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INTRODUCTION

This course undertakes critical and analytic lodk tlae African
traditional thought, its historical origin, backgral, key concepts,
religion, basic beliefs and general worldviewsinttoduces the student
to a descriptive and analytic examination of themwharacteristics of
African traditional thought. African philosophy hasdo with what the
African person is, what he believes in, and what ¢eeneral values,
norms, taboos, and entire life represents fromleredgrave. Therefore,
African philosophy is the study of that philosopiviich though being
peculiarly native to the African, shares the bds@mtures that can be
attributed to philosophy universally (Sogolo, 1963

The study of African philosophy was necessitatedthy 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 anyowho loves and
pursues wisdom anywhere in the world could be saide engaged in
philosophy. This means that as Mbiti (1982, pl)edothe study of the
actions and words of the people provide us a mimty what their
philosophy is, and African philosophy embodies tdire religion,

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

people (ibid,p2).

There have been serious debates as per the auityertnd what
qualification of the African worldview that could eb labeled
“philosophy”. Many African philosophers like Odera®a,

KwasiWiredu, PlacideTempels, Godwin Sogolo, Uzodenhwala, to
mention a few, have all had their say concerning dbility of the

African to philosophize. But as Sogolo (1963, xi¢scribes it, the
denial of the existence of any form of philosophyand by Africans is
more or less rational. Rationality is the definougality of man, so when
it is said to be lacking in a people, those pedpee been subtly
reduced to a level lower than human.

However, it is no doubt that the study of Africamlpsophy has further
enriched the intellectual space of the world, aad piven Africans a
pride of place in world civilization. But despiteezy research that has
been conducted on the subject matter of Africaopbphy, there still
remain issues that constitute the ongoing discourste 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 coursiee following
objectives have been set:

o To understand the meaning, nature and charactsristiAfrican
Philosophy;

J To examine the African ontological notions of foréeing and
spirits;

o To make a philosophical analysis of African cosmatal
notions, the concepts of life, death, mystical powdestiny,
nature.

. 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 produttiin this course,
students are required to have a copy of the cogugde, main course
material, download the videos and podcast, ancdhéressary materials
for this course. These will serve as study guide preparation 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 20 study units which are structuméal 4 modules.
Each module comprises of 4 study units as follows:

Module 1  Understanding African Philosophy

Unit 1 Defining African Philosophy

Unit 2 Meaning, Nature and Structure of Africaraditional
Thought

Unit 3 Approaches in African Philosophy

Unit 4 Historical Background of African Traditial Thought

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 Afric&hilosophy

Unit 4 Rituals and Festivals in African Philpsy
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Module3 Some African worldviews and Ethics

Unit 1 The Universe and Nature in African Wolikelv
Unit 2 Destiny and Fate in African Philosophy
Unit 3 Moral Thinking in African Philosophy

Unit4 The African Traditional Religion

Module 4 Some Schools of Thought in African Ploloisy

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 Tight

REFERENCES AND FURTHER READING

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

Azenabor, G. (2010)Modern African Philosophical Theories. Byolah
Publishers. Lagos: First Academic Publishers.

Balogun , O.A. (2018).African Philosphy: Reflections on Yoruba
Metaphyscis and Jurisprudence. Nigeria: Xcel Publishers.

Coetzee, P & Roux, P.J. (1998)he 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. (1977). Introduction to African Religion. London:
Heinemann Educational Books Ltd.

(1982). African Religions and Philosophy. London:
Heinemann.

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

Sogolo, G. (1993)Foundations of African Philosophy. Ibadan: Ibadan
University Press.
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The following links can be used to access mateadalse:
www.pdfdrive.net

www.bookboon.com

www.sparknotes.com

http://ebookee.org

https://scholar.google.com/

https://books.google.com/

PRESENTATION SCHEDULE

This course has two presentations; one at the mialdihe semester and
the other towards the end of the semester. Atbimginning of the
semester, each student undertaking this coursebwilissigned a topic
by the course facilitator, which will be made ashblke in due time, for
individual presentations during forum discussioBach presenter has
15 minutes (10 minutes for presentation and 5 remédr Question and
Answer). On the other hand, students will be digdidsy the course
facilitator into different groups. Each group igpekted to come up with
a topic to work on and to submit same topic to fédslitator via the
recommended medium. Both attract 5% of your totaiks.

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

ASSESSMENT

In addition to the discussion forum presentatiang other papers are
required in this course. The paper should not ekéepages and should
not be less than 5 pages (including referencepgwviyitten in 12 fonts,

double line spacing, and Times New Roman. The pedereference is
MLA 6th edition (you can download a copy onlinehelpaper topics
will be made available in due time. Each paperieart0% of the total

marks.

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

http://plagiarism.org/
http://www.library.arizona.edu/help/tutorials/plagesm/index.html
Finally, all students taking this course MUST tdlke final exam which
attracts 70% of the total marks.

HOW TO GET THE MOST OUT OF THISCOURSE

For students to get the most out of this course/h&€must:

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

o Read each topic in the course materials before ieing treated
in the class;

o Submit every assignment as at when due; as faitud® so will
attract a penalty;

o Discuss and share ideas among his/her peers; thiselp in
understanding the course more;

o Download videos, podcasts and summary of groupudfsons
for personal consumption;

o Attempt each self-assessment exercises in the rmaurse
material;

o Take the final exam;

o Approach the course facilitator when having anyllehge with
the course.

FACILITATION

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

viii
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MODULE 1 UNDERSTANDING AFRICAN

PHILOSOPHY
Unit 1 Defining African Philosophy
Unit 2 Meaning, Nature and Structure of Africaraditional
Thought
Unit 3 Approaches in African Philosophy
Unit 4 Historical Background of African Philosoph

UNIT 1 DEFINING AFRICAN PHILOSOPHY

1.0 Introduction
2.0 Objectives
3.0 Main Content
3.1 What is Philosophy?
3.1.1 What is African Philosophy?
3.1.2 Geography of African Philosophy
3.1.3 The debate on African Philosophy
4.0 Conclusion
5.0 Summary
6.0 Tutor-Marked Assignment
7.0 References/ Further Reading

1.0 INTRODUCTION

This unit attempts a conceptual clarification o€ tkey term of this
module, namely; African philosophy. Firstly, it empts an
etymological definition of philosophy and drawingprih that, tries to
analyse African philosophy by attempting to discismne 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.

20 OBJECTIVES
By the end of this unit, you will be able to:
J underpin African philosophy

. understand the geography of African philosophy
. discuss the debate on African philosophy.
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3.0 MAIN CONTENT

3.1 What IsPhilosophy?

Philosophers generally agree that there is no usellg accepted
definition of philosophy, because the idea of polehy has to do with
the general worldview of a people which is somewditcult to pin
down. But for us to begin to understand the concefptAfrican
philosophy, we have to try to get an idea of whatgsophy implies.
Etymologically, philosophy literally meankve of wisdom. This is
derived from two Greek words; ‘Philo’, meaning loaad ‘Sophia’,
meaning wisdom. This means that taking it from #&tgmological
meaning, philosophy can be said to be present whaeend whenever
people curiously search for wisdom. This simply ngethat philosophy
is not wisdom itself but the act of loving wisdorBogolo (1993, p 11).
Philosophy’s main concern is the human problem @redicament. But
the perception and treatment of this problem amdipament is age and
geography sensitive. The geographic sensitivitythe enterprise of
philosophy makes it possible for it to be practidtsddifferent people
and in different locations of the world and stéhmain 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 Qka&dd2, p3).
Philosophy has also been defined as the pondenrtgeowonder of the
world and how man could better be prepared to nia&eight choices
and be able to dissolve these worries and anxietiddge (ibid, p5).
Philosophers of ancient times both in Egypt andeGeeare said to have
started philosophizing as a result of their woralgst curiosity. So in its
fundamental stage, philosophy began when man beggunestion the
realities of his environment in order to study theior better
understanding. This is why one’s way of philosoptazis largely
dependent on one's cultural realities. There isimi to what we can
classify as philosophical knowledge (Akande and 1@k®012,p1), but
in recent times, some disciplines have begun tadtraut of ‘mother
philosophy’.

Philosophy as an academic discipline is a critiegliry 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 (ibid, p 6). THere, when the subject
matter of philosophy comes to the citadels of asadeearning, it

becomes a critical and rational inquiry.
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3.1.1 What IsAfrican Philosophy?

Drawing from how we have defined philosophy abowe, can safely
understand what African philosophy is. As we haifeent definitions
of philosophy, so do we have different definitiors African
philosophy, depending on the school of thought daeides to align
with. Many African philosophers like Wiredu, Bodumr Mbiti,
Hountondji, Nwala, Oladipo, and so on, have degdribAfrican
philosophy from their different perspectives anads of thought. J.S
Mbiti (1982, p2) describes African philosophy ag tlunderstanding,
attitude of mind, logic, perception behind the mamin which the
African people think, act or speak in differenuations of life”. Going
by the above definition, it could be taken thatigdn philosophy is the
entire way of reason and life of the African. MKibid) goes further to
note that these attitudes and traditions have be@ded 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. Aakor (2004) has
also noted that African philosophy must be situatdthin a socio-
cultural paradigm. This means that the African smvwnent influences
the thinking and reason of the African.

