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INTRODUCTION

This course undertakes critical and analytic look the African
traditional thought, its historical origin, backgra, key concepts,
religion, basic beliefs and general worldviews. imtroduces the
student to a descriptive and analytic examinatioh tlee main
characteristics of African traditional thought. isin philosophy has to
do with what the African person is, what he belgewe, and what his
general values, norms, taboos, and entire lifeessprts from cradle to
grave. Therefore, African philosophy is the studytlmat philosophy
which though being peculiarly native to the Africashares the basic
features that can be attributed to philosophy usaley (Sogolo, 1963
Xi).

The study of African philosophy was necessitatedtiy desire of
Africans to tell their own story and take theirg#an the world stage in
issues of worldviews and civilization. If philosgphs described as
“love of wisdom”, then it simply means that anyow@o loves and
pursues wisdom anywhere in the world could be saide engaged in
philosophy. This means that as Mbiti (1982, pl)edpthe study of the
actions and words of the people provide us a mimtw what their

philosophy is, and African philosophy embodies thdire religion,

proverbs, ethics, oral traditions, morals and whyife of the African

people (ibid,p2).

There have been serious debates as per the auityerstind what
qualification of the African worldview that could eb labeled
“philosophy”. Many African philosophers like Odera@®a,
KwasiWiredu, PlacideTempels, Godwin Sogolo, T. Uaoth Nwala, to
mention a few, have all had their say concerning ability of the
African to philosophize. But as Sogolo (1963, xdgscribes it, the
denial of the existence of any form of philosophyand by Africans is
more or less rational. Rationality is the definiggality of man, so
whenit is said to be lacking in a people, thoseppe have been subtly
reduced to a level lower than human.

However, it is no doubt that the study of Africamilpsophy has further
enriched the intellectual space of the world, and given Africans a
pride of place in world civilization. But despiteezy research that has
been conducted on the subject matter of Africamopbphy, there still
remain issues that constitute the ongoing discoursine discipline.
Those issues and others will form the main topicdiscussion in this
course.
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COURSE OBJECTIVES

In order to achieve the primary aim of this couriee following
objectives have been set:

. To understand the meaning, nature and charactsristiAfrican
Philosophy;

. To examine the African ontological notions of fordeing and
spirits;

. To make a philosophical analysis of African cosmaal
notions, the concepts of life, death, mystical powdestiny,
nature; and

. To examine the notions of rites and institution#uctures

embodying African traditional thoughts and relatiddrican
traditional thought to the African environment.

WORKING THROUGH THIS COURSE

For maximum efficiency, effectiveness and produttivn this course,
students are required to have a copy of the cogugde, main course
material, download the videos and podcast, anchéltessary materials
for this course. These will serve as study guide mreparation before
lectures. Additionally, students are required toagoévely involved in
forum discussion and facilitation. You are alsongpto write a final
examination at the end of the course.

STUDY UNITS

This course has 16 study units which are structurégd 4 modules.
Each module comprises of 4 study units as follows:

Modulel Understanding African Philosophy

Unit 1 Defining African Philosophy

Unit 2 Meaning, Nature and Structure of African diteonal
Thought

Unit 3 Approaches in African Philosophy

Unit 4 Historical Background of African Tradition&hought

Module2 Some basic conceptsin African Philosophy

Unit 1 African Ontological Notions
Unit 2 The Concept of African Socialism
Unit 3 Witchcraft, Magic and Sorcery in African iRisophy

Unit 4 Rituals and Festivals in African Philosophy

vi
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Module3 Some African worldviews and Ethics

Unit 1 The Universe and Nature in African Worldwvie
Unit 2 Destiny and Fate in African Philosophy

Unit 3 Moral Thinking in African Philosophy

Unit 4 The African Traditional Religion

Module4  Some Schools of Thought in African Philosophy

Unit 1 Contemporary Schools of Thought in Africahilosophy
Unit 2 The Theory of African Humanism

Unit 3 African Political Theories

Unit 4 African Traditional Thought and Western Tight

PRESENTATION SCHEDULE

This course has two presentations; one at the miofdihe semester and
the other towards the end of the semester. At #&ginbing of the

semester, each student undertaking this coursédwitissigned a topic
by the course facilitator, which will be made ashble in due time, for

individual presentations during forum discussioksch presenter has
15 minutes (10 minutes for presentation and 5 remédr Question and
Answer). On the other hand, students will be digidey the course
facilitator into different groups. Each group ispegted to come up
with a topic to work on and to submit same topithi® facilitator via the

recommended medium. Both attract 5% of your totatks.

Note: Students are required to submit both papershe recommended
medium for further examination and grading. Bottraat 5% of your
total marks.

ASSESSMENT

There are two segments on assessment for this ecoliifsese are:
Tutor-Marked Assignments(TMAS) and a written exaation. You are
expected to submit your assignments to your tusoatawhen due for
30% of your total course mark. Afterward, a findhree-hour
examination accounts for 70% of your total coursekwTogether, all
of these amount to 100%.

To avoid plagiarism, students should use the fahge links to test run
their presentation papers before submission to thers:

° http://plagiarism.org
° http://www.library.arizona.edu/help/tutorials/plagsm/index.ht
mi

vii
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Similarity index for submitted works by student mdT EXCEED
35%.

If the student is unable to check, the course ifatolr will do this after
retrieving the electronic format from their stude®imilarity index for
submitted works by student must NOT EXCEED 35%.afyn all
students taking this course MUST take the finalnexahich attracts
70% of the total marks.

HOW TO GET THE MOST OUT OF THIS COURSE

For students to get the most out of this course/hghmust:

. Have 75% of attendance through active participation both
forum discussions and facilitation;

. Read each topic in the course materials befores itbeing
treatedin the class;

. Submit every assignment as at when due; as fatlurdo so
willattract a penalty;

. Discuss and share ideas among his/her peers; titlisheip
inunderstanding the course more;

. Download videos, podcasts and summary of groupudsons
for personal consumption;

. Attempt each self-assessment exercises in the ntaarse
material;

. Take the final exam; and

. Approach the course facilitator when having anyllenge with
the course.

FACILITATION

This course operates a learner-centered onlinditéicin. To support
the student’s learning process, the course fawititaill, one, introduce
each topic under discussion; two, open floor fecdssion. Each student
IS expected to read the course materials, as vweelbther related
literatures, and raise critical issues which shatedl bring forth in the
forum discussion for further dissection; three, marise forum
discussion; four, upload materials, videos and pstic to the forum;
five, disseminate information via email and SM&ekd be.

REFERENCESFURTHER READINGS/WEB SOURCES

Azenbor, G. (2004). Understanding the Problems in African
Philosophy .Lagos: First Academic Publishers.

Azenabor, G. (2010).Modern African Philosophical Theories.
ByolahPublishers. Lagos: First Academic Publishers.
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Balogun , O.A. (2018)African Philosophy: Reflections on Yoruba
Metaphyscis and Jurisprudence. Nigeria: Xcel Publishers.

Coetzee, P & Roux, P.J. (1998yhe African Philosophy Reader.
London: Routledge.

Ikenga-Metuh, E. (1987)Comparative Sudies of African Traditional
Religions. Onitsha: IMCO Publishers.

Maduka, M. (2007).Introduction to African Philosophy. Nairobi:
Paulines Publications Africa.

Mbiti, J. S. (2977). Introduction to  African
Religion. London:Heinemann Educational Books Ltd.
(1982). African Religions  and

Philosophy. London:Heinemann.

Odimegwu, lke. (2006). Philosophy and Africa (Ed).
Nigeria:Lumos Nig. Ltd.

Sogolo, G. (1993).Foundations of African Philosophy. Ibadan:
IbadanUniversity Press.

The following links can be used to access matedalse:
www.pdfdrive.net

www.bookboon.com

www.sparknotes.com

http://ebookee.org

https://scholar.google.com/

https://books.google.com/
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MODULE 1 UNDERSTANDING AFRICANPHILOSOPHY

Unit 1 Defining African Philosophy

Unit 2 Meaning, Nature and Structure of African ditenal
Thought

Unit 3 Approaches in African Philosophy

Unit 4 Historical Background of African Tradition&hought

Unit 1 Defining African Philosophy

Unit Structure

1.1 Introduction
1.2 Intended Learning Outcomes
1.3 What is Philosophy?
1.3.1 The Nature of the African Philosophy
1.3.2 Geography of African Philosophy
1.3.3 The Debate on African Philosophy
1.4 Summary
1.5 References/Further Readings/Web Resources
1.6 Possible Answers to Self-Assessment Exercise(s)

1.1 Introduction

This unit attempts a conceptual clarification o€ tkey term of this
module, namely; African philosophy. Firstly, it etipts an
etymological definition of philosophy and drawingpiin that, tries to
analyse African philosophy by attempting to discussme of its
definitions. It then tries to define the geogramiyAfrican philosophy
while discussing some of the issues in the famalzat on African
philosophy, amongst others.

1.2 Intended Learning Outcomes
By the end of this unit, you will be able to:

. describe African philosophy
. explain the geography of African philosophy
. discuss the debate on African philosophy.

1.3 What isAfrican Philosophy?

Philosophers generally agree that there is no usallg accepted
definition of philosophy, because the idea of pdolohy has to do with
the general worldview of a people which is somewdiéitcult to pin
down. But for us to begin to understand the conaaiptAfrican

1
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philosophy, we have to try to get an idea of wHhatgsophy implies.
Etymologically, philosophy literally meankve of wisdom. This is

derived from two Greek words; ‘Philo’, meaning loaead ‘Sophia’,

meaning wisdom. This means that taking it from #tgmological

meaning, philosophy can be said to be present wae@nd whenever
people curiously search for wisdom. This simply ngeathat

philosophy is not wisdom itself but the act of lgiwisdom. Sogolo
(1993: 11). Philosophy’s main concern is the hunpaoblem and
predicament. But the perception and treatment & pnoblem and
predicament is age and geography sensitive. Thgrggbic sensitivity
of the enterprise of philosophy makes it possibleif to be practiced
by different people and in different locations detworld and still
remain philosophy.

Philosophy generally emanates from the peopleditioms and way of
life. Philosophy is generally described as the ‘imeotof all disciplines”,
that is why all disciplines have the Doctor of Bedphy (PhD) degree
as their last and highest degree (Akande and Qkd&tH2: 3).
Philosophy has also been defined as the pondenrgewonder of the
world and how man could better be prepared to ntla&eight choices
and be able to dissolve these worries and anxiefidéite (Akande and
Okorie 2012: 5). Philosophers of ancient times lotBgypt and Greece
are said to have started philosophizing as a resuteir wonder and
curiosity. So in its fundamental stage, philosogéggan when man
began to question the realities of his environnemirder to study them
for better understanding. This is why one’s waypbiflosophizing is
largely dependent on one's cultural realities. €hgmno limit to what we
can classify as philosophical knowledge (Akande @kdrie 2012: 1),
butin recent times, some disciplines have begumadach out of ‘mother
philosophy’.

Philosophy as an academic discipline is a critiegqliry which seeks to
investigate the assumptions of knowledge. It asta @oliceman of all
other disciplines, to ascertain the validity of ithelaims and its
application to reality. It frees man from the bogeéaof superstition,
prejudices and cultural tyranny (Akande and Oko2€12: 6).

Therefore, when the subject matter of philosophye® to the citadels
of academic learning, it becomes a critical anabnal inquiry.

1.3.1 TheNature of African Philosophy

Drawing from how we have defined philosophy abowe, can safely
understand what African philosophy is. As we hawieient definitions
of philosophy, so do we have different definitionsf African
philosophy, depending on the school of thought aleeides to align
with. Many African philosophers like Wiredu, Bodumr Mbiti,

2
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Hountondji, Nwala, Oladipo, and so on, have desctibAfrican

philosophy from their different perspectives antass of thought. J.S
Mbiti (1982: 2) describes African philosophy as thenderstanding,
attitude of mind, logic, perception behind the mamm which the

African people think, act or speak in differentusttions of life”. Going

by the above definition, it could be taken thatigdn philosophy is the
entire way of reason and life of the African. Mi{itB82) goes further to
note that these attitudes and traditions have basded down by the
forefathers of the African, but modified specifigalo suit the age and
time it is being practiced. These include mythg,als, ceremonies,
morals, and general worldviews of the African. Azleor (2004) has
also noted that African philosophy must be situatdthin a socio-

cultural paradigm. This means that the African emunent influences
the thinking and reason of the African.

Kwasi Wiredu (2004) distinguishes three levels offrican

philosophy. The firstis the level in which Africgrhilosophers study
the traditional background of a people. This isoalsalled folk

philosophy. That is, philosophy at the level ofdit@nal folktales and
myths. He refers to this philosophy as “bold assest without

supportive arguments” (Wiredu 2004: 47). To Wirethis philosophy
is the collective, rather than the individualizeto

The second has to do with the thought of a classndividuals in

traditional African societies. Ezenabor (2004: 18)es Wiredu as
having described this class as those who have @eh Influenced by
modern intellectual enterprise, but can still bepatde of critical
reflections which are different from folk ideas tife people. Here,
Wiredu contends that the thought of individual gehous African
people deserve critical attention from contemporaAfrican

philosophers.

Wiredu describes the third level as the level aftemporary African
philosophy. They will be done by contemporary Adincphilosophers
(Wiredu, 1980: 37). He describes this as the pbpby of the
contemporary Africans, using the instruments of thedern world to
tackle philosophy (Wiredu 1980: 37). According tanh this level of
philosophy is still developing, and should be tlaedgtick with which
African philosophy should be measured.

But it is our contention that every philosophy ewri@s from non-
philosophy. It is from the traditional and envirommtal features of his
time that Socrates started to philosophise duriggitme. No philosophy
is entirely divorced from cultural and traditionahangover. No
philosophy fell from the sky. Therefore, Africanilpisophy is curiosity
and wonder which is influenced by the African eomiment and its

3
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peculiarities. The quest to understand and systeatigt study the
African reality by the Africans themselves and fridme perspective of
the African experience is what is known as Afrigdmlosophy. African
philosophy in its academic sense has acted asnaHapad for Africa in
global affairs. This is because the study of Afnicghilosophy in
universities around the world has given the Africamtinent a pride of
place among the comity of nations of the worldhds gone a long
way in correcting the prejudices harboured agaidgica and the
ability ofher peoples to embark on any form ofical reasoning by
the rest of the world.

1.3.2 Geography of African Philosophy

By geography, we mean the areas that should commind when

referring to African philosophy. This means thatemhwe talk about
African philosophy, there are peoples and locatibias should come to
mind. In studying African philosophy, this questiohas been
answered by many scholars in different ways. Well siéempt to

articulate some of these views here, while anatyzimem to make a
somewhat definite argument. Where is the “Africhattwe talk about
when we talk about African philosophy? Who are ¢haficans? How
is ‘Africa’ conceived in African philosophy? Africaas we know it,
today, is the creation ofthe Europeans and we trhgle difficulty

trying to use a European language to define whaic@fis (Nwala,

2010: 158).

The geography of African philosophy has been lichity those who
seek to detract African philosophy. The Eurocentasearchers and
academics had tried to exclude Egypt from the gmagy of African
philosophy, because according to them, Egypt is paot of Africa.
However, Nwala (2010: 39) has cited ancient Grdides Herodotus
and Aristotle arguing that ancient Egyptians werglack skinned,
“wooly haired, and “bandy legged”. Nwala (2010) wéurther to argue
that if Descartes, a French, and Hume, a Scottiah, claim ancient
Greeks as their intellectual ancestors, Africangliierent geographies
can as well claim ancient Egyptians as their iatelial fathers.

So, the geography of African philosophy is the renttontinent of
Africa, which includes the present day North Afriées we have noted,
the presentday Egypt was once occupied by blacklpe who thrived
under the most sophisticated civilization knownttie ancient world,
and not just the current geography of black and Saifiaran Africa.

Makumba (2007) has observed that this attempt toove Egypt

fromthe geography of African philosophy was magléhbse who seek
to deny the contributions of Africa to world ciaétion.

4
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1.3.3 The Debate on African Philosophy
The debate on African philosophy centres on twodss

J The definition of philosophy in the light of any #ung coming
from African philosophy to be considered as “philpsy”; and

o The definition of what is “Africa” owing to the fathat it is not
all pieces of literature qualified as “African ptsbphy” that are
truly African philosophy in character (Nwala 201):

This debate raged for a long time, and continuegage among African
philosophers and Eurocentric philosophers who arég bn denying the
existence or validity of African philosophy.

Philosophy, as we earlier noted, is defined in seohits etymology as
“the love of wisdom”, and not even wisdom itselhig therefore means
that the exercise of love towards the pursuit acgleition of wisdom
anywhere in the world can be described as philogo@ogolo (1993:
xv) has identified that the ability for self-reftean and rational
thought is a prominent universal trait of humannisi This simply
means that, man, no matter the location, cultudecafour of his skin, is
capable of self-reflection and rational thinkinghel human mind is
structured alike and men reason alike in all ceu{Sogolo 1993). The
cultural differences among cultures cannot be sseateficiency, hence,
the cultural difference between Africa and othertpaf the world
which makes Africans to apply reason in a diffefent cannot be said
not to qualify as philosophy. Sogolo (1993) goesaahto assert that the
possibility of the human being to flip-flop on i€suof consistency is a
universal one. No race is totally free from incetsncy in matters of
reason.

According to Nwala (2010: 3), those who seek taatgtand malign
African philosophy are guilty afnoratio elenchi, that is, arguing out of
ignorance and beside the point. This is because shek to set aside
African philosophy without first setting aside theaditions of the
African peoples. They refuse to acknowledge thadlittonal African
philosophy is an authentic philosophy, while at $hene time accepting
traditional European philosophy as an authentic. oMhat is the
implication of this?

If Socrates, who never wrote anything, could be swmered a
philosopher even though he lived in the hay days Gifeek
superstition and traditional thought, why can wd nocept African
traditional thought as an authentic philosophy? We have said,
African traditional thought is an authentic philpby because all
philosophy began from the traditions and worldviesishe people. No

5
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philosophy developed in isolation. Examining Orgk&age Philosophy,
Azenabor (2009: 69) describes philosophic sagaa#yan evaluation of
thought by an individual African elder who is a osjtory of wisdom
by the means of interviews, discussions and diasgu

Anyanwu (1989: 271) has noted that the issue ofhatklogy in
African philosophy is not so important. Rather, Beaggests that
experience should be the yardstick to judge théemticity of any
philosophy which claims to be African. Therefordrigan philosophy
must not necessarily follow the patterns of Westanilosophy to be
considered authentic, but should follow Africanteat, and improve
based on the parameters of the African worldvievhatWOruka called
Philosophical Sagacity is what Momoh in Nigeria/ledh “ancient
African philosophy” (Azanabor 2004: 102).

The debate on African philosophy is continuing agpsychological
warfare. The Eurocentric researchers who do not twasee Africa take
its place among the committee of ancient civili@as have continued to
try to sabotage African philosophy by seeking foayw to find it
wanting, but African philosophy has come to stayd amill keep
improving in ways consistent with the African woriews.

Salf-Assessment Exer cises

1. According to those who seek to detradt raalign
African philosophy are guilty oifgnoratio elenchi (a) Nwala (b)
Russell (c) Hegel (d) Quine

2. The following statement: “The geography of Africahilosophy
has been limited by those who seek to detract adfric
philosophy” is (a) Necessarily true (b) Necessaliglse (c)
Partially true (d) Undetermini

14 Summary

We have tried to define philosophy and African pbdphy. We have
also seen that it is difficult to give one partaul definition to
philosophy, and the definition of African philosgphs also a
controversial one. For instance, Azenabor (2014h& cited Momoh
that a philosopher is a child of his culture. Thigans that culture
playsa vital role in defining philosophy. Againewere able to situate
the geography of African philosophy by insisting atth ancient
Egyptians were Africans, hence, their philosophylijies as African
philosophy. The debate on African philosophy is tbentroversy
surrounding it, to the extent that certain Eurodenintellectuals
question the authenticity of the discipline of &&n philosophy. This,

6
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we have observed, is the result of cultural heggmeond acculturation
which came with colonialism and slavery. The suntaltoof the
worldview of the Africanis African philosophy. i& unique to African,
So it must not be tailored towards the pattern asWrn philosophy.
African philosophy is the sum total of the way d€ lof the African,
including his religion, arts, mores, sayings, awd @. Despite the
attacks against it, African Philosophy has comestay, and will
continue to improve within the context of the ewonty African
worldview. It remains a launch pad for Africa inoghl affairs. Just as
every philosophy began with traditional beliefs, shd African
philosophy and it is unfair for anybody to measAfacan philosophy
with yardstick of Western philosophy because cebuand civilizations
differ in their approaches to reality. No philosgpls ironclad;
therefore, if there are some limitations noticeabléfrican philosophy,
such limitations are also observable in other [sojfhies like Western
and Eastern philosophies.
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1.6 Possible Answersto Self-Assessment Exer cise(s)

1. (@)
2. (d)
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Unit 2 Meaning, Nature and Structure of African
Traditional Thought

Unit Structure

2.1 Introduction
2.2 Intended Learning Outcomes
2.3 Meaning of African Traditional Thought
2.3.1 The Place of Culture in African Traditional Thought
2.3.2 The Nature of African Traditional Thought
2.3.3 The gods and goddesses
2.3.4 Rituals and Sacrifices
2.3.5 The Value of Myths
2.4 Summary
2.5 References/Further Readings/Web Resources
2.6  Possible Answers to Self-Assessment Exercise(s)

2.1 Introduction

This unit attempts an analysis of the key concepéd could further
provide in-depth meaning into the concept of Afnicdraditional
thought. The meaning, nature and structure of Africtraditional
thought x-rays the key issues such as the godgeadesses, rituals and
sacrifices, and the value of myth in Africa; givitige student a broader
perspective of the issue of the subject matterfatan philosophy.

2.2 Intended Learning Outcomes

By the end of this unit, you will be able to:

. explain the meaning of African traditional thought

. explain the nature of African philosophy

. discuss the place of the gods and goddesses incaffri
philosophy

. highlight the value of myths in African philosophy.
2.3 Meaning of African Traditional Thought

To refer to it as “traditional” thought is simplynaattempt to
distinguish it from the Western thought which hasfar suffocated the
African continent. The term “traditional” impliedat this pattern of
thought has unique features which are native toicAfrin a thought
system, the individual must endeavour to key ifte thinking of the
society. Shadrikov, et al. (2016: 565) have argubkdt thought is a
child of culture. This means that every civilizatichas its own
thought pattern which is peculiar to it and whicthey societiesmay

9
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not be used to. They went further to insist thatgbe from other cultural
affiliations may see and look at other cultured thay are not familiar
with as nonsensical and meaningless, but evenygtitaystem is useful,
especially to those who conceptualize and practi¢€hadrikov et al
2016).

Idang (2015) has expressed that these are thaegligthing factors that
map Africans out and differentiate them from otpeople of the world.
This thought system encompasses all that we ddfricaA As we have
noted earlier, African traditional thought is thentieety of the

system and pattern of thought of the African. Itludes medicine,
myths, religion, values, morals, and the wholedjediystem native to
Africa. That system of thought and belief indigesda Africans is what
isknown as African traditional thought.

The African concept of reality and time, the humparson, the
environment, and so, make up the whole body ofcafri traditional

thought. As culture distinguishes a people, sohtmught systems and
patterns. Some of the values of African traditiorthbught include:

social values, religious values, political valueerat values, aesthetic
values, economic values, and so on. All these aevdycts of thought.
Thought is systemic because it is the system afight that helps to
attach meaning to whatever we think about. A thougystem is an
established system of rules and ways of thinkimgthte effect that
individual thinking within the said society, usuwallalign with the

already established system of thought.

As Shadrikov et al (2016) have observed, thereoisbest or perfect
thought system anywhere. Therefore, we should amieethe African
traditional thought and give it its deserved refes& More so, Horton
(1967) has argued that the African traditional gittuis not inferior
to the Western scientific culture, but the onlyfeliénce is that of
approach and pattern. We will examine culture fon@nment since we
have noted that thought is formed through it.

2.3.1 ThePlaceof Culturein African Traditional Thought

In order to further buttress the relationship bemwéought and culture,
we shall look at the concept of culture briefly dneaylor (1958)
describes culture as a complex whole of moralswkedge, beliefs,
customs, arts, law or any other capabilities argtbaequired of man as
member of society. Culture is a patterned way td 8hared by a
particular group of people that claim a commoniargy decent (Idang,
2015, p 98). Looking critically, we will observeathculture and thought
have striking similarities in that they are parlaouto a certain group
of people. A pattern of culture and thought is alsvdimited to a
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particular set of people who have several thingsoimmon. It is when
an individual is born in a society that he/she begto assimilate the
cultures of that society, which in turn inculcagesertain thought pattern
in him.

So culture is very vital in the process of thoufittmation because
without culture, we will not be able to form anyndli of thought at all.
Culture is a major influence on the formation obught and thought
system. Bello (1991, p189) sees culture as thdittotd the efforts of a
particular society to meet up with the challengéslidng in their
environment, which gives order to their politic’¢conomic, religious
and aesthetic norms, thereby differentiating a i@aer people from
their neighbours. This again, shows the influende eavironmental
factors on culture and thought formation. It is tatempt by any
societyto exist and create order out of appareairder that gives rise to
a particular culture and thought pattern. Therefoteis practically
impossible for there be totally identical cultusesce our environments
differ. Culture is simply a way a people have addpb respond to their
environment and carve a living for survival.

2.3.2 Natureof African Traditional Thought

We have already dwelt on thought and thought patter the previous
section. Here, we are going to take a look at thtune of African
traditional thought. Traditional thought is the samas traditional
philosophy, because thought gave rise to philosophlyis simply
means some characteristics of this thought systemative to Africans.
What are the basic features of this thought patern

Oyeshile (2008: 61) has noted that thought shoutohstitute the
entirety of the beliefs, folklores, religion andhet concepts. The nature
of African traditional thought is simply the way dimanner Africans
perceive and view reality. The human person, timemmunity,
economics, democracy, governance; are all perceiwgdAfricans
differently from their European counterparts. Soafethese features
include: Africans are emotional, we are spirituatlsiented, and we
respect the ancestors.

The African is spiritually oriented because he d@adis that the spirit
world controls everything; there are no fundamediti¢rences between
the spiritual and material because they are sinpalsts of the whole
reality. We are subject to therepercussions ofdmads, a reason why
the average African is afraid of offending agaisptritual principles.
The ancestors are revered in African thought systeetause they
encompass the religion and spiritism of the Africainey are dead
tribesmen who lived and died at ripe ages, and laleved to be
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watching over the clan, and providing guidance fribra spirit world
(Prrinder, 1962: 57).Libations and sacrifices aradento appease and
seek the favour of the ancestors and the gods., &Al$s to commune
and acquire some spiritual ability which the trexial African craves so
much. The African is also communal in nature. Thirege done in
common and the idea of individualism which the Wegamiliar with is
alien to African traditional thought system. Thaditional African does
not think about himself alone, divorced from thecisty. The
community apportions roles to its members accoiging

To enlighten the student more on this topic, wdl shiscuss the African
idea of time and the human person briefly. So, Sseace what is it
about time and personality among Africans?

Babalola & Alokan (2013) argue that even beforedaen of Western
education in Africa, traditional Africans had ane& of time. The
traditional African society considers time as a isawltural
phenomenon which must be lived and experiencedtiMb®69: 17)
noted that the African traditional thought seesetim three dimensions;
about events which have occurred, those whichakiad place now and
those which are immediately waiting to occur. Acliog to him,
whatever that has no likelihood of taking placdsfah the category
of“no time”. This means that the traditional Aftit thought sees time
based on events. The African conception of time toago with the
planting time, harvest time, rainy season, andrsoSo, when it is not
time to do any of the things that should be dote, foreigner in
ourmidst might think that we are lazy (Mbiti, 1969).

The event-oriented concept of time in the Africaaditional thought
system is a direct opposite of the mechanical qunoktime they have
in the West. It should be noted that this Mbititcaunt of African time
has been criticized on the ground that it is daubtfhether it is a
correct representation of how time is conceivedifrica. It is said,
for example, that the claim that African have nosee of the distant
future cannot be correct about a people who vahaecherish heirs and
successors, who are valued as those to carry dntatfamily lineage.
This is nothing but concern for the distant futudmthony (2015) has
also argued that the African conception of time aclhMbiti (1969)
narrated might actually be the reason why Africatitmes to suffer
underdevelopment and backwardness. According tq that idea of
time means that the vision of Africa about the fatus very limited
since there is no clear conception of the distaniré in the African idea
of time, and a people without vision will likely hwitness any form of
development (Mbiti 1969: 130-131). Some scholargehalso accused
Mbiti of hasty generalization, using the Kikimbaltave alone.
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The African idea of the human person is anotheeetspf the thought
system we shall examine. Ezedike (2019) statestiigatonception of
man in African traditional thought system is simply determine his
worth as a human person, and his relationship atitlers in the society.
Man is not individualistic, but a part of the whdlezedike 2019). The
African therefore sees a human person as that pesdm commits

himself to the community, and performs the functiothat the

community giveshim. That is where the idea of kies comes in, one
is nothing without the community of his kinsmen. e@nnot go against
the community, because the community is bigger tearrybody.

Therefore, when an African says that somebody isarfbuman being”,

it is not the literal human being, but that suchperson has not
performed the functions of a human person accordinghe African

traditional thought system.

2.3.3 The gods and goddesses in African Philosophy

The nature of gods and goddesses in African phplogois very
important; this is because the African way of lifemore or less a
religious and spirit-oriented one. So, the gods goddesses occupy
prominent space. And these gods and goddessesafbiararchy (Mbiti
1969: 76). They are conceived as God’s earthly eregss in the
creative and executive functions (Mbiti 1969). Tiegural phenomena
like weather, sunshine, mountains, seas, lakestsri@nd boundaries are
all associated with one divinity or the other (MHi®69: 77). No one
wants to offend the gods or goddesses, as theseaeeed as the agents
of reward and punishment. The African pours libatamd appeases the
gods and goddesses for gratitude and for the patifn of the land
whenever one does something against the gods.

These gods and goddesses have their priests apdtgases who
attend to them and serve as the intermediariesdagtwthem and the
people. The traditional religion of the African camt be complete
without due reference and regards to the gods addegses who are
believed toplay some roles in keeping and secutirgg community
against evilsand atrocities. There is no aspetifeoin African tradition
that has no god or goddess overseeing it (Edik®)20his means that
the sumtotal of the life of the African is spiaiy and these gods set
moral codes in the society which every member at gociety must
abide by. Mbiti (1969) has argued that the ancestoe messengers of
the gods; thegods use them to deliver crucial agessdirectly to the
clans and families where the priests and priestease not used. The
African believes that he is not worthy to appro&td directly, that is
why he decided to do that through intermediarie® e lesser gods,
in orderto not incur the wrath of God. In the hrehy of beings, God is
at thetop of it, followed by the lesser gods amtidesses, then the
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ancestors, and the human being. In this patterflohe of information
can either be vertical or horizontal. That is, theman being can
approach the godsfor a favour by appeasementihendods can pass
instructions to the human being through the ancesand the priests
and priestesses.

2.3.4 Ritualsand Sacrifices

Rituals and sacrifices are used to appreciate apdase the gods and
divinities in African tradition. Accordingly, alleligions center their
power on sacrifices and rituals; African traditimmnot an exception.
Rituals and sacrifices are ways by which Africansgpress their
happiness or sadness (Mbiti 1977: 61). They areswafyworship in
African religion, and provide authenticity to the omship of the
individual person. This is done through music, Bigg moving from
place to another, clapping, beating of drums, ideorto express the
feeling of joy, sorrow or thanksgiving (Mbiti 1977)When a
member of the clan commits abomination, these |staad sacrifices
are needed to sanctify and cleanse the land; tiol &g punished by a
malevolent spirit.

The diviners are charged with responsibility ofoimhing the people of
the particular ritual needed for a particular cevay) whereas some
forms of rituals and sacrifices are performed pdally and routinely.
This is done to either invoke the anger of theitgpon someone or to
attract blessings, cure sicknesses, or appealrtggress for one’s self
(Horton, 1967). The idea of sacrifice is also damene’s personal god
in his home. Some traditional African peoples hakeir shrines in
designated places in their homes, where they goyewerning to pour
libations and perform rituals and sacrifices tairtlgeds and goddesses.
For instance, it is believed that any sickness twihiefies the ordinary
and conventional medicine, might be a punishmewmfrthe gods,
hence, efforts are made through the diviners td ot the nature of
sacrifice and rituals to perform by the relativestioe sick person
(Horton 1967).In a situation where the afflictegtgpn cannot afford the
items of the ritual, his relatives and kinsmenyratiund to help him out,
in order to remove shame from their family. We Eh@at the issue of
rituals and sacrifices more broadly in Module 2 én

2.3.5 TheValue of Myths

Myths are essential aspects of African traditiotlabught system. A
myth is way of explaining some imaginary or actusdlity which is
properly understood, and cannot be explained througormal
description (Mbiti 1977: 77). Myths are literal laerse they are not the
same as facts. Myths form a part and parcel of cafri traditional
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religion and philosophy. Myths are beliefs that r@inbe sufficiently
explained within the ambits of reason and evidendany things
are simply unexplainable by the African; rangingnfr social, spiritual,
environmental, and even family issues.

Myths are used to offer explanations for such oanees. People at the
level of traditional thought system are barred fromestioning the
authenticity of these myths. This is because theicah seeks to
preserve and keep whatever his ancestors left 8ehirorder not to
incur their wraths and indignation. Some myths hiagen in place for
thousands of years, and people are born into thdicplar society to
meet, learn and believe such myths. lkenga-Met@8{1p31) posits
that myths are sacred sayings which are said wites, iceremonies,
rituals, or moral rules demand justification, watraf antiquity, reality
and sanctity. So one can say in the other way rotnad myths are used
to appropriate authenticity on the actions, histocgremonies, rules
and social norms in Africa. And these myths areagkvattached to the
ancestors and spirits, without which they will bengkd acceptability.
So, myths keep African philosophy going. These mydne used to
explain reality; ranging from the origin of mangtkessence of taboos,
customs and traditions, and so on. Some of thentame=d on woods,
clay, ivory and stone, to show their ancient osg{iMbiti 1977: 77).
Without the useof myths, many things in the Afnd¢eadition cannot be
explained. So, myths are veritable ways of passihgrmation about
certain practices and traditions to the next gai@raThrough myths,
we are able to dig into the psychology of the hurpast, helping us to
understand how our ancestors thought and how these vable to
navigate our society.

