the ruling elite who sanction violence, to contempt for the perpetrators of violence whose acts show their failure to show concern for human suffering and also to reverence for the suffering, who bear the brunt sovereign power and resist the intentions of the sovereign. Thus the deplorable state of the citizens’ bodies who suffer violence depict the political practices and the state of the body politic. The exercise of political power is done on the bodies, and it entails self-description by those who act on other people’s bodies by directly causing pain. Thus the body remains central for the construction of subjectivities.
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