KwasiWiredu distinguishes three levels of Africamlpsophy. The first
is the level in which African philosophers studye thraditional

background of a people. This is also called folklggophy. That is,

philosophy at the level of traditional folktalesdamyths. He refers to
this philosophy as “bold assertions without suppertarguments”
(Wiredu, p 47). To Wiredu, this philosophy is th@lective, rather than
the individualized one.

The second has to do with the thought of a classndividuals in
traditional African societies. Ezenabor (2004) ci/iredu as having
described this class as those who have not bekremtied by modern
intellectual enterprise, but can still be capabtecutical reflections
which are different from folk ideas of the peoptere, Wiredu contends
that the thought of individual indigenous Africaagple deserve critical
attention from contemporary African philosophetsdj p 13).

Wiredu describes the third level as the level afitemporary African
philosophy. They will be done by contemporary Adincphilosophers
(Wiredu, 1980, p 37). He describes this as theopbphy of the
contemporary Africans, using the instruments of mhedern world to
tackle philosophy (ibid, p 37). According to himhig level of
philosophy is still developing, and should be tledgtick with which
African philosophy should be measured.
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But it is our contention that every philosophy emdas from non-

philosophy. It is from the traditional and enviroamtal features of his
time that Socrates started to philosophise duriagitme. No philosophy
is entirely divorced from cultural and traditiondlangover. No

philosophy fell from the sky. Therefore, Africahil@sophy is curiosity

and wonder which is influenced by the African eomment and its

peculiarities. The quest to understand and systeatlgt study the

African reality by the Africans themselves and frdime perspective of
the African experience is what is known as Afrigdmlosophy. African

philosophy in its academic sense has acted ashalaead for Africa in

global affairs. This is because the study of Afnicphilosophy in

universities around the world has given the Africamtinent a pride of
place among the comity of nations of the worlchds gone a long way
in correcting the prejudices harboured againstcafiand the ability of
her peoples to embark on any form of critical reasg by the rest of
the world.

3.1.2 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 questibas been answered
by many scholars in different ways. We shall attetap articulate some
of these views here, while analyzing them to makermewhat definite
argument. Where is the “Africa” that we talk abeuten we talk about
African philosophy? Who are these Africans? HowAisica’ conceived
in African philosophy? Africa, as we know it, tggas the creation of
the Europeans and we might have difficulty tryimguse a European
language to define what Africa is (Nwala, 2010, §15

The geography of African philosophy has been lichiby 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, p39) has cited ancient GrdiglesHerodotus
and Aristotle arguing that ancient Egyptians wet#ack skinned,
“wooly haired, and “bandy legged”. Nwala went fuatho argue that if
Descartes, a French, and Hume, a Scottish, cam elacient Greeks as
their intellectual ancestors, Africans of differggtographies can as well
claim ancient Egyptians as their intellectual fashéibid). So, the
geography of African philosophy is the entire coatit of Africa, which
includes the present day North Africa. As we hawéed, the present
day Egypt was once occupied by black people, whiveti under the
most sophisticated civilization known to the antiaorld, and not just
the current geography of black and Sub-Saharan c#fri

4
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Makumba(2007) has observed that this attempt tcoventgypt from
the geography of African philosophy was made bys¢haho seek to
deny the contributions of Africa to world civilizan.

3.1.3 The Debate On African Philosophy
The debate on African philosophy centres on twodss

I. The definition of philosophy in the light of any ming coming
from African philosophy to be considered as “philplsy”

ii.  The definition of what is “Africa” owing to the fac¢hat it is not
all pieces of literature qualified as “African pbslophy” that are
truly African philosophy in character (Nwala, 20102)

This debate raged for a long time, and continuegage among African
philosophers and Eurocentric philosophers who ardg 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 acglsition of wisdom

anywhere in the world can be described as philogoflbgolo (1993,

xV) has identified that the ability for self-reftean and rational thought
is a prominent universal trait of human beings.sT$imply means that,
man, no matter the location, culture and colounisfskin, is capable of
self-reflection and rational thinking. The humamuahis structured alike
and men reason alike in all cultures (ibid). Thdtwal differences

among cultures cannot be seen as deficiency, hethee,cultural

difference between Africa and other parts of thelevevhich makes

Africans to apply reason in a different form canbetsaid not to qualify
as philosophy. Sogolo (ibid) goes ahead to askattthe possibility of
the human being to flip-flop on issues of consisyeis a universal one.
No race is totally free from inconsistency in megtef reason.

According to Nwala (2010,p3), those who seek taabttand malign
African philosophy are guilty afgnoratioElenchi, that is, arguing out of
ignorance and beside the point. This is becausy, skeek to set aside
African philosophy without first setting aside theaditions of the
African peoples. They refuse to acknowledge thatlittonal African
philosophy is an authentic philosophy, while at $hene time accepting
traditional European philosophy as an authentic one

If Socrates, who never wrote anything, could be swered a
philosopher even though he lived in the hay day&&ek superstition
and traditional thought, why can we not accept ¢sin traditional
thought as an authentic philosophy? As we havel, sAirican

5
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traditional thought is an authentic philosophy heseaall philosophy
began from the traditions and worldviews of thegleoNo philosophy
developed in isolation. Examining Oruka’s Sage ¢duphy, Azenabor
(2009, p69) describes philosophic sagacity as atuation of thought
by an individual African elder who is a repositasy wisdom by the
means of interviews, discussions and dialoguesaAwy (1989, p271)
has noted that the issue of methodology in Afripaitosophy is not so
important. Rather, he suggests that experiencelshee the yardstick
to judge the authenticity of any philosophy whidaims to be African.
Therefore, African philosophy must not necessdaolow the patterns
of Western philosophy to be considered authentit, dhould follow
African pattern, and improve based on the parameatérthe African
worldview. What Oruka called Philosophical Sagagtwhat Momoh
in Nigeria, called “ancient African philosophy” (Amabor, 2004, p
102).

The debate on African philosophy is continuing agpsychological
warfare. The Eurocentric researchers who do not teasee 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 waorlews.

40 CONCLUSION

We have tried to define philosophy and African pbdphy. We have
also seen that it is difficult to give one partmuldefinition to
philosophy, and the definition of African philosgphis also a
controversial one. For instance, Azenabor (2014,ha3 cited Momoh
that a philosopher is a child of his culture. Timeans that culture plays
a vital role in defining philosophy. Again, we weable to situate the
geography of African philosophy by insisting thatceent Egyptians
were Africans, hence, their philosophy qualifiesAdiscan philosophy.
The debate on African philosophy is the controvessgrounding it, to
the extent that certain Eurocentric intellectualesiion the authenticity
of the discipline of African philosophy. This, wave observed, is the
result of cultural hegemony and acculturation whicame with
colonialism and slavery. The sum total of the waidav of the African
is African philosophy. it is unique to African, gomust not be tailored
towards the pattern of Western philosophy.

50 SUMMARY

African philosophy is the sum total of the way o€ lof the African,
including his religion, arts, mores, sayings, amd a. Despite the
attacks against it, African Philosophy has comestay, and will

6
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continue to improve within the context of the ewoly African
worldview. It remains a launch pad for Africa ioghl affairs. Just as
every philosophy began with traditional beliefs, sd African
philosophy and it is unfair for anybody to measAfacan philosophy
with yardstick of Western philosophy because celuand civilizations
differ in their approaches to reality.

No philosophy is ironclad; therefore, if there aseme limitations
noticeable in African philosophy, such limitatiosse also observable in
other philosophies like Western and Eastern phdbss.

6.0 TUTOR-MARKED ASSIGNMENT

1. What do you understand by the term “African philasg'?

2. Discuss in detail the debate on African philosophy

3 Argue for or against the claim that “There is anrigdn
philosophy

4. Why can we not accept African traditional thought an
authentic philosophy?

5. How has the worldview of Africans affected her viewAfrican
Philosophy?
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UNIT 2 MEANING, NATURE AND STRUCTURE OF
AFRICAN TRADITIONAL THOUGHT

1.0 Introduction
2.0  Objectives
3.0 Main Content
3.1 Meaning of African Traditional Tinght
3.1.1 The Place of Culture In Afncaraditional
Thought
3.1.2 The Nature of African Traditedhought
3.1.3 The Gods and Goddesses
3.1.4 Rituals and Sacrifices
3.1.5 The Value of Myths
4.0 Conclusion
5.0 Summary
6.0 Tutor-Marked Assignment
7.0 References/Further Reading

1.0 INTRODUCTION

This unit attempts an analysis of the key concéipés could further
provide in-depth meaning into the concept of Afnic#éraditional
thought. The meaning, nature and structure of Africraditional
thought x-rays the key issues such as the godgaahdiesses, rituals and
sacrifices, and the value of myth in Africa; givitige student a broader
perspective of the issue of the subject matterfat@n philosophy.