Myths vary in importance and age. They can alsalt@ut institutions,

God, creation, origin of man, values, death, hees leaders, kings,
chiefs, animals, natural forces, objects, varioabits of living and

behavior of things around us (Mbiti 1977: 78). Ténemyths exist to
answer questions of “how” and “why” something exjisand also to
respond to issues about man’s quest for eterntl fderefore, myths
are very important in African tradition. But the egtion remains how
Africans can manage to reform this body of mythsl amake them

relevant in the contemporary world. Besides, sine@an understanding
grows, there is the need for Africans to seek eleaand deeper
understanding of these myths, so as to discarchamiistic ones.
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Salf-Assessment Exer cises

1. According to , the African conceptiortiofe has to
do with the planting time, harvest time, rainy seasand so on.
2. The African therefore sees a as that entibho

commits himself tothe community and performs thactions
that the community gives him.

24 Summary

We have tried in this unit, to look at the natune astructure ofAfrican
traditional thought. We did this by examining thaywAfricans think,
examining thought itself, and knowing the significa of culture in the
process of African traditional thinking. We were lalio understand
that culture influences thinking, and every new rhemof any society
will assimilate the culture of the society gradyaib aid the thinking
process. We identified that thought systems andtepet vary
significantly from society to society, because wrdt and thought
systems are simply a peoples’ way of respondingh&r peculiar
environments. So, African traditional thought systie a thought unique
to Africans as a result of location and environmeée have realized
that the thought system of the Africans has refigas an integral part
ofit and these practices have ingredients that emth&m what they are.
Such features include, sacrifices, myths, rituidls,gods and goddesses,
and so on. We have noticed that without these fesgtut will not be
possible to call any thought pattern African. Afmctraditional thought
iIs the sum total of the thought pattern of the &dn people. It is
different in nature, form and character from thest&en scientific way
of thought. Religion and taboos are part and paofethe thought
system, and they have been handed down to ourtarsésrough oral
traditions for us to preserve and also hand oveth® generations
coming after us. The thought system and pattethe®frican does not
need to completely mirror the Western way of thdughecome valid;
rather, it should try to evolve just like every etthought system, while
maintaining its Africanness and/or Africanity.

25 References/Further Readings/Web Resour ces

Babalola,S. & Alokan, O. (2013). “African Concedt ome, a Socio-
Cultural Reality in the Process of Changddurnal of Education
and Practice. vol 4. No. 7. ISSN 2222-288x. (online). Accessed
9/921

Bello, S. (1991).Culture and Decison Making in Nigeria. Lagos:
National Council for Arts and Culture.

16



PHL 251 MODULE 1

Ezedike, U. (2019). “The Concept of Human Person African
Ontology: a Critical Reflection on the Igbo Noti@mi Man”.
African Research Review.International Multi-Disciplinary
Journal. Vol 13. No. 2. Serial no, 54. pp 131-137. Doi:
http://dx.doi.org/10.4314/afrrev.13i2.11. AccesS&&a/21

Horton, R. (1967). “African Traditional Thought akdestern Science”.
Journal of International African Institute. vol, 37. No. 2.
Retrieved from: http://www.|stor.org/stable/1158252. accessed
9/9/21

Idang, G. (2015). “African Culture and ValuesPHRONIMON
UNISA. vol 16. No. 2. pp 97-111

Ikenga-Metuh, E. (1987)Comparative Sudies of African Traditional
Religions. Onitsha: IMICO Publishers.

Mbiti, J. (1969). African Religions and Philosophy. London:
Heinemann.

Oyeshile, O. (2008). “On Defining African PhilosgphHistory,
Challenges and Perspectivesiumanities and Social Sciences
Journal.vol 3. No. 1. pp 57-64

Parrinder, G. (1962)African Traditional Religion. London: Camelot
Press.

Taylor, B. (1958) Primitive Culture: Research into the Development of
Mythology, Philosophy, Religion, Language, Arts and Customs.
2"d ed. London: John Murray.

2.6 Possible Answersto Self-Assessment Exer cise(s)

John Mbiti
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Unit 3 Approachesin African Philosophy
Unit Structure

3.1 Introduction

3.2 Intended Learning Outcomes

3.3  Ethno-Philosophy

3.4  Philosophic Sagacity

3.5 Nationalistic-ldeological Philosophy

3.6 Professional Philosophy

3.7  Summary

3.8 References/Further Readings/Web Resources
3.9 Possible Answers to Self-Assessment Exercise(s)

3.1 Introduction

The issue of the approaches to African philosophyg made popular by
the late Kenyan philosopher, H. Odera Oruka. Heceptualised these
approaches as ethno-philosophy, philosophic sagaaoitionalistic-
ideological philosophy and professional philosoplye propounded
these approaches to African philosophy in orderdgspond to the
guestion of whether there is an African philosopdtya philosophy that
can be regarded as indigenously African. To Orukayone doing
African philosophy must do it using any of the ab@pproaches. These
he called the four trends of African philosophydahey can also be
referred to as methods of African philosophy. Timét gives us an in-
depth analysis of these four methods of Africariqduiphy; describing
them one after the other and equipping the studeleiquately to
understand their essence and scope.

3.2 Intended Learning Outcomes

By the end of this unit, you will be able to:

. explain the concept of African philosophy
. discuss the approaches in African philosophy
. explain the essence of these approaches and thpwriance

inAfrican philosophy.
3.3 Ethno-Philosophy

What precisely is ethno-philosophy? Ethno-Philosopd the approach
made popular by Pauline Hountondji. It is a metlzatbpted by those
African philosophers who rely on the hybrid of ettogy and

philosophy in their conception and definition ofilprophy (Chemhuru
2013). Bodunrin (1984) maintains that ethno-phifdgpis the activities
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of those anthropologists and ethnographers who Ranined and
interpreted the collective worldview of Africandeir folk wisdom
and myths as constitutive of African philosophy. dther words, this
method of African philosophy is moreor less etlwuttural in nature.
Ethno-philosophy is the conviction that the staytpoint of philosophy
is the traditional religions, sayings, myths andtoms of the African.
Ethno-philosophy sees African philosophy as a comahuhought
(Bodunrin, 1981: 161; cfKaphagawani, D. In Co&#% Roux, J 1998).

Ethno-philosophy is based on the idea that theemigleology that can
be seen in African tradition, and that ideology dan referred to as
philosophy. As we can see from other traditionplofosophy namely,
Western philosophy and Eastern philosophy, everyiogdpher is

influenced by the culture prevalent in his time agpdis people and his
society. That is where ethno-philosophy comes tinisitotal of the

communal way of thinking prevalent within a partanusociety, based
on the philosopher can philosophise.

Ethno-philosophy can also be referred to as culphisophy, and this
means that it is different from philosophic sagaaithich has to talk
about individuals. The major proponents of ethndegslophy are John
Mbiti, Placide Tempels and Alexis Kagame. Ethnolggophy is the
African approach to the world and realities. We énagarlier observed
that culture is an integral part of a peoples’ @bophy, ethno-
philosophy is that cultural aspect of African pkidghy. It could be
described also as the cloud of unreflective magatigious claims
which contain evidence of philosophy that can béraexed and
converted into a body of knowledge (Sogolo, 1998;).xEthno-
philosophy advocates that the raw material for gduphy in African
should be the culture of the African. Aside theskat are the other core
features of ethno-philosophy?

Ethno-philosophy believes in the uniformity of tdeverse cultures of
the African peoples and refutes the idea that th@nounity cannot
philosophise. It is attracted to the African pabt;, studying and
analysing it critically to extract some form of f@sophy from it. Ethno-
philosophy believes in, the communal nature ofAfrécan way of life,
and believes that the people can collectively pragthilosophy. Ethno-
philosophy has its origin in the belief that Afnsareason differently
from the West (Oruka, 1987, pl10). The study of ethhilosophy has
helped a great deal in proving the Western denarabf African
philosophy wrong, and giving out the proper edwratiabout the
African culture and peoples to the wider world (Gimaru, 2013).
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Ethno-philosophy found expressions in the works S&#hghor and
Temples, Kagame, Mbiti, and Mudimbe (Makumba, 200¥9). This
underlines a form of a unified African philosophwhich is called Bantu
Philosophy as espoused by Tempels. This philosagdmtifies African
peoples as a unified, collective organism (Nwal@1l® 111). It leaves
no room for individualism of any kind, and calls alh African to come
together and have the unity and oneness to figlainag the cultural
degradation by the West. This kind of philosophyaldeon the
communal worldviews of the people and draws datamfrthe
materialsof ethnology available to the people. MW@010) noted that
the schoolof ethno-philosophy is a variant of ifaglitional philosophy.

3.4 Philosophic Sagacity

A sage is a wise individual who lives in a commynin the African
setting, sages are not hard to come by. The sage ahagjood
knowledge of the culture, customs and beliefs & people and can
reproduce them in proverbs and wise sayings (Maku2®07: 101).
This method was made popular by Odera Oruka inPhisosophical
Sagacity, where he is said to have interviewed the sagesmy. The
sage exudesknowledge, traditional knowledge wisiciso philosophic
in nature. Those who propounded this method of cafri philosophy
believe that when we begin to listen to the sayiagd talks of the old
wise people in our traditional African environment will definitely be
able to extract some philosophy from them. The sad®@ not write
anything, they only talk based on their experieniceshe traditional
setting. Socrates, renowned for his exploits in ks philosophy can
be categorized as a sage in this context, becaasat8s himself did not
write anything, but mainly moved about seekingdarect the ills of his
society.

There are two types of sagacity as Makumba (20@8)itlentified: the
folk sagacity and the philosophic sagacity. Th& fdhges are generally
dogmatic and do not wish to question the veracittheir cultures and
traditions (ibid, p102). They are ‘die-hard faitlsfof traditions’ and do
not want to be involved in anything that seeks tethtbne their
traditional beliefs and customs. The folk sagaistthe first order level
of philosophy which zealously and jealously seeks justify and
preserve a particular culture. It is the uncriticaéthod that simply
avoids the critical questions about the current whiffe of the people.
Makumba (2007) noted that this kind of sagacitylddead to a mental
blockade because it is does not welcome any forextdrnal ideas, no
matter how good such ideas might be. It does nobwage cultural
encounter which help to improve cultures. The fallage is only
interested in what his people say, and not in amytheng the other
peoples are saying. But we know that philosophy tiees attribute
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of comparison, and comparative philosophy is hgaltacause it helps
different cultures and philosophies to learn frone @nother. With the
recognition of sage philosophy as a form of phifdsg the argument
against traditional philosophy grew weaker.

Another type of sage philosophy in the approaches African
philosophy is the philosophic sagacity. The phifgso sage can make
critical and independent assessment of what thedafje will naturally
take for granted and hold on to, despite reasonghé&o contrary
(Makumba 2007: 102). This the stage Oruka refeagdsecond order
level of philosophy. He does not repeat folk iddag, has broken the
walls of uncritical traditionalism, in order to cgien ideas and cultures
systematically, using the tool of reason. Sageogbphy is aimed at
repudiating the idea that Africans are not capaifleeflective and
rational thinking; an impression the Europeans hlaad for centuries
(Oruka, 1997: 181). While the Europeans could cldimat African
sages did not write anything down, we also know tiegther Thales nor
Socrates wrote down any of their sayings. It wasedoy other people.
So the African sage philosophy is an important whiiearing from the
wise elders of Africa, just like the Greeks heardni Thales and
Socrates.

Oruka insists that the sage philosophy should éegtéd as an important
trend in the development of philosophical thought Africa (Oruka,
1998, cited in Goetz, P & Roux, A: 100). This icaese the thoughtsof
the sages are philosophical in counseling; espgcial issues of nature
and human life, as the thought of the sages prevideswers to
guestions that bother on metaphysical and morakgsSecondly, their
thoughts form a significant raw data for professiophilosophical
reflections (Oruka 1998). It is an erroneous ide#t sages are illiterate
and technologically backward old people who livecommunities far
removed from civilization. A sage can also be d&tetogically literate
person who understand the workings of his commuemty relate those
ideas philosophically.

3.5 Nationalistic-ldeological Philosophy

This approach emanates from the ideas of leadenstainal liberation
movements. These leaders put their ideas down & way or the
other for the entire people. This usually leads &o political

philosophy forsuch a people; a philosophy thatldtqotentially give
them independence. This kind of trend in Africanlggophy comes
from highly regarded freedom fighters that alsodoie a philosophical
ideology for their countries. Examples of thesedkiri persons in Africa
may include Nkrumah, who advocated an ideology @fotbnization
based onconsciencism, Nyerere, who propounded thd&Jjaama
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(education for sustenance and liberation), and [&&nmg who
advocated thélegritude (Hapanyemgwi-Chemhuru, 2013). What then is
the underlying feature of this strand of doing Adém philosophy?

This way of practicing African philosophy is mainkpr liberation
purposes and to fashion an ideology for the peaglea launch pad.
Nationalistic- Ideological philosophy preaches tbe return to core
African humanism, and the idea is that independemitlenot come
unless there is some form of mental liberationeisally, Nationalistic
philosophy seeks to de- westernize Africans, ineordo achieve
independence using theapproach of the Africanevalistem. The idea
behind this form of African philosophy is that tiAéestern ideology has
failed in Africa, so we should be coming home bypithg the native
African models, especially in politicking and gowmance (ibid).
Nkrumah (1978), in higonsciencism, argued that for us to begin to
make any form of progress, we must incorporateadtiiside influence
on Africa, which is represented by Christianity alstam, with the
point of departure which is the African traditionalay of life.
Nationalistic- Ideological philosophy is a way ofmarting from
unhealthy imitation by the Africans, the desireréstore the African
dignity socio-politically and otherwise. Nationdics philosophers are
characterized by their struggle against colonialiamd oppression
(Makumba, 2007). They do this by calling on alréturn to the African
values in order to unite in one voice and umbrdllzey desire to find
a solution that is uniquely African, tackling Afan challenges by
African ideas and techniques. Nationalistic-ldeaabphilosophy helps
to raise people’s consciousness against oppresaimh political
misrule. It is a political weapon in the hands lo¢ ihative Africans, to
help them fight against denigration and colonialism

It was this nationalistic philosophy that Africaatonalists used and
rallied the entire continent against the banditfy colonialism and
oppression. The philosophy could also be very ingwmir today for
Africa against neo-colonialism. Nationalistic plstphies are ideas of
liberation and emancipation, Africa can adopt mofehis philosophy
today to help create for herself a place of honoworld affairs.

3.6 Professional Philosophy

Professional philosophy is practiced by profesdignatrained
philosophers, who have imbibed the Western way oactxing
philosophy (Owolabi 1999). The first generation aicademic
philosophers in Africa began the trend of profesalgohilosophy; the
likes of Peter Bodunrin, Kwasi Wiredu, Oder Oruk&auline
Hountondji, and so on. This is the stage of acadegshilosophy. The
professional philosophers are those who have styslidosophy in the

22



PHL 251 MODULE 1

universities, adopting Western methods to praciiceProfessional
philosophers, study and analyze the other thremedsreof African
philosophy to ascribe meaning to them and make theone lucid
for easy understanding. Owolabi (1999) argues that professional
philosophers “purified” the discipline of philosopto make sure that
just anything does not pass as philosophy in AfriPaofessional
philosophy establishes a standard for a thoughtesysto pass as
philosophy; it must be able to meet the Westervansal standard of
philosophy. To professional philosophers, philogopkhould be
practiced by those who have studied it and undedsitovery well.

The sages and ethno-philosophers are not profedsjomeither are the
nationalistic philosophers; so it is the duty ofe thprofessional
philosophers to give philosophical meanings to ehat they say or do.
Socrates was not a professional philosopher, lGreak sage; but it was
Plato who later ascribed meaning to what Socrasesthb say. Sogolo
(1993: 1) refers to it as “systematised philosophwhich pioneers in
Africa are intellectual products of alien culturayho have to
philosophise also in alien languages. The professighilosophers
argue that African philosophy must take a universahception and
align with the universal way of practicing and dpiphilosophy if it
is to be accepted as philosophy indeed. They keligat African
philosophy should not be practiced in isolationshbuld move side by
side with other philosophical traditions. To theAfrican philosophy
could be any inherited body of thought (be it Wastr Eastern) which
has been assimilated and nurtured within the Africaltural and
traditional context (Sogolo 1999: 3). Such phildsppnay not have to
originate in Africa, but may grow in the African ifdsophical
traditional. How do the professional philosopheua out their point?

The professional philosophers argue that just |gdg/sics, chemistry,
and medicine etc., are the same universally, pbplbg should be
philosophy everywhere. There should not be cultdexharcations in
philosophy, but a philosopher should be able tetpa anywhere in the
world. Professional philosophers argue that phpbsois different from
religion and mysticism because it has reason argic las tools
(Hapanyemgwi-Chemhuru 2013). Therefore, reasonjcland the
sciences are not the exclusive preserve of thefears. Reason is a
universal human trait, so African philosophy must fracticed with
reason also. It must have a universal approachcantpete favourably
with other traditions of philosophy around the wdorl African
philosophy, according this school, is beyond follorldviews, but
entails critical reflection on issues. Those whbssuibe to this trend of
African philosophy are referred to as the Univasssl
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The professional philosophers are mostly men anthevowho have
studied in the Western-influenced universities iinida and around the
world. They have taken philosophy as a professind practice it
according the Western style, using the tools oficlognd reason.
The professional philosopher contends that Afrigdmlosophy, if it
must be practiced, must be able to meet the uravetandards of doing
philosophy which has been established by the GRaoan
movement. But one criticism of professional philoisy is that it
does not guide against extreme universality wheclati the expense of
the particularity of the African experience andlpsophy. According to
Sogolo (1993), a philosophy that is said to be dsini must be able
reflect the cultural experience of the African pkeop

Self-Assessment Exer cises

1. The are mostly men and women who havestudithe
Western-influenced universities in Africa and arddihe world.

2. Is also known as folk philosophy.

3.7 Summary

The essence of these approaches to African phigse@s to find an
adequate response to those who malign African gbiby by
dismissing its existence. They survey and analyr® tvarious
orientations in African philosophy; thereby estabing what it looks
like when one is said to be practicing African pkdphy. African
philosophy is practiced if any of the above appheacis used at any
time. In this unit we have discussed the four teend African
philosophy, which include the ethno-philosophy, ethicanvasses for
the cultural origin of philosophy, philosophic saig which is about
the views of African wise men and women who, tholdglving not
studied philosophy as a profession, are endowel thié necessary
knowledge and wisdom with which the professionailgsopher can
philosophize, nationalistic-ideological philosophwhich is the
philosophy for liberation by the African campaigndor independence
and self- government, and lastly, professional ggophy, which has
to do withthe philosophy of those Western traipbdosophers on the
Africancontinent.
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3.9 Possible Answersto Self-Assessment Exer cise(s)

1. Professional philosophers;
2. Ethno-philosophy
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Unit 4 Historical Background of AfricanPhilosophy
Unit Structure

4.1 Introduction

4.2 Intended Learning Outcomes

4.3 The Egyptian Origin of African Philosophy

4.4  Africanness of African Philosophy

4.5 Egyptian Influence on Greek Philosophy

4.6  African Philosophy and Colonial Experience

4.7  Summary

4.8 References/Further Readings/Web Resources
4.9 Possible Answers to Self-Assessment Exercise(s)

4.1 Introduction

This unit will form the final phase of our examimat of the history,
background, meaning and concepts in African phpbgo We shall
discuss the historical origin of African philosophwyhich literally talks
about the beginning of African philosophy from thecient Egyptian
mystery schools, the expansion of the philosophyotieer nearby
locations like Ethiopia and Sudan, the Africannes$ African
philosophy, which simply implies the definition @fhose philosophy
should constitute African philosophy and what ekteh Africanity is
acceptable as adequate for African philosophy. Wall salso
examine the Egyptian origin of Greek philosophyd am a large extent
world civilization, for Egypt influenced some ofethmost celebrated
Greek philosophers of the ancient times. Lastly,shall analyze how
the colonial experience of African intellectualssHad to the birth of
whatwe now know as contemporary African philosaphy

4.2 Intended Learning Outcomes

By the end of this unit, you will be able to:

. discuss the historical origin of African philosophg it has to
dowith Egyptian mystery schools
. explain what is meant whenever the Africanness @ficAn

philosophy is mentioned

. analyse and defend the Egyptian origin of Gredkpbphy

. explain the relationship between colonialism andtemporary
African philosophy.
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4.3 TheEgyptian Origin of African Philosophy

The historical origin of African philosophy can tvaced to the cradle of
African and world civilizations. Since civilizatisn determine the
trajectory of philosophy, the origin of African pdsophy is the African
civilization and the ancient worldviews of the Afan peoples. The
history of African philosophy is synonymous with ethEgyptian
civilization, as Egypt's history is traceable to,d@0 BC, as early
farming in Africa is said to have developed arouih@ valleys of the
Nile River (Fayemi, 2017). Ancient Egyptian civdizon is said to have
been a Negro civilization, and the history of A#mc civilization will
remain suspended in the air if ancient Egypt is cmtnected to it
(Fayemi, 2017). Azenabor (2010: 19) stresses tlaffdct that ancient
Egyptians were African is only being obscured bgigi because there
exists a link between ancient Egyptian culture eoxtemporary African
culture. He goes further to argue that just as shely of Western
philosophy includes the ancient Greek philosophg, study of African
philosophy cannot be said to have happened wheartbient Egyptian
philosophy has not been included (Azenarbo 2010)tockntric
philosophers have also observed that African ti@dit myths, folklore,
proverbs, superstitions, and religions are the eawd of ancient
African philosophy (Azenabor 2010: 20).

William Dubois, an American born African philosophend one of the
great campaigners for ancient African civilizatiooted that:

...it was in the valley of the Nile that the most rsfigcant continuous
human culture arose, significant, not necessardgabse it was
absolutely the oldest or the best, but becauss itd that European
civilization of which the world boasts today andyaeds in many ways,
as thegreatest and last word in human culture ¢3UO72: 98).

This simply implies the fact that the ancient Eggmpt philosophy was
the background to African philosophy. Afrocentrias the concept

evolved by African American scholars like Dubois, drive home the

point that Africa has an ancient civilization whibhs also imparted the
entire world one way or the other. It shows themawy of the

authenticity of African traditions and civilizatiofNwala 2010: 77). If

the ancient Egyptian civilization could be saidot the cradle of word
civilization, then it is common sense that it isathe origin and cradle
of African philosophy and civilization. It was thiancient Egyptian

philosophy that spread to other parts of Africad #me world; thereby
creating the philosophical traditions we have tqdagven those

attributed to the Greeks. African philosophy is retphilosophical

tradition that could be dismissed, because thatmeln the dismissal of
an important of aspect of world and African history
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Citing Asante (1985), Nwala has mentioned thataheient Egyptians
made “stunning contributions in geometry, scieng#ilosophy,

architecture, writing and organized religion, tleas of governance,
medicine, education in the mysteries, geomancy, taadarts” (Nwala

2010: 79). The history and origin of African phibdy is the history
of Africa in a special way, because it will help sbow the various
areas of connectivity among areas of interest incAh philosophical

space (Fayemi 2017). Nwala goes on to state tleaathument against
Egypt being part of Africa as made by some theadétrs of African

philosophy was unfounded.This is because, it was Nlabians who
originated what was later known as Egyptian ciailian, but dispersal
caused by Alexander the Great and the Arabs imgtrdu this

civilization (Nwala 2010: 79). These Badarians froNubia were

blacks who brought religion, monarchy and sciercarncient Egypt.
Herodotus and Aristotle also described ancient Hggmp as “black

skinned and wooly haired.” Herodotus described themm the

descendants of the Ethiopians (Nwala 2010: 39).

The history of African philosophy is also importargcause it has the
possibility of charting a roadmap to what shoulchstdute African
philosophy in this contemporary period. As haverbeeted, one of the
major problems of ancient African philosophy is tmanty nature of
recorded materials that could be referenced, bunhymafrican
philosophers and Afrocentrists have argued that fdet of non-
availability of these written references does naolb rAfrican of her
pride of place in the history of world civilizatipand cannot dismiss the
fact that ancient Egyptian civilization was a pmsou to the
contemporary African philosophy (Abanuka 2013). sSTmheans that
philosophy is not only qualified by writing becausehas to do with
wonder and curiosity. The ancient Greek philosopBecrates, did not
write anything down. He existed as a sage whoséngs were later
made popular by his student, Plato, in his Dialegu&gainst the
argument of some western- influenced scholars,cAfriphilosophy is
not new on world stage. It isas old as the ciatian of the world.

4.4  Africanness of African Philosophy

This simply refers to who and who can their phijgsp be
considered as “African”? What kind of philosophyoshd be regarded
as having come from Africa? Makumba (2007) considean identity
issue. He describes it as a question of culture @tteption. The
conception one has about who qualifies to be arcédrwill definitely
determine what he/she considers African philosdaphyean (Makumba
2007: 34). To qualify as an African philosophereawoes not only need
to be born an African, but must treat a theme umitpu the African
culture and tradition; which means that one mightphilosopher born
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of African descent but still fails to meet the bemark of who an
African philosopher is. The Africanness being desad here does not
mean that such a philosopher must live within tbaraaries of Africa,
but in as much such a person has sympathy and kynathe plight of
Africa, and goes ahead to create a philosophy whieing distinctly
African, identifies and expounds the essence oficAfr traditions and
worldviews to world civilization (Makumba 2007: 38uch philosophy
should be able to contribute to the developmemtfota.

Maurice Makumba outlines three characteristics thigfine what

African philosophy. They include, that which was itten and

compiled by a person born of an African stock, @dogsbphy written,

conceptualized and formulated in the African coeniry the third is the
philosophy which deals with African problem or cu# (Makumba,

2007). He also notes that these criteria overlameéhave also defined
Africa here to include those who are Africans bw lar association.
Makumba insists that that is inflation. But he aea that a distinction
should be made between those who are “expatriatecaiis” and

indigenous Africans. Some people are Africans blevance and

enterprise, but that should be differentiated fribra indigenes of the
continent. Again, there are those who come fromcafand are living in

African. Yet, another group might come from Afribat based in the
Diasporas.

From the above, we can see that the definition bbvan African
philosopher is, is a very fluid one. But in the stidof all these
discussions, we should understand that African ogbjpphy goes in
search of identity in utter disregard to the west@xpectations,
understanding and spirit of philosophy (Makumba 72035). African
philosophy cannot afford to be practiced in isolatias the world
has become aglobal village.

45 Egyptian Influence on Greek Philosophy

Godwin Azenabor in his booklodern Theories in African Philosophy
contends that some Greek, Western and Christiatrides were not
original to them, but are native to Africa (Azenal2910: 26). He cites
Innocent Onyewuenyi, who holds the view that Gre#klosophy,
medicine, mathematics, geography, and the scienees taken from
the Egyptian mystery system (ibid). This view hathat the West tried
to appropriate African philosophy and intellectagidence as a result of
racial prejudice. As we have noted earlier, theeNvalley is the
originof world civilization. According to Nwala (10: 14) Socrates was
a graduate of the Egyptian Mystery System, theareashy he did not
write anything on his own, in accordance with thdes of the
system. The Egyptian Mystery Schools had a rulsesfecy which was
aimed at avoiding adulteration (Azenabor 2010: 28).
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Nwala (2010: 14) has also buttressed the fact thefore the

emergence of the Greek philosophy in tHé d&ntury B.C, African

philosophy had been established firmly as the eradf great

philosophical legacy to mankind. Nwala (2010: 18} lgone further to

argue that:

o The world’s first philosopher in history was Imhpt&800 BC),
and he was African;

o Imhotep, who lived 2000 years before Hippocrates Ww@own as
“The god of Medicine” by the Greeks;

. The oldest philosophical schools of thought origgdain Africa,
namely, at Heliopolis. Hermopals, Thebes and Mesj@mnd

o Monotheism, the idea of one God, was first expodndsy

Pharaoh lkhanaton (1375-1358 BC). He was the teadie
Moses, who was also a black Egyptian.

The most influential among all the ancient Egyptf@mlosophies on
Greek philosophy was the Memphite Theology. Nwaltes that it was
the source of modern scientific knowledge (Nwald®0 According to
him, the Memphite Theology now lies in the Britidduseum in
London. This Theology contains the theological, ncokgical, and
other philosophical views of the ancient Egyptiafke influence the
Alexandrian science and philosophy had also helfgedyroom the
civilization of the world from the third century B to AD 400 (Nwala
2010: 16). It formed the intellectual capital oktiworld between 300
BC and 400 AD.

The Alexandrian Academy hosted most of the progemibf modern
science and philosophy. Alexandra was the cradteeflevelopment of
Hellenic philosophic tradition as has been obserrgdNwala (2010:

176). Makumba (2007) cites Africanus Horton (188@f having

observed that some eminent ancient Greek figuies Jolon, Plato,
Pythagoras, and others came to Egypt to listerh®iristructions and
wise sayings of Euclid, who was the head of the tnuedebrated
mathematical school in the world as at then; a ektimat flourished 300
years before Christ (Makumba 2007: 26). The anciBgyptian

Mystery System was highly influential on the Greakd by extension,
western philosophy. The fact that some of the cateld figures in
Egyptian philosophy came to Egypt to study in tebBo®ls is a bold
testament to that, Nwala (2010) insists.

Egyptology is the aspect of learning which seeksdienect the ancient
Egyptian civilization to world civilization. Thisntellectual movement
tries to establish the influence the ancient Egymihad on Greek and
western thought. But the technological advantageeghby western
Europe in the 17 and 18 centuries has led them to encourage their
cultural writers to malign and derogate Africa (Nava010, p38).
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If Egypt has been said to be the cradle of civilma and since
philosophy is one of the main aspects of civilizafiit then means that
Egypt is the origin of philosophy. Having said thiée major difference
between the two systems of philosophy (Egypt andefgris the ability
to write down something. However, this idea of Bgyptian origin of
Greek philosophy has been criticized by claimingt thgyptians never
named what they were doing “philosophy”, that itswthe Greeks who
first used that word to describe the enterprisplofosophy (Azenabor
2010: 33). It might also be argued that while tlgyiians were busy
contributing to the area of knowledge and civiliaaf the Greeks could
be given the credit for rational inquiry which idves thinking,
guestioning, analysing, and trying to purify thegoral thought initiated
by the Egyptians. Also, history has shown us thétlucal overlap is a
part of human civilization. The Egyptian and Gresgditions definitely
met at one point or the other in the history of #reient world, to
borrow and learn from each other. It is quite natufor a particular
culture to understudy and borrow from other cukuiBut one important
thing is that such cultural overlap should be rdedrin history for it
tobe easier to make reference to and avoid ictelé controversies.

In the contemporary times, the issue of who borywkilosophy from
who has become increasingly controversial. What rmnfronts us
inour contemporary world, and especially in Afric&hilosophy, is
thebest way to practice philosophy so that it ®ale real life problems
in Africa and around the world. Another major comceof African
philosophy in the contemporary time is the relewaitds acquiring for
itself. African philosophy cannot afford to be istdd from the world or
global community, whether it influenced the Grediigsophy or not.
We have passed the stage of determining who andimflugnced the
other, because the world needs to wake up fromsisning cultural
warfare and work together to move learning andgsiophy forward.

4.6 African Philosophy and the Colonial Experience

By African philosophy and the colonial experiencge mean the
influence of colonialism on African philosophy. Afa has been the
most oppressed and exploited continent in humatoryis and that
experience of colonial exploitation, coupled withat of slavery, has
helped to shape African thought and philosophy cemain unique way.
We mean to explore what roles colonialism played simaping
contemporary African thought. The philosophy whids emerged from
this experience is known as contemporary Africamogbphy. This
contemporary African thought gives further enlightent to African
worldview; it is a philosophy of self-recognitiomhis was a search for
African identity which was envisaged in the devatgmt of African
thought, an identity project of self-affirmation @idumba, 2007: 113).
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The influence of colonial exploitation was an asser cultural
nationalism which had to survive in the face oftaxdl and ideological
devaluation of the black race by the colonial m@st&his colonial
suppression led some African intellectuals to dgvel specific thought
pattern aimed at shaking off the shackles of calsm and oppression
(Makumba 2007).

Makumba recalls that it was mainly the efforts ofriégan French
intellectuals who labored to set aside the mythswber-race and of
presumed super- intellect of the white man (Makur@@@7: 115). The
feeling of superiority and cultural hegemony whibk whites arrogated
to themselves, gave them this mindset that Africand black people in
general, do not deserve to be treated as equdletahite man. The
philosophy of a superior European culture was ehgkd by African
thinkers, exploring the contributions of Africa tioe civilization of the
world. This struggle for liberation gave rise to mgaliberation
philosophies in Africa, including Ujamaa, Negrityd€onsciencism,
Neo-welfarism, and so on. The derogatory nature which some
Western philosophers painted Africa contributedthe racism and
exploitation to which Africa was subjected for maggars. Some
respected western thinkers, like Hegel, wrote thatcans have no
rationality. This, some African thinkers like Nkramm Senghor,
Nyerere, Azikiwe, and so others responded to byr thespective
philosophies; those philosophies now regarded aberdtion
philosophies.

Therefore, according to Makumba (2007: 115), itingossible to
envisage a contemporary African philosophy whichswadeveloped
independently of the colonial experience. The entau between
western and African philosophy has influenced Asrnicphilosophy to
assume a certain dimension and direction. The all@xperience and
contemporary African philosophy are closely relagaed connected. We
can only talk about the non-existence of this rehship in African
countries that never experienced colonialism, aedhaps, there are a
minute number of those countries. The nature oteroporary African
thought would not have been the way it is now ift Hor the
encounter with West in form of colonialism. An exam of this, as we
have noted before, is Negritude. Negritude is ahef black racial
self- consciousness as well as the ethno-philosaphendowment of
the black race. The major quality of negritudehs tssue of suffering
which Africa has come to know throughout her en¢euwith the West
(Washington, 1973: 27). Itis a counter-argumenthe western idea of
portraying the Negro as uncultured and uncivilized.
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The contemporary African philosophy which emergexahf the shackles
of colonialism and oppression does not seek to mclagultural

superiority, but to allow Africa a suitable placen@g respectable
peoples of the world. As a response to cultural adedological

hegemony, it seeks parity with other cultures efworld, insisting that
Africa has what it takes to organize herself ande rierself,

accordingly. It is a philosophy of liberation; Ifaion from colonialism,
racism and exploitation against the black race.t€uaporary African

thought is a reminder to our western counterpdrég ho culture is
ironclad; every culture has something to benefd gain from other
surrounding cultures around. When there is andotase between two
or more cultures, there must be something to gaat will have the
tendency to strengthen each and every of the esltskxs Fanon (1980:
169) rightly noted, there is nothing to be ashawfed the African past.
Rather, there are dignity, glory and solemnitybéosavoured.

Sdlf-Assessment Exer cises

1. is the aspect of learning which seeksotmect the
ancient Egyptian civilization to world civilization

2. was a graduate of the Egyptian MysteryteBysthe
reason why he did not write anything on his own, |in
accordance with the rules of the system (a) Théogphib)
Socrates (c) Sisyphus (d) Zeus

47 Summary

African philosophy is rich and endowed, but theerniption of slavery
and colonialism affected it so much, and even iofed this great
civilization in so many respects. If we admit tleatilization began in
Egypt, it is also logical to say that philosophygae in Egypt
(Africa).So, if there is anywhere philosophy existslay, we might
attribute its roots to the ancient Egyptian schogfstem, where
everything is said to have started. Egypt is pad parcel of African as
against the negative campaigns that have beenedaout by some
western philosophers, who set out to malign andgige Africa and her
peoples. This ancient philosophy, though affectgd bany alien
influences, has continued to blossom and flourishthe minds of
Africans. In this unit, we have concluded the exzation of the history
and nature of African Philosophy. We have examitieel origin of
African Philosophy; tracing it back to its begingimn the Egyptian
Mystery Schools. Also, we have looked at the Amiaaigin of Greek
and Western philosophy; attempted to establishfdéloé that what we
now know as Greek philosophy originated from thestagy schools in
Egypt. We have closely analyzed the influence ofomialism on
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African Philosophy; which we now know as contemppréfrican
thought. The student should endeavour to read impnsulting other
materials and books that could help him/her to gate this course

properly.
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4.9 Possible Answersto Self-Assessment Exer cise(s)

1. Egyptology;
2. (c)
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End of M odule Questions

1.

The colonial experience and contemporary Africaimogbphy
are closely related and connected. (a) True (b)seF&c)
Undetermiend (d) None of these

Pick the odd choice (a) Mudimbe (b) Awolowo (c) §ear (d)
Nkrumah

The Academy hosted most of the progenitdrs
modern science and philosophy.

Maurice Makumba outlines characteristics thkgfine
what African philosophy (a) Four (b) Six (c) Thr@h Two
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MODULE 2 SOME BASIC CONCEPTS IN AFRICAN

PHILOSOPHY
Unit 1 African Ontological Notions
Unit 2 The Concept of African Socialism
Unit 3 Witchcraft, Magic and Sorcery in African iRisophy
Unit 4 Rituals and Festivals in African Philosophy

Unit 1 African Ontological Notions

Unit Structure

1.1 Introduction

1.2 Intended Learning Outcomes

1.3  African Ontological Notion of Force

1.4  African Ontological Notion of Spirits

1.5 African Ontological Notion of the Human Person
1.6  African Ontological Notion of God

1.7 Summary

1.8 References/Further Readings/Web Resources
1.9 Possible Answers to Self-Assessment Exercise(s)

1.1 Introduction

This unit introduces you to the African ontologicadtions of force,
spirit, being and God. It analyses how the traddlo African society
views and understands these concepts. These natimterliethe basic
beliefs and practices in African philosophy, andiédns draw their faith
in these things from myths, traditions and custerhgh are influenced
by our physical environment. One of the philosoplveinose work we are
going to study extensively in this unit and theirentnodule is Placide
Tempels, who gave popularity to the African ontadadynotions through
his work onBantu Philosophy. The views Africans attach to these notions
are quite different to what the West view them ¢o Bo the African;
force, which he calls vital force, is a very im@ort component of reality
and being. Itis a reality whichmight be invisibbeit is supreme in man.
The vital force according to Temples, refers to theality of life.
Azenabor (2010: 39) cites Tempels that force id tae the notion of
being, the reason why they are identical in thefirdtions of being. Mbiti
(1982: 78) has described spirits in African philgsp as the most
common populace of spiritual beings. Azenabor (2068) quotes
Idoniboye as having noted that “the ontology of dmstinctively African
worldview is replete with spirits.” He goes furtitemote that in African
worldview, spirits are real “like tables and chaipgoples and places”
(Azenarbo 2010).
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1.2 Intended Learning Outcomes

By the end of this unit, you will be able to:

. explain what is meant by African ontological noson

. differentiate between the African notion of forgedahe Western
notion of force

. state the characteristics of the African notionsspiritsand being

. evaluate and critique Tempel's theory of vital farc

1.3 African Ontological Notion of Force

Ontology in philosophy is the study of being, andAfrican philosophy,
this being is force. The Africans’ understanding aftology is a
hierarchical ordering of being and force (Agbo, 01Placid Tempels
calls it vital force and argues that it is the theory that can explain
everything about the thinking of an African (Azeoah2010: 39).
Azenabor continues by saying that Tempels maderganson of both
the Bantu and Western philosophies; and while raaiimtg that the
West holds a static idea of being, he credits dysanto the Bantu
(African) idea of force (Azenarbo 2010). As Kaphagai (1998, p170)
notes, that Tempels believed that Africans conceivéties or beings as
nothing more than essential energies or vital mrdde African belives
that without the element of force being cannot beceived as force is
inseparable from being (Kaphawagani 1998: 171).naber (2010: 40)
notes the following characteristics of Tempel'aliorce as follows:

. Vital forces are dynamic and there is no permanéwaid
anywhere;
. Vital forces are hierarchical order, from God whthie supreme

vital force to the ancestors, to the living genergtto animals,
plants, minerals, and other non-living things. Enher therefore
ontological relationship in the universe, as thare no isolated
forces. That is why is why lineage is said to makeajor aspect
of African worldview;

. A weaker force is at the services of the strongsrthe stronger
one influences it directly. That is why Africanganot permitted
to see things in isolation; nature is believeddmldered since all
forces are inter-dependent and related;

. Vital forces can be active and communicable, thay also be
diminished or increased; depending on the influesfce superior
being or evil forces; and

. Vital forces can be good or evil, hostile or frigndenevolent or
malevolent, since unknown and unforeseen intervémethe
course of events.
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These attributes of vital force can only be knowndxperience and
intuition, according to Tempels (Azenarbo 2010)pKagawani (1998:
171) has cited that though Tempels portray foremasssential property
of being, it means that force can be a necess#ipuae of being but
nevertheless, not a sufficient condition, which neethat being could
possess some attributes and properties rathettthanf force. Tempels
Bantu Philosophy set the pace for the studyof African philosophg an
religions because it properly interpreted the Afrienind which is known
to be able to tap the forces of nature (Azenab®0291).

Ngangah (2019) has also described vital force aspttuliar trait of

African philosophy and cosmology. He narrates tih&t environment
from which the African and derive sustenance isrdegral aspect of
force. Vital force holds the interpretation for thesed nature of the
concepts of personhood and community in Africanlekoew. Since the

community may be described as the superior ampstriforce in African

traditional settings (Ngangah 2019). Force is Nigalenergy and is the
object of prayers and invocation to God and theestars (Ngangah: 48).
What then are the philosophical implications o$ tidiea?

However, Kaphagawani (1998: 172) has criticized ples by stating
that though Tempels made efforts to steer away ftben Western
conception of being, he surreptitiously employed tery distinctions
used to differentiate humans from other entitie$\iastern philosophy.
This he did by claiming that humans are differantiafrom other beings
in Bantu by their properties of reason and volitibhe same properties
used in Western philosophy to distinguish betwegmadms and animals.
Some African scholars like Pauline Hountondji, haiso criticized
Temples on the basis that he was not a professpmmkdsopher but a
Christian missionary; that his philosophy does qoalify as African
philosophy but scholastic and ecclesiastic in matugecondly, they
argue that Tempels is not an African and as sucdkdcoot have been
able to present an African philosophy (Azenabof,(2@3).

1.4  African Ontological Notion of Spirits

Mbiti (1982: 78) describes spirits in African plslaphy as the beings
beneath the status of divinities and above thaistat man. He went
further to state that the spirits have no defioitgin as some of them
are said to have created themselves (Mbiti 198p: Afficans believe
that spiritsare what remain of human beings dfteir physical deaths,
which means that it could be said that spiritstaeeultimate status of
man. Mbiti (1982) contends that it is a point ofinge or development
that man cannot go, except some few national hewdes might
become deified. Ukwamedua and Edigiawen (2017: 3b3grve that
these spirits dwell in rivers, hills, farms, forgsttrees, and even
lightening.
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In Igbo ontology, most of the spirits are particulaut some, especially
Ala (the earth spirits) are universal throughout timel IElUkwamedua and
Edigiawen 2017). Africans address most of thesetspn their prayers
and libation, and every human endeavour is salietgoverned by the
spiritual powers that reward or punish people; depgg on one’s
behavior and attitude inthat sphere of life. Tpieits are above the status
of man and below the Supreme Being (Ukwamedua digidaven 2017).
The African does not hope to become a spirit, st ps a child will one
day become an adult, so will man one day beconparia @biti 1982:
79).

Spirits “are seen in the corporate belief of thedistence” (Mbiti 1982)

and being physically invisible, no one knows whirey are and where
they are not. Yet their activities are experienoggeople and many folk
stories are told about spirits described in formctivdties and

personalities, even if it is with some element paggeration. Citing
Robin Horton, Azenabor (2010: 68) notes that “$pidre normally
invisible and intangible, though they can be sdesilaby diviners who

have undergone the proper rites, they also maisriabmetimes.”

It is by the joining of the spirit to a material dyothat all things are
created; ad it is by the separation of the spioitf the body that they are
destroyed...spirit is real. It is real as matterrdality is primordial, and
it is, if not superior, at least, as primitive dsatt of matter. In its pure
state, it is unembodied. Spirit is the animatingstaining, creative life-
force of the universe. In human bodies, it becothesmind of soul...
(Azenabor 2010: 69).

The spirit world differs from the human world asistinvisible to the
physical eyes of men. People only know and beliea¢ it is there, and
they are ontologically nearer to God in terms ahownication (Mbiti,
1982). Mbiti also notes that the spirits are sadldigth responsibility of
conveying human sacrifices or prayers to God asrnmediaries (Mbiti
1982: 80- 81). Africans hold their living-dead iigh regard because
becoming a spirit is a form of social elevation.wes have earlier noted,
spirits can be either malevolent or malicious, delieg on the situation
they are responding to. In African ontology, it atso believed that
spirits can possess a person either negativelyositiyely; a negative
spirit possession is caused by any act that agtthetanger of the spirit,
whilea positive spirit possession is happens wheertain spirit wants
to usean individual as instrument or a mouthpigzecorrect some
anomaliesin the community. Spirits may possesplpan form of mental
disorder or one ailment or the other. Sacrificed &bations in the
shrines ofsuch spirits are used appease themder ¢o liberate such
a personfrom negative spiritual possession (M!§i82).
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1.5 African Ontological Notion of the Human Person

While there are biological, anthropological, redigs and psychological
methods of defining personhood and man, the Afrmamception of the
human person is quite different from these becauge more of a
cultural and communal conception of man (Musana820Mh African

philosophy, the notion of the human person is ooably tied to that of
the community. This means that the African peoplaveh a

communalistic understanding of the human person taedself. The
African conception of man is not in the sense o$ hiniversal

characteristics which all men possess, but theicewway in which a
given community conceive personhood (Sogolo 199%).1 This

simply implies that in Africa, a person is regardeu viewed not by the
physiological and biological characteristics of gmthood, but by what
he/she is cable of achieving and the impacts heemak the larger
community. As we have noted earlier in module @aesonhood or man
has far more serious implications in Africa thanthe West. The
conception of man that is used here is suggestiveotentiality and

actuality at the same time. This means that is luegboth what man is
at a point in time and what he is capable of beognm an ideal human
society (Sogolo 1993: 191).

One can lose his personhood even while he remédives lay isolating

himself from the community of his kinsmen and breth (Musana
2018). Personhood is achieved by socialization; theprocess of
creating an identity for one’s self. Musana goesaah to opine that
when one becomes so immoral and unjust, such asodescribed as
“heartless” and an “animal” because it is not th@dgical heart that
essential describes an African person, but thetylbd treat others the
way he/she would want to be treated. Personhodheisability to act
within the values and ethics of the community; ealuwhich are
established for the sake of equity and fairnessha society. Mbiti

(1982: 80) argues that only in terms of other imlrals does the
individual man become conscious of his existenterd is a communal
feeling both in suffering, rejoicing, and the indival performs his
responsibilities and duties to the society and comtg. Issues of
marriage, burial, child birth are treated among ¢mére kinsmen and
community and nobody has anything alone on his @apast from the
community (Mbiti 1982). This idea of personhoodAifrican traditional

society has also made sure that that there is Vvadire of human life
among Africans in the traditional society, whateisedone is usually for
the maintenance of lives. No one has the power ldeeand death.

The community decides what a person becomes andidhadual man

exists only to the extent of the community. Persmthin African
traditional sense grows as long as one’s commueggansibility grows;
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it is constituted by the community and expresseelationships that one
has with the community. Africans also believe tlla¢ human person
has two main elements; the physical and the splritihis idea of
personhood is quite different from the Western idka person which is
individualistic and mechanical. The African is ma@ncerned with the
well-being of his society than his own selfish weding, because it is
all about the community and not about the individyeerson (Mbiti
1982). So, in African traditional thought systemman cannot have
everything economically while his kinsmen sufferganury. A man’s
wealth is measured by the comfort of those arounu Kowever, some
criticisms have been directed towards this Africdea of personhood in
the sense that it does not create an environmenpeisonal freedom,
since the fate of the individual person is tied tteefate of the
community as a whole (Musana 2018).

Menkiti (2004) asserts that age has a role to playe moral maturity

and personhood in Africa, and even in other pdrth@ world. It is this

moral attribute which is geared towards enriching community that
counts for the qualification of personhood in A#icThis is the reason
why the adults hope for the maturity of the chitdie order for them to
join the community of persons. Menkiti (2004: 32&gues that the
movement of the individual child to full personhosda journey which

is determined by age, and ends in ancestorshiphifig personhood is
not an automatic achievement by anyone in Africa,aprocess which
begins at birth to various stages like puberty, rrage, and

childbearing, taking of titles, old age, adulthooelderhood, and
ancestorship. Ancestors are still part of the gvicommunity as the
personhood gained through this process will endrnwtiee person
becomes a ‘nameless dead” (Menkiti 2004: 327).hktdtage of a
nameless dead,the person who began from it reha&cis to it. That is
why Menkiti posits that the personhood in Africahilpsophy is a

journey from it to it. This is an interesting thgawhich should merit
more research from the student.

Gyekye (2002) has argued that since a community liesip an
association of individuals with common interestalgcand aspirations, it
then follows that the community exists to establisa priority of the
individual rather than the other way round. The hanperson, he
maintains, is not self-sufficient, he needs ottreoge to flourish, which
is the essence of a community. But a community is®f persons
sharing interests and values; therefore, the contynimthere to serve
the individual interest. The interest of the indival is prioritised against
the interest of the community, as long as the comiyus made up of
individuals whose interests it is meant to servdie Tcommunity
existentially derives from the individual who istie primarily to protect
his own personal interests, since the communityolsa mereassociation
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of individuals without purpose (ibid). This ideaaiso worth the student’s
consideration as it opposes the idea that the ichai interests are
subsumed under the interest of the community incAfr traditional
setting. A tree cannot make a forest, but therebmano forest without
individual trees. So, there can be no communitheuit the individual
person.

1.6 African Ontological Notion of God

“Expressed ontologically, God is the origin andtsnance of all things”
(Mbiti 1982: 29). He is said to be both out andaived in His creation.
The African has a notion of God as the Supremed®iho is above all
things and capable of doing all things (Mbiti 198@biti (1982) goes
ahead to assert that the African God is expressegroverbs, short
statements, songs, myths, stories, prayers, nanmes raligious
ceremonies. Spiritual power in African ontology isiewed
hierarchically, where God is at the helm of itJdaled by the spirits and
natural phenomena, and yet beneath is man (Mb&2J19God is a
provident creator who is directing each individaatl the universe to a
definite end (lkenga- Metuh 1987). God in Africacsnceived as a
Supreme Being who is invisible and therefore, atsfibid, p106). He is
endowed with human qualities except those thatrepegnant to His
nature. The African, despite having different seralgods, still pays
tribute the Supreme Being as the source of alblifd sustenance. Mbiti
(1982) notes that these lesser gods are fulfilimg duty of running
errands for the Supreme Being and serving as bekseen the Supreme
Being and man.

Islam and Islam (2015) define God in the traditioAftican sense as
the origin of everything in the universe, as Godvieswed in both

immanent and transcendental dimensions. The vieanehess of God
makes no place for atheism in traditional Africascisty, everyone
believes that there is a maker of everything whmugh being far

removed from the activities of the physical wortés an influence on
everything and directs the whole universe the waywhnts it to go.

Knowing about God in the African context is instime to the adherents
of the African religion (ibid). The Africans believthat human beings
are limited in several aspects, but God is lim#|esupreme, Almighty,
omnipotent, sustainer and other great qualitidenisand Islam go
further to list the following qualities of God ih& African religion:

. God is self-perfect, self-supporting, self-suffitieand self-
sustaining and self-containing. God has no fathennother; He
is of Himself and brought Himself into being;

. God is all powerful and His omnipotence also mastgan His
created nature. He is also supremely wise, absautkbeyond
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all knowledge. He knows all and sees all; the diseeof hearts
who knows both the inside and the outside of man;

. God has immanent features for the need of His peode
contemporaneous to the traditional peoples of Afride exists
through all objects and can manifest through napiteanomena.
He is beyond human imagination, so people cannotnev
appreciate Him fully in their imaginations; and

. God is that never ending creative force of natina inspires
people to go for innovative ideas and actions,itibelect is not
capable of examining Him as He is the fathomlesst gmd one
could say, the unknowable. He is very much assediatith
eternity and has given different moral attributediis followers.
Some African tribes describe Him as the mighty imatwe rock
that never dies.

The Igbo believes that God creates each indivicaeson from birth;
He gives each person his spirit and assigns himdastiny package
before he is formed in his mother's womb (Ikengatite1987). God
precedes all both in order of time and excellerscklia transcendence is
expressed in His inscrutability’ well known but iogsible to
completely comprehend (Ikenga-Metuh 1987: 111)s Timeans that God
is at the centre of whatever the African does, $4abiove all things and
sustains all things through His ever-present credirce. The idea of
God permeates the entire belief system of the afribecause he
believesthat nothing happens for nothing. Thatiadhl African does not
attach mechanical implications to events and hagtpene; he believes
thatGod has ordered the universe in such a way nb¢ing happens
without being according to His plan and purposeer&fore, in the
African ontology, accidents do not exist in natumad everything that
happens has a reason.

Idowu (1962) has also argued tkddbdumarein Yoruba is the Great God.
This Great God is all encompassing; including legsenities, worship,
priesthood, morality, and human destiny. He manstahatOlodumare

is byond the idea of primitive worship of stonesd amood, as some
Westerners allegeDlodumare is the Supreme God in Yoruba religion,
and it is Absoluteness. ldowu asserts that Yorullgion is not
polytheism as there is but only one Supreme God ishworshipped
through the lesser gods.
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Salf-Assessment Exer cises

1. According to , the has a notioBad as the
Supreme Being who is above all things and capabl#gomg all
things

2. “The community decides what a person becomes anuhtlividual
man exists only to the extent of the community.isTproposition
is (a) Necessarily True (b) Necessarily False @r}i&dly False (d)
Undetermine

1.7 Summary

In the last module, we state that long before Afreame in contact with
the West, we have always had our own independenwleaige of the
universe and nature. This knowledge has helpedousavigate our
environment and allowed us to create societiesateatistinctly African.
But with the advent of slavery and colonialism, sahthese values
have been affected by Western thought and religrothis unit, we have
been able to examine some major African ontologiaations. These
notions form the basis of African thoughtsystemtlo& various topics.
The African ontological notion of being, speaks$aste which is dynamic
and hierarchical; the African can die and transcenthe spirit world
where he becomes higher than thephysical marneadftican does not
pray and hope for it, it is just a matter of timiée African notion of the
human person sees man from a different perspetttare how the West
views man. To the African, personhood is achievest just by
anthropological and biological features, but by kel at which one
associates and socializes with the community. Buiva have noted
earlier, one criticism of this idea isthat it hgsored the individualistic
nature of man. The African believes that God isdhgowerful and
almighty creator of the universe, despite havirgeotesser god who are
regarded as inferior mediators between the suprante man. God
controls all things andhas pre-knowledge of evengt. The belief that
man’s destiny is apportioned and dictated by Goalss prevalent in
the African religion.
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1. Mbiti/African;
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Unit 2 The Concept of African Socialism
Unit Structure

2.1 Introduction
2.2 Intended Learning Outcomes
2.3  History and Background of African Socialism
2.3.1 Values of African Socialism
2.3.2 Pitfalls and Criticisms of African Socialism
2.4  Summary
2.5 References/Further Readings/Web Resources
2.6  Possible Answers to Self-Assessment Exercise(s)

2.1 Introduction

This unit examines the concept of African socialisMakumba
(2007:134-135) has described African socialism haes lirain-child of
Africa’s ideologies or philosopher-kings in the yguAfrican republics
after wrestling power from the colonialists. Africaocialism teaches that
the central values of Africa are communal rathanthindividual; it is
seen as a natural evolution of African communal{§&akumba 2007).
African socialism teaches the commonality of liviagd existence. It
takes the welfare of the community above the paabchterest of any
single individual, no matter how highly placed. §hmeans that the
community is bigger than any individual, and evexyy is expected to
obey the rules and regulations put in place byctimramunity. The early
post independent leaders of Africa sought for wafysountering the idea
of individualism and capitalist tendencies in Westthought, that was
the reason most of them started championing tha id¢ African
communalism, which later evolved into what we knoas African
socialism. It was meant tobe a situation the peoypll take advantage
ancient African values of common living in order ¢oeate people-
oriented societies out of the newly independenesta

2.2 Intended Learning Outcomes

By the end of this unit, you will be able to:

. explain the concept of African socialism

. discuss the background and history of African dstra
. analyse the values of African socialism

. identify the limitations of African socialism.
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2.3 History and Background of African Socialism

Leopold Sedar Senghor in hidegritude expounded the concept of
African socialism. Abanuka (2013: 87) notes than@w®r pictured the
African society as collectivistic or more exactlgpmmunal “because
itis formed from a communion of minds rather thigom aggregation of
individuals.” The history of African socialism gobsck to the ancient
African value of being one’s brother’s keeper. Wé@drnoted earlier that
personhood in African worldview goes beyond theéheogological and
biological dimensions; it is more of the relatioipsbne has with others
within the same community or society. Mboya(19%&Qjues that African
socialism has its origin in the post independentcspolitical transition
when African countries emerged from colonial rulst the end of
colonial rule in most parts of Africa,the new ipgadent nations set out
in search of identities at personal, national anigrnational levels;
struggling to build new societies and new politighllosophies in order
to build a new Africa (Mboya 1963). The likes oflida Nyerere of
Tanzania, Kwame Nkrumah of Ghana, Modibo Keita aflivNnnamdi
Azikiwe of Nigeria, and so on, conceptualized tldea of African
socialism as a political tool for repositioning &fin countries at
independence. This idea of African socialism mustabout African
make-up and not the socialism of the Western titge.not the Marxist
socialism of the West which is steeped in forelgmugght mechanics, but
based on the ideals of the African brotherhood (bb963: 8).

Akyeamopong (2017) states that the colonial expeaavas oppressive
to the extent that very little physical infrastue existed in the African
colonies at the end of colonialism as there wasgedearth of illiteracy,
poverty and underdevelopment. The little infradinoe was there for the
extraction and export of natural resources and faptthe concerted
growth of national economies. This was the chakeAdyican leaders
faced at independence; a challenge which they gett® tackle by the

adoption of a home-grown model that will extendelepment to all and
sundry. This model was the African brand of sosmli a system that
incorporates everybody and makes sure that develof@inprojects are
spread evenly; preventing the gap between the aioth the poor from
widening the more. The idea of brotherhood and comimeritage, as
well as that of colonial exploitation and oppressited early African

leaders to adopt the concept of African socialism.

The African belief that we are all sons and daughté the soil goes a
very long way to influence our social, economic apdlitical
relationships. From this belief, we adopt the pple of equality
because we are all sons and daughters of theasdilalso by this belief
we have the communal ownership of the vital medisesland (Mboya
1963: 8). And every able-bodied male and femalekeayrthere was no
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room for laziness as there were social sanctiodsethics to encourage
industriousness and hard work.

Mboya (1963) notes that though poverty existed,rmitas a result of
exploitation. This is to say that the African copicef socialism frowned
at exploitation and laziness. The operation of kipselped to spread
the wealth of the wealthy and ensured that nobiweyg in affluence while
his kinsmen suffer in penury and poverty. This idean indigenous one
and springs from the experiences and environmenthef African
people. The ideas of African socialism was adoptaexder to formulate
philosophical blueprints for the reconstruction tbe young African
countries post- independence (Makumba, 2007: IR4ir philosophy
was practical and result oriented, because theat®itu they found
themselves demanded such pragmatism. The whole atle&frican
socialism in the post-colonial era was inspiredh®/urgent need for an
African response to colonialism and neocolonial{§fakumba 2007).

2.3.1 Values of African Socialism

African socialism was used as an ideology cenwahation building
(Mboya 1963). Akyeamopong (2017) notes that all #wely African
leaders who adopted this concept viewed the indbpwe of their
countries as connected to the broader movemeiiidmte thewhole of
the continent from colonial rule. That is the esserof the spirit of
brotherhood which was evident among the first-gatn@n post- colonial
African leaders. The African socialism helped thdridan leaders to
emphasize a revival of the cultural values of th&icAn,albeit with a
contemporary touch. This is to say that Africartumall values of the past
which was set aside by colonialism and oppressias reawakened by
the use of African socialism. Babu (1981) arguest tine African
socialism helped the leaders to pursue economierediance and non-
alignment. This economic self-reliance helped thelg independent
states to focus on what they can do for themsdlyasaking use of the
natural resources and human capital availableamth helped in some
ways to avoid reliance on foreign loans to runnthely independent
nations.

This concept of African socialism was a veritabhstiument in the
reconditioning of the African mind immediately afiadependence, and
also helped in the fight against neocolonialisnSakou Toure (1972:
117) put it:

All imperialism is always accompanied by a cultueggression, an
acculturation enterprise, an action of cultura¢madition for the purpose
of a complete conditioning necessary for a politiaad economic
subjugation. And this is why, for peoples emergiftgm colonial
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enslavement, the task of cultural dis-alienationtfe return to national
culture is imperativefor the consolidation of oatl independence and
concrete sovereignty, meaning a full exercise efghpular will in all
fields.

What does the foregoing from Toure mean? This netunational culture
was attempted by the use of African socialism, d@hdugh we will

concede that it never succeeded totally,but tfleence it had on the
new nations was significant. It largely helped he torovision of basic
needs and welfare of the people. As an ideologgic&f socialism is an
important aspect of political culture which help@dlend meaning to
political acts and elevate social conflicts andsiens to more
sophisticated plane of political dialogue, theratmntributing to the
process of consensus formation (James 1974). Gamiger James
asserts that historically, Africa has been indigesty socialistic and the
elements of this socialism lend a unique identiy the continent.
Cooperation and social obligation for work arepaltt of a network of
traditional socialist roots (James 1974). Agaire tiejection of the
European culture during the struggle for independéas led most
African states to re-investigate their histories ifestitutions, traditions
and elements of doctrine which they consider unigude African way
of life, and appropriate for the modern culture.

2.3.2 Pitfallsand Criticisms of African Socialism

By limitations and pitfalls, we mean the areas wehafrican socialism
failed to actualize its objectives and the areagrelrsome scholarshave
also pointed out as its pitfalls. Despite the watv@sade during the 50s
and 60s in the new nations of Africa, this ideoldgs many obstacles
and challenges that militated against its propéuaization in Africa.
Yacouba and Wolonggueme (2018) have identified slméations of
African socialism which include the following:

. The problem of reconciliation among African couedrias to the
meaning of African socialism was difficult. This svéhe reason
why there were differences in socio-economic pasieof the
different African countries. This made the taslsyfichronization
more difficult as different countries pursued diffiet realities
and different interests even within the African dloSince
colonialism had created two major classes; thahefprivileged
and the oppressed, national and regional recoticiiiavas very
difficult;

. The misunderstanding of the concept among some cakfri
leaders and citizens was the reason why the likdkamumah and
Keita were dethroned through military coup. Ghansihecame
tired of Nkrumah'’s rhetoric that there was jubiatiwhen the
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military removed him from power. The citizens, f@hom the
African socialism was meant, could not understdarasia result
of the ignorance of the majority. They did not urstiend that the
fight for them and their emancipation, that was otiya the
contrast; and

. There was a lack of military strategy because wthencolonial
masters began to fashion ways through each cosnijitary, to
destroy the African vision about complete indepemeée it was
difficult for those countries to provide genuinefaction against
such onslaught, so countries began to resort tolthemperialist
strategy to survive. The militaries were not supiger of the
African socialist agenda, due to colonialist inflges.

When we say that African values are communal ratiten individual,
we also need to subject “communal” to further asiglyas communal
makes no sense without a definite community of fEsoprhe problem
now lies in identifying the particular communityathis the object of
African socialism’'s communal values (Makumba 200@nhe has to
consider whether it is a closed community that ifedato itself or an
open society that goes all out for interrelatiopshi

Makumba (2007: 153) also questions if African shsm will stand the
test of Popper’s criticism going by its totalitariadoption of democracy
in post-colonial Africa. He notes that African sim has the tendency
to become tribal individualism; a situation whereeondividual pursues
his selfish interest with a whole tribe or clan inehhim. The tribe
perhaps, has been tricked to believe that thedstearf the individual is
also theinterest of the tribe. What is the saamllication of this outlook?

This potentially sets the stage for racism andatisin, a setback for the
benefit of identity in African socialism. Inthisay, tribal consciousness
will replace national consciousness, andthe dreBAfrican unity will
continue to be a mirage. Fanon also criticizedomaidi consciousness by
identifying that if care is not taken, the natioitl e replaced by the race
and the tribe:

National consciousness instead of being the albraning crystallization
of the innermost hopes of the whole people, insteadeing the
immediate and most obvious result of the mobil@atof the people,
will be in any case only an empty shell, a crudd aagile travesty of
what it might have been. The faults that we findtare quite sufficient
explanation of the facility with which, when dedainwith young
independent nations, the nation is passed oveahéorace, and the tribe
is preferred to the state (Fanon 1980: 119).
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That is the pitfall of this sort of national conmgsness as represented by
the African socialism; people begin to rally rounidbal elements that
seek not the welfare of the nation, thereby throwanvay the basictenets
of the concept of African socialism. Makumba (200%4) refers to it as
the abandonment of global consciousness for triaat village
consciousness. And the continental dream for sednffrica gradually
fizzled away. But despite these pitfalls, Africatmlism was useful as
a launch pad for political, social and economimgeeeering of new
African nations of the 1960s.But the fact that &dém socialism was not a
complete success led most African countries backhle concept of
capitalism which the West used to exploit Africémrscenturies. Whereas
African socialism adopts communitarian principlelsene everybody is
taken care of no matter his status, Western capiias more interested
in the exploits of the individual and his abilitp use his fellows;
exploiting them for his own personal interests. West and her capitalist
system is more interested in individuals who hawsmarted their
fellows, acquiring so much wealth in the processhilgV/the West
preaches individual freedom, African socialism iren about the
community and its welfare.

Self-Assessment Exercises

1. also criticized national consciousness bwtifling that if
care is not taken, the nation will be replacedhsy t and the

D

2. in his Negritude expounded the concept of African
socialism.

24 Summary

The concept of African socialism is rooted in thadttional, political

and economic system of Africa from time immemoriBlt the advent
of European colonialism and exploitation set thisvel African idea
back by centuries. However, when the struggle fatependence of
different African nations were gathering steam,i@#n post-colonial
leaders adopted this age-long African economiccipla in order to
provide an alternative to the Western exploitate@nomic regime.
Though the concept had its own pitfalls, but creditst be given to it
for seeking to galvanize Africans and against calism. In this unit we
have examined the concept of African socialism, amdlearnt that
African communalism gave birth to what is knownAdgcan socialism

because the socialist idea is based on the comrstinaland

communitarian African worldviews. We also found ¢liat the idea of
African socialism was used as a counter-ideology pyst-colonial

African leaders who have been described as Afrgalosopher-kings.
This African version of socialism is very differefrom the Marxist
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version of socialism in the sense that the Africamtialism puts the
African tradition and culture into consideratiomdafocuses on the
welfare of the community of people. Despite thedihle influence of
African socialism for pre and post independent fation of political
ideologies in Africa, it also has its pitfalls whienajorly bother on the
inability of the people to fully understand the cept. Again, this kind
of ideology has been criticized as having the pitdeto degenerate into
tribal and racial ideology, instead of the contitamndeology for which
it was meant. We also understood that the majderdifice between the
Western idea of capitalism and the African soamalis that, whereas
Western capitalism teaches exploitation by the tasgr African
socialism canvasses for the welfare of all witliia community.
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2.6 Possible Answersto Self-Assessment Exer cise(s)

1. Fanon/Race/Tribe;
2. Leopold Sedar Senghor
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Unit 3 Witchcraft, Magic and Sor cery inAfrican Philosophy
Unit Structure

3.1 Introduction

3.2 Intended Learning Outcomes

3.3 The Meaning of Witchcraft in African Philosophy

3.4 The Meaning of Sorcery and Magic in Africani®sophy
3.5 A Comparison of Witchcraft, Magic and Sorcery

3.6  The Place of Witches in African Philosophy

3.7 The Place of Sorcerers and Magicians in Afrfitalosophy
3.8  Summary

3.9 References/Further Readings/Web Resources

3.10 Possible Answers to Self-Assessment Exergise(s

3.1 Introduction

Historically, almost all societies in the world awome form of
witchcraft and sorcery, and Africa is not an exe®pt Mostly,witchcraft
and sorcery are shrouded in mystical secrecy aatktls also some
controversy about their rationality and logic i tmodern world. But in
African traditional religion and philosophy, it lelieved that witchcraft
and sorcery form part and parcel of the ritualsamclent practices of the
African people. Agbanusi (2016) opines that witelficand sorcery are
part and parcel of the African immaterial and iris reality. They form
an integral part of the African spirituality, ancave considerable
influence in traditional medicine, exorcism, andoso Agbanusi (2016:
117) also observes that different kinds of sickeesnd ailments can
also be caused by witchcraft and sorcery, meahaugthese practices can
bring about either evil or good, depending on thgson and how they
are put to use. So, one can safely infer that thessgtices are a two-edged
sword, depending on how such powers are putto use.

Generally, witches are believed to be bad people wde their spiritual
powers to inflict harm on other people. Parrind&76: 126) argues that
witches are also alleged to be involved in canmbalin African

societies, and even the sucking of blood “in vampfashion”.

Furthermore, he opines that magic can properlyaimbte come from the
African religion, its objects are, medicines, chayramulets, talismans
and mascots, which can also be seen in other gfatie world (Parrinder
1976: 113). Magic and medicine can be spoken almmost the same
fashion as magic is the source of the African madi¢Parrinder 1976:
113). The former is the spiritual dimension of wiratnifests physically
and materially as the latter. So, African mediciast as everything the
African does, has a spiritual background whichnsedded in magic.
These phenomena are generally part and parces dfftican worldview,
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though, as we have earlier noted, some controgessikexist as to their
actual existence in reality. Some people have arghat these ideas
are not in tune withthe contemporary world, anfifrican nations must
move forward and its pride of place among technobldly advanced

nations, we should do away with this kind of preesi and beliefs. But
the question remains, if African philosophy andéded system can afford
to survive if these spiritual and metaphysical aspef it are expunged.