20 OBJECTIVES

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

o further understand the meaning of African tradilthought

o understand the nature of African philosophy

o to discuss the place of the gods and goddessesfricai
philosophy

o to underpin the value of myths in African philosgph

3.0 MAINCONTENTS

3.1 Meaning of African Traditional Thought

To refer to it as “traditional” thought is simply attempt to distinguish
it from the Western thought which has so far sudted the African
continent. The term “traditional” implies that tipattern of thought has
unique features which are native to Africa. In autht system, the
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individual must endeavour to key into the thinkionf) the society.

Shadrikov, Kurginyan&Martinova (2016, p5650) havegued that

thought is a child of culture. This means that gwavilization has its

own thought pattern which is peculiar to it and ethiother societies
may not be used to. They went further to insist greople from other
cultural affiliations may see and look at othertards that they are not
familiar with as nonsensical and meaningless (joit every thought
system is useful, especially to those who concéiptuand practice it.

Idang (2015) has expressed that these are thagligthing factors that
map Africans out and differentiate them from otpeople of the world.

This thought system encompasses all that we ddricaA As we have

noted earlier, African traditional thought is thetieety of the system
and pattern of thought of the African. It includesdicine, myths,

religion, values, morals, and the whole belief egstnative to Africa.

That system of thought and belief indigenous toicains is what is

known as African traditional thought.

The African concept of reality and time, the humperson, the
environment, and so, make up the whole body ofcafri traditional
thought. As culture distinguishes a people, soldmught systems and
patterns. Some of the values of African traditiottaught include:
social values, religious values, political valuesrah values, aesthetic
values, economic values, and so on. All these avdugts of thought.
Thought is systemic because it is the system ofighbthat helps to
attach meaning to whatever we think about. A thougystem is an
established system of rules and ways of thinkimgthe effect that
individual thinking within the said society, usuyalblign with the
already established system of thought. As  Shadrikov
Kurginyan&Martinova (2016) have observed, theraasbest or perfect
thought system anywhere. Therefore, we should a@ieethe African
traditional thought and give it its deserved refes More so, Horton
(1967) has argued that the African traditional gifauis not inferior to
the Western scientific culture, but the only diéfece is that of approach
and pattern. We will examine culture for a momente we have noted
that thought is formed through it.

3.1.1 ThePlaceof Culturein African Traditional Thought

In order to further buttress the relationship beméhought and culture,
we shall look at the concept of culture briefly deTaylor (1958)

describes culture as a complex whole of moralswkexdge, beliefs,

customs, arts, law or any other capabilities arthaequired of man as
member of society. Culture is a patterned way td Bhared 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 partagsuo a certain group of
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people. A pattern of culture and thought is alwlaysied to a particular

set of people who have several things in commonis ltivhen an

individual is born in a society that he/she beginsassimilate the

cultures of that society, which in turn inculcatesertain thought pattern
in him.

So culture is very vital in the process of thouf@timation because
without culture, we will not be able to form anyndi of thought at all.
Culture is a major influence on the formation obught and thought
system. Bello (1991, p189) sees culture as thédittotd the efforts of a
particular society to meet up with the challengésliang in their
environment, which gives order to their political;onomic, religious
and aesthetic norms, thereby differentiating aiq@aer people from
their neighbours. This again, shows the influenéeevironmental
factors on culture and thought formation. It is #teempt by any society
to exist and create order out of apparent disotidat gives rise to a
particular culture and thought pattern. Therefoite,is 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.

3.1.2 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 tamire of African
traditional thought. Traditional thought is the samas traditional
philosophy, because thought gave rise to philosophihis simply
means some characteristics of this thought syséemative to Africans.
What are the basic features of this thought pattern

Oyeshile (2008, p61) has noted that thought shaddstitute the
entirety of the beliefs, folklores, religion andhet concepts. The nature
of African traditional thought is simply the way damanner Africans
perceive and view reality. The human person, timemmunity,
economics, democracy, governance; are all perceiwedAfricans
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 dads that the
spirit world controls everything; there are no fanental
differences between the spiritual and material bseahey are
simply parts of the whole reality. We are subjeot the
repercussions of our deeds, a reason why the aweéhgan is
afraid of offending against spiritual principleshél ancestors are
revered in African thought system, because theympass the
religion and spiritism of the African. They are detibesmen
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who lived and died at ripe ages, and are beliegdaetwatching
over the clan, and providing guidance from the ispirorld
(Prrinder, 1962,p57).Libations and sacrifices asglento appease
and seek the favour of the ancestors and the dguds, it is to
commune and acquire some spiritual ability which ttaditional
African craves so much. The African is also comnhumaature.
Things are done in common and the idea of indiMidoawhich
the West is familiar with is alien to African tréidnal thought
system. The traditional African does not think abdimself
alone, divorced from the society. The community appns
roles to its members accordingly.

To enlighten the student more on this topic, wdl shscuss the African
idea of time and the human person briefly.

Babalola&Alokan (2013) argue that even before thevrd of Western
education in Africa, traditional Africans had ane& of time. The
traditional African society considers time as a isaultural

phenomenon which must be lived and experiencedtiNII®69, pl7)

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. Acling to him,

whatever that has no likelihood of taking placdsfah the category of
“no time”. This means that the traditional Africdimought sees time
based on events. The African conception of time toado with the

planting time, harvest time, rainy season, andrsoSm, when it is not
time to do any of the things that should be dohe, foreigner in our
midst might think that we are lazy (Mbiti, 1969,p19The event-
oriented concept of time in the African traditiortabught system is a
direct opposite of the mechanical concept of tiheythave in the West.
It should be noted that this Mbiti’'s account of it&n time has been
criticized on the ground that it is doubtful whathé is a correct
representation of how time is conceived in Afrida.is said, for

example, that the claim that African have no sesfsie distant future
cannot be correct about a people who value andisthéreirs and
successors, who are valued as those to carry dntlnatfamily lineage.
This is nothing but concern for the distant futudathony (2015) has
also argued that the African conception of time cihMbiti narrated

might actually be the reason why Africa continues suffer

underdevelopment and backwardness. According tq that idea of
time means that the vision of Africa about the fatis 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 (p, 130-131). Some scholars have asosad Mbiti of

hasty generalization, using the Kikimba culturenalo
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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 simpty determine his
worth as a human person, and his relationship etltlers in the society.
Man is not individualistic, but a part of the whdlbid). The African

therefore sees a human person as that person whmito himself to

the community, and performs the functions that ¢benmunity gives
him. That is where the idea of kinsmen comes i, ismothing without
the community of his kinsmen. He cannot go agaihstcommunity,

because the community is bigger than everybodyrefbee, when an
African says that somebody is not a “human beiitgi§ not the literal

human being, but that such a person has not pegtbthe functions of a
human person according to the African traditiohalught system.

3.1.3 Thegodsand goddessesin African Philosophy

The nature of gods and goddesses in African plpllogois 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 goddessesafbrerarchy (Mbiti
1969,p76). They are conceived as God’'s earthly emggss in the
creative and executive functions (ibid). The ndtyrhenomena like
weather, sunshine, mountains, seas, lakes, rivefdaundaries are all
associated with one divinity or the other (ibid,7p7No one wants to
offend the gods or goddesses, as they are revesrg agents of reward
and punishment. The African pours libation and agps the gods and
goddesses for gratitude and for the purificatiothefland whenever one
does something against the gods.

These gods and goddesses have their priests mstepses who attend
to them and serve as the intermediaries between trel the people.
The traditional religion of the African cannot bengplete without due
reference and regards to the gods and goddesseanghioelieved to
play some roles in keeping and securing the comiyiagainst evils
and atrocities. There is no aspect of life in Adndradition that has no
god or goddess overseeing it (Edike,2019). Thisnmdhat the sum
total of the life of the African is spiritual, artdlese gods set moral codes
in the society which every member of that societystrabide by. Mbiti
(1969) has argued that the ancestors are messeoigére gods; the
gods use them to deliver crucial messages dirgotlfhe clans and
families where the priests and priestesses areused. The African
believes that he is not worthy to approach Godctlyethat is why he
decided to do that through intermediaries who assédr gods, in order
to not incur the wrath of God. In the hierarchybeings, God is at the
top of it, followed by the lesser gods and goddesseen the ancestors,
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and the human being. In this patter, the flow ébrimation can either be
vertical or horizontal. That is, the human being epproach the gods
for a favour by appeasement, and the gods canipsisgctions to the

human being through the ancestors and the priadtprgestesses.

3.1.4 Ritualsand Sacrifices

Rituals and sacrifices are used to appreciate ppdase 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 Africangress their
happiness or sadness (Mbiti 1977, p61). They angswved worship in
African religion, and provide authenticity to theomship of the
individual person. This is done through music, sigg moving from
place to another, clapping, beating of drums, ideorto express the
feeling of joy, sorrow or thanksgiving (ibid). When member of the
clan commits abomination, these rituals and saesfiare needed to
sanctify and cleanse the land; to avoid being pwisby a malevolent
spirit.

The diviners are charged with responsibility oformhing the people of
the particular ritual needed for a particular cevayy whereas some
forms of rituals and sacrifices are performed pkdally and routinely.
This is done to either invoke the anger of theitgpon someone or to
attract blessings, cure sicknesses, or appealrbgrgss for one’s self
(Horton, 1967). The idea of sacrifice is also domene’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 tartlgpds and goddesses.
For instance, it is believed that any sickness Wwiiefies the ordinary
and conventional medicine, might be a punishmeatnfrthe gods,
hence, efforts are made through the diviners td oot the nature of
sacrifice and rituals to perform by the relativéshe sick person (ibid).
In a situation where the afflicted person cannérdfthe items of the
ritual, his relatives and kinsmen rally round tdphleim out, in order to
remove shame from their family. We shall treat idsie of rituals and
sacrifices more broadly in Module 2, unit 4.

3.1.5 TheValueof Myths

Myths are essential aspects of African traditiotredught system. A
myth is way of explaining some imaginary or actusdlity which is
properly understood, and cannot be explained througprmal
description (Mbiti 1977, p77). Myths are literaldaeise they are not the
same as facts. Myths form a part and parcel ofcAfri traditional
religion and philosophy. Myths are beliefs that mainbe sufficiently
explained within the ambits of reason and evidemdany things are
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simply unexplainable by the African; ranging frorocel, spiritual,
environmental, and even family issues.Myths areduse offer
explanations for such occurrences. People at thel lef traditional
thought system are barred from questioning the emtittity of these
myths. This is because the African seeks to presamd keep whatever
his ancestors left behind in order not to incurirtheraths and
indignation. Some myths have been in place foushads of years, and
people are born into that particular society to thémarn and believe
such myths. lkenga-Metuh (1987, p31) posits thathsware sacred
sayings which are said when rites, ceremoniesalsiftor moral rules
demand justification, warrant of antiquity, realayd sanctity. S,0 one
can say in the other way round, that myths are ueedppropriate
authenticity on the actions, history, ceremonietes and social norms
in Africa. And these myths are always attachedht® ancestors and
spirits, without which they will be denied acceplip So, myths keep
African philosophy going. These myths are used xplan reality;
ranging from the origin of man, the essence of eaaba@ustoms and
traditions, and so on. Some of them are carvedawdg, clay, ivory and
stone, to show their ancient origins (Mbiti 1977,7p Without the use
of myths, many things in the African tradition cahie explained. So,
myths are veritable ways of passing informationualoertain practices
and traditions to the next generation. Through myite are able to dig
into the psychology of the human past, helpingousnderstand how our
ancestors thought and how they were able to navigat society.

Myths vary in importance and age.They can also Hmitinstitutions,

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

behavior of things around us (Mbiti 1977, p78). 3denyths exist to
answer questions of “how” and “why” something exjisand also to
respond to issues about man’s quest for eternal Tegrefore, myths
are very important in African tradition. But the eion remains how
Africans can manage to reform this body of mythsl amake them

relevant in the contemporary world. Besides, sioman understanding
grows, there is the need for Africans to seek eleaand deeper
understanding of these myths, so as to discarchamaistic ones.

4.0 CONCLUSION

We have tried in this section, to look at the natand structure of
African traditional thought. We did this by exammgithe way Africans
think, examining thought itself, and knowing thgrsficance of culture
in the process of African traditional thinking. Weere able to
understand that culture influences thinking, andrgwvnew member of
any society will assimilate the culture of the sbgigradually to aid the
thinking process. We identified that thought systeand patterns vary
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significantly from society to society, because wurdt and thought
systems are simply a peoples way of respondinghear tpeculiar
environments. So, African traditional thought systs a thought unique
to Africans as a result of location and environmelife have realized
that the thought system of the Africans has retigas an integral part of
it and these practices have ingredients that mha&m twhat they are.
Such features include, sacrifices, myths, ritudls,gods and goddesses,
and so on. We have noticed that without these fegtut will not be
possible to call any thought pattern African.

50 SUMMARY

African traditional thought is the sum total of tti@ught pattern of the
African people. It is different in nature, form awtaracter from the

Western scientific way of thought. Religion anddab are part and
parcel of the thought system, and they have beeddthdown to our

ancestors through oral traditions for us to presemnd also hand over to
the generations coming after us. The thought systedthpattern of the

African does not need to completely mirror the Wastway of thought

to become valid; rather, it should try to evolvestjlike every other

thought system, while maintaining its Africannesd/arAfricanity.

6.0 TUTOR-MARKED ASSIGNMENT

1. What do you understand by the word “thought™?

2. Discuss the nature of African traditional thought.

3 Discuss the place of rituals and sacrifices in @ traditional
thought system

4. What are the values of culture in African philosgph

5. Briefly discuss the African ideas of time and theran person.

6 Why is it necessary to continually evaluate myths?
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UNIT3  APPROACHESIN AFRICAN PHILOSOPHY

1.0 Introduction
2.0 Objectives
3.0 Main Content
3.1 ethno-Philosophy
3.1.1 Philosophic Sagacity
3.1.2 Nationalistic- Ideological Philmty
3.1.3 Professional Philosophy
4.0 Conclusion
5.0 Summary
6.0 Tutor-Marked Assignment
7.0 Reference/Further Reading

1.0 INTRODUCTION

The issue of the approaches to African philosophg made popular by
the late Kenyan philosopher, H. Odera Oruka. Heceptualized these
approaches as ethno-philosophy, philosophic sagaaogtionalistic-
ideological philosophy and professional philosoplie propounded
these approaches to African philosophy in orderrdspond to the
guestion of whether there is an African philosopitya 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.

This unit gives us an in-depth analysis of these foethods of African
philosophy; describing them one after the other aadipping the
student adequately to understand their essencecaipe.

20 OBJECTIVES

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

. understand the concept of African philosophy
o X-ray the approaches in African philosophy
o explain the essence of these approaches and mheartance in

African philosophy.
3.0 MAIN CONTENT

3.1  Ethno-philosophy

Ethno-philosophy is the approach made popular hyif&aHountondji.
It is a method adopted by those African philosophgho rely on the
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hybrid of ethnology and philosophy in their coneeptand definition of
philosophy (Chemhuru 2013). Bodunrin (1984) maimathat ethno-
philosophy is the activities of those anthropoltsgyiand ethnographers
who have examined and interpreted the collectiverldview of
Africans, their folk wisdom and myths as constitatiof African
philosophy. In order words, this method of Africahilosophy is more
or less ethno-cultural in nature. Ethno-philosohyhe conviction that
the starting point of philosophy is the traditionaligions, sayings,
myths and customs of the African. Ethno-philosopges African
philosophy as a communal thought (Bodunrin, 19811,61pncf
Kaphagawani, D. In Coetz, P & Roux, J 1998). Etphtosophy is
based on the idea that there is an ideology thatbeaseen in African
tradition, and that ideology can be referred t@laigosophy. As we can
see from other traditions of philosophy namely, Wasphilosophy and
Eastern philosophy, every philosopher is influendsd the culture
prevalent in his time among his people and hisedpciThat is where
ethno-philosophy comes in, it is total of the conmaduway of thinking
prevalent within a particular society, based on ptelosopher can
philosophise.

Ethno-philosophy can also be referred to as culphitsophy, and this
means that it is different from philosophic sagaeithich has to talk
about individuals.

The major proponents of ethno-philosophy are JohrbitiM
PlacideTempels and Alexis Kagame. Ethno-philosojshthe African
approach to the world and realities. We have egadigserved that
culture is an integral part of a peoples’ philosppethno-philosophy is
that cultural aspect of African philosophy. It cdude described also as
the cloud of unreflective magico-religious claimshigh contain
evidence of philosophy that can be extracted amdexted into a body
of knowledge (Sogolo, 1993, xiv). Ethno-philosomdrocates that the
raw material for philosophy in African should beetleulture of the
African. Ethno-philosophy believes in the uniforyniof the diverse
cultures of the African peoples and refutes thea ithtet the community
cannot philosophise. It is attracted to the Afrigast, by studying and
analysing it critically to extract some form of fgsophy from it. Ethno-
philosophy believes in, the communal nature ofAlrecan way of life,
and believes that the people can collectively pragthilosophy. Ethno-
philosophy has its origin in the belief that Afmsareason differently
from the West (Oruka, 1987, p10). The study of ethhilosophy has
helped a great deal in proving the Western denajrabf African
philosophy wrong, and giving out the proper edwatabout the
African culture and peoples to the wider world (Gmaru, 2013).
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Ethnophilosophy found expressions in the works @ndghor and
Temples, Kagame, Mbiti, and Mudimbe (Makumba, 200.7119). This
underlines a form of a unified African philosophwhich is called Bantu
Philosophy as expoused by Tempels. this philosogémtifies African
peoples as a unified, collective organism (Nwal@l®@ P. 111). It
leaves no room for individualism of any kind, aradl€ on all African to
come together and have the unity and oneness td &gainst the
cultural degradation by the West. This kind of pedphy deals on the
communal worldviews of the people and draws daienfthe materials
of ethnology available to the people. Nwala (20d0ed that the school
of ethno-philosophy is a variant of the traditiophllosophy.