3.2 Intended Learning Outcomes

By the end of this unit, you will be able to:

. explain the ideas of witchcraft, sorcery and maigicAfrican
metaphysics

. differentiate between the phenomena of witchcraft magic

. relate the relationship of African traditional mede to magic

. discuss the value of sorcerers in traditional Adnicsocieties.

3.3 The Meaning of Witchcraft in African Philosophy

Ngangah (2020: 165) describes witchcraft as the adctising and
employing magical chants and supernatural powensaoipulate nature,
people, and social occurrences to achieve selfisield-serving benefits
for one’s self or clients. Witchcraft comprisestwb words, “witch” and
“craft”, and theEncyclopedia of Religion (2019) describes it as the act of
casting a spell in order to achieve some persoaalsg whatever the
nature of such goals. Witches generally use their spiritual powers to
execute destructive acts of personal revengejlillenvy, selfishness, or
self-assertion (Ngangah 2020). Some witches who eager to
commercialize their powers also function as sorsei/e can proceed
from the above and categorize a witch as someormeoaht spells and
performs magical acts to demonize and hurt peapiafloence and limit
their potential success (Ngangah 2020). This dejmiis gender blind,
and so can serve as the meaning of wizard; a worthally used to
describe male witches. On the other hand, crafbeaseen as the act of
doing something in a skillful way. So, witches eoyskill in their act of
harming people through spiritual and magical medime meaning of
witchcraft has to do with both the act itself ahd belief in it in African
traditional system. However, you should bear indrtimat the definition
of witchcraft is not necessarily a rigid one, asphenomenon is dynamic,
secretive and slippery in nature, but social rede@onfirms that no
matter how witchcraft is defined, the act will inve putting people in
harm’s way.
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It can be said that witchcraft cannot be scierglfic proven, but the
nature of witchcraft can be described from the wnmlde effects of
witchcraft attacks in African traditional societiéd/itches have always
been associated with evil and people fear, hateaed seek to eliminate
them wherever they are rumoured to exist (Nyab&akKiagema 2014).
Since witches are regarded in African traditiorrdught as people
who oppose the natural order of harmonious commudifé, anything
wrong or bad both in that societyor in the worldgmates from
witchcraft (ibid, p12). These include ilinessestdships or misfortune.
Mbiti (1982, p202) expresses that witchcraft coddd hereditary and it
involves the term used popularly and broadly tacdbs all sorts of evil
employment of mystical powers, generally in a sefaghion, and in all
its manifestations. He goes ahead:

...African peoples believe that there are individual® have access to
mystical power which they employ for destructivegnses. In a non-
scientificenvironment belief of this type cannd lzlean’ from fear,
falsehood, exaggeration, suspicion, fiction, amdtionality. Whatever
reality there is concerning witchcraft in the braatl popular sense of
the term, the beliefin itis there in every Afmcaillage, and that believe
affects everyone, for better pr for worse. Itist[od the religious corpus
of beliefs (p, 202).

This simply implies that the belief and practicewofchcraft in African

societies is shrouded in secrecy and mystery. Thdse profess and
believe do might not have any form scientific préaf it, but the act is
replete in African tradition both in terms of béliand physical
manifestation.

34 TheMeaningof Sorcery and Magicin African Philosophy

In African traditional societies, there are evidaigood sorcerers; the
evil sorcerers are those witches who have comnieeiatheir trade in
order to render services to their clients and ntakeey out of it, while
the good sorcerers use their mystical powers fmgibod and wellbeing
of the society (Agbanusi 2016). Here, we will focusthe good sorcerers
who Parrinder (1976: 117) refers to as “white megis’. They are
qualified medicine men who know how to manipuldte forces and
mystical powers in nature to the advantage of thaesy (Parrinder
1976).

These medicine men and good sorcerers, divinersegrs are consulted
almost by everyone in the traditional African sogieThey are well
regarded and respected by the people, becausartheyways available
to help sort out the spiritual dimensions of theisty’s problems. They
are different from witches who are only interestedoing harm for their
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own self ends. As Mbiti (1982) opines, a sorceaargerform different

functions in traditional African society; rangingom exorcism and

spiritual healing, to being a medium of communatbetween the dead
and the living. These sorcerers and diviners agartbst popular figures
in the African religious life. Agbanusi even nothat, with the advent of
Christianity in Africa, some of these diviners audcerers flooded into
the new religion, where they have continued to twacheir trade,

using tools provided by their new faith.

Parrinder (1976: 113) notes that a distinction leetwv magic and
medicine will be a difficult one. The former is thpiritual dimension of
what manifests physically and materially as thdelatSo, African
medicine, just as everything the African does, dapiritual background
which is embedded in magic. Magic is part of thestical powers
available in African tradition. It is a means obfgction, as well as a
means of showcasing one’s level of affinity andaggion with natural
forces (Mbit 1980). Simply put, it is the proce$smanipulation ofnatural
and mystical forces to achieve a certain objecfNgangah 2020), which
means that all mystical phenomena in African traddl system are
deeply rooted in magic. Without the art of magias impossible for one
to manipulate nature and achieve anything beyoagHhysical. Some
magic are for defensive purposes, while other aréhie enhancement of
economic activities like haunting, business andcatjure (Nyabwari &
Kagema 2014: 12). Some are used for healing anithhethers for the
sake of increasing attractiveness and love lif@adguire influence, and
yet others for spiritual cleansing. The use of rmaagiAfrican tradition
formspart of the socio-economic life of the peoplest as diviners and
witchcratft.

3.5 A Comparison of Witchcraft, Magic and Sorcery in
African Philosophy

As we have earlier noted, witches are selfish idials who use
mystical powers to cause harm on other individuBlfe witch kills and
harms with evil intentions and some African schelidke Mbiti (1980)
has observed that, in African traditional societigsis possible for
witchcraft to be transferred from one generationthe other, meaning
that an offspring could learn to practice it fronparent. Witches are
regarded in African traditional thought as peopleowppose the natural
order of harmonious community life, anything wrasrgbad both in that
society or in the world originates from witchcr@¥tbiti 1980: 12). These
include illnesses, hardships or misfortune of amdk In fact, the
African believes that nothing happens without aig@l connotation,
and since witches are responsible for spiritualhfliating harm on
others, most of the misfortunes are traceableamthwith the exception
of those coming as punishment from a certain spgihg or another.
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someone immediately suspects evil magic as soaspaxething goes
wrong in his life, and this is witchcraft which mhg a manifestation of
mystical forces that may be inborn or inherited {{BR977: 165).

Witchcraft is a suspicious phenomenon in Africaaditional belief

system, making it the possible culprit for any kinfl mishap or
misfortune in the life of the individual.

Mbiti (1977) says that people are not only willitmgknow the source of
misfortunes and diseases, they are also interestatbwing the source
of those misfortunes and mishaps, that is wher@&ip®snagic comes
in; helping people to find explanations and soksito their challenges
(Mbiti 1977: 167). But the evil magician will manilate mystical powers
and use them against unsuspecting individuals hdiymfor his own
selfish interests. So, there is a huge differemt@den positive magicians
who work for the development of the community amel ¢vil magicians
who seek power and control just for the sake ol will go at any
length to assert evil control on the rest of thenownity (Mbiti 1977:
168).

Parrinder (1976) notes that some the features ajianan African
tradition include rain making, protective charmsudets against natural
forces, and so on. Hence, magic is an essentig@cagy the African
traditional system, because it provides the oppastufor the native
African to be able to face nature and survive agjaiatural forces in the
community. Despite the fact that some people anegutheir magical
powers for harmful purposes, it should be noted thagic is not
intrinsically evil, but the application of the pomgedetermine how any
magical powers could be categorized.

Sorcery as we have earlier noted, is, in its pesistate, a very good
feature of the African traditional system. The soers can act as
medicine men that are consulted to proffer solgtitm the health and
psychological challenges of the people; using theseers (Parrinder
1976). There are also evil sorcerers who are wstthat have decided to
commercialize their trade in order to harm peoptebehalf of their
clients. A sorcerer can use his mystical powergravide spiritual help
to the people; thereby giving them the solutionswbatever problems
they might be experiencing (Mbiti 1977). Sorcereatso have the
powers, just as magicians and witches, to call uperspirit of the dead
and act a link between the living and the long-deguafamily members
(Parrinder 1976: 114). Fortune telling and divioatare also part ofthe
values of sorcerers in Africa; they do this by eoyplg the magical
powers in nature and manipulating it to the adwgmtaf the people and
their clients. Most people, especially those withesdférn ideology,
believe that sorcery is associated with what tledgrrto as black magic,
which they believe is intrinsically evil, but thest not entirely true, as
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sorcery has been proven to be essential for the-esonomic progress
of the society.

3.6 The Place of Witchesin African Philosophy

Witches are feared and avoided in African tradaiosocieties; they are
believed to be behind most of the misfortunes Hhatplpeople and
communities around them. Dirk (1996) argues thattcheraft

accusations in Africa are associated with occull amystical powers
which the people think that the alleged witch habek (1996) has
opined that the present of witch doctors in Africatieties are helping
to a large degree, in fight against the activibésvitches who go about
causing physical and economic harm to people viaghstie of mystical
powers. The place of witches in African societythat of disdain and
contempt; people do not want to hear about theevas/body believes
that they are evil people who are working agaihst harmonious and
peaceful existence of the community. It is belietteat witches are only
interested in showcasing and exercising their rogbtpowers; not
minding the impact of such powers on the commumitygl people
involved (Dirk 1996). In most African communitiesjtches are either
killedor ostracized, in order to cut every tie yhaight have with the
community. When such witches are ostracized anthtesd they are
usually forced to go on exile, far away from whéne news of their
witchcraft could travel (Dirk 1996). How does theckety relate with
these witches upon discovery?

Mbiti (1982) argues that, even when the witchesedéed out of the

community, their clients could still travel as f@s they are in order to
consult them and contract them to assist themdin tieinous activities.
In any family where it is suspected that witchesstiext is almost

impossible for the community to associate with mersbof the

community, and even their women always find it herdyet men who

will marry them within the community. It is also lleved in Africa that

witches are mostly old people who might have ligetitheir active years
without achieving much; thereby using their old &menvy other people
who might be making progress in their chosen careed endeavors.
Going by the African conception of personhood whed have examined
earlier, witches who use their mystical powers it\harm on fellow

members of the community are not considered to érsonms in the

African worldview. This is because; such witchesvaorking against the
interest and welfare of the community. As we havted, though there
IS no scientific proof for these African metaphydibeliefs, the fact that
there are physical evidence of their reality amAfrgcan societies makes
it difficult for one to argue against.
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3.7 The Place of Sorcerers and Magicians in African
Philosophy

Sorcerers can either be good or evil; in Africaaditional societies, the
evil sorcerers are those witches who have comnieeiatheir trade in
order to render services to their clients and nrakeey out of it, while
the good sorcerers use their mystical powers f@giod and wellbeing
of the society (Agbanusi 2016). But the good saxe@are those who
use their powers to affect the community positiv&gprcery also gives
the people the opportunity, not only to find oubabtheir misfortunes
and challenges, but to also know the cause obiiceSers can be in the
form of seers and diviners who help to energize phgsical and
psychological cohesion of the society (Mbit 197h)e place of sorcery
in the society will largely depend on how the soecg involved puts his
powers to work, because as Ngangah (2020) notes;aAs do not
generally probe the source of powers inasmuch & gowers are used
to ameliorate their situations and make life befterthem. The end of
such powers justifies the means, even as it shoeldoted that, in the
African traditional belief system, all powers arengng from the
Supreme Being who we all call God. So, sorceregstegated according
to the value of the job they do and how the joleetffthe overall
wellbeingof the members of the community. Wheom@earer goes rogue
and decides to utilize his powers negatively, heasmally ostracized
from the community, and in most cases, his homdsse@mzed down as
a form of deterrent to others.

Just as we have said before, these entire phenoaner@art and parcel
of the African metaphysics. Magic is the very foatidn of African
metaphysics, and it is the basis of all the mytlhacal mystical activities
in African religion. Dirk (1996) expresses that when African does not
understand the source of a particular power, helgirattributes it to
magic. And magic, being the source of medicineyasy difficult to
differentiate from medicine as Parrinder (1976).gMais the art of
manipulation of natural forces in order to achieveertain objective
(Ngangah 2020). Mbiti (1977) believes that, acaagdio the belief of
the African, there are powers deposited in natpogers that belong to
God, and are subject to manipulation by human lsetagtheir own
benefits. That is where magic comes in as a melamanipulating such
powers. Magicians are widely sought after in Afribasically for the
preparation of different charms and amulets forisdoand economic
purposes. Mbiti (1982) specifically mentions thé @icrain making as a
major kind of magic in Africa. The rain-maker isnsolted and paid by
individuals who want to avoid rain fall for one or the other within
the community, because they know that the rain makssesses the
magical powers to cause the rain to fall.
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Salf-Assessment Exer cises

1. is the very foundation of African metapby, and it is
the basis of all the mythical and mystical actestiin African
religion.

2. are feared and avoided in African traéi societies

they are believed to be behind most of the misf@subefalling
people and communities around them.

3.8 Summary

In the African traditional communities, the namdstlmese mystical
phenomena often interchanged and one descriptiald dme used to
apply to all of them. For example, a sorcerer cobkl described as a
witch, a magician as a diviner, and so on. But miagor fact here is that
all these activities examined in this unit form artpof the African
traditional religious life. Without these mysticattributes, the African
traditional life will not be what it is, as will k& its ancient values and
become unspiritual and therefore, unreligious. Tothese beliefs and
practices cannot be scientifically proven as weehaaid, they are
undeniably experienced in the day- to- day affaifsthe traditional
African life. This unit has led us through the miagpiritual and mystical
beliefs and practices of the African tradition; wave understood the
essence of diviners, sorcery and even the eviliogagpbns of witchcraft
in the African traditional setting. Witches are agnized as the evil
people ofthe community who manipulate natural pgwie some selfish
evil ends, and also capable of commercializing tinade in order to make
money out of it. Sorcerers and medicine men areetyoassociated in
that one could find it difficult to differentiathém, this is because,
medicine in Africa is rooted in sorcery and magipalvers which are
used to manipulate nature and discover solutionthéomedical and
economic needs of man in the society.
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3.10 Possible Answersto Self-Assessment Exer cise(s)

1. Magic;
2. Witches
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Unit 4 Rituals and Festivals in AfricanTradition

Unit Structure

4.1 Introduction
4.2 Intended Learning Outcomes
4.3 The Meaning and Importance of Rituals
4.3.1 Different Types of Rituals
4.3.2 Festivals and their Benefits
4.3.3 Mediums and Sacrifices
4.4  Summary
4.5 References/Further Readings/Web Resources
4.6 Possible Answers to Self-Assessment Exercise(s)

4.1 Introduction

This unit introduces you to the various ritualssrfaces and festivals in
the African traditional belief system. In Africanatition, rituals and
sacrifices are so important that they are belieteedthe gateway to
appeasing the gods, goddesses and other spirgdéihe ancestors too,
noble men of the clan who had died at a ripe ageaam believed to be in
the land of the living dead, are also appeasedtigis and sacrifices. As
we have noted in Module 1, unit 2, rituals and $aes are ways of
worship in African religion, and provideauthentydio the worship of the
individual person. This is done through festivate Imusic, singing,
moving from place to another, clapping, beatingdnfms, in order to
express the feeling of joy, sorrow or thanksgiviiéhen a member of the
clan commits abomination, these rituals and saesfiare needed to
sanctify and cleanse the land; to avoid being phweidsby a malevolent
spirit. In this unit, we shall expand more on tlepomena of rituals,
sacrifices and festivals inAfrican traditional ieélsystem. Mbiti (1977:
126) defines rites and rituals as a religious cemgnor action. That is,
the means of communicating something of religiogesiScance through
words, symbols and actions. Hence, rituals embatigfs, and also, the
ritual word and pattern must be a consistent orexyetime that same
ritual is done. The nature of a ritual or sacrifis@lways determined by
the underworld; that is, the spirit being, god, desk, or ancestor
demanding such rituals and sacrifices. Some rimr@slready known by
the community, and those types of rituals and 8ees are normally done
periodically; daily, weekly, monthly, and even ygaituals, festivals and
sacrifices. Certain blessings from the gods denwerthin rituals and
festivals; like in the eastern part of Nigeria, N¥am Festivals are used
to show appreciation to the god of yam for ensubogntiful harvest,
and also for the people to rejoice and make mdingre are rituals and
sacrifices for virtually everything in African trdin; ranging from
marriages, farming, naming ceremonies, rituals godeparted family
member, and so on.
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4.2 Intended Learning Outcomes

By the end of this unit, you will be able to:

. critically examine the meaning of nature of rityadacrifices and
festivals

. analyse the different forms of rituals in Africaadition

. discuss the benefits of festivals

. analyse the place of mediums and sacrifices.

4.3 TheMeaning and Importance of Rituals

A ritual is the act of carrying out a religious iactor ceremony which
has serious significance, through words, actiomaygrs, and so on
(Mbiti 1977). In the African traditional system, rtan blessings from
the gods demand certain rituals and festivals; iikéhe eastern part of
Nigeria, New Yam Festivals are used to show apptieci to the god of
yam for ensuring bountiful harvest, and also fa pleople to rejoice and
make merry. There are rituals and sacrifices fowasily everything in
African tradition; ranging from marriages, farmingaming ceremonies,
rituals for a departed family member, and so orritdal can be in form
of prayers, sacrifices, incantations and invocatidibations, kind words
of blessing, and so on. As we have said severallheé course of our
study, the African believes that reality has bottygcal and spiritual
dimensions; and both dimensions are inseparabtly that one cannot
afford to distinguish one from the other. Hence,y asituation the
African finds himself; whether it be a blessingaocurse, he resorts to
finding a way of wither to show gratitude in theaé of peace andblessing,
or to plead and appease in the of hardship, soapd difficulty. That is
where rituals and sacrifices come in; they are asauneans of expressing
joy, sorrow, or gratitude to the spirit beings audis. Rappaport (1999)
agrees with Mbiti that ritual action is the groufndm which religious
conceptions spring. Watson-Jones & Legare (201%) dafined rituals
as socially stipulated group conventions widelyduaeross cultures for
a variety of functions. Mbit (1977, p126) has obser that the ritual
words help people to have the feeling exercisingedain amount of
control over the invisible world and the forcesnafture, man then feels
himself not to be only a passive creature, butgnitive agent.

In engaging in rituals, there is great focus on phecess of it, which
must be carried out religiously as has been stipdldy the medicine
man directing such rituals (ibid, p47). This simpigans that in African
societies, rituals are strictly done according ¢eial stipulations, so
individual innovations are not welcome. There mistuniformity of

procedure as long as the motive and type of riteadains the same
(Legare & Nielson 2015). Rituals help in improvirsgcial group
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cohesion and unity among African communities in $bkase that when
everyone knows the importance of facilitated andrdmated problem
solving mechanism, people become gradually bougdther with the
society. This means that rituals provide the cdpatd engage in
cooperation among the people of the community;eiyeistrengthening
unity and coalitional alliances. However, Watsonel® & Legare
(2016) argues that in larger local communitiesreéheould be some
difficulties and challenges in coordinating indivad members for such
joint actions and ensuring their commitments tougrgoals, especially
when such rituals involve the entire community. blof, et al (2018)
have identified that when the smallest detailsuzhsrituals are missing,
or are not in place, the whole process becomesinglass, so the rules
of the rituals cannot be relaxed because they bigwvaficant meaning to
the individual and the community.

4.3.1 Different Types of Rituals

In the African traditional religious system, thexee different forms of
rituals that the people perform in order to mamtghysical cohesion
and harmony with the spirit beings and gods. M{®77: 126) observes
that some of these rituals have to do with thedif¢he individual from
birth to death. There are rituals for wars, raids\@n natural calamities.
The ritual words help people to have the feelingxércising a certain
amount of control over the invisible world, and fbeces of nature; man
then feels himself not to be only a passive creatbut a cognitive
agent (Mbiti 1977). J.S Mbiti, in higntroduction to African Religion
(1977), has been able to identify different typdgitaals, ranging from
personal rituals, agricultural rituals, health ais)ihomestead rituals, and
professional rituals. How can we understand thea&? shall now
examine them briefly:

I. Personal rituals are rituals performed along tfeejtiurney of the
individual. They start during pregnancy, and caméirto birth,
naming, teething, puberty, circumcision, initiatiomarriage,
childbearing, eldership, death, and even to when lmecome an
ancestor (Mbiti 1977: 127). This is not to say thiémals are
performed at every stage we have mentioned in exdngan
society, but there are rituals designed for theouar stages, and
it depends on the current traditions in any comnyu@ome chose
to do at birth, others at circumcision, and yet eoth at
childbearing oreven death. Mbiti insists that #irgd of ritual has
a way drawing attention to the individual; tellimgm that he
matters, as well as the world around him. Sincs titual is
according to different stages of life, they sepathe individual
from one phase of life and him up with another;
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Agricultural rituals largely have to do with farngnhaunting,

fishing, as well as food-gathering. African peoplesve been
involved in agriculture since creation, and theseals have been
evolved to cover these means of livelihood. Thealitof rain-

making is one of the rituals that is associated hwfarming,

rituals, sacrifices and offerings are made to gmalylicly for rain;

especially when it seems to have delayed. Knowivag tain is

important for farming purposes, African peoplesénbeen able to
evolve ritual that helps to attract rainfall wheaewt is needed.
Mbiti also asserts that there are rituals meanédlice or stop the
rain (ibid). The rain-making ritual comes beforee tplanting

season in order to help renew and sanctify lifeldoth human
beings and other creatures. There are also plartargest, first
fruits, and stock-keeping rituals;

Health rituals have to do with the good healthte# tndividual
and the community. Africans use religion to find the mystical
cause of diseases, who is responsible, and walgkifng them.
These rituals are religious practices aimed at ighysvellbeing.
The medicine man specifies the kind of rituals tkall be
countermeasures to the source and cause of theesigkthereby
neutralizing them (Mbiti, 1977, pl134). The death wiany
individuals in the society is believed to have aissg hence, many
rituals are performed to prevent such death, detayto ward it
off (Mbiti 1977). Even at death, part of the fureites will be
the chasing away of death from the family of theedsed. The
homestead and the surrounding environment areigdiniftually,
in order to restore normal life within the family;

Homesteads rituals cover the homestead, it ishferpurpose of
new house, barns, fencing of cattle sheds, hogpital guests
and visitors, and rituals meant to welcome new bbabies,
marriages and so on. These rituals, as Mbiti (1LId)ns, are
meant to bring about blessing upon the homesteadermove
impurities of sickness, strengthen social ties, dgfthe the duties
and rights of different members of the family; and

Professional rituals have to do with the many d@ntis that
demand a certain measure of skill or training. They majorly
used in haunting and fishing; in the making and ofkspears,
bows, arrows, canoes, the trapping and trackirgnohals and so
on. Other forms of professional rituals as Mbiti ysa are
concerned with work of medicine men, diviners, tgacpriests,
rain-making, blacksmiths, and magicians (Mbiti 1p7Xnother
category of people who maintain a high standargrofessional
rituals are the kings, chiefs, queens, rulers atheérotraditional
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leaders. These rituals are intended to maintaiarcadd harmony
in the community.

4.3.2 Festivals and their Benefits

Festivals have been identified to be part and pastehe religious
process, and can also add to the grandeur of beopal and communal
rites. Festivals for individuals and families magcampany birth,
initiation, marriages, and funerals (Mbiti 19776}3The community also
has harvest festivals (like the New Yam Festivplanting festivals,
haunting festivals, and fishing festivals. We altewve victory festivals
when the community has won a war or warded offi@asion, coronation
festivals for kings, chiefs and queens. One magoelit of festivals is the
renewal of the life of the community and the ertiernent of the people,
example of this is the masquerade dance in martg parAfrica. This
helps the tension within the community to find artlet and ensures
social cohesion among the members of the commuhitigtic talents are
developed and utilized in the process; in the fofnart, music, drama,
and even oral communication (ibid). inmost cafies festival involves
belief about the unseen world, so the link betwaeman beings and the
spirits are renewed, and the two worlds kept irtadis but healthy
relationship. People also use that occasion teistliessings from God
and the ancestors, and by so doing, the visibleiawvidible worlds
coexist for the benefit of man. These festivale aksrve as religious ways
of implementing the values and beliefs of the comityu Without them,
as Mbiti (1977: 140) opines, African life will bailland uninteresting.

Life is all about happiness as human beings, incttaotic and stressful
planet we inhabit, festivals are responsible fanding positivity into
life and living. They centre on cultural and ethtopics which seek to
inform the members of the community of their cussoamd traditions;
involving community elders who share stories angegiences to the
younger ones, in order to give them the neededrexme (Hobson &
Schroeder 2018). These rituals recognize the essehcunity and
togetherness within the community and give everyniver a sense of
belonging. Oral tradition is the basic means ofgfarring the African
values and way of life to the next generation, destivals where
folklores, proverbs and wise saying are made becamehicle for the
transmission of these values and customs. By soagddihe new
generation will grasp the basic tenets of the caltvalues and traditions
of the people.
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4.3.3 Mediums and Sacrifices

The main function of the mediums is to find out ded secrets of
knowledge and pass them to other people. They eopl@ who get in
touch with spirit world; they can be compared withviners and
medicine men (Mbiti 1977). They are usually ledhe spirit world by
the use of drums, dances, and singing, until thegoime possessed.
Under that possession, they may do things they dvoat have done
their normal self. The diviners, medicine man eegtris usually incharge
of the medium, and is able to interpret and exphdatever he says under
the influence of the spirits. Most of the commutimathrough mediums
is one sided, as people hardly have messages itedéd the spirit
world. The medium tells where to find lost thinghp may have
bewitched a sick person, the type of ritual and ioied needed to cure
people’s troubles, and whether an intended jounmipe a success or
not (Mbiti 1977: 157). Like other specialists, mauds also need to be
trained, such training are done under older meditimas are intent on
passing the knowledge across to the new generdfibiti. asserts that in
some cases, a particular spirit may request aiogorson to become
their medium for a specified period or even inBiyt(Mbiti 1977: 157).
The training of mediums involves chanting some pray singing
professional songs, dancing, and the necessarycisgefor spirit
possession.

Sacrifices are the results of the work done byniteeliums. They are to
identify a kind of sacrifice needed to sort outaatigular problem. When
sacrifices are made without contacting the necgssaediums, people
run the risk of doing the wrong sacrifices and hgvtheir sacrifices
rejected by the gods and spirits. Mediums, seets raadicine men

consult with the spirit world in order to find otlie type of sacrifices
necessary for a certain problem or ailment. Theeeadso sacrifices are
designated and meant for a particular spirit b@nthe other, this type
sacrifice is well known by all concerned and is eamithin specified

periods, usually a year (Mbiti 1977). D ifferent rs§si demand different
sacrifices from their worshippers, so the peopke well, aware of the
mode and process of sacrifices to be done for spth and gods.

Sdlf-Assessment Exer cises

1. Sacrifices are the results of the work done by the .

2. have been identified to be part amcepaf the
religious process, and can also add to the grandéuiboth
personal and communal rites.
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44 Summary

It is hard to claim any form of strict uniformityreong African peoples
concerning their rituals, festivals and sacrificest one major fact is
that, no matter the form the rituals take, theyhalWle one goal in mind —
that of strengthening physical cohesion and findgadutions to the
problems of the individuals and the community. Eh@eenomena are
basic ingredients for African religion, philosoplaynd general living,
hence, if they are not there, African society awohd) will be a dull and
uninteresting one. In this unit, we have been tthéxamine and analyse
the phenomena of rituals, sacrifices and festivetlse African traditional
society. We have also observed that in every Afrgaciety, these things
form the basic nuclei for social living and cohesiBor example, the New
Yam Festival in eastern Nigeria provides an oppuotyufor the people
tobond together socially and give an outlet fagithfrustrations and
failings. These rituals and festivals are normapgrformed by
professional and qualified individuals who have tlability to
communicate with spirit world and bring out soluisoto the problems
bedeviling the people. There are different typesitagls; ranging from
agricultural, homestead, personal, and professioitahls. And the
mediums are very important in the scheme of thvggsause they are the
ones trained specifically to travel spiritually ttee spirit world in order
to find answers to the questions we ask.
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4.6 Possible Answersto Self-Assessment Exer cise(s)

2.

Mediums;
Festivals

End of Module Questions

1.

Mediums also need to be trained (a) True (b) Nakessary (b)
False (b) Both (a) and (b)

are rituals performed along the life neyr of the

individual

help in improving social group cohesiod anity

among African communities in the sense that wheery®mne

knows the importance of facilitated and coordinafgdblem
solving mechanism, people become gradually bougeltber with
the society.

seen as a religious ceremony or action

largely have to do with farming, haamfishing,
as well as food-gathering.
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MODULE 3 SOME AFRICAN WORLDVIEWS AND

BELIEFS
Unit 1 The Universe and Nature in African Worldwvie
Unit 2 Destiny and Fate in African Philosophy
Unit 3 Moral Thinking in African Philosophy
Unit 4 The African Traditional Religion
Unit 1 The Universe and Nature in AfricanWorldview

Unit Structure

1.1 Introduction
1.2 Intended Learning Outcomes
1.3 African Views of the Universe and Nature
1.3.1 The Nature of the Universe
1.3.2 The Place of Man in the Universe
1.3.3 Mystical and Religious Order in the Universe
1.4 Summary
1.5 References/Further Readings/Web Resources
1.6  Possible Answers to Self-Assessment Exercise(s)

1.1 Introduction

This unit will attempt to avail you some informati@bout the African
conception of the universe and nature in generaé African people
generally believe that the universe is created, thedcreator isan all-
powerful and almighty being who is called God. Ehex no agreement
on how the creation of the universe happened, mndesit seems
impossible that the universe created itself, Godtherefore the
explanation for the origin of the universe, botlsivie and invisible
realities. In many African communities, God is atsdled The Creator,
even if there are still other names which can bedus describe Him.
When African says that the universe has been adateGod, they are
actually looking at the universe in a religious wdMbiti 1977).
Africans see it as a religious universe and aleattit as such. This is
because, as we have said earlier, the Africanusdi¢hat reality is both
physical and spiritual intertwined in one insep#&dink. This religious
interpretation of the universe helps the Africanhtve a sense of
purpose and direction, and also make him to exemne measure of
control over his environment (Anthony 2013). Thévense and reality in
general are very important to the traditional Adrcthat is the reason
why it is said that the African sees man at thdreeof the universe and
nature, and does not seek to alter the universedbaurture it. The
universe is divisible into two, there are visibieanvisible parts of it; but
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African peoples do not think of these parts ased#iht but as bound
together. Therefore, this unit will examine someibaAfrican beliefs
about nature and the universe, and we shall asmasigiossible, try to
help the student acquire a better understandingtoie and the universe
from the African perspective.

1.2 Intended Learning Outcomes

By the end of this unit, you will be able to:

. describe the nature of the universe

. explain the place of man in the universe
. analyse its mystical and religious order

. discuss the African views of the universe.

1.3 African View of Nature and the Universe

African peoples have long observed and reflectedabrld around them
as they went through life. They looked at the skg\ee, with its moon,

star, sun and meteorites: with its clouds, rair@nlbows, and the
movement of the wind. And below they saw the eartl its myriads of
forms, animals, insects, rocks and mountains. TieEame aware of the
limits of the powers and knowledge of man, andsthertness of his life.
They also experienced the process of birth, growghgcreation and
death: they felt agonies of the body and mind, learand thirst, and
emotions like joy, fear and love. These experierare$ more exposed
them to begin to think about the universe in whilsly live. And the

outcome of this exposure was the gradual formuiatibthe African

views and ideas about the world and the univerdargé (Mbiti 1977:

31). The challenges that the world, universe andiraaposed to the
ancient Africans made to begin to form views alibaetuniverse and the
world. Africans formed this view gradually, whilevestigating and
observing physical nature. The reflections on tmgsgral manifestations
of the universe gave way for the African view oa tiniverse; therefore,
the African has been a very keen observer of nancethe environment.

All over the world, no thinking person can live out forming some
views about the world and life. This might be thghuindividual
reflections which might eventually spread to th&t ref the community
and society at large (Mbiti 1977). The spread ef African idea of the
universe happens through discussions, artisticesgpyns, and so on
(Mbiti 1977). They are mainly done by extending mldas, abandoning
some of them, acquitting new one and translatitgrst into practical
realities (Mbiti 1977: 31). The African believesatine should be friends
with nature and the universe that he should pretedtpreserve her at any
cost. One major difference between the WesternAdndan views of
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nature, the environment and the universe is thiaitewhe African can go
at any length to protect the universe, the Westameeady to sacrifice
the wellbeing of the universe and nature at tharatif economic

prosperity and technological advancement. The igastady to jettison
the concerns about the environment just for themeiboain at the top
echelon of world technology and economy. For uafiiica, we do not

rob the environment for selfish reasons of econ@amg technological
advancement. The African believes that the univarseman are one
and the same; man being the creature entrusted twéhcare and
maintenance of the universe and nature.

The desperate attempt by the West to remain the taoknologically

advanced region of the world has continued to petplanet in danger,
that is why we challenged like global warming antimate change

which are threatening to change the earth as wevkh@and make it

inhabitable for human life. The world is said toibea race against time
as it stands to save the planet and preserve geioerations yet unborn.
That is the more reason why the world should begitook into this

African idea of preserving the universe and malsoge that we don't
allow scientific and technological advancement &mder mankind

homeless. Therefore, in this regard, the world Is&k a lot to learn and
gain from Africa.

1.3.1 The Nature of the Universe

According to Mbiti (1977), many African societielieve that the
universe is divided into two parts; the visible avach is the earth, and
the invisible one which is the heavens. But yethasomther societies
believe that the universe is a three-tiered craatd God; the heavens,
the earth, and the underworld which lies below, afidcans believe
that these divisions are not quite different butrke tied together. The
heavenly part of the universe is the home of thesssun, moon, and the
meteorites; the sky, the wind and the rain ando#iler phenomena
connected to them like thunder, rain, lightenirtgrms, eclipses, and so
on. ljioma (2005: 84) corroborates this view byistiag that the
underworld is where the ancestors and some badsspside. Idang
(2015) has argued that the wellbeing of the unevassa part of the
African cultural values. Because the African bediethat man is part
and parcel of the universe, they exist as integaals of the indivisible
creation of God, if man fails to protect the unaesrhe is also failing to
protect and preserve himself. The African view loé tuniverse is a
unified reality, as there is a strong interacti@tween the unseen or
spiritual and the seen or physical world (Anthoi2: 552).
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The universe being studied under this module atsplies reality in
general. The interaction and relationship betwéentivo worlds evoke
a sense of the sacred in the African, becausedsessel feels the presence
of the Supreme Being, divinities and spirit bein@lee ancestors). The
universe is one indivisible creation of God, anchpizeing at the centre
of it, has the responsibility to preserve and mbiteAlthough man comes
from God, but his birth is not a separation frondGde still connects to
God through libations, and other prayers and fawdtie gods and the
ancestors. ljioma (2005: 87) maintains that in prayhe Igbo African
tries to normalize the relationship among the thseelds; libation is
made to God through the ancestors, and other sleifidan is just an
individual person, but one born by destiny intoé¢benmunity and whose
survival and purpose is linked with the purpose aodvival of the
community. This means that the human person id, irsmember of
community, clan or kindred (ljioma 2005). The wayriéan see and
perceive the universe affects the way they sedétyealhich in turn,
affects their value systems and traditional orieome(Anthony 2013:
533). The nature of the African universe is theigdn worldview for the
meaning of life, it is an unconscious but a natteablency to arrive at a
unifying base that constitutes a frame of meaniitgnoseen as the origin
and end (Anthony 2013). What is the fundamentaisbafsthe African
universe?