3.1.1 Philosophic Sagacity

A sage is a wise individual who lives in a communin the African
setting, sages are not hard to come by. The saga lgaod knowledge
of the culture, customs and beliefs of the peoptk@n reproduce them
in proverbs and wise sayings (Makumba 2007, p1Diis method was
made popular by Oder Oruka in Hikilosophical Sagacity, where he is
said to have interviewed the sages in Kenya. Thge saxudes
knowledge, traditional knowledge which is also pbkdphic in
nature.Those who propounded this method of Afriganlosophy
believe that when we begin to listen to the sayimgg 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 Mf@sphilosophy can
be categorized as a sage in this context, becausat8s himself did not
write anything, but mainly moved about seekingdaect the ills of his
society.

There are two types of sagacity as Makumba (208%)itlentified: the
folk sagacity and the philosophic sagacity. Th& fedges are generally
dogmatic and do not wish to question the veracittheir cultures and
traditions (ibid, p102). They are ‘die-hard faittsfof traditions’ and do
not want to be involved in anything that seeks tthtbne their
traditional beliefs and customs. The folk sagaistyhe 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 whlife 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 folkges is only
interested in what his people say, and not in amythang the other
peoples are saying. But we know that philosophy thasattribute of
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comparison, and comparative philosophy is healtbgahbse it helps
different cultures and philosophies to learn frone @nother. With the
recognition of sage philosophy as a form of phifgsg the argument
against traditional philosophy grew weaker.

Another type of sage philosophy in the approaches African
philosophy is the philosophic sagacity. The phifigo sage can make
critical and independent assessment of what thesafje will naturally
take for granted and hold on to, despite reasorth@ocontrary (ibid,
pl102). This the stage Oruka referred as secondr olelel of
philosophy. He does not repeat folk ideas, butlbraken the walls of
uncritical traditionalism, in order to question a@de and cultures
systematically, using the tool of reason. Sageopbphy is aimed at
repudiating the idea that Africans are not capalflereflective and
rational thinking; an impression the Europeans haaé for centuries
(Oruka, 1997, p181). While the Europeans couldntl#énat African
sages did not write anything down, we also know tieéther Thales nor
Socrates wrote down any of their sayings. It wasedoy other people.
So the African sage philosophy is an important wakiearing from the
wise elders of Africa, just like the Greeks heardnf Thales and
Socrates.

Oruka insists that the sage philosophy should éegtdd as an important
trend in the development of philosophical thoughtAifrica (Oruka,
1998, cited in Goetz, P & Roux, A, p 100). Thibecause the thoughts
of the sages are philosophical in counseling; eafhgdn issues of
nature and human life, as the thought of the spg@@des answers to
guestions that bother on metaphysical and moraksgssSecondly, their
thoughts form a significant raw data for professiophilosophical
reflections (ibid). It is an erroneous idea thagesa are illiterate and
technologically backward old people who live in commities far
removed from civilization. A sage can also be dtetogically literate
person who understand the workings of his commuanity relate those
ideas philosophically.

3.1.2 Nationalistic-I deological Philosophy

This approach emanates from the ideas of leadensitadnal liberation
movements. These leaders put their ideas downemway or the other
for the entire people. This usually leads to atpali philosophy for
such a people; a philosophy that could potentiadjive them

independence. This kind of trend in African philpkg comes from
highly regarded freedom fighters that also prodacehilosophical
ideology for their countries. Examples of thesedkari persons in Africa
may include Nkrumah, who advocated an ideology efotbnization
based on consciencism, Nyerere, who propounded th&jaama

(education for sustenance and liberation), and Is@ngvho advocated
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the Negritude (Hapanyemgwi-Chemhuru, 2013). This way of praotci
African philosophy is mainly for liberation purp@sand to fashion an
ideology for the people as a launch pad. Natiotiediddeological
philosophy preaches for the return to core Afritmmanism, and the
idea is that independence will not come unlesseth®rsome form of
mental liberation. Essentially, Nationalistic plsiphy seeks to de-
westernize Africans, in order to achieve indepewrdemsing the
approach of the African value system. The ideasnoethis form of
African philosophy is that the Western ideology feited in Africa, so
we should be coming home by adopting the nativacafr models,
especially in politicking and governance (ibid).idinah (1978), in his
Consciencism, argued that for us to begin to make any form ofjpees,
we must incorporate the outside influence on Africghich is
represented by Christianity and Islam, with thenpoif departure which
iIs the African traditional way of life. Nationalist ldeological
philosophy is a way of departing from unhealthy tation by the
Africans, the desire to restore the African digrstycio-politically and
otherwise. Nationalistic philosophers are charazterby their struggle
against colonialism and oppression (Makumba, 200fAgy do this by
calling on all to return to the African values inder to unite in one
voice and umbrella. They desire to find a solutibat is uniquely
African; tackling African challenges by African @& and techniques.
Nationalistic-ldeological  philosophy helps to raiseeople’s
consciousness against oppression and politicalukeistt is a political
weapon in the hands of the native Africans, to hbkm fight against
denigration and colonialism.

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

3.1.3 Professional Philosophy

Professional philosophy is practiced by profesdignatrained
philosophers, who have imbibed the Western way wodctring
philosophy (Owolabi 1999). The first generation @icademic
philosophers in Africa began the trend of profesalgohilosophy; the
likes of Peter Bodunrin, Kwasi Wiredu, Oder OrukRauline
Hountondji, and so on. This is the stage of acadgwhilosophy.The
professional philosophers are those who have styshdosophy in the
universities, adopting Western methods to praciiceProfessional
philosophers study and analyze the other threedsrenf African
philosophy to ascribe meaning to them, and makem thwre lucid for
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easy understanding. Owolabi (1999) argues that ghafessional
philosophers “purified” the discipline of philosoplho 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 Westervarsal standard of
philosophy. To professional philosophers, philogopshould be
practiced by those who have studied it and undedsitovery well.

The sages and ethno-philosophers are not profedsjameither are the
nationalistic philosophers; so it is the duty ofe tlprofessional
philosophers to give philosophical meanings to what they say or do.
Socrates was not a professional philosopher, l@reak sage; but it was
Plato who later ascribed meaning to what Socradesth say. Sogolo
(1993, p1l) refers to it as “systematized philosdpkmhich pioneers in
Africa are intellectual products of alien cultureyho have to
philosophize also in alien languages. The profesdighilosophers
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 belidat African
philosophy should not be practiced in isolationshbuld move side by
side with other philosophical traditions. To theffrican philosophy
could be any inherited body of thought (be it Wesitar Eastern) which
has been assimilated and nurtured within the Africaltural and
traditional context (Sogolo 1999, p 3). Such phlojgsy may not have to
originate in Africa, but may grow in the African ifgsophical
traditional.

The professional philosophers argue that just pkgsics, chemistry,
and medicine etc, are the same universally, phillegoshould be
philosophy everywhere. There should not be cultdeharcations in
philosophy, but a philosopher should be able tatpra 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 thedearts. Reason is a
universal human trait, so African philosophy must fracticed with
reason also. It must have a universal approachcampete favourably
with other traditions of philosophy around the wdorlAfrican
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 Univasssi

The professional philosophers are mostly men anthevowho have
studied in the Western -influenced universitieg\frica and around the
world. They have taken philosophy as a professind practice it
according the Western style, using the tools ofcland reason. The
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professional philosopher contends that Africangdaphy, if it must be
practiced, must be able to meet the universal staisdof doing

philosophy which has been established by the GrB&roan

movement. But one criticism of professional philaisp is that it does
not guide against extreme universality which ighet expense of the
particularity of the African experience and philphy. According to

Sogolo (1993), a philosophy that is said to be esfini must be able
reflect the cultural experience of the African pleop

40 CONCLUSION

The essence of these approaches to African phigse@s to find an

adequate response to those who malign African sbpby by

dismissing its existence. They survey and analyhe various

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 apphescis used at any
time.

50 SUMMARY

In this unit we have discussed the four trends fricAn philosophy,

which include the ethno-philosophy, which canvaseesthe cultural

origin of philosophy, philosophic sagacity, whicghabout the views of
African wise men and women who, though having ntidied

philosophy as a profession, are endowed with tleessary knowledge
and wisdom with which the professional philosopban philosophize,
nationalistic-ideological philosophy which is thehilpsophy for

liberation by the African campaigners for indeperd®e and self-
government, and lastly, professional philosophyicWwthas to do with
the philosophy of those Western trained philosophar the African
continent.

6.0 TUTOR-MARKED ASSIGNMENT

. What do you understand by “Ethno-philosophy”?

o Differentiate between philosophic sagacity and @seional
Philosophy

o Critically examine the political influence of natialistic
philosophy in post independent Africa

o What is the major value of these trends to Afripaiosophy?
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3.1.2 Egyptian Influence on Greek &tophy
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4.0 Conclusion
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1.0 INTRODUCTION

This unit will from the final phase of our examimat of the history,
background, meaning and concepts in African phpbgo We shall
discuss the historical origin of African philosophyhich literally talks
about the beginning of African philosophy from thecient Egyptian
mystery schools, the expansion of the philosophyotioer nearby
locations like Ethiopia and Sudan, the Africannesk African
philosophy, which simply implies the definition @fhose philosophy
should constitute African philosophy and what ekteh Africanity is
acceptable as adequate for African philosophy. W&l also examine
the Egyptian origin of Greek philosophy, and toasgé extent world
civilization, for Egypt influenced some of the mastlebrated Greek
philosophers of the ancient times. Lastly, we slaalalyze how the
colonial experience of African intellectuals had te the birth of what
we now know as contemporary African philosophy.

20 OBJECTIVES

In this unit the student is expected to:

o Learn the historical origin of African philosophg & has to do
with Egyptian mystery schools
o Understand what is meant whenever the Africannégsfracan

philosophy is mentioned

. Be able to analyse and defend the Egyptian oridirGreek
philosophy

. To relate the relationship between colonialism eadtemporary
African philosophy
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3.0 MAINCONTENTS

3.1 Egyptian 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 Af@n peoples. The
history of African philosophy is synonymous with ethEgyptian
civilization, as Egypt's history is traceable to,0@0 BC, as early
farming in Africa is said to have developed arouhd valleys of the
Nile River (Fayemi, 2017). Ancient Egyptian civdizon is said to have
been a Negro civilization, and the history of Afuc civilization will
remain suspended in the air if ancient Egypt is camtinected to it
(Fayemi, 2017). Azenabor (2010, p 19) stressesthieatact that ancient
Egyptians were African is only being obscured bgigia because there
exists a link between ancient Egyptian culture ematemporary 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 whearttient Egyptian
philosophy has not been included (ibid). Afrocenphilosophers have
also observed that African traditions, myths, folkl, proverbs,
superstitions, and religions are the evidence o€iest African
philosophy (Azenabor 2010, p20).

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  significant
continuous human culture arose,
significant, not necessarily
because it was absolutely the
oldest or the best, but because it
led to that European civilization of
which the world boasts today and
regards in many ways, as the
greatest and last word in human
culture (Dubois 1972, p98).

This simply implies the fact that the ancient Eggptphilosophy was
the background to African philosophy. Afrocentrids 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 themagy of the
authenticity of African traditions and civilizatigiNwala 2010, p77). If
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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 thisncient Egyptian

philosophy that spread to other parts of Africad #me world; thereby
creating the philosophical traditions we have tgd&ven those
attributed to the Greeks. African philosophy is ratphilosophical

tradition that could be dismissed, because thatmehan the dismissal of
an important of aspect of world and African history

Citing Asante (1985), Nwala has mentioned thataheient Egyptians
made “stunning contributions in geometry, scieng#ilosophy,
architecture, writing and organized religion, tlikeas of governance,
medicine, education in the mysteries, geomancy, taadarts” (Nwala
2010, p79). The history and origin of African plsiighy is the history
of Africa in a special way, because it will helpsioow the various areas
of connectivity among areas of interest in Afrigaimlosophical space
(Fayemi 2017). Nwala goes on to state that theraegi against Egypt
being part of Africa as made by some the detractrsAfrican
philosophy was unfounded.This is because, it was Nlnbians who
originated what was later known as Egyptian ciailian, but dispersal
caused by Alexander the Great and the Arabs ingerdu this
civilization (Nwala 2010, p79). These BadariansnfrdNubia were
blacks who brought religion, monarchy and scierearncient Egypt.
Herodotus and Aristotle also described ancient Eggp as “black
skinned and wooly haired”, Herodotus described thas the
descendants of the Ethiopians (ibid, p39).

The history of African philosophy is also importargcause it has the
possibility of charting a roadmap to what shoulthstdute African
philosophy in this contemporary period. As haverbeeted, one of the
major problems of ancient African philosophy is twanty nature of
recorded materials that could be referenced, bunymafrican
philosophers and Afrocentrists have argued that fdet of non-
availability of these written references does mdit African of her pride
of place in the history of world civilization, arménnot dismiss the fact
that ancient Egyptian civilization was a precurgnthe contemporary
African philosophy (Abanuka 2013). This means thisitosophy is not
only qualified by writing because it has to do witbnder and curiosity.
The ancient Greek philosopher, Socrates, did ndevanything down.
He existed as a sage whose writings were later rpagelar by his
student, Plato, in his Dialogues. Against the argoinof some western-
influenced scholars, African philosophy is not newworld stage. It is
as old as the civilization of the world.
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3.1.1 Africanness of African Philosophy

This simply refers to who and who can their philgsp be considered
as “African”? What kind of philosophy should be aeded as having
come from Africa? Makumba (2007) considers it agniity issue. He
describes it as a question of culture and conceplibe conception one
has about who qualifies to be an African will dekfy determine what
he/she considers African philosophy to mean (Maka2®07, p34). To
qualify as an African philosopher, one does noyarded to be born an
African, but must treat a theme unique to the Asfnicculture and
tradition; which means that one might be philosopbh@n of African
descent but still fails to meet the benchmark ofowdn African
philosopher is. The Africanness being discussed tlees not mean that
such a philosopher must live within the boundagk#frica, but in as
much such a person has sympathy and empathy tolighe of Africa,
and goes ahead to create a philosophy which, k#istoctly African,
identifies and expounds the essence of African ittees and
worldviews to world civilization (ibid). Such pl$ophy should be able
to contribute to the development of Africa.

Maurice Makumba outlines three characteristics thafine what
African philosophy is. They include, that which wagitten and
compiled by a person born of an African stock, @dagslbphy written,
conceptualized and formulated in the African coemiry the third is the
philosophy which deals with African problem or cué (Makumba,
2007). He also notes that these criteria overlameshave also defined
Africa here to include those who are Africans byw laor
association.Makumba insists that that is inflatiBot he advises that a
distinction should be made between those who afpdteiate Africans”
and indigenous Africans. Some people are Africapgdbevance and
enterprise, but that should be differentiated fritva indigenes of the
continent. Again, there are those who come fronicAfand are living in
African.Yet, another group might come from Africatlbased in the
Diasporas. From the above, we can see that theititii of who an
African philosopher is,isa very fluid one. But imet midst of all these
discussions, we should understand that Africanogbphy goes in
search of identity in utter disregard to the west@xpectations,
understanding and spirit of philosophy (ibid, p3&jrican philosophy
cannot afford to be practiced in isolation as tharlv has become a
global village.

3.1.2 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 (AzenaB610, p26). He cites
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Innocent Onyewuenyi, who holds the view that Grgeklosophy,
medicine, mathematics, geography, and the sciewees 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, theeNfblley is the origin
of world civilization. According to Nwala (2010,pl&ocrates was a
graduate of the Egyptian Mystery System, the reasby he did not
write anything on his own, in accordance with thées of the system.
The Egyptian Mystery Schools had a rule of secwgizh was aimed at
avoiding adulteration (Azenabor 2010, p28).

Nwala (2010,p14) has also buttressed the factbfatre the emergence
of the Greek philosophy in thé"&entury B.C, African philosophy had
been established firmly as the cradle of greatogbphical legacy to
mankind. Nwala (p,15) has gone further to argué tha

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

. Imhotep, who lived 2000 years before Hippocrates lwaown as
“The god of Medicine” by the Greeks

. The oldest philosophical schools of thought oritgdain Africa,
namely, at Heliopolis. Hermopals, Thebes and Mesiphi

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

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

The most influential among all the ancient Egypt@mlosophies on
Greek philosophy was the Memphite Theology. Nwaltes that it was
the source of modern scientific knowledge (ibidtcArding to him, the
Memphite Theology now lies in the British MuseumLliandon. This

Theology contains the theological, cosmological, d arother

philosophical views of the ancient Egyptians. Th#luence the

Alexandrian science and philosophy had also helfgedyroom the

civilization of the world from the third century B@p to AD 400 (ibid,

p16). It formed the intellectual capital of the Wbbetween 300 BC and
400 AD.

The Alexandrian Academy hosted most of the progesibf modern
science and philosophy. Alexandra was the cradteetievelopment of
Hellenic philosophic tradition as has been obsergd\Nwala (2010,
pl76). Makumba (2007) cites Africanus Horton (188&% having
observed that some eminent ancient Greek figuies $olon, Plato,
Pythagoras, and others came to Egypt to listerndoiristructions and
wise sayings of Euclid, who was the head of the tnumdebrated
mathematical school in the world as at then; a actiat flourished 300
years before Christ (p, 26). The ancient Egyptiaystdry System was
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highly influential on the Greek, and by extensiargstern philosophy.
The fact that some of the celebrated figures inpgy philosophy
came to Egypt to study in the schools is a bolthtaeent to that, Nwala
insists. Egyptology is the aspect of learning whseleks to connect the
ancient Egyptian civilization to world civilizationThis intellectual
movement tries to establish the influence the adigyptians had on
Greek and western thought. But the technologicabathge gained by
western Europe in the $7and 18 centuries has led them to encourage
their cultural writers to malign and derogate AdridNwala 2010, p38).