The nature of the African universe is the undedytimought link that hold
together the Africa value system, philosophy oé,lifocial conduct,
morality, folklores, myths, rituals, rites, rulegleas, cognition and
theologies (Anthony 2013: 533- 534).

1.3.2 The Place of Man in the Universe

As we have severally said, man is at the centth@fAfrican universe.
The whole exists for the sake of man, so the Afribaoks for the
usefulness of the universe to man; this means Wbt the world can
do for man and how man can use the world for his geod (Mbiti
1977: 38). That is one of the reasons that manylpeio Africa have
divided the animals into what man can eat and wist cannot eat. We
also look at plants as what can be eaten, whabeamsed for curative
and medical purposes, what can be used for buildimgand so on
(Mbiti 1977). Some things have physical uses, ath@ve religious uses
in form of ceremonies rituals and symbols, and sother things are used
for magical purposes. Mbiti (1977) avers that thdrican peoples
believe that objects and phenomenon are inhabiteliving beings that
is having a mystical life. This belief helps manctmntrol this mystical
life through offerings, libations and sacrificesyigg him a feeling of
confidence and security. This feeling is also dirigeof harmony with
nature and with the universe, man has to seek Baomony to avoid
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being destroyed by the spirit beings and godsititebit the earth.Being
at the centre of the universe, man tries to us@ds#ion to derive some
physical, mystical and supernatural influences. Me@s the universe in
terms of himself and endeavours to live in harmwrtia it. Both man and

the universe are intertwined, one and the same.

Man is not the master of the universe but he iy anfriend, a user, a
beneficiary, for that reason he has no other ogsiagrto live in harmony
with the universe; obeying the natural, moral angstical laws of the
orderly universe. If the harmony and laws of natare unduly disturbed,
man will be at the receiving end of it. The uniers a protective force
for man, hence, when its natural order is disturlmedn loses that
privilege of protection and shelter. Mbiti (1982iggests that, that is the
reason why African peoples refer to the univers®ather Nature. This
is to assert her protective and caring role oven.riddithout the universe
man is nothing, and we are created into orderlynoss giving the
responsibility to continue to uphold that order.dfme fact that nature
Is acting as a mother means that at death, theakiis given back to
the mother, which is the source of his existencthafirst place. Nature
receives man at the end of every physical incasnath\frican peoples
have come to these conclusions through experientsgrvations and
reflections about the universe. Distant ancestér8focans who long
settled on the earth observed these things aneég&ssm on to the next
generations through oral traditions like folklorgspverbs, and wise
sayings. Analysing this idea, Nyang (1980: 29) th&sto say:

According to this view man is more than a spectatothe stage of life,
though he is acreature who is circumscribed withenparameter set by
the spiritual ancestors and the evil spirits, m#hismposes his own will
on both the material and spiritual worlds. For rt@function effectively
in the material world, he must indeed learn to parkis human needs
and personal interests without antagonizing thetspl forces above.
Man in traditional African cosmology is caught inmatrix of spiritual
relationships. There are the unbreakable tiesa&tipreme Being, who
created the earth and everything therein for mahhas progeny. These
ties are unbreakable because man’s existence depend his creator.

Man lives his life in fear of endangering the Igéhis community as a
result of bad relation with the universe. And hilerstanding of this
matrix puts premium on good behavior and respect éommunal
customs and practices.

In other words, African traditional man learns te lobedient and
religious at all times, this is because he knowat the cosmic order
abhors people who disrespect religious commandsituads. The sense
of obedience and harmony hinges on the African mamderstanding
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that universe is a religious one, and everythinthiwiit dances to a
cosmic music whose tunes and rhythms echo the vadridee spiritual
forces. Without the spiritual forces, man is nothibife is understood as
a distant dialogue with the sacred, and each pgas$soment demands
devotion the spiritual forces and the words ofgielis communication
and communion from their lips. The African man @tbthe manipulator
of spiritual powers and the target of such powars] the traditional
perception of man as showedBantu philosophy has been described as
vitalistic; that is, based on the beliefthat Igea vital unity and that the
human being is only a point on the cosmic circléfef(Nyang 1980: 29).

The African man believes that the link between dineestors and their
current successors comes from the unityof bloatltae common life

which circulates in the veins of all the membergh® community. In

terms of destiny, the African man believes thasheeing given a destiny
to fulfill in the world. This destiny might varydm group to group, but
man is viewed as a cosmic traveler who is destinezmtoss the equator
of death. This equator serves a demarcation betiveenmnseparable

portions of total reality (Nyang 1980).

1.3.3 Mystical and Religious Order in the Universe

The African man believes that the universe is moaotopilot. There it

is a mystical and religious universe which has lawat should be

followed and obeyed by man himself who is at thetree of creation.

The world has been created by the God who alsdamsg that should

guide the conduct and attitude of man as he goesitalseeking

sustenance in the universe. These laws, as we riateel earlier, are
meant for the preservation of harmony and cosmac@én the universe.
For example, we have the law of sowing and reapmgch enables

man to till the ground and cultivate it, in order harvest and reap
bountifully from the earth. In this cosmic and gabus order in the

universe, it is forbidden for anyone to seek tauupit, the African sees
such a person as being at war with nature, and neosarvives such.
Mbiti (1977) opines that the African belief thaketliniverse is created
and sustained by God lays credence to the thoulghat the laws of

nature are being controlled directly by God throudjs servants. The
morals and institutions of the society are belieieetiave been given by
God; hence any breach of such moral laws is amo#f@against God and
the spirits. The African believe in taboos whichph® strengthen and
keep the moral and religious order in the communifjhese taboos
range from words, dresses, foods, relations amawplp, marriages,
burials, work and so on. Breaking a taboo entailsighment in form of

social ostracism, misfortune and even death. lipéa@ple do not punish
the offender, then the spirit world will punish hinthrough one

malevolent spirit or the other.
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These views point to the idea that the invisibleldioof God and the
spirits is actively engaged in the affairs of man the universe.
Orderliness is the hallmark of the African univelssause the world
itself is created by a Being who is in charge ddyitestablished laws and
values. An act of violence is views as an act dishg the equilibrium
and balance of the community. The moral imperavi® achieve right
relationships between the individual, the communitgnd the
environment, and is self-evidently right (HammarabKe 1998: 8). This
order also has to do with the relationship amonmdnu beings inthe
community; it should be a healthy one in which pgeoqll love and care
for their fellows, and make sure that welfare dfestcommunity comes
above that of the individual. Bujo (2008: 22) atsé¢hat the essence of
order in the African cosmology is quite differembrh the idea of order
in the West. The Western idea of order and moralgpntre on the
individual person and his ability to employ reasahereas the African
conception of mystical and religious order has tordore with the
community. The morality is closely related to thenenunal
embeddedness of the social bearing. This alsolateseto the African
concept olUBUNTU: | am because we are. Morality is not an individual
one per se, but according to the relationship alldvwship with the
lives of others. The community is also beyond jin&t physical as it
includes both the ancestors and even those yetror{Baijo 2003: 23-
24).

Achebe (1998: 70) states that there is a form i foir individualism in
the Igbo African cosmology, as man is said to b l@ounique creation
and work of a unique creator, an idea underscandyidualism. But
this individualism is not absolute as the will bEtcommunity is always
upheld and no single person can win judgment ag#mgscommunity.
The African mystical and religious morals shouldcbasidered in cases
of ethical justification of actions and customsdamot some kind of
ghetto morality which will condone all kinds of ¢asiary practices as
good (Bujo 2003). This means that the mystical astigious moral
code in traditional African thought is not the gu@amce of any kind of
customary laws and practices, but respect to utetit moral codes of
nature, which we call natural laws. For instanchili@ry can only judge
in terms of the kind of marriage involved. In moaogous marriages,
the meaning of adultery clearly differs from theamimg in polygamous
marriages.
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Self-Assessment Exercises

1. The believes that the link between the stace and thei
current successors come from the unityof bloodtheccommon
life which circulates in the veins of all the menbeof the
community.

2. Mbiti suggests that, that is the reason why Afripaoples refer tg
the universe as

1.4 Summary

It is evident that the concept of religion has adb influence in the
African idea of the universe. The African belietkat the universe is a
created and ordered cosmos, with man at the cehiteMan alsomakes
serious efforts to abide by these rules and lawdently God which are
meant to provide harmony and peace between manttendhvisible
universe and between man and his community. Therdntion and
obedience to cosmic laws help man to have a sehsmnirol and
security; he is able to manipulate some natural ggevio achieve his
goal of sustenance. In other words, African traddil man learns to be
obedient and religious at all times, this is beeahe knows that the
cosmic order abhors people who disrespect religmusmands and
rituals. The sense of obedience and harmony hingesthe African
man’s understanding that universe is a religious, and everything
within it dances to a cosmic music whose tunes rlagthms echo the
words of the spiritual forces. In this unit we haeen able to evaluate
the African idea of the universe and reality in g&h We have also
analysed the concepts of order, nature of the useye¢he place of man,
and the relationship between the invisible andblasiuniverse. The
traditional African views reality and the univeras one; and having
divinely ordained laws thatare meant to be obdyedhan, in order to
see to the harmony and tranquility of the univewsaen the universe is
distressed, man himself is distressed becausenikierse and man are
part and parcel of the same reality. And man, bairtpe centre of this
reality, carries out his moral, religious and mgatiobligations through
the community. Without the community, man is redalde nothing
because it is the community that attaches persahitochim. If the
harmony and laws of nature are unduly disturbedy mdl be at the
receiving end of it. The universe is a protectivecé for man, hence,
when its natural order is disturbed, man losesphailege of protection
and shelter.
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1.6 Possible Answers to Self-Assessment Exercise(s)

1. African;
2. Mother Nature
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Unit 2 Destiny and Fate in African Philosophy
Unit Structure

2.1 Introduction

2.2 Intended Learning Outcomes

2.3  The Meaning and Nature of Destiny and Fate
2.3.1 The Role of Destiny and Fate
2.3.2 Relationship between Character and Destiny
2.3.3 Death and Reincarnation

2.4  Summary

2.5 References/Further Readings/Web Resources

2.6 Possible Answers to Self-Assessment Exercise(s)

2.1 Introduction

Balogun (2007: 119) sees destiny and fate as tief beAfrican tradition
that whatever happens or that will happen in thier& has already been
preordained and will happen according to an eantiaster plan. It is the
mysterious power believed to control human evetitss the belief that
every person has his biography written before meecto this world, and
anything he does will be a fulfillment of that. ThAdrican traditional
believer takes the issue of destiny and fate veriypussly; this is because
there is nothing that happens to a person in thidwehich is not linked
to this destiny. The Igbo call i€Chi, meaning a personal fate which
invisibly follows the person around in the worlds Anany Africans
believe that the universe is a mystical and religiavorld governed by
the Supreme Being and other spirit beings, asagthe ancestors, these
spirit beings apportion a destiny/fate to each @erashe is being born
into the earth. The Yoruba calls this desi®ry, which is believed to be
not only the bearer of destiny but to be the esseoithe human
personality, which rules, controls, and guideslifieeand activities of the
person (Idowu 1962: 170). Africans also believe theery person has the
moral responsibility to be at peace with, protewt be in good terms with
his destiny in order for one to be able to fulfils destiny easily. In this
module, we shall use the terms destiny and faggahtingeably. Personal
responsibility and good behavior will go a long w&y helpone
maintain a good relationship with hGhi and be able to have good
destiny. This simply means that man in African ifiad is the centre
piece of the concept of destiny. Good charactedyores good destiny
and fate, while bad character and inordinate bemawill inevitably
attract bad destiny for a person. So, the concepliestiny and fate in
African worldview is not a strictly deterministicea. This means that
though a particular destiny is given to one athhinhoral character and
good behaviors still go a long way in shaping ordgstiny on earth.
Again, one can also approach the spirit world tghodiviners, libations,
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sacrifices and offerings in order to change onad testiny to a better
one (Balogun 2007). The African believe that thHillonent of every
destiny solely depends on how the person invoheides to live. This
process is the wheel and circle of life which isnfr birth, growth,
adulthood, old age, death, reincarnation, andahahder. Boston (1970)
says that a man’s relationship with his guardiantsgnd with the other
spirit expresses the notion that his destiny is emtirely of his own
making, but is determined partly by forces beyonsl ¢ontrol. The
Supreme Being and the spirits apportion destinpam, it then depends
on the actions of man to realize and fulfill suasuhy.

2.2 Intended Learning Objectives
By the end of this unit, you will be able to:

describe the concept of destiny and fate in Afritradlition
analyse the role of destiny in the earthly lifenmdn

explain the influence of moral character on destiny

explain the concepts of death and reincarnatiompas of the
African idea of destiny.

2.3 Meaning and Nature of Destiny/Fate

Destiny is the choice the individual made with glmighty God before
birth. This choice is made from the lad of the sonp&ural power. And a
man has responsibility to protect and guard hisdgdestiny by good
character, humility, and sincerity. Above all, heush continue to
persistently propitiate the supernatural by mednsfferings, libations,
rituals, rites, and so on, in order to wave offl @awers or forces from
interfering with his destiny (Boston 1970). On tiker hand, when an
African is challenged by misfortune, he does négneagainst the evil
forces that are believed to have imbued his lifdnwad destiny. He will
relentlessly consult the oracles in order to find the cause of the bad
destiny, ill-fates and misfortune, and how to ceunt and attract good
fortunes. When the oracle has pronounced the salutio the bad
destiny, they will perform the appropriate ritesddaituals to the spirit
world, hoping that such bad destiny will be chang8dme Africans
also believe that the lines on the palms of eadhvidual show the
person’s destiny and fate. Destiny in the Africanaept covers theentire
life of man from birth to the grave, and even tmacarnation. Ukwamedua
and Omokpo (2016) contend that every child fromthbiras been
destined to fulfill a purpose on earth, and sucstidg is a unique one.
The Igbo believes that there are three basic fadivatdetermine the
success or failure of the individual: the benevoérofone’sChi, one’s
own efforts symbolized by thé&KENGA or the powerof actions, and
one’s conscious efforts to maintain the laws andtaus of the
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community (Ukwamedua and Omokpo 2016: 278).

The Igbo call itChi, meaning a personal fate which invisibly follows the
person around in the world. As Africans believet ttiee universe is a
mystical and religious world governed by the SupreBeing and other
spirit beings, as well as the ancestors, theset $y@ngs apportion a
destiny/fate to each person as he is being bomthe earth. The Yoruba
calls this destinri, which is believed to be not only the bearer of idgst
but to be the essence of the human personalityghwigies, controls, and
guides the life and activities of the person (Ido®862: 170). It also
instructive to note that this destiny is not fatatl deterministic, one has
to put in efforts and good moral character in oraéulfill his destiny on
earth. Without good morals, one’s destiny maybedbeersely affected
and he will suffer ill-fate and misfortune. So, auwntinues to desperately
guard his fate and destiny by avoiding bad behavamd inordinate
ambitions, in order to keep his good destiny alilethe event of a
misfortune and ill-fate, the African consults theades through the
medicine men and diviners, in order to find out teuse of such
misfortunes and remedy them by means of sacriogsother offerings
to the spirit world. In the African cosmology, ooan appease and even
appeal to his guardian spirit, in order to avertatmity or misfortune.
The African also believes that death is part oftastiny of man, and it
cannot be averted by anyone. Every person willtdese who had lived
good moral lives and died at ripe ages will becaneestors who will
oversee the activities of the clan from the spwotld.

Some Africans also believe that there is nothikg ldestiny which is
distinct from the personal life and behavior ofexgon. That what we
call destiny is simply an accumulation of the peedocharacter of a
person which has translated into his own life. Aaiola (2006) argues
against the idea of a divinely fixed fate:

Choices, if they are consistently made in the spattern, coalesce into
habits and later into character. A person’s charaathich is a product of
past acts of free choice, to a large extent, detesndestiny on earth.
Character is all that is requisite. There is naidggo be called unhappy
in Ife City. Character is all that is requisite. Wver, in Ekanola
(2006), | also argued that when there seems tmlmmnelation between
a person’s character and how his or her life taurts the concept d®ri
(destiny) connotes “the will of God” or “luck.”

That is the argument against the concept of destingrdained by any
form of spiritual being. Man, as some Africans bedi, is totally in
charge of his destiny by the kind of attitude ahdracters he displays
and by the fulfilment of his moral obligations a®& have earlier said.
This school of thought believe that man was noigagsl any form of
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destiny while coming into the earth, but has toatzehis own destiny
byhis own hands by the kind of life he leads, byntiis relationship with
his community and clan. Since man is free, his @le@ices accumulate
to give him the form of destiny he deserves. Hmoahave what he does
not deserve as nature rewards according to whéat paxson has done;
that is destiny.

2.3.1 The Role of Destiny and Fate

One’s destiny has a significant role to play in lifis. That is why the
traditional African believes that the oracles hawvée consulted to find
out the nature of one’s destiny, and possibly, apshit if things are not
going well with such a person. The Igbo believest theverything that
happens in a man’s life is traceable to his destirhych is hisChi. There
Is nothing anybody can do or achieve in life owsithis Chi. This
personal destiny guides and directs one in theseoof life, that is why
the Igbo believes th&nye buru Chi ya uzo, ya agbabuo onwe ya na 0so,
meaning that if one tries to run faster than histidg, he will run to his
death. One must operate and conduct himself acgprdo how his
destiny has been fashioned. If one suffers any fofnrmisfortune or
ill-fate the African will believe that it was désed to be so. So, in African
society, destiny and fate act as social agentgdod moral living and
social cohesion. This is because, each person strliggle to live
according to the prescribed moral rules in ordérto@ttract the anger of
the spirit world and inflict ill-fate on himself.He belief in destiny and
fate also helps to create a moral society whermaeciand criminality is
eschewed. As Mbiti (1982) opines, this fear of lelstiny helps the
individual to understand that his own destiny egltto the destiny of the
community, and even the destiny of the universear&fore, if a person
refuses to live well in the community or goes ahdiatorting the cosmic
order of the universe, the repercussion will comd ke will partake
of it.

In relation to the community, knowing that his degtis tied to that
ofhis brother gives the traditional African a sem$ responsibility, and
makes him to avoid harming his brother. That is wihg concept of
being one’s brother's keeper becomes important uss;aaccording
tothe idea of communal destiny, whatever affectee’® clansman or
relative also affects him. This is because in Afndraditional setting,
people share in the fortune and misfortune of eamber of the
community. Nobody is allowed to carry his burdeona (Mbiti 1982).
For instance, issues of birth, death, burials aodos are handled
communally. The community might even go to the et restricting
movements on certain days in order to accord arteEpanember a
befitting burial. Whatever anyone does, it is dtmeards enhancing the
welfare and destiny of the community since one oargscape the
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communal destiny, even if individualism is not thyt@bsent. One other
role of destiny and the idea of fate is hard wdtrkencourages hard work
among the traditional Africans, knowing that mas hdot to do in order
to fulfill his destiny on earth, the traditional idan avoids being lazy,
but works very hard to actualize his destiny ancaps poverty. The
traditional African respects hard work so much, idehg that
achievement and success will inevitably follow.

2.3.2 Relationship between Character and Destiny

Characters like honesty, hard work, humility, aethtionship with the
community go a long way to shape and affect one&iny. As Ekanola
(2006) has observed, there is a great link betweesis personal
character and approach to life and his destiny. e“Wll of God” or
“luck” is used to describe one’s success in lifeewlthe African cannot
find any empirical reasons for such fortune (Ekar2006: 7). The idea
of a choserOri, that is destiny, is no more than a complex oftfad!
various acts of free choice made by individualgiliany specified time
in their life. It is not by any prenatal choicehraven (Ekanola 2006: 7).
And industry and hard work form an integral partchbice. When man
decides to be lazy, his destiny will also be tiedaziness, and when a
man decides to go about suspending and offenditgralidaws with
reckless abandon, thatis also what will accumutabe®come his destiny.
As we have noted before, the law of sowing andingaghows that the
earth rewards people according to actions andiogacput into it. The
African also believes that one will reap whatevesbws in nature, when
the reaping occurs, one should understand that also destiny. One
should not become a passive participant in tharafte nature, but one
should bean active participant; taking his desiirtyis own hands. There
is always a correlation between a person’s charaoi his life turns out.
One’s approach to life is what matters a lot inghesuit of destiny. How
can one understand all of these?

Borrowing from Achebe’sThings Fall Apart, (1958), the character
Unoka was a lazy and improvident man, a debtor ambward. He
prefers drinking or playing on his flute, believiegroneously that he
worked as hard as everyone else did; hence hewpposed to excel
like others. This made him to go to the gods (pesta appease hGhi
for better fortune) and to ascertain the causaofailure in life. But the
oracle screamed at him thiéau have offended neither the gods nor your
fathers. You Unoka, is known in all the clan for the weakness of your
machete and your hoe. When your neighbours go out with their axesto
cut down virgin forests, you sow your yamson exhausted farms that take
no labour to clear. They cross sevenrivers to make their farms, you stay
at home and offer sacrifices to a reluctant soil. Go home and work like a
man (Achebe 1958: 13).
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Had it been that Unoka worked hard, his destinyldtave been that of
success because, as the Igbo-Africans believe, whersays yes to life,
his personal god also says yes. That is to sayfttie hand is not soiled

it cannot bring about a mouth that is smeared with Man is free
andGod has given him the earth to work on andhdlwill only fashion
his destiny according to the way he has choseivéohis life and relate
with nature and his community. Ekanola (2006) asdbat the Yoruba
idea and concept dfjala is mythological and metaphorical, as there is
nothing like that which directs the affairs of maithout his character
and action in nature.

Nature is just; it can only reward one accordinthtofree choice that has
been made by such a person. As we indulge in daitshand characters,
we are writing our biography, our history and chogsour destiny.
Destiny is not entirely the function of any prenathoice, but the
accumulation of human efforts, approach to life, rahocharacter and
hard work. Even if man has been given a certaitirdeat birth from the
supernatural world, there is still the opporturtitychange the course of
such destiny by appeasing the oracle and makinge sotals and
sacrifices. In the case of Unoka, the solution i® groblem was said
tolie in his hands; he just needed to put morertffinto life so as to
witness a turnaround in destiny. This also teaclsethat in traditional
African society, the solution for everything doest he with the spirits
and the gods; man has a great role to play in gl make his life a
meaningful and fulfill his destiny.

Makinde (2007) has also theb Yoruba concef@mfshows that destiny
IS not synonymous with fatalism. This is becaudalifm in Yoruba
thought is the belief in hopelessness and acceptahit, while destiny
implies the introduction of human efforts for theotce of goodori.
Oluwole (1995) has described fatalism as an obmusxitheory that
floutsall experience. It is a theory that all etgeare per-determined by
a deityor a supernatural force called fate (Olend®95: 23) The
choice of good ori, which is combined with human efforts will
ultimately lead to god destiny. Makinde maintainkatt the
interpretation of the Yoruba thoughtas strong idgswill bring about
many contradictions. This is because,no mattekite of ori chosen,
human actions can still amend bad destinies throsgbrifices
propitiations (Oluwole 1995: 136). The relationshgiweenori and
destiny is not an invariable one, it then meansnbaevery good choice
of ori leads to good destiny, neither does every bad ehafiori lead to
bad destiny (Oluwole 1995: 134).
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This is where human actions and responsibility comeno matter the
kind of ori one chooses, it will always depend on his actionshiape
his destiny positively or negatively. As Ekanol@@8) has opined, there
is noori which is different from human actions. After &@lrunmila knew
that the individual has an impact on his persoealidy, the reason why
he chose to remain indifferent to our choicenf(Makinde 2007: 135).

2.3.3 Death and Reincarnation

Death is believed to be a part of destiny, as a®lfeincarnation. Every
person must die because that is the ultimate desfimnan. Man was
not created to live forever on the earth, but tifecAn will always make
every effort through consultations with the spwbrld to avoid
premature and sudden death. It is better to dienvame is ripe enough,;
having lived a very long life on the earth. Oluw@®95: 43) describes
reincarnation as “the rebirth of a dead individu&Vhile details of such
rebirth could vary from society to society, the ibasenet of the
phenomenon of reincarnation is the belief that addeerson could be
reborn to occupy a different physical body (Oluwd895). What other
views on death can we understand?

Mbiti (1982: 149) avers that death stands betwdenvisible world of
man and the invisible world of the spirit. It istjourney of all persons
and no one can cheat death. It is an individuaiaiit which nobody
can interfere or intervene. Relatives watch th@retl ones without being
able to stopit. The destiny of death has long lz@eepted by Africans as
a natural rhythm. The African believes that dea#is ko do with the
physicalseparation of the body from the spirit,dites not lead to
annihilation.The grave is a point of separatiotwaeen the living and the
dead, but it nevertheless becomes a point of cgewee when it
becomes a shrine of an ancestor. Ibenwa, Okwor &dkusim (2014)
insist that the land of the ancestors, which issding place for the dead
is not a permanent place of rest unless one hagleted his circle of
reincarnations.

It is also true of the African traditional conceptt destiny that man
continues to come back until the full circle of theand reincarnation is
completed. But the African believes also that therelafter is a
continuation of this life. He does not subscribetlie Christian idea
ofthis world being a temporal place (ibid). Reimztion is a cyclic
return of a dead person through a new born childifNM977). Ekwunife
(2000: 11) has defined reincarnation as the exeafist mystic influence
of the spirit on the body which neither diminishbe status of the dead
in the spirit world, nor does it destroy or suppltre unique personality
and individuality of the new born child. Thus, aatiag to Ibenwa, et al
(2014), the phenomenon of reincarnation shouldoeotiewed from the
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English translation, but from the cultural and geldus context of the
people. It is the fate of all persons, just likeathe Do ancestors really
have a role to play in this grand scheme of things?

The land of the ancestors can only be used foptimpose of waiting,
but except those who have completed their circleremficarnations,
everybody will come back into the world. The Igbeew reincarnations
as a return from the land of the spirit, where dheestors live, to the
world. And the existence of the two worlds, as tlmapinge on each
other in a continuous interaction, for the Africasmnot a figment of
imagination which modern scientific and technoladjieducation can
snuff away completely (Ibenwa et al 2014: 35-36).

So, both death and reincarnation are part of ttgirdeof man in the
concept. There is nobody who can cheat death, aedylsody who
hasnot completed his circle of reincarnation welbme back to this
world and live again as a human being. Achebe captihis succinctly:
Ezeudu! He called in his guttural voice. If you had been poor in your last
life, | would haveasked you to be rich when you come again. Butyou
were rich. If you had been a coward, Iwould have asked you to bring
courage. Butyou were a fearlesswarrior. If you had diedyoung, | would
have asked you to get life. Butyou lived long. So, | shall ask you to come
againthe way you came before (Achebe 1958: 98).

That is the destiny of the traditional African, e born, to die and to
return back into the world to continue what he heftl behind. That
iIs why the African believes that life itself is alix. We keep going
roundthe circle of life till we fulfill our compte circle of reincarnation
to continue life in the great beyond.

Self-Assessment Exercises

1. is believed to be a part of destiny (ajluéa
enjoyment (c) cruising (d) social media followegshi

2. The Yoruba calls this destiny

2.4 Summary

Despite the different views and controversies surding the concept of
destiny and fate in African traditional systemsitould be understood
that the African take the idea of destiny and &dgously. It is believed
that God and the spirits had negotiated everyasessiny with him at his
birth, but is also true that work and moral chagagoes a long to shape
and fashion one’s destiny. Man, knowing that itiefand bad destiny
spells doom for him in the world, will go at anynigh to make sure that
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bad destiny is averted through the necessary gmsiand rituals. Man
also understands that laziness will ultimately desbad misfortune on
him, so he tries as much as possible to work dhth& earth for his
economic prosperity. Death has been identifiednagiavitable destiny
of man, as well the phenomenon of reincarnatiorer@tore, no matter
what man does on the earth, he will always beanimd that one day he
will leave this physical realm of reality to tran& the great beyond. This
unit has taught about the concept of destiny artd fa African
philosophy. This means how Africans view the comsemd how they
prepare themselves to embrace it as part of redlity character and
disposition in life determine what our destiny wi# and it is instructive
that African philosophy begins to look towards tHisection in order to
reposition itself and become relevant in the comterary world. No
matter what one claims to have been given as gestithe spirit world,
everything ultimately boils down to work and chaescA man with a
bad character will inevitably suffer ill-fate andad destiny; because
nature only gives us what we put into it. We camsm bad behavior
and expect to reap good destiny and fortunes. Abave said, people
only attribute good fortunes to destiny when thereo empirical reason
for such fortune. The idea of prenatal and preowthidestiny is mythical
and metaphorical as Ekanola (2006) has made usderstand. Hard
work and good behavior are the only things capableansforming our
economic and spiritual lives. Africans should béeald emphasize the
essence of those virtues, since man, the agenuaf girtues, is the
centerpiece of reality and creation. As can be mofese from the
foregoing, the concepts of destiny and freedom creflated in the
treatment of the topics in African Philosophy. Botnnot coexist. The
belief in destiny cannot be consistently held wiitat of freedom. If one
believes in destiny and still believes in the néedvork hard and be
strategic in one’s ways, then that would not betighasually understood
as destiny. It is therefore, more appealing totkaythere is no such thing
as destiny, conceived as the fate of men, rigidtednined from the
very beginning, that what we are calling destiny as Ekanola has
observed, nothing but the accumulated consequeotesur use of
freewill. Thus conceived, we can then understand/ whstiny can
change. For it is a product of freewill. If the lok choice changes, then
the consequence (fate or destiny automatically gésn
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2.6 Possible Answers to Self-Assessment Exercise(s)

1. (a)
2. Ori
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Unit 3 Moral Thinking in AfricanPhilosophy
Unit Structure

3.1 Introduction
3.2 Intended Learning Outcomes
3.3  The African Concept of Moral Values

3.3.1 Foundations of Morality

3.3.2 Momoh’s Theory of Moralism

3.3.3 Evaluation/Critique of Momoh’s Moralism
3.4 Summary
3.5 References/Further Readings/Web Resources
3.6  Possible Answers to Self-Assessment Exercise(s)

3.1 Introduction

This unit will undertake a study of moral thinkirgnd Moralism in

African philosophy. This simply means how Africasse or conceive
morality. Moral thinking in African philosophy basilly has to do with
maintaining healthy relationships between man &edinvisible world,

on the one hand and between man and his fellow raesmbf the

community, on the other. Central to this study wile Campbell

Momoh’s theory of moralism. Within the African meptg/sical and

holistic tradition, Momoh conceives his doctrinenodralism in the spirit
of an African ethics. He maintains that the asporetl spirit of the whole
and the community is that of moralism (Azenabor@OAn ideology is

part of one’s image of the world, and moralism, cading to Momoh, is
an ideology. It is an ideology that places moraii@sin philosophy at the
center of everything the African does. It is a waylife that seeks to
consider the welfare of others alongside one’s 3&lé main doctrine of
moralism is that every part and unit of the socledg a duty to perform,
and the guideline for performing that duty is treisfaction of the
legitimate, legal and, moral needs and wants obther (Momoh 1999).
This theory of African moralism propounded by CM8moh is geared
towards making sure that personal responsibilitynaintained in the
society and man as a single unit of the Africanedgdakes the overall
wellbeing of others seriously.

3.2 Intended Learning Outcomes

By the end of this unit, you will be able to:

. explain the concept of morality in African philosgp

. describe C. S Momoh'’s theory of moralism

. explain the foundations of moral authority in Afictradition
. discuss the role morality plays in African socistie
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3.3 The African Concept of Moral Values

What is the concept of moral values among Africavis?ality in Africa,
just like every other part of the world, deals wittle issue of what is right
and good and what is wrong and evil in human condute moral sense
of the African people has produced customs, ruéess, traditions and
taboos, which can be observed in every AfricanetgciAfrican morals
are embedded in these systems of behavior (Mbit7¥1975). Oluwole
(1995) has contended that the Yoruba (African) lyacdres about the
source of moral values, but is more interestedhm $anctions. Her
argument is that since there are as many gods fitaAfs the number
of families, it becomes illogical forone to claitmat moral values are
coming from the gods (Mbiti 1977: 67). The god®&\inica, according to
her, are more interested in social sanctions theooining sources of
moral values (Mbiti 1977: 67). This is because, amyal values without
sanctions is useless for societal cohesion. Thé&oaty of morality in
many African societies is also believed to comenfil@od Himself, and
the ancestors are saddled with the responsibifityeeping watch over
the people to make sure that they these moral satwre kept and
cherished. This is the religious dimension.

These same ancestors and spirits are to punisharnyioo violates these
moral values in the society (Mbiti 1977: 67). Withis belief in
punishment, as well as that of morality being dedrby the Supreme
Being Himself, at leastin the religious sense,dbthority and strength
of the moral codes and values becomes strongetti K8i77) has also
argued that morality in African thought is dividedo two; one being
about the individual self, dealing with some peedatecisions about his
life, and the greater part being about the so@bksion and harmony of
the community (Mbiti 1977). The African concept wiorality puts
emphasis on the issue of social conduct since thieah believes that
the individual is nothing withoutthe social unitthe community. That
is why the African believes that morality has beswolved not only to
keep the individual alive but more importantly kieep the society alive.

Sogolo (1993: 119) describes moral values as aloomgate or set of
institutional ideals cherished either by an indnatl or by a group of
people. And subsumed under this set of idealsfarexample, material
values, moral values, aesthetic values, religioaduas, etc. African

moral values as Sogolo (1993) describes it coultarma set of

institutionalized ideals which guide and direct thatterns of life of

Africans. They are a set of descriptive goals whashdesired and which
all or most Africans have decided to subscribeni @which guides their
lives and patterns of living. African moral valuegan more than just
moral values geographically located in Africa; tteag moral values that
are different, shared by a group of people. Andabse this group of
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people is different, their moral values also ought be different. But
some philosophers have challenged the validity rafliional moral
systems on the ground that most of the traditianakal value systems
are not universalized, and second because ofdteged dogmatism and
lack of reason (Sogolo 1993: 121). But the factamms that Africa has
her own moral values system which might not berelytidifferent from
what is practiced in other parts of the world, m®itmore fitting and
developed to align with the African environment abd able to tackle
moral issues that are uniquely African. These moodes are developed
from the African perspective, in order to give fieican a sense of order.
They also produce the virtues of the African sggiethich we endeavour
to preserve and protect.

J. S Mbiti (1977: 181) asserts that the African gleaunderstand that
compliance with these moral behaviors could givenrpaace of mind.
Once there is a breakdown in moral values, the evh&dciety breaks
down as well and such a society does not alwaysaatid These moral

values are shown in the African tradition througktims and legends;
believing that as long as man follows them, he Wk and enjoy the
earth. At the family level, the man is said to be head of the family and
he has the responsibility of ensuring that the kammoral values are
passed on to his children diligently so as to emsisr preservation and
continuation. When the family/clan moral values a@ passed on
accordingly to the next generation, such a germratbecomes one
without any sense of direction and purpose; womgdein the wilderness
of ignorance. That is one major reason why theiticachl African prays

to have children who will succeed him in order torg on the moral

values of the family, and also pass them on ta ihen children, and so
on. When a man dies, and looks over from the ldrbeospirits and sees
that his family moral values are not being keptthg children he left
behind, he is not happy about it, and it is believbat he will not be
given his pride of place in the land of the dealerEfore, Africans

preserve and protect these moral values both ébémefit of an ordered
society, and to keep their place in the land ofliviag-dead when they
join their ancestors.

3.3.1 Foundations of Morality

We have noted that these moral values have theirceoin myths,
legends and wise sayings of Africans. But Africeesig cosmologically
religious, religion also plays an important roletle formation of these
moral values. That is to say that these wise sayamgl religion are what
form a part and parcel of the African moral systemd also part of
African culture. Oluwole (1995) posits that the Mba (African) rarely
cares about the source of moral values, but igdated in the reason
behind moral sanctioning. The African does notédithat there is a
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hell/purgatory where all moral sins will be sanogd (Oluwole 1995:
67). The society does not attribute moral valuethéogods, since there
are many gods as there are families, and alsoe tisen freedom of
worship in the traditional Yoruba society, Oluw@E995) notes. What
does this portend for the African basis of mordlitthe view of Oluwole?

In the view of Oluwole, it is impossible to makdigen the source of
morality since there are as many gods as theréaardies. We have
earlier noted that the cultural moral and tradiglosystem is deeply
religious, to the extent that it is difficult to prate the two.
Gbadegesin (1998) explores thebasis of moral galnetraditional
African thought. He lays out the religious and t&jiperspectives of the
divide concerning the foundation of moral values time African
worldview.

The religious school of thought has it that mo@lres are given by God;
that it is a religious fruit as God made man arahfgd in him the seed of
morality, the sense of right and wrong. They cldimat African moral
values are a priori, and therefore cannot have ather foundation
butthe religious one. This view is championed dgwu (1962) who
asserts that Africans do not separate religion fneonality as the creator
isresponsible for the endowment of reason on tmaam being. This
ideaof religious foundation of morality is assted with the ancient
traditional African thought that God as the credtas made everything;
including laws of how man should live in the worl@&ut Gbadegesin
(1998: 302) has challenged this view by implyingtthwhen you say
that religion is the foundation of a people’s moralues, you are also
saying at the same time that without religion tbagnot act morally and
in a responsible manner. It is true that virtualllytraditional Africans
have a sense of spirituality, and they think tleéigron or spirituality has
an influence on moral values, but this does notmitbat morality is
founded on religion or that there could be no ferthltimate source of
moral values and ideals (Gbadegesin 1998).

Another view of morality is that it is essentiallysocial phenomenon.
That society must keep itself alive and its mactyirsgnooth-running, to
this end; it evolves a system of self-preservatfidns is the social school
of thought about the foundation of moral values.e Thociety cannot
afford to self-destruct, that is why certain rutesl regulations have been
put in place to guide and guard against anarchis 3¢hool of thought
believes that conscience is nothing more than a ptem of residual
habits which society implants in man as if it bsngim up and teaches
him what to do (Gbadegesin 1998: 296). This impties these societal
codes of conduct which are meant to preserve thietyoare tools of
moral control for members of the society. The imdlinal agent will be
controlled by the society, even without being muldbf it. Another
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version of this non-religious basis of African mlaralues is the common-
sense version. This version teaches that moraésate simplya product
of common sense. That in order to live people nadsiptthemselves to
their environment, and experience soon becomes sthece of
knowledge of right and wrong. This means that tlmeemman lives in the
society, the more he acquires the requisite expegi®on how to live
among his fellows. If this experience is accumuwldte a long time, the
individual begins to appreciate what it means fomsething tobe
morally right and for something to be morally wrorgo given the
reasoning ability man has, he can on his own, nma&el choices and
determine the ideas of moral rightness and wrorgy(@badegesin 1998:
279). The fact that religion may influence somdaiarpeople and play
a great rolein their lives does not warrant thectasion that religion is
the foundation of moral values. To say that it he foundation, or
must bethe foundation is another way of saying\whténout religion, the
people cannot be morally responsible. One mightnclathat the
community might invoke religion from time to time support the taboos
and other codes to maintain social order, but thatnly what it is,
support, and not the foundation of such moral \&lue

No matter the view one chooses to adopt in thisngpaglebate, what
matters to the African is the maintenance of maral social order in our
communities and villages. Today, Africa is challedg morally,
economically, socially and politically. We are irad of morally sound
individual citizens and leaders who will take resgibility and reposition
the political landscape of Africa in order to brirdpout sustainable
development. Corruption and misgovernance have rhecthe bane of
the continent. We therefore need people who wik by and maintain
the age-long African moral values, no matter whhey are believed to
originate from. Endemic corruption has been a mwbldragging the
business of nation-building and development abadkfiican, and with
the right moral systems, this will be adequatetkkad and brought to its
barest minimum.

3.3.2 Momoh’s Theory of Moralism

Azenabor (2010) analyses Momoh's idea of moraligteresively in his
work Modern Theories in African Philosophy. Moralism according to
Momoh has both an ideological and doctrinal perspecHe maintains
that the doctrine of moralism is based on the thewirhuman nature.
And as an ideology the doctrine of moralism claitosbe a belief as
wellas a prescribed course of action (Azenarb@2@36). Moralism as
an ideology maintains that corruption and morabige antithetical,
meaning that they cannot co-exit, because whereésgmesent, the other
has to be absent. Momoh states that moralism aseatogy is both
systematic and comprehensive. It is applied instfgtem; in the offices,
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in factories, and in homes. It can also apply engblitical and economic
realms of the society (Azenabor 2010: 136).

Momoh'’s ideology of moralism commits the individsagroups, and the
state itself to the system. This is the reason wigralism has the
answers to the problem of corruption, a problemciwhias Momoh

claims, capitalism and socialism have not beentabtaire, even though
these ideologies have affected the course of wadtbry (Azenarbo

2010). This is to a large extentthe nature of thigipal system that Africa

seriously needs to be able to curb the problemmadémic corruption

which is bedeviling it. Momoh posits that all otlsgsstems are friendly to
corruption, exploitation, slavery and oppressiong dhat that is the
reason why Africa should adopt a system of moralgmere corruption

and other moral vices will be given a back bendie West has fought
two World Wars, involved in Apartheid, colonizaticslavery and slave
trade, injustice, irrationality, man’s inhumanitg man. This shows
massive immorality, and the two ideologies of caEtn and socialism
they developed to tackle this vice have clearly beén able todo so
(Momoh 1999: 104).

Given the level of corruption and misgovernanceNigeria, Momoh
believes that a country like Nigeria needs thistdioe of moralism. He
maintains that it is an ideology which is applieatd economics, politics,
and even capitalism and socialism. It is a comprsive and adequate
ideology which is able to cater for every aspedtfefof a nation and for
the African continent in general. The ideology afradism can never be
obsolete or outdated, like socialism and capitalisdomoh claims. It is
an eternal and timeless ideology for all classeshef society. It is,
therefore, this kind of ideology that will stancetkest of time and deal
decisively with the problem of corruption in Nigerand the rest of
Africa. Moralism as a doctrine puts others befaralongside one’s self.
It maintains that honesty, service, and concerritferinterest of others
ought to be the basis and measure of all actiond pwolicies in the
society (Azenabor 2010: 137). The interest of theakv and the
disadvantaged should take precedence over thathefstrong or
advantaged in any situation of life where there @muany interests to
consider. The strong and vulnerable in the sogkbuld be looked after;
like the physically challenged, the poor, the al@id women, and so on.
Nobody should seek to take advantage of their slnan whatever
manner. What social implication does this doctohenorality possess?

This doctrine of moralism could help to put ourengl in the society in
check. If they should understand that the intesEtite people comes first,
they will not need to siphon public funds in themgeof governance. They
will not be corrupt and they will perform their deg in accordance with
the rules of the system. Let us remember that dbirine of moralism
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teaches that the interest of the greater numbarlghake precedence
to personal and parochial political interests. Mbrraxlvocates that for
this doctrine of moralism to be enforceable, fiblowing measures
have to be taken:

J The institution of an ethical arm of governmentawersee the
activities of major government functionaries; and
o The establishment of an active oath taking.

He maintains the current type of oath taking iniédris a passive one.
We need an active oath taking. That type of oatkinga should be
evolved to include what should befall the oath takde willfully and
deliberately enriches himself to the detrimenthaf tnasses. And the oath
should be invoked in the name of the indigenousgodspirits or juju. It
does not matter if the swearer of the oath beligmgsiju or not, but
everyone who is to swear should be prepared adelgdat that purpose.
The efficacy of juju does not depend on beliefsiteal (Momoh, 1999,
P132). He asserts that a social problem can onfguoght only by using
means and methods which members of the societgveelo be real.
That is why juju will be a successful weapon agagwsruption, since
most Africans believe that the power of juju islréhis active oath
taking will always keep the public office holder bis toes, knowing that
there is that invisible mystical power watching hidgain, it will
engender faith in the system.

3.3.3 Evaluation/Critique of Momoh

Momoh'’s doctrine of moralism is formulated agaitis# backdrop that
corruption in African societies is assuming an ralag rate. Nigeria is
said to be the country with a dirty record, withmitigated incidents of
bribery, forgery, counterfeiting. Inflated contractlishonesty, nepotism,
leakage of examination questions, unbridled sexpedmiscuity,

embezzlement, and a host of other social anoméiesnabor 2010:

143). The problem of corruption is of philosophicancern because
corruption touches on morality which is ethical,dathics happens to
be a branch of philosophy. Secondly, corruptionoisphilosophical

concern also because the agent concerned in camuptman, and the
analysisof the nature of man and the society ésjtip of philosophy
(Azenabor 2010: 143). Some of the revered ancsrek philosophers
like Socrates and Aristotle were also anti-cormpticrusaders.
Corruption is simply an act done to give one anugnddvantage, which
is inconsistent with one’s duty andthe rights tfess. So, corruption
always has to so with a violation, an abuse ofgbeal order, norms,
rules and rights. Since all human actions are piegpeby desires,

corruption also is a product of human desire.Wegehaur primary

and secondary desires, as Bertrand Russell saygriduary desires
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include food, shelter, and clothing; while our sedary desire is the
desire to acquire more than the primary desireg, grimitive

accumulation of wealth, and when this secondaryirelds not met,
many men are ready and willing to do anything, udahg violence, in
order to secure them.

Momoh’s moralism is reducible to the Golden Ruleyt lespite that,

there are still some points of divergence. Thouggh principles attempt
to regulate human behavior and relationship, Momahbralism is more
of an ideology, according to (Azenabor 2010). Heehabor, insists that
this moralism upholds dogma with some moral unaex$p whereas the
Golden Rule is not an ideology. Rather, the Goldenle upholds

freewill, which is the fundamental basis of mosalifzenabor (2010)

also contends that Momoh’s moralism is not exaittyy same thing as
morality. This is because moralism is the denialt tthere are other
categories of value beside morality. It does noknawledge other

aspects of value systems apart from morality itgetEnabor alleges that
moralism propounds a slave morality. This form afrality is described

as that which only brings out the qualities whidle\aate the existence
of sufferers. Qualities like sympathy, kindnessgiwheart, humility, and

friendliness; qualities which, according to Nietzascare coming from
weakness, decadence and fear. These are slavetynetath Nietzsche

advised be thrown overboard because they are regsige and negative
(Azenarbo 2010: 146). The slave morality is a rasent of the slave
against the master, and prevents outstanding noen fgrowth. They

will alwayslive in the pity of their master, thése not doing any

outstanding thing to gatecrash the master catedfanust be pointed out
that whether or not the above criticisms againstatiem holds water is
highly debatable, as they appear to be mere aitemgatwithout adequate
grounding. Thisincludes the claim on the diffeeretween moralism
and morality orthe golden rule.

Momoh’s suggestion of the establishment of an athiarm of
government has been subjected to critical analysisl it has been
observed that the creation of such an arm of gowemt will put too
much powers on the arm, and secondly, it is doubiffuhe ordinary
setting up of an ethical arm of government will dimce the challenge is
squarely a moral one, which will need individuatidens to remedy.
We have the conventional police which has beenmgilwat responsibility
of enforcing the laws of the land, but since thdigeois presently
struggling to do that, one wonders what ethicaigeolvill achieve in that
direction. What we need most in African is a properal and spiritual
education for all societies. Momoh describes hggestion of active oath
taking as radical and revolutionary, based on thleefs and culture of
Africans. But critics could describe such a suggesas primitive and
retrogressive. That suggestion could take awayy ¥iftars of African
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civilization and quest to join the modern world.slich a method is
utilized, it will still lose its efficacy and valua no time. Thisis because
given the Nigerian factor, an antidote will soonfbend to neutralize

whatever powers in the juju. The juju men, who wllvays be party to

the original preparation of the charm, might likblg buyable, and by
that, the whole system will be corrupted once agaimerefore, what

really matters is the choice of the individual membf the society to be
moral and not some form of forceful juju oath svigr

Self-Assessment Exercises

1. The African world is ultimately a one ahdttis why it
isbelieved that the moral values are founded bgioe.

2. Momoh’s moralism is reducible to the Golden Ruleit lespite
that, there are still some points of divergencel(ag (b) False (c
Undetermined (d) None of the

3.4 Summary

Morality is dependent on the individual person. Matter the level of
religious persuasion, people who have made thesidecio act right will

always do so, and people who have not made suchsiaes will

continue to act wrongly until such a time that tiveyt understand the
essence of doing good. As Plato said, man canlmniynmoral and do
evil because of ignorance. It is ignorance that esageople to do the
wrong thing. Nobody will willfully commit evil if sch a person
understands the repercussions of doing so. Peogldge in bad habits
because they have not really been educated enouglth® negative
effects of such habits. The importance of moralcation in Africa can,

therefore, not be overemphasized. When people lgetright moral

education, they will begin to put these moral rufgs practice and our
society will better for it. The African world is tirhately a religious one
and that is why it isbelieved that the moral valaee founded on religion.
But some people still believe that reason and comsense play a big
role in fashioningand in the evolution of moralues. Man is the agent
involved and man has reason and common sense. iferaécodes will

only apply when man deploys his rational faculégpropriately. God
has given man rationality and reason, but it nowetels on man to
deploy these attributes accordingly, in order tefkerder in the society.
The society does not wantto self-destruct, thethg it has evolved these
moral values to put things in check and to regulekationships between
individuals and the society. No society survivesamrarchy, so every
society will make sure that peace and harmony reggwl that man’s
excesses are tamed to the barest minimum with tredaes. In the final
analysis, morality and moralism imply doing thehtighing and avoiding
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the wrong thing. African societies will be betteff owith a well-
structured and organized system that will ushénémuch needed moral

society.
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3.6 Possible Answers to Self-Assessment Exercise(s)

1. Religious;
2. (@)
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Unit 4 The African Traditional Religion
Unit Structure

4.1  Introduction
4.2  Intended Learning Outcomes
4.3  Nature of African Religion
4.3.1 Structure of African Religion
4.3.2 Challenges of African Religion
4.3.3 Values of Religion
4.4  Summary
4.5 References/Further Readings/Web Resources
4.6 Possible Answers to Self-Assessment Exercise(s)

4.1 Introduction

This unit introduces us to the African traditiomaligion. The African
religion is said to be the source of cosmology antblogy in African
societies. The African’s relationship with supeumat being brings
about two different responses; he may seek to abtite supernatural
being or adopt the attitude of submission. The @&ini believes that the
universe was a created by a Supreme Bering whallsdcGod, and he
also believes that this God is worthy of worshig aubmission. The
African religion comprises of institutionalized s of symbols,
beliefs, values and practices focused on quesbtbndtimate meaning
and reality. It is a religion believed have beemded down by the
ancestors who lived a long time ago before thisegetion. The main
medium of transfer and preservation of this relgis oral tradition;
proverbs, myths, wise sayings, songs, and so oa.Afthcan world is
ultimately explained religiously and every Africamo matter his
immediate culture and society, believes in onegbieitual beings and
gods. The African religion could properly designatethe search and
quest for ultimate cause of things, the Supremeemak the universe.
This Supreme maker of the universe who is saicetdsbd, has stipulated
some basic and fundamental laws in nature aboutithéhl and group
relationships and conduct.

Traditional beliefs, history, culture and the eowmment have had
tremendous influence on the African religion, adlvas accumulated
experiences in the universe. The African religiarsnot also some sets
of dogmas, every person just have to assimilateeaviea religious ideas
and practices that are held in his family and comitgyy(Metuh 1978: 19).
In the African religion, there are gods, goddess®s other spirit beings
which are regarded as intermediaries to the Supr@eeg. Africans
consult and pour libations for these intermediaitelse able to reach the
Supreme who is believed to be over and above tbeakethe lesser
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gods and spirit beings. In studying this religiowe shall explore the
nature, values and challenges of it. The religisnwee understand is
embedded deep into the African culture; as it iy bfficult for one to

differentiate one from the other. That is why sasobholars believe that
African religion is the culture, tradition and costs of the African

peoples. What is known as African tradition andteos can also be
called African religion. We should note that som&idans who are
practicing Christians still value and maintain #esustoms and
traditions in their day to day lives.

4.2 Intended Learning Outcomes

By the end of this unit, you will be able to:

. explain the meaning and sources of African religion
. examine the challenges of African religion

. discuss the structure of African religion

. explain the values of African religion.

4.3 The Nature of African Religion

What is the nature of African religion? How doedlitfer from other
forms of religious practices? Mbiti (1977: 10) obh&s that religion can
be defined in five different dimensions and paatsno one aspect has the
entire meaning of religion in it. He explained gabin in form of:

. Beliefs, this is that which show the way peoplenkhabout the
universe and their attitude towards life itselfridéan religion is
concerned with beliefs such as God, spirits, hutifan magic,
the hereafter, and so on.

. Practices, ceremonies and festivals, these arevatyamportant
in any religion. They show how people express theiiefs in
practical terms, and they involve praying, makirfgsacrifices,
rituals, observing various customs, and so on. dlage festivals
to mark harvest time, planting time and so on ashese earlier
noted.

. Religious objects and places, these are the thimgpeople have
set apart as holy in the religion. These things plades are notb
commonly used except for special worship occasi@mne of
these things are made by man while others are iak#eirnatural
form.

. Values and morals, these also form part and pafcahy religion
including the African religion. These are the nomimst guide the
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relationship between individuals and communitiebeyl cover
topics such as truth, justice, decency, love, Esgdeseping of
promises, and so on. These values help to maiotaer in the
society and harmony in the society.

. Religious leaders, they are the people who condelgious
matters such as ceremonies, sacrifices, formal gpsayand
divinations. These people have better knowledgeretifjious
matters and they act as priests, diviners andtpesss. They are
well respected within the community as without thezhgious
activities will not function properly. They act dee human
keepers of religious heritage. They form an esakbmart of
African religion since the religion will not functm without them.

These are the major components every religion tl@d\frican religion
also has them. They are what contribute to makanypreligion and we
cannot define religion by only one or two of thesenponents, they have
to be considered together to form a genuine dedmiof religion.

African religion is the product of thinking by tiAdrican forefathers who
formulated religious ideas, beliefs, and ceremoigsobserving their
natural environment and surroundings. By so doihgy evolved laws
which safeguarded the life of the individual and tommunity. These
laws and traditions are what combine to make uptugknown as the
African religion. Religion for Africans, has beehet normal way of
looking at life and observing the universe throuple ages. Itis part of
the African heritage, and as we have said in thevipus units, no
traditional African is entirely without a religiothat is, if religion is said
to the relationship between man and the invisildeavof the spirits. The
African believes in the spirit, and also acknowleslghat the spirit world
and the physical work together as part of an irsie reality. Mbiti
(1977) notes that Africans who live according teithtraditional values
are said to be religious. Therefore, African traditis a tradition with
religious undertone; one cannot actually sepahaetivo. Metuh(1987:
pl) has also noted that the African religion isnéthreligion. They are
folk religion which has grown out of the experies@ad practices of the
people who live in small scale societies, so ttexets are tailored to suit
their unique needs. That is to say that the Africahgion was evolved
to see to the particular social, political and eowmental needs of the
African peoples. African peoples for a long timederstood that a
religion should be able to solve real time unigballenges of the people.
The African religion does not have a systematidimgithrough which
the tenets of the religion is spread, but this daedimit the influence of
the environment, history, culture, and accumulaggderiences of the
people over the years(ibid). The main medium oéaging and passing
this religion from one generation to the otherral daradition.

101



PHL 251 MODULE 3

4.3.1 Structure of African Religion

By structure of the African religion, we mean therbrch of beings
inthe religion. The African has structured hisigein and God, the
Supreme Being at the highest of it, followed by #meestors who are
departed members of the community overlooking tffaira of the
community from the land of the living-dead, we hapgests and
priestesses who carry out the religion as its gtmals, and lastly, we
have the ordinary man in the community who relat#s the spirit world
through these priests and priestesses. Parrin@&6)explains that the
supernatural powers in the African religion areidaid to be in
hierarchies. There is no wild confusion of forcad axplanation is given
why some powers are a believed to be more potemt tthers. The
highest in this structure of beings and forcesi&s $Supreme Being- God
who is believed by the African to have created gieng in the universe
and made man the centerpiece of that creation.sH#ten considered
tobe remote that men do not pray to him reguldiy, in time of great
distress, Africans turn to God directly. Ancestansl other spirit beings
are intermediaries between man and the SupremeyBsawrifices and
offerings might be made to them which should bes@d®n to the source
of all, which is God. God is experienced as arpalivading reality. He is
the constant participant in the affairs of humamge About Him,
Africans confess to know little or nothing (Edet02). The African
believes that God, since He cannot be approachedtlgiin most cases,
should be approached through intermediaries likeaticestors and spirit
beings. Mbiti (1977) contends that the African khedge of God is
expressed in proverbs, short statements, songyergramyths, stories
and religious ceremonies. In the African traditiohge, there are no
atheists.

As we have stated, second on the structure arartbestors and other
spirit beings that are believed to be closer to @aah the rest of us. The
ancestors are the living-dead who once co-exisigdthe rest of us, but
later died a natural death at old age in orderdaepkwatch over the
community form the land of the living-dead. That wghy Africans
usually describe death as joining one’s anceskoisbelieved that these
ancestors are still alive, ordinary humans caneoalble to see them.
They are the ones who pass the request of the caityria God and
also look over from the land of the living-dead toake sure that the
moral values of the community are kept by all anddsy. Anyone who
violates any of these moral codes could be punisglyedhe ancestors,
even with death. Another stage of the structuréhefAfrican religion
isthe stage of the diviners, priests and priestesBhese are the people
that communicate and commune with the spirit wamldorder to find
solutions to the challenges of the individual ahd tommunity (Edet
2009). They are the ones that, after due consutisti will specify
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the form of sacrifices and appeasements to beeuffes the gods and
spirits. Individuals consult them for individual gllems, while the
community consults them as a whole for any probtaat affects the
whole community. The ordinary is at the last stag¢éhe structure of
the African religion. But he is also arguably theshimportant because
without him, the religion will not have worshippeasd adherents. He
worships the Supreme Being through the ancestods gnd spirit being
because he believes that the Supreme Being camnoftén reached
directly by an ordinary mortal. He pours libatiosagrifices and offering
in order to appease and pleads whenever he hasedany of the moral
values of the community, in order to avoid punishime

4.3.2 Challenges of African Traditional Religion

The African also has its own challenges which & beappled with for a
very long time. The earlier interpretation of tleéigion by the Europeans
who came to African did not help matters about pleeception of the
religion. They described the religion in derogatteyms like animism,
primitive culture, fetishism, heathenism and somis is a challenge of
derogation that the African religion is still conteng with till this day
(Mbiti 1982). This wrong characterization of theridan religion by
Western colonialists and scholars put a dent onintegrity of the
religion. This was also a ploy by the West to makecans abandon
their own traditional religion and accept Christign Christianity is
another challenge that confronts the religion. Tikibecause Christian
preachers have continued to derogate the religioth@ Africans by
demonizing it and associating with evil. This id tm say that, just like
every other religion. African religion does haveas to improve, but the
onslaught against the religion and way of life loé tAfricans by some
Christian preachers and adherents is quite unwiadanother source
of challenge for the African religion is the fabiat there is no written
holy book for its adherents to consult, just likbey religions. This has
made it difficult to find any form of uniformity inthe religion, as
different peoples in African practice it the wayeyhdeem fit. Some
scholars have also observed that the lack of wrgtipture is a unique
distinguishing feature of the African religion, asldould not be regarded
as a challenge in any way.

The African religion also has a problem of lackcommon language of
practice. We have so many languages in the Afrm@nmunities and
local societies, so each community practices ithwis own local
language. This means that if another African visiés different
community, he may not be able to practice the i@mligcomfortably
because the language and ways of practice williffereint from what
heis used to in his own community. This is why Mbas argued that
thereis nothing like African religion, but we haydrican traditional
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religions; meaning that each local community iniédn has a particular
and unique way of practicing the religion, whichcolurse differs from
the next community. That also brings us to the lgmbof lack of
centralized leadership. The African religion, disscommunal nature, has
no centralized leadership like Christianity ancatsl This means that
decision making is left to the autonomous commasitand individuals
to make; after consulting with their priests andrurs.

4.3.3 Values of Religion

Does religion possess any instrumental end ande¥aMalues are
important because they are regarded as belongiadnigher level. They
cannot be replaced easily, just as they are natisdge (Cipriani, 2017).
Mbiti (1977) analyses the different values of redigto mankind. And
the African traditional religion also plays thesaes in the African
communities. Religion is a very aspect of the hurasistence and it
helps man psychologically, spiritually, sociallydaeconomically. There
Is nothing the traditional African does that doed have a religious
meaning, because the African believes that thednisrk religious one.
The traditional African religion is responsible faultivating the whole
person of the African (Mbiti 1977: 198). The followg are some the
values of religion according to Mbiti (1977):

o It is the duty of religion to provide people withveew of the
world in that it helps the African to understand thorld in which
he lives. Some questions which arise from the egpees of the
world are answered by religion, and the African fasd these
answers practicable and meaningful in his life.igteh gives
people a way of understanding the world and theim existence.
Some of these questions are questions nothingcalseanswer,
but the fact that the people are obliged to beligedr religion,
they believe also in the answers even though thigytmot be
satisfactory;

o The African religion provides us with moral valuefsthe world.
Since man has both physical and spiritual companeritt is
religion that nourishes his spiritual componentliggen helps to
provide spiritual insights by form of prayers, ats, ceremonies,
sacrifices, devotions and so on. The African religias we have
seen, has many rituals which are channels fordhéact between
men and the spirit world;

o Religion is also said to have inspired great id&ésti 1977: 200)
concerning the moral life- courage, love, endurahetpfulness,
sense of kinship and so on. It has also helped ukea area of
cultural achievements like arts, dancing, musicyviog and
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architecture. It has helped to keep marriagestigalisystems,
kinship, and so on;

o It is also a means of communication in terms ofiaoc
communication and the communication between manGodl! In
terms of social communication, people interact toge and
perform rituals together; they also meet indiretiisough having
common myths, legends, values, traditions, moraksnd
worldviews. In the aspect of communication with Goeligion
helps to turn our lives towards God so that we @ammunicate
with Him. This is because, African peoples beligvespirit beings
and the invisible powers of nature as an essafitiansion of the
African religion;

o Religion also helps to make people understand timgitations in
that it tells them that they are created and hiawigdd powers and
control over the universe. This is what drives thertrust in God
through rituals, ceremonies, and divinations. Ikesapeople to be
humble, and to understand that the universe hagkamvho is all-
powerful; and

J The African religion also celebrates life. We haeen different
forms of ritual in the African traditional religionmeant to
celebrate life and the joy of living. African relign does not
promise people a better life after this. Peopleehpassed did
notgo to a better place or a worse place, bueacles us to
celebrate the joy of being alive.

4.4 Summary

The African traditional religion is a part and parof the African
worldview. And as we have said, the African doe$ o anything
without his religion, and although most Africansansubscribe to either
Christianity or Islam, an African does not entiralyandon his religion.
So, this religion is an essential part of the Adridraditional thought and
philosophy. It is embedded in the cultural practicé the people and
gives the people some sense of the sacred and coitgmUhere have
been many detractors of this religion; especidls/Western influence of
Christianity and colonialism. But the despite thany challenges that
confront it in the contemporary times, it is impera to note that with
slight changes, the African religion will contintee wax strong because
itis part of the life of the average African. Thisit has treated the African
traditional religion which is an aspect of the &A&n philosophy. One
cannot talk about African philosophy without talgiabout the religion
of the Africans, since religion forms a nucleustioé worldview and
reality of the African peoples. As Parrinder (197@)s opined, we find
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mixed form of religious belief in Africa; dynamismspiritism, and
theism. The spirit powers are ranked hierarchicaliyl approached
based on needs. Magical powers are meant for teetihoubles, the
ancestors are consulted over land disputes and i@la¢ed matter, while
above all these is God the creator. All these pswes essential because
they help in his fight against disease, droughwitchcraft. Religion is
not just for a special class, though there areiafigts in ritual; it is not
for those who feel piously inclined, though theree adivergent
temperaments. But religion is part and parceleflife of all Africans
as certain transitional rites have to be passextdar to gain access into
the more spiritual classes. Religion provides tleahand legal values
which the society cannot provide on its own by $mcsanctions.

Self-Assessment Exercises

1. Mbiti identifies numbers of values of raig(a) 1 (b) 2
(c)4(d)5

2. The African religion has a problem of lack of commianguage of
practice (a) Certainly true (b) Certainly false Rgssibly true (d
Possibly fals
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4.6 Possible Answers to Self-Assessment Exercise(s)

1. (d);
2. €)
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End of Module Questions

1.

The African world is ultimately a one ahdttis why it
isbelieved that the moral values are founded bgioe

Momoh's is reducible to the Golden Rulet despite
that, there are still some points of divergence

The African religion has no problem of lack of coommanguage
of practice (a) Certainly true (b) Certainly fal®® Possibly true
(d) Possibly false

Momoh’s moralism is not reducible to the Golden drulbut

despite that, there are still some points of dieaog (a) True (b)
False (c) Undetermined (d) None of these
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MODULE 4 SOME SCHOOLS OF THOUGHT/
CONCEPTS IN AFRICANPHILOSOPHY

Unit 1 Contemporary Schools of Thought in Afridahilosophy
Unit 2 The Theory of African Humanism

Unit 3 African Political Theories

Unit 4 African Traditional Thought and Western Tigbt

Unit 1 Contemporary Schools of Thought in African
Philosophy

Unit Structure

1.1  Introduction
1.2 Intended Learning Outcomes
1.3  Contemporary African Philosophy
1.3.1 School of Logical Positivism/Analytic Philqdoy
1.3.2 The Scholastic School
1.3.3 Philosophical Materialist School
1.3.4 The Conversationalist School
1.4 Summary
1.5 References/Further Readings/Web Resources
1.6  Possible Answers to Self-Assessment Exercise(s)

1.1 Introduction

The schools of thought in contemporary African pbdphy represent
the principles and logical character, as well as ithdividuals who

played important roles in formulating the variougstems and
viewpoints. Members of a particular school are getred based on
their interest in a particular philosophic traditior the other. It is also
based on the defence and common view shared by fgnaes and

philosophers. The contemporary African philosophgswborn after
colonialism and the subsequent fight for liberatipndifferent African

philosophers and political leaders. This also lmsla with the great
intellectual movement which came with the adoptadrphilosophy as
a formal course of study in African institutions bfgher learning
(Nwala 2010: 119). Resulting from that, many school thought in

African Philosophy were born. These schools of gimumirror the

Western pattern of schools of thought in philosqplout the

difference is that this time around, they are prigaied by

philosophers and scholars of African origin who gdatiio use these
ideas to champion the liberation of the continemt also compete with
what is obtainable in Western philosophy.
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1.2 Intended Learning Outcomes

By the end of this unit, you will be able to:

. explain the meaning of contemporary African philasp
. identify the important figures in contemporary Afin
philosophy

. discuss the different schools of thought in Afrigamlosophy.
1.3 Contemporary African Philosophy

Contemporary African philosophers attempt to redththe challenges
that confronted their pioneer counterparts. While pioneer African
philosophers discussed and argued on issues hajhem meta-
philosophy, their successors in the contemporagestin a bid to give a
novel response to the same issues, ended up istngdinnovative
frameworks and entirely fresh perspectives, newnt#geand solutions.
Contemporary African philosophy, having startednfrahe days of
Tempels’ La Philosophie Bantouhas made tremendous progress,
having the issue of African identity always featgrias a prominent
theme (Asiegbu 2016). The problem of African idigntias always been
a basis of the discussion in contemporary Africanogophy. Indeed,
one might argue that there is no other issue irtecoporary African
philosophy apartfrom the issue of identity. Thesue of identity was
sparked by the desire of Africans to defend bod#irtekin colours and
their ability to reason cognitively, as well as id&'s contribution to the
development and civilization of the world. That wagely the quest to
overcome Western hegemony by African scholars duriand
immediately after colonialism. The world over, whet it be Chinese,
Indian, or American contemporary philosophy, theues has always
been that of identity (Asiegbu 2016). It was notyoabout liberating
Africa from the clutches of the West, but it wascahbout the issue of
identity. Freedom and the quest to defend themtitleas Africans was
what led to the birth of what is now known as comperary African
philosophy.

Makumba (2007: 94) describes contemporary Africaibopophy as the
period from around the second half of thé"t@ntury to this day. The
contribution of the 20 century to African philosophy was a
monumental one as contemporary African philosoplmyth the
establishment of philosophy as a course of studghéninstitutions of
higher learning in Africa and the rest of the wohds spread across the
continent of Africa and even beyond. ContemporafiycAn philosophy
is putting African philosophy on the map of formahd scientific
philosophical research in the world (Makumba 2007Mhough
contemporary African philosophy took off on a defee note, to
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defend the continent, and black people in genexglinst cultural,
scientific and historical degradation of their gri¢y by the West,
coupled with colonial oppression and exploitati@ut these have been
overcome and contemporary African philosophy has nmved on to
other concerns: that of strict philosophical reskarhich treats all the
central themes of philosophy (Makumba 2007: 95)tAar area which
contemporary African thought is concerned with, i&sis, is the
development and economic emancipation of the centirof Africa.
Poverty, illiteracy, diseases, famine, and so oe,stll very present at
an alarming level in Africa. So, African philosophlgould also begin to
device ways of tackling these vices. Makumba (2@®&erves that true
development and emancipation need to be built onsdid
foundation, and philosophy has the task of progdisuch solid
foundation.