If Egypt has been said to be the cradle of civilma and since
philosophy is one of the main aspects of civiliaatiit then means that
Egypt is the origin of philosophy. Having said thie major difference
between the two systems of philosophy (Egypt aneeris the ability
to write down something. However, this idea of Bggyptian 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, p33). It might also be argued that while Hyyptians 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 thétiucal overlap is a
part of human civilization. The Egyptian and Greéeditions definitely
met at one point or the other in the history of #reient world, to
borrow and learn from each other. It is quite ratdor a particular
culture to understudy and borrow from other cukbuiut one important
thing is that such cultural overlap should be rdedrin history for it to
be easier to make reference to and avoid inteléciontroversies.

In the contemporary times, the issue of who borweilosophy from
who has become increasingly controversial. What gowfronts us in
our contemporary world, and especially in Africahil®sophy, is the
best way to practice philosophy so that it caneoal life problems in
Africa and around the world. Another major concesh 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 Gredklgsophy or not.
We have passed the stage of determining who andinflugnced the
other, because the world needs to wake up fromsisning cultural
warfare and work together to move learning andggleibhy forward.

3.1.3 African Philosophy and the Colonial Experience

By African philosophy and the colonial experiencge mean the
influence of colonialism on African philosophy. Ada has been the
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most oppressed and exploited continent in humatorlgisand that
experience of colonial exploitation, coupled withatt of slavery, has
helped to shape African thought and philosophy cerain unique way.
We mean to explore what roles colonialism played sinaping
contemporary African thought. The philosophy whingls emerged from
this experience is known as contemporary Africamopbphy. This
contemporary African thought gives further enlightent to African
worldview; it is a philosophy of self-recognitiofihis was a search for
African identity which was envisaged in the devetgmt of African
thought, an identity project of self-affirmation @idumba, 2007, p113).
The influence of colonial exploitation was an assger cultural
nationalism which had to survive in the face ofturdl and ideological
devaluation of the black race by the colonial mast&his colonial
suppression led some African intellectuals to dgvel specific thought
pattern aimed at shaking off the shackles of calsm and oppression
(ibid).

Makumba recalls that it was mainly the efforts ofri¢gan French
intellectuals who labored to set aside the myths@ber-race and of
presumed super- intellect of the white man (p, 119)e feeling of
superiority and cultural hegemony which the whit@sogated to
themselves, gave them this mindset that Africang, ldack people in
general, do not deserve to be treated as equdletwhite man. The
philosophy of a superior European culture was ehgkkd by African
thinkers, exploring the contributions of Africa tiwe civilization of the
world. This struggle for liberation gave rise to nyaliberation
philosophies in Africa, including Ujamaa, Negritud€onsciencism,
Neo-welfarism, and so on. The derogatory naturewimch some
Western philosophers painted Africa contributedtite racism and
exploitation to which Africa was subjected for maggars. Some
respected western thinkers, like Hegel, wrote thiicans have no
rationality. This, some African thinkers like Nkramm Senghor,
Nyerere, Azikiwe, and so others responded to byr thespective
philosophies; those philosophies now regarded aserdtion
philosophies.

Therefore, according to Makumba (200, p115), itingossible to
envisage a contemporary African philosophy whichswieveloped
independently of the colonial experience. The entmu between
western and African philosophy has influenced Afnigphilosophy to
assume a certain dimension and direction. The @llexperience and
contemporary African philosophy are closely relaa@d connected. We
can only talk about the non-existence of this reteship 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 if fus the encounter

33



PHL 251 AFRICAN PHILOSOPHY

with West in form of colonialism. An example ofghas we have noted
before, is Negritude. Negritude is a theory of kla@cial self-
consciousness as well as the ethno-philosophicdbvement of the
black race. The major quality of negritude is tbs&ue of suffering which
Africa has come to know throughout her encounteth whe West
(Washington, 1973. P,27). It is a counter-argumerthe western idea
of portraying the Negro as uncultured and uncietiz

The contemporary African philosophy which emergexif the shackles
of colonialism and oppression does not seek tonclaultural
superiority, but to allow Africa a suitable placen@ng respectable
peoples of the world. As a response to cultural adeblogical
hegemony, it seeks parity with other cultures efworld, insisting that
Africa has what it takes to organize herself ard herself, accordingly.
It is a philosophy of liberation; liberation fronolonialism, racism and
exploitation against the black race. ContemporafiycAn thought is a
reminder to our western counterparts that no oeltsrironclad; every
culture has something to benefit and gain from otherrounding
cultures around. When there is an intercourse leiweo or more
cultures, there must be something to gain that alle the tendency to
strengthen each and every of the cultures. As Fga980. P.169)
rightly noted, there is nothing to be ashamed oth@ African past.
Rather, there are dignity, glory and solemnitybéosavoured.

4.0 CONCLUSION

African philosophy is rich and endowed, but theeiniption of slavery
and colonialism affected it so much, and even roped 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 existglay, we might
attribute its roots to the ancient Egyptian schayktem, 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 andgie Africa and her
peoples. This ancient philosophy, though affectgd rbany alien
influences, has continued to blossom and flourishthe minds of
Africans.

50 SUMMARY

In this unit, we have concluded the examinatiothefhistory and nature
of African Philosophy. We have examined the origosh African

Philosophy; tracing it back to its beginning in tBgyptian Mystery
Schools. Also, we have looked at the African origih Greek and
Western philosophy; attempted to establish the tlaat what we now
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know as Greek philosophy originated from the mystechools in
Egypt. We have closely analyzed the influence olormalism on

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.

6.0 TUTOR-MARKED ASSIGNMENT

How did Egypt influence Western philosophy?

Briefly examine the history of African philosophy

How was African philosophy influenced by coloniati@

How will you respond to a person who claims thatréhis
nothing like African philosophy?

PwnhpE
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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 Philosophy
Unit 4 Rituals and Festivals in African Tradition

UNIT 1 AFRICAN ONTOLOGICAL NOTIONS

1.0 Introduction

2.0 Objectives

3.0 Main Contents

3.1 African Ontological Notion of Force

3.1.1 African Ontological Notion of iEfs
3.1.2 African Ontological Notion of thRiman Person
3.1.3 African Ontological Notion of Go

4.0 Conclusion

5.0 Summary

6.0  Tutor-Marked Assignment

7.0 References/Further Reading

1.0 INTRODUCTION

This unit introduces the student to the Africanobomgical notions of
force, spirit, being and God. It analyses how tralitional African
society views and understands these concepts. Tiwgens underlie
the basic beliefs and practices in African phildsgpand Africans draw
their faith in these things from myths, traditicarsd customs which are
influenced by our physical environment. One of phdosophers whose
work we are going to study extensively in this uarnd the entire
module is Placide Tempels, who gave popularity e tAfrican
ontological notions through his work dantu Philosophy. The views
Africans attach to these notions are quite diffetenwhat the West
view them to be. To the African, force, which hdlsaital force, is a
very important component of reality and being. dta reality which
might be invisible, but is supreme in man. The lViteice according to
Temples, refers to the quality of life. Azenaboi01@, p39) cites
Tempels that force is tied to the notion of beiting, reason why they are
identical in their definitions of being. Mbiti (128 78) has described
spirits in African philosophy as the most commomuylace of spiritual
beings. Azenabor (2010, p68) quotes Idoniboye asrhaoted that “the
ontology of any distinctively African worldview iseplete with sprits”.
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He goes further to note that in African worldviespirits are real “like
rables and chairs, peoples and places” (ibid).

20 OBJECTIVES

In this unit the student is expected to:

o Understand what is meant by African ontologicalom

o Differentiate between the African notion of foraedathe Western
notion of force

o Understand the characteristics of the African n&i@f spirits
and being

o Be able to evaluate and critique Tempel’s theoryitafl force

3.0 MAIN CONTENTS

3.1 African Ontological Notion of Force

Ontology in philosophy is the study of being, andAfrican philosophy,
this being is force. The African’s 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 (Azepnal2010, p39).
Azenabor continues by saying that Tempels madenganson of both
the Bantu and Western philosophies; and while raaimtg that the
West holds a static idea of being, he credits dysamnto the Bantu
(African) idea of force (ibid). As Kaphagawani (B99170) notes, that
Tempels believed that Africans conceive entitiedeings as nothing
more than essential energies or vital forces. Thec#n belives that
without the element of force being cannot be corextias force is
inseparable from being (p171). Azenabor (2010, m@@s the following
characteristics of Tempels’ vital force as follows:

. Vital forces are dynamic and there is no permankoid
anywhere
o Vital forces are hierarchical order, from God whtiie supreme

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

o A weaker force is at the services of the strongsrthe stronger
one influences it directly. That is why Africansarot permitted
to see things in isolation; nature is believeddmldered since all
forces are inter-dependent and related.
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o Vital forces can be active and communicable, thay also be
diminished or increased; depending on the influesfce superior
being or evil forces

. Vital forces can be good or evil, hostile or frigndenevolent or
malevolent, since unknown and unforeseen intervenghe
course of events.