Nwala (2010: 119) observes that contemporary pbjbyg is largely not
distinct from the social philosophies formulated gseat social thinkers
and leaders of the African liberation movement. é&xding to him, it
includes the contemporary social thought in Africuch as the
philosophy postulated by Senghor, Nkrumah, Nyere#gikiwe,
Awolowo, etc. The Great Debate about African plojasy was about
the existence, scope, and nature of African phgbgo Contemporary
African philosophy has not been limited within theundaries of the
continent alone; it has also gone far and widewadr the world, carried
along by both scholars and philosophers of Afribantage, as well as
those that are not of African origin. By and large,is worth
reiterating that the essence and value of conteanypdkfrican thought
was that of emancipation and liberation, as wellh@sestablishment of
African thought and civilisation as an importanntdutor in world
civilization and development. But today, professiophilosophers in
contemporary Africa have a lot of work to do in tea of proffering
workable solutions to the challenges confrontirgy¢bntinent.

Abanuka (2013: 119) asserts that the skepticismcermmg the
existence of African philosophy marked a stage he progress of
African reflective consciousness, as the autheifican mind cannot
afford to doubt the existence of African philosoptty is the non-
African, Abanuka (2013) contends, that will haveulos about African
philosophy because he does not understand Afriaalture and
civilisation.

1.3.1 School of Logical Positivism/Analytic philosohy
This group is the group that flatly rejects the agpt of ethno-

philosophy. Nwala (2010: 125) argues that mosthef philosophers in
this school are largely Western trained and infbgehby the logical
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positivism of the Vienna Circle and British empistcmovement. This
school of thought believes that epistemology argiclaare the only
keys to philosophy. They share a common perceptith the post-
modern which argues that science should be the amyhod and
standard used in measuring philosophy. Nwala (2Q28) continues:
“while some emphasize conceptual analysis andficiation of meaning
as the central concern of philosophy, others emghasliance on the
findings of the experimental sciences for the ddron of the
fundamental concepts and properties of philosophy.”

Niekerk (2015) asserts that the analytic style $esuon testing the
coherence, validity and truth of specific propasitil claims. Analytic
philosophy also has to do with formulating and refolating
propositions in ordinary language such that the mmgpwill be broken
down as much as possible. Nwala mentions the kd20obin Horton,
Kwasi Wiredu, Henry Odera Oruka, Peter BodunrimainJ8odipo, E. A
Ruch, Gene Blocker, and so on as members of thisoof thought in
African philosophy.

This school of thought disagrees with the claimt thaything that
doesnot relate to the analytic tradition of Weastghilosophy does not
qualify as philosophy. The analytic tradition ofrigan philosophy is
interestedin three related assumptions (Kayand®8:2):

. That philosophical problems are a consequence ®fntisuse
ormisunderstanding of the meaning of language,;

. That philosophy is the logic of meaning and trathd

. That meaning is determined by the use of language

They insist that the misuse of language and meawitigcause us to
draw false inferences. Analytic philosophy placespkasis and
importance on the concept of analysis, or beti#y Isigical analysis. It
is generally about breaking something into smaflarts so that it
becomes intelligible. In the 9 century, positivism became an
empiricist interpretation and systematization ofesces, which was
combined with the general theory of history of theciety as a
theoretical articulation of the definite set of ifoal problems. Positivist
African philosophers believe that African philosgpls supposed to
align with the methods of science, empiricism amel knowledge of the
senses. In the final analysis, we should notettfeatmajor belief of the
positivists is that the rules of the experimentaksces should govern
philosophy.
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1.3.2 The Scholastic School

This school in contemporary African philosophy wastituted by the

clergy. The first books on traditional African pisbphy were written by
clergies like Placide Tempels, John Mbiti, Abe Kaga and so on.
These people set the stage for the practice oflasth@msm in African

philosophy. The main feature of scholasticism &slielief that religious
concepts and principles are the basis of traditiomade of thought

(Nwala 2010: 126). They agree that Western thoigktientific, while

also insisting that African thought is religioushéely also teach that
the traditional African mode and the Western sdientmode are

concerned with two different domains of realitye thon-empirical and
the empirical. Nwala (2010) agrees that there i#inaity between the
traditional categories of thought and the scientiGategories. He
believes that one stage can transform to anotlagestThis school of
thought also emphasizes a particular function arfdracter of

philosophy, i.e., the assumption that there is amg way of arriving at
the truth philosophically. The truth which philo$gpseeks is related to
the ultimate truth, and the good which philosopeeks is not the
practical good of this life, but the ultimate goatiich lies beyond this
life.

The Good, according to scholastics is God. So theammg and
mission of philosophy is the search for God andntwal and spiritual
function is said to be more important to the scétoda than its technical,
theoretical, or materialist functions (Nwala 201Djis is saying that the
scholastic school of African philosophy borrows iteas from the
Thomist philosophy of the West in insisting thatlpdophy’s main goal
iIs the search for the ultimate Good. That the mauatl spiritual

functions of philosophy are more desirable thanintellectual and
material essence. Scholastic philosophy reducesy epkilosophical

theory to religion and theology. They assume tha& gannot do
philosophy, or traditional philosophy without theeligious and

theological undertone. This school of thought irriégdn philosophy
places religion and the belief in God at the ceofr¢he philosophical
enterprise in Africa. Scholastic philosophy had dsgin in the

foundation of Carolingian schools, an event whicdiswhe beginning
of the intellectual renaissance of Europe (Turr@33L 417). It was the
philosophy of the schools which resulted from ttterapt to dispel the
intellectual darkness of the European age of bamarand throughout
the course of its development, it bore the markitef origin. They

fought to banish mysticism and adopt reason. Theyewthe

schoolmen who sought to unify philosophy and thgglao discover
and demonstrate the relationship between natwti &nd the truth of
supernatural order.
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They attach independent value to philosophy andltigg, while also

conceding that philosophy and theology can neventradict. The

doctrine of continuity and independence of the ratwith respect to

the supernatural order of truth is the core ofdbetrine of scholasticism
(Turner 1903). This is the thought which inspirbe first speculative
attempts of the schoolmen, and which, after hawagifested itself in

so widely different forms in the philosophy of Egitg, of Abelard, and
of St. Anselm, was finally crystallized in the priples in which St.

Thomas enunciated his definition of the relatioe$wkeen reason and
faith. Theday has long gone by when a historiaridsowithout fear of

contradiction and protest, represent Scholasticlopbphy as the
subjugation of reason to authority. It is now umsztly conceded that
the phraseancilla theologizeimplied no servility on the part of
philosophy (Tuner 1903), but rather the honoralelesise of carrying

the torch by which the path of theology is light@he has but to look at
the vast number of volumes which the schoolmeneviotrealize how

much value they attached to philosophy and how arey they felt

the need of exercising their reason.

1.3.3 The Philosophical Materialist School

This school affirms the necessity of analysis amel 4cientific basis of

philosophical propositions. It believes that bdtbught and nature have
dialectic characteristics, and also emphasizes dbeial basis of

consciousness (Nwala 2010: 130). To them, the oat=y of thought

have both historical and generic characters. W&y recognize the
speculative dimension of philosophy, they beligva by and large, this
speculative thought must bow to the scientificalbgablished principles
and theories (Nwala 2010).

Philosophy, like any other intellectual activity,ust be able to serve
the fundamental needs of humanity. This is becapiségsophy is not
all about formal activities alone, the truth of lpBbphical activities
must be by practice in real life. They conceivelggophy as an agent of
change and goes try to establish a link betweerogphy and
ideology. This is to say that, to the materialish@l of African
philosophy and even the materialist school all owke world,
philosophy should serve as an agent of change eaiapntellectual
engagement that will translate to improving the farel of human
beings. It should not only limit itself to the wa&lbf universities and
institutions of higher learning. It is not all aliaationalism, but about
the material needs of the people and the physio#neipation of the
human race. The materialist philosophy has beepuacs of social
development in contemporary Africa. The socio-psolphical thought
of this school brings to the fore the need for gdolphy to become
relevant to peopleand lead to material and econa@iminge (progress)
in the world.
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They criticise what they understand to be the apmaabstract nature of
analytic philosophy as they believe that it makehilogophy a
disinterested activity, which is only involved witibstract reality. The
contemporary materialist African philosophers dravspiration from
Karl Marx, because Marxism was the most plausitdespective for
interpreting a 20 century world which was shaped and dominated by
colonialism and neo-colonialism (Nwala 2010: 128). this regard,
Nwala cites Okolo (1990: 130) as follows: Karl Mamade use of
philosophy, not just to interpret the world, but mamportantly to
change it, a pointer the clear conception of theiasoand practical
function of philosophy. This conception is equatlgminiscent of
Mao’s constant call to liberate philosophy from tbenfines of the
philosophers’ lecture rooms and text books anduta it into a sharp
weapon of struggle in the hands of the masses.

This is to say that the materialist school of comgerary African
philosophy is interested in the idea of social ggarit also implies that
philosophy should not be confined to the class amd libraries alone,
but should be used materially to effect social geamhey believe that
philosophy, especially African philosophy, should & tool for social
change, and the emancipation of the African peofptas the clutches
of colonialism and neo-colonialism. It was a philpBy for mass action,
for the people to awake and take their destinyhgirtown hands. To
them, if philosophy cannot be used as vehicle tmiad change, then
philosophy could be said to be useless to the argiman on the streets
of Nigeria, Kenya, Ghana, Uganda, South Africa, &8uydnd so many
African countries where the people are strugglindeel any form of
impact of leadership in a positive way.

Enhancing social change should be the job of pbgbyg, and
philosophers in Africa should begin to look towartist direction in
their day- to- day involvement in the enterprise phiilosophy. This
philosophy of change should also be constructedh wespect to the
social realities of Africa and the Third World. Kma Nkrumah was
able to construct a philosophy of change in @isnsciencismand

mapped out the stages and theories to be adoptesfriog in order to

enact this social change. Franz Fandfieetched of the Earttvas also
a philosophy built on the idea of material socidlamge, which
encourages the people not be passive observerdeofattivities
happening in their land, but to actively particeat the affairs of their
society. Fanon goes on to assert that the probdeto know the place
the leaders give their people, and the kindofadaelations that they
decide to set up as well as the conception thathlage of the future of
humanity (Fanon 1980, p189). This is a clear- cygression that the
social condition of the people should be the jucison of philosophy.
The main challenge to contemporary African phildses today is how
to explore this aspect of the potential of phildgp@and turn it into a
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veritable tool for the economic, political, socatd material wellbeing
of humanity, and of Africans in particular.

1.3.4 The Conversationalist School

This school of thought in African philosophy empkas relationship,
interface, mutual interdependence and dialogue dmtw African

cultures in order to conceptualise a more soplaidtthought system in
Africa (Chimakonam, 2017). This school of thoughosis that

philosophizing in Africa will be more robust andotight provoking if

the different cultures could come together in dja®, in order to
present a template for the evolution and reconstnuof ideas that pre-
dominate African philosophy. it is about theis@n of positions and
opening of new vistas for thought (Chimakonam, 2017

This school of thought priortises the sustenanceooiversations and
engagements over outcome, because it is about argation, but about
shuffling of thoughts to benefit the African sogieit can occur both at
the level of individuals and between cultures, woeidws and traditions.
The school of Conversationism is related to ther&ar method of
dialectics; where questions are used as tool tesimyate and reach
logical truths. Chimakonam has also argued -elsesvhéhat
Conversationist African philosophy streamlines th&inimum
requirement, mode, focus and direction of thinkingcontemporary
African philosophy (Chimakonam 2015). This will pide a standard
and guide against illicit philosophising in conteorgry African
philosophy.

In the face of the criticisms leveled against theiversalist and

Ethnophilosophy, the Conversationalist school bexona veritable

replacement for both schools. This school argues the philosophers
who tried to dismantle both the Universalist andchriephilosophy

during the Great Debate had not proposed any fdrnegacement for

these schools of thought, thereby leaving an erapégce in the debate
and conversation (Chimakonam, 2015). The Conversalist school as
a new epoch in African philosophy, has come tahidit gap.

Self-Assessment Exercises

1. also has to do with formulating and rafdating
propositions in ordinary language such that the mmgawill be
broken down as much as possible.

2. posits that philosophizing in Africa Iwde more
robust and thought provoking if the different co#tsi could come
together in dialogue, in order to present a tereplar the
evolution and reconstruction of ideas that pre-cat@ African
philosophy
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1.4 Summary

These schools of thought in contemporary Africafigslophy have no
doubt, strengthened the discussion and the erderpof African

philosophy a lot. We have learnt that the backgdoahcontemporary
African philosophy was the fight against colonialis and neo-

colonialism, to liberate Africa and set her up faustainable

development. It was a philosophy of liberation. B¢ question of
whether Africa has truly been liberated today is @mgoing question
which should be left to every African to answert Baspite the answer
each individual may give to the above question, rémains an

indisputable fact that the travails of African misibphy and African
culture and civilization in the hands of the Eurapecolonialists and
cultural hegemonists were curbed to a large extentcontemporary
African philosophers. This unit has been able ®attrcontemporary
African philosophy while analyzing some of the solsothat emerged
as a result of the struggles of contemporary Africxholars against
colonial denigration. The school of logical posdgwm believes that
science should be the only tool with which to meagehilosophy. To

them, there is not much difference between philbsg methods and
the scientific method. They are related to the qs#uphers of the
Vienna Circle and believe that positivism is thdyoway forward for

philosophy. The Good, accordingto scholasticsasl.G5o the meaning
and mission of philosophy is the search for God #@sdmoral and

spiritual function is said to be more importanthe scholastics than its
technical, theoretical, or materialist functionsw@a 2010: 129).

Oladipo (2000: 17) argues that there is crisis edévance due to the
kind of training given to students of philosophyAfrican Universities.

This training, he maintains, is heavily reliant the views of Western
philosophers and scholars. The training gives Africstudents the
impression that Western Philosophy is the beginrandg the end of
philosophy. The crisis of relevance lies in thetfd@at, despite these
philosophers being of African descent, they wilvays try to solve

African problems and contribute to African issuessng Western ideas
(ibid). The scholastic school maintains that relgiand philosophy
should be fused together and there is really natmalifference between
both. And lastly, the school of materialist philpby argues that
philosophy should serve no other purpose but thataxing and the
midwife of observable material social changes. Haisool as we have
said, is a call for mass action; a call for thepledo arise from passivity
or inactivity to activity and participation in tredfairs of their nations.
By so doing, humanity is expected to feel the inid&ghilosophy.
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1.6 Possible Answers to Self-Assessment Exercise(s)

1. Analytic philosophy;
2. Conversationalist School
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Unit 2 The Theory of African Humanism
Unit Structure

2.1 Introduction
2.2  Intended Learning Outcomes
2.3  The Concept of Humanism
2.3.1 The Concept of African Humanism
2.3.2 The Challenge of Post-Modernism
2.4  Summary
2.5 References/Further Readings/Web Resources
2.6  Possible Answers to Self-Assessment Exercise(s)

2.1 Introduction

In a bid to provide an appropriate response tdlittgeering question of
whether there exists anything called African plolgsy, African
philosophers have unearthed a particular type dbgdphy which is
basically humanist in orientation and ideology.sTbrand of philosophy
has been tagged African humanism. This brand oopbphy has its
foundation in the African worldview which is overthumanistic in
orientation and characterization (Eleojo 2014). dther words, the
African outlook views everything according to itdationship with the
human person. Every philosophy has its orientatamal existential
base,an acceptable mode, which can serve as a cdndentification.
Azenabor (2010) maintains that there is always daite minimal
organic relationship among its elements in ordenawe such a general
characterization. For example, we have the Britismpiricism,
American pragmatism, German idealism, Russian nmadigan, and
Indian spiritualism. There is always a style of lpbophy that is
persistent or dominant in a people’s orientationd @hat philosophy
can be seen as the primary philosophy prevalennhgmsach people. It
is against this backdrop that we consider Africamhbnism as a
philosophical ideology and orientation prevalentAftica and primary
to the people’s way of thought. The African beligwdat the human
person is of far greater value than any possessiomanything
whatsoever in nature. That is why the Igbo havendmeMmaduka.
The name simply echoes the fact that there is ngthinder the sun
which could be used to compare a human beingthascontention of
African humanism that the African values the humaerson and
relationships more than everything on earth. Anak tihis worldview
should be preserved and promoted to the world siagmrtof Africa’s
rich cultural heritage. Therefore, African humanisma philosophy that
extols not only the good of the human person aedré¢fhationship with
others, but also the good of the African persontreesmain purpose
of all actions in this worldview (Eleojo 2014). éntails an active
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concern for the welfare of the human person asctmral objectof
policy (Eleojo 2014). This ideology of African humiam encourages
the bestin the evolution of society and the treatihof mankind, and in
theexploitation or use of her natural environmégave 2002: 189). This
implies that even ecological concern forms part thie humanist
orientation of an African. This unit examines tleecideas of African
humanism.

2.2 Intended Learning Outcomes

By the end of this unit, you will be able to:

. explain the concept of humanism

. explain the African concept of humanism

. discuss the major comparisons between African arestgvn
humanism

. analyse the post-modernist critique against humanis

2.3 The Concept of Humanism

The idea of humanism appeared as a protest to #rsomal
immortalityof Christianity. It is a call for mam tmake the most of the
current worldin form of achievements and buildangetter life on earth
(Azenabor 2010). It argues that all human valuesraorality could be
grounded in this earthly existence and experiefibere is no conscious
survival after death, so we should endeavour toamakximum use of
the time we live in order to affect people’s livand make positive
impacts on our world. Humanism as an ideology bekethat one’s
service to fellow men is the ultimate moral idebtle society; nothing
could be compared to rendering service to humaaity contributing
one’s quota to the development and welfare of hutyaftit repudiates
discrimination and reaffirms the spirit of cosmagalism, the spirit of
international friendship, brotherhood, and compassie concern for
fellow human beings throughout the globe” (Azenab@10: 111).

Humanism as a concept, just like the materialiststuglied above, is
more interested in the solution of the problemshefhuman being. It is
a human-centered concept. It considers all formh@fsupernatural as
myth and sees nature as the totality of being, imrgfrom the laws of

science and believing that man is an evolutionargdpct of nature.

The ultimate goal is the improvement of his comditand welfare. This
places the concept as a important ideology forcafis who are badly in
need of improvement on their lives and welfare.

There is this concern that philosophy is unprogvessdiscussing the
same questions that were discussed in ancient §reddch do not
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have any bearing on the individual or humanity engral (Sogolo
1993: 18). This geared up the humanist philosophen® are bent on
making sure that philosophy becomes a tool foretatreconstruction
and cohesion. To them, we should not always benglkbout issues
that were prevalent thousands of years ago in anc@reece.

Philosophy should be used to settle real life issaued uplift humanity.

Philosophical concepts and principles should notliseussed for their
own theoretical interests, but for the applicatmn the understanding
and improvement of human life. Masolo (1994: 17@¥ fargued that
philosophy must be practical to the extent of beabte to change and
transform society. It should not be about thecaiese.

The humanists maintain that there must be a comedietween
philosophy and the problems of the society; it nagsve the community
and humanity in general. The stance of the humanist in
contradiction with the anti-humanists which holattll consciousness
is casually or structurally determined, and so huista places so much
on the decisive influence of social, economic anslcpological
structures, as man is left just as a pawn in thaegaf life, or the self-
determination of the individual is only but an glan (Eleojo 2014).
But the human person is called upon to make the dfebfe in this
world, take delight in earthly achievement, anddai better life here
on earth; thereby rejecting religious scholasticiamd humble piety
(Mautner 2000).

Azenabor (2010: 113) expresses that there are ftages and
dimensions to humanism:

. The ethical sense of humanism involves the behat human
beings should be accorded compassion and respect;

. The sociological sense argues that social strustuase best
viewed as the products of human agents;

. The historical sense denotes periods such as samais, in

which man became the center of scholarly attenfidns sense
may also connote the belief that there is an ingmbrdistinction
between man and animals;

. The fourth is the idea that human beings are saygras against
the issue of the divine or supernatural. Some scholhave
criticized this idea as an atheistic dimension whhanism. In this
stage, humanism becomes the opposite of superhsibora
insisting that man should rely on his own capasitrather on
some supernatural powers believed to exist; and

. The fifth sense is placing primacy on human semseture. This
puts primacy on the importance of the virtue shdrgchumans
as a result of their humanity. And in this sense, valk of
“Africanity” or Africanness”.
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If man relies on the power of reason, courage asidry, he will become
the master of his own destiny. The first notablemhbnist was
Protagoras, the Greek philosopher who famously s&tl “man is the
measure of all things”. Humanism is a universal qameenon; it is
present in all civilizations. At any point where mhecomes the center
of active intellectual, religious, philosophicatleblogical and artistic
concern, humanism is said to have taken place (@ben2010: 115).

2.3.1 The Concept of African Humanism

African humanism is, simply put, the adaptation tbE humanist
ideology to the concrete situation of the Africdnis an attempt to
identify values, practices and cultures indigentmsAfrica which set
Africans apart from other peoples of the world. fTisahumanism from
the African point of view, the African experiendzenabor (2010: 115)
stresses that African humanism sets the patteAfrafan thought and
defines its style, methodology and terms of expoess African
humanism believes in the worth and possibilities tbé African,
emphasizing on the African person, his dignity antture, rather than
science and technology whichis the emphasis ofWWest. Azenabor
(2010) maintains that African humanism stressesrd@pendence and
relationships among people inthe society. Thsbigiously the idea of
social interaction and cohesion which goes badké¢oAfrican concept
of personhood which we have studied earlier. Seyreths a valid
relationship between the African conception of thenan person and
that of African humanism. Both stress the needsfugial engineering
and cohesion. Obioha & Okaneme (2017) declare thfitcan
humanism is a community- based idea; meaning tiatcommunity is
the concern of the concept. They insistthat thereeally not much
difference between African communalism and Africhkamanism.
Communalism is a doctrine of social organizationslations and
networking; making it an offshoot of African humam. African
humanism constitutes all human beings into one arsal family of
humankind having one universal father-God (ObiohaO&%aneme
2017). They assert that:

In descending into a human society, the human pedses not live a
solitary and uncooperative life (the type that elecsgrizes Hobbes’ state
of nature. This is itself a rejection of the cornicepthe state of nature,
as explicated by Hobbes and other eighteenth-cgenturopean
philosophers who asserted the existence of an nailigpre-social
character of man) but from the outset is involvedn intricate web
of social relationships with other humans in theisty (Obioha &
Okaneme 2017: 46).
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This idea further expands the belief that man & African conception
of humanism is an important, not an isolated epbtyt a part and parcel
of the whole societal process, relations and coinesi

African humanism believes in God, and also beligha$ man, being a
creation of God, also possesses some of the imringlues and
characters of God, hence deserved of some formgoiitd and self-

respect. That we are all children of God has a wfanfluencing the

values and unity attached to the African peoplei¢@d & Okaneme
2017). And the belief inthe human soul which peatas all human
beings constitutes all persons into a universallfaof humankind and
brotherhood. Everybody hasthe nature of man (ssod)merits dignity
and self-worth. This communal personhood simply msehat man is a
social animal who is able to interact and relatéhimithe community,
and also pursue his own dignity, as well as thaitigpf others. African

humanism states that human beings deserve heltharefore ought to
be helped, and that human beings should be thetatifjenoral standard
of the society. It is aimed at creating a senseawthenticity, and
dedicated not to abstract thinking and conceptnalyais, but to finding
purpose and meaning inthe African life and existe(Azenabor 2010:
115).

With African humanism we appreciate the significaraf philosophy
within the African context and environment; therdislping to deepen
the African sense of fellowship and solidarity piSo, man needs his
fellow man to overcome life’s challenges, and Bfambitions are better
achieved in a cooperative and communitarian enwemt where all
hands will be on deck to think out solutions andffar them
accordingly. As the Igbo useto sdgwe bu ike(there is strength in a
crowd) andl di n'otuotu bu ike(unity is strength). The above sayings
typify the essence of African humanism. Just like taterialist school,
it is a clarion call for a unity of action and fphilosophy to be used as
launch pad for social change. And the only agenhisf change is the
human person.

Godwin Azenabor (2010: 124) discusses the majoferdihces
between the Africanand Western humanism. One ndhjfterence he
identifies is that African humanism does take asiglyas its central
focus as it is in the West. He maintains that wnlithe African
humanist ideology,the West has this obsessiosystem building and
the search for certainty. According to him, thawisat has led the West
to be able to control and dominate nature includingry living thing in
it. The Western idea of humanism requires the tgbib analyze and
explain phenomena. Whereas the African literarytucel takes
interpretation asits own main focus, the Westdatiore about analysis
(Azenarbor 2010: 125). But this attitude of intetation, as
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Azenarbor explains, constitutes a viable altermato/the pure analysis
of the West. Again, the African doctrine of intepg@dence and
communitarianism is in opposition to the Westernctdoe of
individualism. The African concept of humanism hathis
communitarian outlook, as against the Western afeaverybody being
overly independent of the community.

Another major difference in the African humanism about holism

rather than the Western atomism. In holism, thele/iogreater than the
parts. Holism upholds systems and it is with thdisho system of

thought that we are able to establish synthesibumhan knowledge.
This is quite different from the Western view obmism where the
part is said to be of more importance than the ahbi the African

humanism, the part is nothing without the wholecduse it is the
whole that gives legitimacyand existence to thispa

The African humanism also goes back to the pastréov from the
African traditional/indigenous past. Having the i8&n tradition as
major source of knowledge is a major differenceMeen the Western
and African concepts of humanism. The sources gififation for both
types of humanism differ greatly. While the Westdramanism will
be inspired by Western tradition, the African humamvill always be
influenced by his own traditions and customs. Abemalso notes that
another source of difference between both form&iwhanism is the
urge of the African to co-exist with, instead ofngoiering nature and
theworld. While the Westerner wants to conquerviiogld by virtue of
his extreme individualism and quest to scientificaubjugate the rest
of the world, the African sees nature and the wadch home where he
needs to exist comfortably and feel at home. TheicAh humanist
understands that the universe is part and paraeladity; therefore, if he
brings any form of damage to the universe, hess damaging himself.

Another source of difference is the metaphysicalook of the African

ontology. The ontology of the African is repletetlwbeings which are
spiritual forces and even the ancestors and otlengb; visible,

invisible, concrete and abstract existence. Thishat Azenabor (2010)
calls “spiritual empiricism”; meaning that when thight spiritual

apparatus is applied, even nothing will become sbimg. He finalises
it thus:

1) Values derive from human interest - what is d¢yae what
promotes human interest, what is decent for margtvihings
dignity, respect, contentment, prosperity, joy t@mmand his
community. And what is morally bad or objectionalidewhat
brings misery, misfortune and disgrace and whahageful to
both the spiritual and ancestral beings. So, Afribamanism is
founded exclusively on the consideration of the igsn
wellbeing.
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(2)  Human fellowship or communion is the most imgot of human
needs, hence inter-dependence and communalismr rdtha
individualism. This is an offshoot of African cutal ontology,
which is holistic - there are no isolated indivithjaman is a
being in relations to others, life is sharing. Tt is important
to uphold human dignity which is the basis of Afimchumanism
- the conscious attempt to demonstrate a concerrhdionan
interest and problems in Africa in order to enhapoegress and
development. Humanism is therefore a concern foe@essity
of finding a harmony between cultures. It is anitade of
accepting the other for what he is, simply as a dwrheing,
irrespective of his individuality or characteristidut post
modernism is opposed to this harmony or commonness
(Azenabor 2010: 126-127).

2.3.2 The Challenge of Post-Modernism

Post-modernism has posed a very serious challemgleet concept of
humanism in general. Post-modernism is both a fofntulture and
thought. As a form of culture, it emphasizes plsraland the belief that
we should celebrate difference. As a form of thdughs suspicious
of the classical notion of truth, reason, identitygbjectivity,
universalism, and any form of single framework tmate grounds of
explanation (Eagleton 1996). This simply means {tadt-modernism
does not accept ultimate thinking and value staislar the society. It
preaches against absolutist excesses and quet®nralidity of taking
any form of model or reality as a standard or yéeksfor judging
others. It does not agree that the society shoatdstgandard on how
people should behaveor how they should relate wrigh another in the
society. The moral standard and values of the soahould be set
aside and people should be treated according towthe they have
decided to live their lives. The society shouldabeembracing and no
one should be rejected because of the moral stdmdarch a person has
decided to maintain. The post- modernist movemegtes that truth
has many sides; hence no one should use a partgd&aor version of
truth to impose judgment on another person. Adgptn particular
standard and using it as a vyardstick to judge sethgrst like in
humanism, is anti-freedom, and dictatorial, herds not acceptable in
the modern world.

The idea of a dominating mode of thought like huis@nreally needs
reconstruction because no specific system in thédwprovides an
absolute. This is comparable to Karl Popper’s altirationalism. No
intellectual tradition in the world is capable @&rging as the universal
paradigm from which every other alternative sholdd assessed. It is
against universalism, immutability, sameness, anslsemtialism
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(Azenabor 2010: 128). Truth is a relative thing a®dting universal
standards for anything is a mistaken idea.

No universal standard should be set, rather thddwsirould celebrate
diversity of ideas and alternatives, as it is tladnhark of the modern
world. To them, there isno essence, or commohersense of certain
properties that humans share based on their Aftican humanity. It is
just about the individual person and his uniquelisl@nd characters. It
poses a radical challenge to any system that addpelute values,
culturalism, metaphysical foundations, and identity mobilizes
multiplicity, non-identity, anti- foundation, andultural relativism
against these values (ibid, p128). It believes thbdwing multi-
culturalism is tolerance, and the idea of settitemdards can even be
seen as racism and anti-Semitism. As Azenabor (R@d€erts, the main
thrusts of post-modernism are: “There is no absotutuniversal truth,
knowledge, reality and morality.”

This simply implies that the post-modernists bedidhat philosophy
should close shop; as well as its essential brandike ethics and
metaphysics. We only have interpretations which areording to our
biases, race, class and gender. Post-modernisnpiisfaund attack on
the idea of standard and moral values, but we n@gine what can
happen in our world when we set no standard mahies or when we
lower them to mean just everything anybody thimferality and values
should not be anything anybody thinks, they shawltljust be based on
individual standards. There are universal valued arorality also is
universal; people can only strive to meet with éegsniversal
standards. So the fact that some people have dkcideto even try
to strive does not mean that these standards doexist. Besides,
postmodernism mistakes perception for truth. Défgrpeople perceive
different aspects of the truth. But none of thesec@ptions represents
the truth. As they are, they are just approximatioh the truth. They
are simply aspects of the truth, not the truthlfitse

Self-Assessment Exercises

1. is the adaptation of the humanist idgolm the
concrete situation of the African

2. Azenarbo identifies dimensions to humanism

2.4 Summary
The idea of humanism is broadly based on the iflsaeking for human

welfare and dignity. It is the concept of keepihg human being at the
center of every activity in the world. Academicsdaphilosophy in
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particular, should not be about abstractions, bouaithe human being,
about solving real life problems of man. Africanninism brings the
concept of humanism home to Africa; it gives it @ocation that is
based on African values, culture and tradition. th¢ center of the
African worldview is the idea of communitarianistie idea that the
whole is greater than the part, that one personatasio it alone. That is
what informs that idea of African humanism, and tkaalso a point of
departure from the Western concept of humanismt-ioslernism has
been a huge challenge to the concept of Africandmnism; accusing it
of authoritarianism and lack of inclusion. Post-rawodsts argue that
setting of standards in the world is akin to impgsbias standards on
other people. This unit has been able to introdtiee student the
concept of humanism; and especially the concepgtfioéan humanism.
We have analyzed the concept and understood thatamism is a
clarion call for philosophy to arise from dogmasgiamber, to arise and
be able to affect human life in tangible forms. i#één humanism is
concerned with the values and life practices ingoges to Africa and
which distinguish them from Europeans. The spirih@manism shapes
the thoughts and daily lives of the Africans. It a& attempt to
understand man and nature as regards to relatmsshth others. The
idea of African humanism is also connected to heaiof African
communalism and cooperation, which keeps everyanmd together.
Azenabor (2010: 130) insists that the idea of trgdhfrican humanism
to the African traditional past is based on the that when one does not
have a good knowledge of the past; it will be difft to have a clear
vision of the present and of the future. We musklat our past in order
to formulate a clear, progressive, relevant andtipesdea of the future.
One must have a good knowledge ofthe past befoeecan to think
clearly and coherently of the future. Knowledgetlué past is essential
for the African in order to understand where we emening from as a
people, and where we are supposed to go.
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2.6 Possible Answers to Self-Assessment Exercise(s)

1. African humanism;
2. Five
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Unit 3 Some African Political Theories
Unit Structure

3.1 Introduction

3.2 Intended Learning Outcomes

3.3 Nyerere’s Ujamaa

3.4  Nkrumah'’s Consciencism

3.5 Fanon’s Theory of Violent Revolution

3.6  Summary

3.7 References/Further Readings/Web Resources
3.8 Possible Answers to Self-Assessment Exercise(s)

3.1 Introduction

As we have noted earlier, colonialism helped to emoigr a
defensive and liberation-based political philosopaong Africans
(Sogolo 1993: 186). It was partly the need for dicea from oppression
and exploitation that led African Philosopher-Kingd the post
independent era to propound people- oriented palittheories that
helped African liberation from colonialism and netmmialism. Another
major influencing factor is the African socialistine idea that that we
should care for ourselves and act as a united fortg#tead of acting
individually to the detriment of the community. M&m came to be the
endearing idea of these early African leaders,hasetwas a unity of
vision between the ideas of African identity andefiom, and some
elements of Marxism (Makumba 2007: 113). The soara political
thinking in Africa is determined by the social cdm@hs in which
Africans find themselves (Sogolo 1993: 185), anel tlonditions they
found themselves pre and post- independence. RBrofed academics
have the responsibility of directing new politichkories and ideas, but
that was not the case in Africa, where social apidipal theorists have
been men of active political leanings and partitgya who seek to
make meaning out of what they do by formulating stheviews
(Sogolo 1993:186). Those early strugglers aga&iolsinialism were also
Western educated folks, who had been aware of tmegets of
colonialism through their contact with Western eation. The goals of
the social political theorists of Africa should cigg now. In other
words, the socio- political African theorist showldderstand that there
are more to be set as the goals of the Africaniment than mere
political or economic liberation from colonialisnWhere there were
social conflicts between the colonialists and thewes for instance, that
was gone at the end of colonialism, and the foallsnevitably shift to
internal strives among natives (Sogolo 1993). Aaptharea of
concentration after colonialism should be to liber@fricans from
the conflicting ideologies of the so-called devedpcountries of the
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world. The African continent is still currently oght in the midst of
these ideological warfare of the West, despiteigawon independence
for many decades. Currently, Africa is still activeaught between the
political philosophy of China and the West. Thesempeting
economicand military forces of the world have amntd to profit from
the Africa’s lack of leadership by providing slavisoans and other
aids which make African countries indebted, theretybing them of
their voice in the international community. So, i8&n political
philosophersof this time should be more awarand in touch with the
currentrealities of the continent.

3.2 Intended Learning Outcomes
By the end of this unit, you will be able to:

. explain the background to African political phil@éy

. analyse concepts like Ujamaa, Negritude, Conscsemciand
violent resistance in African political philosophy
. discuss the importance of these political ideolsgia the

emancipation of African independence.
3.3 Nyerere’s Ujamaa

Julius Nyerere was the former President of Tanzahia was born in
1922, and he studied in the University of Edinbynghere he bagged a
Master’s Degree in History and Political Econom Was also the first
Tanzanian to study in a British University and jtis¢ second to gain a
university degree outside Africa. He returned toZamia in 1952 and
quickly became involved in politics, and worked dhato bring a
numberof different nationalist factions into ormahrella and formed the
Tanganyika African National Union (TANU). In 1954Nyerere’s
integrity, ability as a political orator and orgaai, and his readiness to
work with different groups was significant in wimg the
independence of Tanzania without bloodshed (Abariki8, p106). In
the 1960s, Tanzania was one of the world’s poa®shtries; this made
the position of Nyerere as President a very diffiaune. The country
was suffering from a severe foreign debt burdeke limany other
African countriesthen and now. The prices of cordities were high
and the foreign aids were no longer coming becaafséheir fight
against colonialism and exploitation. He inherifemim the colonialist a
country that was on the highway to economic andtipal implosion;
hunger became the order of the day and the econlandship bit so
severely on the people. At this juncture, we magntlask: what is the
main doctrine otJjama&?
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Nyerere decided to tackle this problem by advogasiacialism with a
human face, which he christenetdjamaa socialism. It is a
Kwaswahili word which is translated as familyhood lrotherhood
(Makumba 2007: 140). He believed that family is eacbve of all

human beings and the human society at large. Theepd of African

socialism, to Nyerere, is extended to the wholeldyaand the African
sees the entire humanity as brethren and membdris efver-extending
family (Makumba 2007). His brand of socialism waeply based on
the idea of African socialism, and therefore oppose the idea of
capitalism which was viewed at that time as a weapb Western
exploitation and oppression, and Marxist socialismmich seeks
happiness through strife between persons. Africamngunalism is
never any of these, rather it is an idea rootedthia belief of being
one’s brother’s keeper. Nyerere believed that humassin its fullest
sense, rather than wealth creation, should cons, fas societies
improve through the improvement of people rathantigearing up of
production (Abanuka 2013: 106).

Ujamaainvolved that people worked and lived on a coopegabasis in

organized villages or familyhood. It was not a pretof class struggle
but born from the very nature of African societyig¥hhighly values the
responsibility towards and relationship with tribe=sh and community.
Nyerere defines his socialism thus:

Socialism — like democracy — is an attitude of mhead. In a socialist

society it is the socialist attitude of the minddanot the rigid adherence
to standard political pattern, which is neededrisuee that people care
for each other’s welfare... It has nothing to dtdmthe possession or
non-possession of wealth. Destitute people can twengal capitalists

— exploiters of their fellow human beings... Butm&an who uses his
wealth for the purpose of dominating his fellowsaiscapitalist. So

would the man who would if he could! (cf MakumbadZ0140-141).

Ujamaawas a political theory which combined nation-bulglipolicies
with a social and economic development strategyvalé based on the
idea that full development could only be achieved icondition of full
autonomy and self-reliance (Fouere, 2014) rathlgmig on foreign aid
and investment. Green (1995) asserts that Nyemmmmgied a moral
economy based upon justice and equality for alas built of concrete
government policies like communitisation of the Wwoforce, the
collectivization of the means of production, thetio@alization of
private businesses and housing, the provision dblipuservices-
especially in healthcare and education (Cliffe &ulS4972). It was
reliant on a powerful state controlled by the bumracy and a one-party
system.
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Nyerere provides a home for many African liberatimovements
including the African National Congress (ANC), thHean African
Congress (PAC), and a host of others. The doctoheUjamaa
preaches that if a society is so organized th& d¢oncerned with the
interest of each member, on the condition thathoauksl work, then no
individual in the society will occupy himself wittvhat ought to be
tomorrow, for which he would strive to amass wedtiday (Abanuka
2013: 108). The attempt to accumulate an unendieglttv is anti-
social because it is an attempt to outdo the résthe citizens in
everything, including clothing, housing, comfomdaso on.

Idleness was not tolerated as it was regarded asn@mnceivable
dishonour. The lazy, the parasite, who sat dowenufing to profit from
the hospitality of the society as a right, but gawahing in return, was
not welcome, as that is not the African way of .lifen African
traditional society, every member of the communayart from infants
and infirm, contributes in the work that gave risethe production of
good in the community. No one was left behind,soissue of laziness
and parasitism was not tolerated. Nyerere arguat ttle traditional
African never has employees to work for him urti tarrival foreign
capitalists. Socialism for him is also a distrilvatidispensation and not
only a system of production (Makumba 2007: 141)isltnot only
enough to produce the good, but the ability and wildistribute them
equitably also matters.

Love, sharing and work are the basic principlestiier existence of any
society. The primitive idea of equality of all humdeings is the
foundation of the socialist society, and the edqudias to be applied to
the different sectors of the society, economic,itipal, and social.
Every 14" of October in Tazania is celebrated as Nyerere. aig a
public holiday, marking the death of the statesmand the
commemoration is organised in the major cities whpoliticians
celebrate and pay tribute to the contributions péildre to Tanzania and
the whole of Africa.

3.4 Nkrumah’s Consciencism

Born in Western Ghana around™8eptember, 1909, Nkrumah entered
Lincoln University in Pennsylvania in 1935 where h&tudied,
philosophy, economics sociology and education. Heas walso
interestedin the writings of Marx and Lenin, aradionalism, especially
Marcus Garvey, the Black American leader of the0E92Vhen he came
back to Ghana, he was invited to become the gersmaletary of the
United Gold Coast Convention (UGCC), formed by lisuntryman
J.B Danquah. He was responsible for addressing ingsetll over
Ghana and the creation of a socio-political basete new movement
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of liberation. Nkrumah formed the Convention PetpkRart in 1949,
to take advantage of a social split within the UGGKs split was
between the middle-class leaders of the party dednhore radical
supporters of Nkrumah. Nkrumah became the firstepeshdent
president of Ghana is 1957.

Nkrumah'’s vision for Africa was that of socialisrh @nsciencism. He
looked forward to the emergence of Africa as alwitarld force after
the freedom from colonialism and economic domimatidhus, he
believed that the building of socialism in Ghand i@ be accompanied
with the building of socialism all over Africa (Maknba 2007: 136). He
was eager to reconcile his own socialist ideas wtk African
personality and Pan-Africanism. His idea was tliat onited Africa that
could act with oneness of purpose and of mind.Htor, socialism is the
only socio- economic political system which shatles ideals of the
African traditional communal societies; it should the system to be
adopted for the harmony of the African society. Thecess of
liberation from colonialism and to national unity marked by some
stages; the first stage being the independence frolmnialism and
imperialism, the second stage is the stage of temsism, where there
will a roadmap for the ways in which African woulghin genuine
independence by thwarting the whims and capriceseofcolonialism,
another stage is the taking of positive actionsregganternal enemies
and the formation of a mass party. In 1964, Ghares wfficially
designated as a one-party state, with Nkrumahfagtesident of both
country and party (Abanuka 2013: 94). This is whammentators
regard as one of the undoing of Nkrumah and hioladgy of
consciencism.

Philosophical Consciencism involves the dialecticalationship and
unity between the traditional, Christian and IslarAifrica, in order to
create a distinct form of the African personalityis the philosophy of
decolonization. The triangle represents the trifgartlements of the
African society and at the base of the triangléhes communal African
society which upholds the principles of humanisnd aygalitarianism.
That base represents the foundation upon whichh#drenonization and
the accommodation of the sides of the triangleoibé built, it digests
and absorbs the other sides. The main doctrineon$a@encism is the
accommodation of the Euro-Christian and Islamicagldy African

traditional way of life. The African tradition shloudigest the foreign
elements in order to bring harmony that will bringack the

egalitarian and communal principles of tradition&frican society.

Nkrumah insists that the Western and Islamic idgel® could be
developed in such a way that they will be ableitanto the African

personality (Nkrumah 1970: 79). “Capitalism is laugentleman’s way
of slavery” (Nkrumah: 1970: 72). Consciencism de$inAfrican

personality as:
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...the cluster of humanist principles which undertlee traditional
African society. Philosophical consciencism is tiphilosophical
standpoint which, taking its start from the preseahtent of African
conscience, indicates the way in which progres$oiged out ofthe
conflicts in that conscience (Nkrumah 1970: 72).

The basis for such philosophical consciencism istemaism, but
matter is not to be construed as being inert. Mai@s both absolute and
independence existence and capacity for self-mofibe materialism of
Nkrumah in consciencism accommodates spirits (Akan2013: 96).
Nkrumah did not envision a kind of socialism thall Wwring some sort
of Marxist revolution, but one that is a naturabkesion from traditional
communalism.

Nkrumah's style of government was authoritarian{ bis popularity

rose as new roads, bridges, schools, and healtfaciées were built.

Also, his policy of Africanisation created bettereer opportunities for
Ghanaians. One of the major criticisms of Nkrumas \Wis totalitarian
and autocratic style of leadership.

In 1958, Nkrumah’s government legalized imprisonmeithout trail of

those considered to be security risks. His focushengenerality of the
African continent soon began to make him loose howth realities at
home in Ghana (Abanuka 2013). And his governmerd waolved in

bogus and ruinous development projects that madaca prosperous
Ghana to become crippled with debts. His governimesecond

development plan was abandoned in 1961, by whiak the deficit in

the balance of payment was more than $125 millibhese economic
difficulties led to a wide labor unrest, and to engral strike in 1961
(Abanuka 2013).

As the economic situation worsened and the shastafjéoodstuff and
other goods became chronic, Nkrumah was overthioyine army and
police in 1966, and Nkrumah found Asylum in Guinea.

3.5 Fanon’s Theory of Violent Revolution

Franz Fanon was born in 1925, in Martinque, wheeewas first
educated and later continued in France. He studnmedicine and
psychiatry and came in contact with North Africaitserving in the
French army. He worked in an Algerian hospital dgrithe uprising
against the French,and later joined the Algerebels in 1954 to fight
for Algeria’s independence. He died in 1961 atdbe of 36.

Fanon’s travels brought him face to face with tkpegience of racism
in Europe, African and the French Caribbean (Makan#®07: 144).
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Fanon was very critical of Europe’s demeaning efitegro, as well as
the attempt by the blacks to find refugee-fulfilimén white personality.
He described that as the fantasy of the Negritudeement, despite its
attempt to free the native intellectuals from dejgte on metropolitan
culture (Makumba 2007: 144). He saw the return wiewce for

violence as a refusal not be treated as animals,tla® only way one
can recapture his humanity from the oppressor. SaRre puts it
succinctly in the preface tbhe Wretched of the Earth:

Hatred, blind hatred, which is as yet an abstracti® their only wealth;
the Master calls it forth because he seeks to eethuem to animals, but
he fails to break it down because his interestp i halfway. Thus
the ‘half natives’ are still humans, through thevpo and the weakness
of the oppressor which is transformed within themoia stubborn
refusal of the animal condition (Fanon 1980: 15)

Fanon believes that decolonization should be aemiobhenomenon
because it has to do with two opposing forces;derthat result from
and are nourished by the situation in the colonleshould be violent
because it seeks to correct a situation which was mstituted by
violence. The way colonialism sought to uproot oided natives from
their cultural placing, and create out of them nemeatures at the
disposal of the colonizer, so will decolonisatioacbme a veritable
way of creating individuals who will have the capp@nd courage to
free themselves through any means possible, inajudplence.

Makumba (2007) explains that Fanon was not advagatiolence

for the sakeof it, but rather was encouragingdblenized to be ready
for it because it seeks to put the society upsiol@ndand making the
first to become the last, and vice versa. The 8dneof clash between
the white ideology of oppression and exploitati@md the idea of
freedom ragingin the mind of the native, is alsead active strife. But
the native should not surrender his heritage aigireuwithout a fight.

Because they did not go to meet the colonialistthéir country, but

the colonialists cameto Africa to culturally diapé us and rob us of
our God-given natural endowments. It is not an assdi sheepish
surrender; it must be a fight to finish becausé i#he only option left

for the oppressed native. The black should know the only true

liberation is the liberation from the desire to Wwkite; liberation must

be a return to the self, the restoration of thitmgheir proper places
(Makumba 2007: 145). Fanon (1980: 176) explains:

This is because the native intellectual has throwmself greedily upon
Western culture. Like adopted children who onlypstavestigating the
new family framework at the moment when a minimuoclaus of
security crystallizes in their psyche, the natiméeliectual will try to
make European culture his own.
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The native intellectuals, according to Fanon, sthaalso be liberated
from the clutches of European culture in order tobeace the native
culturesand ways of life. He describes it as tladive “tearing himself
away from the swamp” (Fanon 1980: 175). The blagnmust move
from the situation of alienation and degradationichhwas never
intended by God, to the point of self-redemptiod amrth.

Self-Assessment Exercises

1. involves the dialectical relationshipd aunity
between the traditional, Christian and Islamic édiin order to
create a distinct form of the African personality.

2. believes that decolonization should beicdent
phenomenon because it has to do with two opposirags$.

3.6 Summary

The response of African intellectuals and polititedders to colonial
oppression and suppression has been discussedrmasy platforms
and in many academic research works. The fact that average
traditional African is communal by instinct madedssible for all these
political theories to tilt towards the need to cdi@r the needs of the
majority. As Fanon (1980: 28) notes, decolonisatioriluences
individuals and modifies them fundamentally. It wasally the case for
African nationalists who fought European explogatiand degradation
ideologically. It transformed them to “privilegedtars” with the glare
of history’s floodlights on them. Through their iacts, Africans
“became men” during the process of decolonisatibrgave a new
impetus to the age-long African attempts to freelftfrom the clutches
of slavery and racism; it gave Africa a new braricheroes who rose
to the occasion in order to salvage the contingnpbtting their
individual intellectual and political effort. Thignit has been able to
open our eyes to some of Africa’s political philpees of the 20
century. These ideologies helped to usher in a eeav of African
consciousness, their deficiencies notwithstandiAg. we can see, all
the concepts revolve around this African conceptahmunitarianism
which the student is advised to take a closer ktolzy consulting other
relevant materials and reading as wide as posdibtelonialism threw
up African men of timber and caliber that foughitierate the continent
from exploitation and oppression, it is also a iokarcall for this
generation of African leaders to arise from slumdned takethe bull by
the horn in order to take the continent to the rsage of political and
economic development and/or liberation. The Africamtinent is still
a developing one after over six decades that sdmeAfrican
countries had independence. This is a great cligdlémthe present crop
of intellectuals in the continent.
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3.8 Possible Answers to SAEs

1. Philosophical Consciencism;
2. Frantz Fanon
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Unit 4 African Traditional Thought System
Unit Structure

4.1 Introduction

4.2  Intended Learning Outcomes

4.3 Theories of Thought
4.3.1 African Traditional Thought and Western Thought
4.3.2 Challenges of Modern African Thought System

4.4  Summary

4.5 References/Further Readings/Web Resources

4.6 Possible Answers to Self-Assessment Exercise(s)

4.1 Introduction

This unit will introduce you to African traditionathought system.
African thought is essentially a form of integra&tithought; binding
everything together in a form of unanimism. It iscacommunal and a
form of holism. The whole is greater than the jpaud the African looks
at reality from a holistic perspective. The Afriway of thinking is more
concrete than the Western abstract scientific wiathaught. It is pre-
scientific because it implies the everyday knowitigg common-sense
knowledge of things. The African does not comparttakse reality; it
is taken as a whole. Both the physical, spirituadl anaterial worlds
form a part and parcel of one reality. Again, walkhlso find out that
the African thought is spiritual because spiritsiaiis a part of life, and
everything has spiritual implications accordingthe African way of
thought. The African thought is also dynamic intthtabelieves in
powers which must be acquired to make life more mmggul. Such
powers give man control over the world, and owiagthe capricious
nature of the African traditional world, the Afritaspends most of his
life acquiring spiritual powers to help him manigtd his environment
to his advantage and to the advantage of his contyaun the course
of our study, we have seen that there is a waytrdmitional African
thinks, which is quite distinct from the thoughtssgm of people from
the other parts of the world. This unit will takecarsory look at those
thought patterns of the African tradition.

4.2 Intended Learning Outcomes

By the end of this unit, you will be able to:

o explain the African thought system

o analyse the basic attributes of the African thougylstem

. differentiate between the modes of thought in Adriand in
the West

o describe and appraise the challenges of modermakfrthought
system.
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4.3 Theories of Thought

We can know the theories of thought better onleratinderstanding
what thought is. What is thought? Thought is aeysof reinforcing

what is already in a person. It is a complex anbroken process that
underlie the world. Thought emanates because ofique ideas and
experiences one has had. There is a relationshtpveba thought
system and language; meaning that thoughtis a éibmeaning. An

individual thinking must correspond to the overddinking of the

larger society; meaning that the society and celtofluences what the
individual thinks. That is why it is called a syste itis culture-based
and every society will have the individuals thimk acertain way which
will help to perpetuate the cultural values of #ueiety. There is no
thought without a cultural value to which it copesds. Therefore,
there is a relationship between culture and thau§bt since thought
system should agree with an already establishetéraysf ideas, it
means that it is culture specific. Thought isastrunment of organizing
the world; it creates meaning out of meaninglessnstability from

chaos and instability, and order out of disordesg@enwune 2011:
114).

Thought is a process of arrangingideas in a patiérelationships or
adding new ideas soon to be related to such arpattealso means to
turn something over in the mind or to havea spegtibpinion. It is to
determine something by reflection (Osegenwune 20Thjnking and
especially critical thinking is the theme of phidpéy. Thought is the
base of cognitive activities; it involves the marigtionand analysis
of information received from the environment. Itasmental process
through which we process and analyze the acquiredexsting
information from nature. Such processing and amalyscur by means
of abstracting, reasoning, imagining, problem sayijudging, and
decision making.

Thought is mostly done systematically and it ioa®al-oriented. It is

an internal activity which can only be inferredrfraovert behavior. It

becomes a standardized system when it has to tlcewabmmunity or a

certain group of people. Arlow (1958) has argueat ththought system
isan essential attribute of any culture, and i@ations have survived by
deriving thought systems from their environment aratlifying them as

need be, in order to continue to fit into the camperary society. There
is also the individual thought and thinking, butative should concern
ourselves here is the thinking of a people; theighd system associated
with a particular people, like the Africans, Euraps, Chinese, and so
on. Thought system, having a root in the cultura people, gives birth

eventually to the philosophy of such a people. Tsdhe way European
thought system gave birth to Western philosophyd affrican
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thought system also produced what we now know agicakf
philosophy. Language has also been identified as \ahicle for
thought (Osegenwune 2011) such that without a lagguit will be
impossible for us to convey our thoughts, and esgprg outside
ourselves. If we don’t have a language of expressther people might
not be able to know what our thoughts are and wiatare thinking
about.

A systematic thought system also involves the whg people
involved have been able to respond to and tackée dimallenges that
confront them. These challenges in turn, helpthepfe to evolve a
thought system to be used; just the way colonialisiped African
leaders and intellectuals to evolve a system ofosgmlitical thought
with which they fought it.

A thought system must be coordinated in the selmseevery member
of the community will be able to key in, and to emstand what the
thought system represents and what it means. @hildrho are born
into the society, by acquiring the culture of tleeisty, automatically
acquires the thought pattern of the society. Agylas civilizations,
cultures and environments differ, thought systeml wiso differ.

Thought determines actions and emotions too.

Sometimes the influence of thought and its poweratds our actions
and inactions is lost on us, we might not reallyownhow powerful

thought is until we act and witness the repercusssiof our actions.
Therefore, it is through the power of thought thatieties enact laws
and are ordered for the sake of harmony. So, indmuhfe thought is

very crucial. Following from the brief exploratiai what thought is, it
IS now pertinent to inquire into the question: Whae the theories of
thought?

By theories of thought we mean some of the factioas influence the

human thought and cognition. So, what specifically these theories?
How do they add to our understanding of the wotld? us commence

with linguistic theory of thought.

Linguistic theory of thought: As we have said before, language is the
vehicle through which thought is expressed. Withdoé use of
language, we will not be able to pass across caunghts and cognition.
Language is a reflection of what is available im wacabulary, word
structure, and semantics which determine our thoygditern. This
theory asserts that the capacity for people toktkil be determined
by what is available in their language, cultured ayeneral worldview
(Asoulin 2016). The idea of this is that the intrrcomputational
process of the language faculty generates linguishjects that are
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employed by the conceptual-intentional systems hoiught and the
sensori-motor systems to yield language productioand
communication (Asoulin 2016). The basic stancehis theory is that
there is nothing we think about which is not in danguage, so
basically one cannot think beyond the limit of anéanguage. The
linguistic theory of thought places language akay\strategic position
because without language, we would not be ableotantunicate our
thoughts; neitherwould we be able to think atBfilerefore, language is
both the vehicle of thought and the object of tHdugVe can only
think of what is available in our lexicon according this theory,
therefore we as Africans have a duty to begin teetigp and expand
our knowledge in such a way that it will accommedas much words
as possible in order for us to be able to also edmar thought limits. It
is only objects and ideas that exist in one’s galt@and civilization that
he will be able to represent in his thought systé&itso a society’s
thought pattern will always be towards and limitedthe things that
can be named.

A major critique against this theory is that it geats issues as if the
limit of language is the limit of thought, whereas,is the other
way round. That is, the limit of thought is the iinof language.
Although language is very crucial to thought, ludaes not set the limit
to thought, becausethere are things which canoheeived but which
cannot be spoken of or expressed. So the limihoaght is the limit of
language. Even the possibility of non-verbal comimaition diminishes
the potency of the argument that thought can omycbnducted in
language. Again, however, this argument has beamteced by
insisting that even non- verbal communication i#l sbnducted in
language.

Biological theory of thought: This theory argues that the neurons help
us to think through the nervouscell, via electeroical signaling. That
the thought systems are triggered by nerves, bedhesnerves are core
components of the brain, vertebrate, spinal coh& invertebrate
spinal cord, etc. everything is connected to tlenbiso the brain works
through these parts of the body to help us thinkseftially, that
thinking is coming from the brain and from the resvthat are
connected to the brain. Peripheral nervous syséemomatic nervous
system, genetic and epigenetic regulation of brairucture and
function, is a biological basis for our emotionglamportant chemical
messages. Each of these works together to formmghare and how
we respond to our environment. This thinking islgdophy, because
according to Karl Jaspers: “philosophy is a proadsthinking as inner
action comes to an authentic awareness of himgalf reality by
pressing beyond or transcending everything objettief Ugwuanyi
2006: 10). It comes from an inner curiosity aboesdlity and wonder
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about the universe. The biological theory of thdusfates that itis our
environment that elicit thought in us, it is ouvgaonment that triggers
our thought systems in order to respond to whatfere® and how we
feel. Charles Frankel in Sogolo (1993: 160) exddms theory thus:

Mankind’s social institutions and mores are produndt simply of
traditions, historical accident, ideology or theam&nizations of ruling
class, but of dispositions and drives of the humaammal that has
developed in the process of biological evolutiord arelong to the
species’ generic heritage.

Cognitive Psychology: This theory teaches that thought develops from
one stage to the other; from stage of the childhéoadolescent and to
the adult. The quality of thinking and thought dif, depending on the
stage and age in life. Thought continues to growhwage. The
experiences we have in life helps to shape ourghbypattern and
quality, hence it is with age that we develop frone stage of thought
to another. That is why if children behave the \lagy are, we always
understand that with age they will know better dhey will exhibit
quality thinking. This might be the reason why A&&mns believe that
parents should inculcate good moralsand trainmtheir children so
as to give them the needed platform to developityutdought as they
grow. Children need the care of reasonable adutls will direct
them on the right steps to take, to help them becoasponsible
members of the community when they grow up. In @&n worldview,
it is a source of worry when a child has not bdde do develop
according to his age; when he is still acting amdking like a child
when he is supposed to be a grown adult. The soceolds and
reprimands such a child, because Africans beli¢vs not a normal
situation. Going by the communitarian worldview Africans, each
member of the society is expected to contribute dusta to the
wellbeing and development of the entire communitew he is of age,
but in a situation where he grows up to becomeiantrand a wonderer,
instead of being a responsible member of the conitgui is always
blamed on wrong upbringing and lack of parentaécar

4.3.1 African Traditional Thought and Western Thought

Here, we shall make a comparison of the Africadlitianal way of
thinking and the Western way of thought. This corgmm was made
popular by Robin Horton in his essafrican Traditional Thought
and Western Science/here he laid some fundamental differences and
similarities between the two modes of thought. it first appear that
the traditional African thought does not fall withthe category of
explanations generally associated with scienceategtethought systems.
The reason for this is that in seeking to undedst&rents, the prevalent
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explanatory models adopted by a given culture a&terchined by the
peculiarities of that culture (Sogolo 1998: 177hisT entails that the
African traditional system of thought cannot beds& be totally

lacking in any form of scientific orientation in mmgarison with the
Western thought system. Sogolo (1998) agrees wihad that both

modes of thought have the commonsense and theardécels of

thought. That both are primarily concerned withlargtion, prediction,
and control of natural phenomena, and secondlgping so, they evoke
theoretical entities,albeit of different kindsof®lo 1998). What then is
the differentiating mark between science and tiamtl thought?

Science involves impersonal theoretical entitiesilevhtraditional
thought draws on personal theoretical entitiess Bmply implies that
reality evolves from one stage to the other, tlegestof tradition, as
Horton insists, is the first stage of arriving dtetscientific. The
difference between both modes of thought is simbly manner of
explanation; whereas the African way of thoughtuies on the
commonsense explanation involving the physical tiaglay material
objects and language, the Western version of thougivolves
mechanisms not susceptible to observation langy&ggolo 1998).
That is Horton’s secondary and primary theories.

Both traditional African thought and Western scierare concerned
with explanation, and to create order where theréisorder and chaos.
By analogy, what the African traditional divineme at is the same as
what modern preventive medicine is aiming at. Ith@dox preventive
medicine, the practitioner aims at preventing hilgent from being
attacked by or afflicted by certain diseases, hewsthat his client
could catch malaria when bitten by the approprigaeasite-carrying
mosquito. What he does by his prescription of dnggsot to stop the
parasite from causing malaria but to ensure that dlient is not
predisposed to it. Similarly, the traditional Afat diviner claims to
know that events of misfortune will always occue Ebnnot stop them
from occurring, but he claims to be able to prevesatclient from being
predisposed to them.With the events of traditioki@ica seen in this
light, it is clear that the traditional African doeot seek to control
natural phenomena (Sogolo 1998: 179).

Sogolo explains that “the history of science islegpwith instances of
phenomena that were at one time explained in sapemal terms, but
which at the dawn of experimental science had mentific principles
fully uncovered by scientists”. This is to say treientific thought
proceeds from non-scientific thought. The Africages disease from a
holistic perspective, which might be consideredrthmdox by modern
medical practice. But medicine itself, as histoas taught, began from
the spiritual or non-scientific approach. It begaith tradition and
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spiritualism as thédippocratic Oathof the medical profession proves.
Early medical practice in Scotland took the formené healing lay in

propitiating the powers against which the patiemghthhave offended

(Clough 1981: 183, cf Sogolo 1998: 182). Such sugerral factors

play an important role in all pre-literate ancieahd contemporary

societies of the world.

Psychological states, attitudes and believes alap gignificant roles
in traditional African medicine. They now provideccaptable

explanationsto diseases earlier attributed to reperal forces. That is
why, accordingto Sogolo, the traditional Africanayw of diagnosis
takes both primary cause, which might be bewitchtmehich is

believed by the African to be the cause of anxietyggd a secondary
cause. These, he maintains, are the causes ofraiime\frica which

are supernatural; the gods, deities, spirits andrscand natural forces
which are germs, parasites and so on.lIt is diffita be understood
by a non-African, but as Sogolo (1998: 119-130)uary a clear
dichotomy between the natural and supernatural sam¢sexist in the
African thought system. Africans always look at ‘wly” aspect of

disease management and treatment, and not onfhahé aspect of it.

The primary cause of the disease gives the traditidfrican healer a
mirror into the secondary cause, unlike his Westeumterpart who
only relies on pharmacology. The healer may beident of the

pharmacological activities of his or her herbs, thdt isnot all, the
herbs can only be efficacious only when the primaause of the
disease has been taken care of (Sogolo 1998: 183he words of

Horton:

The gods...do perform an important theoretical jopomting to certain
interesting forms of causal connections; they am@bgbly not useful as
the basis of a wider view of the world. Neverths]dbere do seem to be
few cases in which they are the basis and may saweething to
contribute to the theoretical framework of moderniesce...More
specifically, there are striking resemblances betwgsycho- analytic
ideas about the individual mind as a congeries afriwg entities and
the West African ideas about the body being a mgeplace of
multiple souls (Horton 1970).

The African pre-scientific knowledge can be compai@ the Western
scientific knowledge in many forms. This is to teathat cultural
superiority is a mistaken idea, as every cultureettps and expands
according to the environments and circumstances tefall it.
However, this is not to say that Africa has arrivéée are still lagging
behind in technological and scientific orientatioi$at is the reason
why we must continue to evolve, develop and update culture and
thought system, not to be like the West, but taabke to attend to the
peculiar African challenges we have.
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4.3.2 Challenges to Modernity in Africa

Modernity is a period characterized by the emergearad acceptance of
certain norms and ideals. It is dotted by the adearent of the human
race from the medieval or traditional conceptiortred world to a man-
centered one, which gives access to forms of kndydethat have the
potential for freedom, humanism and progress (Ugwu2010).The
ideal which characterizes modernity for the Afriaanhumanism. The
role of thought in modernity cannot be overempleid his is because
it is through thought that societies evolve and emote. The need to
conceptualize modernity in Africa so as to serw ltlasic principles of
African humanism has become urgent, going by thetectoporary
challenges of the African continent. Ideas and g¢umove the world,
as those of Descartes, Newton, Locke and otherse hawiped
tremendously in shaping modern Western thought.

Ugwuanyi (2010) notes that the African thought andture have a
theory of humanism. That theory of humanism harleorngotential to
spur a peopleto seek a human-centered world.h®assue of African
modern thought should hinge on this human-centatedlogy of the
African worldview. One of the challenges of Africamodernity is that
modernity came to Africa as misleading positiongextts, histories and
interventions that defined modernity as dominataomd colonialism.
There was no distinction between modernization eslidnialism and
undue dominance (ibid). For this reason, the imetion of modernity
in Africa was inhuman and took the shape of whatush not be
associated with man in Africa, going by the Africmoncept of
humanism.

The Western concept of modern thought which wasginbto Africa by
means of colonialism, slavery, and oppression niditierent from the
African concept of modernity. Therefore, there amnts to be a clash
between both ideologies in the mind of the Afric@does he adopt
wholly and entirely, the Western oppressive modgrnor does he
stick to his own indigenous view of modernity anddarnization? As
we have studied, modernity in the African contextman-centered;
man is the focus in everything because he is tleatagt the center of
modernity and civilization. But the relationshiptlveen Africa and the
west in terms of models and rationale for modetromahas been a
tortuous one in thesense that the West sees mpdgon from the
perspective of domination and racism, while theigdn sees it from
the humanist perspective. Ugwuanyi (2010: 13) tedisat modernity in
Africa that was brought by the West was not humaaugh as it did
not recognize even the minimum of what should arhaaror define
African humanism. Hence, freedom, which is the mé&aidable
feature of modernity, was intertwined with slavergolonialism,
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exploitation, racial prejudice, and oppression. TWest promoted
medieval ideas in Africa in form of modernity. Amldat has crept into
the psyche of the average African leader, who dw#shave regards
and respect for his people; invoking colonial argbressive policies
against dissent. That cannot be said to be mogernit

Therefore, what we call modernity in Africa at theoment needs a
reassessment in order to fit into a kind of modgrto take care of
the most important features of the African worldwie African
humanism, and also be able to tackle challenges @ha uniquely
African. We have seen that the material essencphdbsophy is to
see to the wellbeing ofthe human being, hence, i@y that does not
conform to this should be expunged from the Africaorld, so as to
maintain a society where the welfare of the peeglebe the measure
of the good.

Self-Assessment Exercises

1. holds that thought develops from one stage¢he
other; from stage of the child to the adolescemd, ta the adult.

2. involves impersonal theoretical entitieslevh
draws on personal theoretical entities.

4.4  Summary

Thought systems all over the world have been cedten the cultural
worldviews of the people, and the African thougkstem is not an
exception. But we have to understand that there ssite a lot of

improvements for the African thought system to div. ought to

improve and develop to such an extent that it vélatively compare
with contemporary thought systems in the otherspafthe world. This
doesnot mean that it will leave behind the defifi@ature of humanism,
but it means that such development will be donaccordance with the
core principle of humanism, while being able toktaccontemporary
African socio-political challenges. This unit hakeén us through the
concept of thought and the African thought systemparticular. In

comparison, we found out that, whereas the Africaditional thought
system uses common sense, the Western mode of hihamgploys

theories of science. The aim of the two modesotgt remains the
same; that of creating order in the midst of chaod apparent
disorder. Again, virtually all civilizations begdrom the cultural and
supernatural perspective, before proceeding to rimdern. But the
challenge for Africa now is how to keep on imprayiour thought
system in order to be able to solve our contemparhallenges.
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4.6 Possible Answers to Self-Assessment Exercise(s)

1. Cognitive psychology theory;
2. Science/Traditional Thought
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End of Module Exercises

1.

148

posits that philosophizing in Africalwke more
robust and thought provoking if the different cuétsi could come
together in dialogue, in order to present a terepfar the
evolution and reconstruction of ideas that pre-a@at@ African
philosophy.

Azenarbo identifies dimensions to humanism

Concerning African independence, pick the odd aho{@)
Nyerere (b) Toure (c) Nkrumah (d) Babangida

involves the dialectical relatiopshind unity
between the traditional, Christian and Islamic édriin order to
create a distinct form of the African personality

teaches that thought develops from siage to
the other; from stage of the child, to the adoles@nd to the
adult

Ans.: Cognitive psychology