These attributes of vital force can only be knowndxperience and
intuition, according to Tempels (ibid).

Kaphagawani (1998, p171) has cited that though Bisnportray force
as an essential property of being, it means thaefoan be a necessary
attribute of being but nevertheless, not a sufficieondition, which
means that being could possess some attributepiamerties rather
than that of force. TempeBantu Philosophy set the pace for the study
of African philosophy and religions because it mdyp interpreted the
African mind which is known to be able to tap theckes of nature
(Azenabor 2010, p41).Ngangah (2019) has also destwital force as
the peculiar trait of African philosophy and cosoml. He narrates that
the environment from which the African and derivestenance is an
integral aspect of force. Vital force holds theenprretation for the fused
nature of the concepts of personhood and commumityAfrican
worldview. Since the community may be describedhassuperior and
stringer force in African traditional settings (i force is life, vital
energy, and are the object of prayers and invocaiboGod and the
ancestors (ibid, p48).

However,Kaphagawani (1998, p172) has criticizechples by stating
that though Tempels made efforts to steer away fthen Western
conception of being, he surreptitiously employed tery distinctions
used to differentiate humans from other entitie§\i@stern philosophy.
This he did by claiming that humans are differdntiarom other beings
in Bantu by their properties of reason and volitibhe same properties
used in Western philosophy to distinguish betwaemdns and animals.
Some African scholars like Pauline Hountondji, haeo criticized
Temples on the basis that he was not a professmrilsopher but a
Christian missionary; that his philosophy does qoalify as African
philosophy but scholastic and ecclesiastic in matuiSecondly, they
argue that Tempels is not an African and as sucitdcaot have been
able to present an African philosophy (Azenabof,((®43).

3.1.1 African Ontological Notion of Spirits
Mbiti (1982, p78) describes spirits in African pigbphy as the beings
beneath the status of divinities and above thaistat man. He went

further to state that the spirits have no defioitigin as some of them
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are said to have created themselves (p,79). Alidmlieve that spirits
are what remain of human beings after their physiemaths, which
means that it could be said that spirits are thienate status of man.
Mbiti contends that it is a point of change or depenent that man
cannot go, except some few national heroes who tnhigbome deified
(p, 79). Ukwamedua and Edigiawen (2017,p318) olesé¢hat these
spirits dwell in rivers, hills, farms, forests, ¢ and even lightening. In
Igbo ontology, most of the spirits are particulaut some, especialkla
(the earth spirits) are universal throughout thedldibid). Africans
address most of these spirits in their prayers ldration, and every
human endeavour is said to be governed by thetisgdirpowers that
reward or punish people; depending on one’s behand attitude in
that sphere of life. The spirits are above theustaf man and below the
Supreme Being (ibid).The African does not hopedodme a spirit, for
just as a child will one day become an adult, sb wian one day
become a spirit (Mbiti 1982, p79).

Spirits “are seen in the corporate belief of theistence” (ibid) and
being physically invisible, no one knows where tlagg and where they
are not. Yet their activities are experienced bgppbe and many folk
stories are told about spirits described in forngtivéies and
personalities, even if it is with some element séggeration. Citing
Robin Horton, Azenabor (2010) notes that

“Spirits are normally invisible and intangible, tigh they can be seen at
will by diviners who have undergone the proper siitehey also
materialize sometimes” (p, 68).

It is by the joining of the spirit to a materialdothat

all things are created; ad it is by the separatibthe
spirit from the body that they are destroyed...sp#it
real. It is real as matter. Its reality is prim@igdiand it

is, if not superior, at least, as primitive as tludt
matter. In its pure state, it is unembodied. Sjrithe
animating, sustaining, creative life-force of the
universe. In human bodies, it becomes the mind of
soul... (ibid, p69).

The spirit world differs from the human world asistinvisible to the
physical eyes of men. People only know and beltea¢ it is there, and
they are ontologically nearer to God in terms ahownication (Mbiti,
1982). Mbiti also notes that the spirits are saddigh responsibility of
conveying human sacrifices or prayers to God arnmediaries (p, 80-
81). Africans hold their living-dead in high regasdcause becoming a
spirit is a form of social elevation. As we haveliea noted, spirits can
be either malevolent or malicious, depending ondifeation they are
responding to. In African ontology, it is also lesked that spirits can
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possess a person either negatively or positivelynegative spirit

possession is caused by any act that attractatyer af the spirit, while

a positive spirit possession is happens when ainespirit wants to use
an individual as instrument or a mouthpiece to exrsome anomalies
in the community. Spirits may possess people imfof mental disorder
or one ailment or the other. Sacrifices and libaian the shrines of
such spirits are used appease them in order toatdesuch a person
from negative spiritual possession (ibid).

3.1.2 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 becauss more of a
cultural and communal conception of man (Musana820lh 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 theaiceway in which a
given community conceive personhood (Sogolo 19%K)pl This

simply implies that in Africa, a person is regarded viewed not by the
physiological and biological characteristics of gmrhood, but by what
he/she is cable of achieving and the impacts heemak the larger
community. As we have noted earlier in module @egsonhood 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 isliresoboth what man is
at a point in time and what he is capable of bengnm an ideal human
society (ibid, p191).

One can lose his personhood even while he renadives by isolating
himself from the community of his kinsmen and breth (Musana
2018). Personhood is achieved by socialization; thgprocess of
creating an identity for one’s self. Musana goesaahto 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 thetyald 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 fairnesshen society. Mbiti
(1982, p1080) argues that only in terms of othelividuals does the
individual man become conscious of his existenderd is a communal
feeling both in suffering, rejoicing, and the indival performs his
responsibilities and duties to the society and comity. Issues of
marriage, burial, child birth are treated among ¢néire kinsmen and
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community and nobody has anything alone on his apast from the
community (ibid). This idea of personhood in Afmctxaditional society
has also made sure that that there is high valueuofan life among
Africans in the traditional society, whatever isndois usually for the
maintenance of lives. No one has the power overalifd death.

The community decides what a person becomes aniddhedual man

exists only to the extent of the community. Peramthin African

traditional sense grows as long as one’s commusgonsibility grows;
it is constituted by the community and expresseelationships that one
has with the community. Africans also believe ttieg human person
has two main elements; the physical and the splritlihis 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 wadling, because it is
all about the community and not about the individparson (Mbiti

1982). So, in African traditional thought systemman cannot have
everything economically while his kinsmen sufferganury. A man’s
wealth is measured by bthe comfort of those arobimdl However,

some criticisms have been directed towards thisicAfr idea of

personhood in the sense that it does not createnaimonment for

personal freedom, since the fate of the individuaison is tied to the
fate 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 attributes which are geared toward enrichiregcommunity 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 nthe community of persons. Menkiti (p326) aguthat the
movement of the individual child to full personho@lis a journey
which is determined by age, and ends in ancesforshio him,
personhood is not an automatic achievement by anyoifrica, but a
process which begins at birth to various stages fikberty, marriage,
and childbearing, taking of titles, old age, adodtti, elderhood, and
ancestorship. Ancestors are still part of the fvicommunity as the
personhood gained through this process will end rwtiee person
becomes a ‘nameless dead” ( p327). At the stagermdmeless dead,
the person who began from it returns back to itatTie why Menkiti
posits that the personhood in African philosophg ipurney from it to
it. This is an interesting theory which should rmenbre research from
the student.

Gyekye (2002) has argued that since a communityli@sipan
association of individuals with common interestalgaand aspirations, it
then follows that the community exists to establisd priority of the
individual rather than the other way round. The hanperson, he
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maintains, is not self-sufficient, he needs otreygte to flourish, which
is the essence of a community. But a community ist®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 servdéie Tcommunity
existentially derives from the individual who istie primarily to protect
his own personal interests, since the communityn®d a mere
association of individuals without purpose (ibidihis idea is also worth
the student’'s consideration as it opposes the ttat the individual
interests is subsumed under the interest of thenmazamty in African
traditional setting. A trre cannot make a foresit, there can be no forest
without individual trees. So, there can be no comityuwithout the
individual person.

3.1.3 African Ontological Notion of God

“Expressed ontologically, God is the origin andtenance of all things”

(Mbiti 1982,p29). He is said to be both out andoiwed in His creation.

The African has a notion of God as the Supreme@eino is above all

things and capable doing all things (ibid). Mbit982) goes ahead to
assert that the African God is expressed in pra/eshort statements,
songs, myths, stories, prayers, names, and reigiecemonies (p, 29).
Spiritual power in African ontology is viewed hiechically, where God

is at the helm of it, followed by the spirits andtural phenomena, and
yet beneath is man (ibid, p32). God is a providergator who is

directing each individual and the unverse to arifefiend (Ikenga-

Metuh 1987). God in Africa is conceived as a Sumddeing who is

invisible and therefore, a spirit (ibid, p106). i¥eendowed with human
qualities except those that are repugnant to HtsreaThe African,

despite having different smaller gods, still payibute the Supreme
Being as the source of all life and sustenancetiMb®820 notes that
these lesser gods are fulfilling the duty of rumnierrands for the
Supreme Being and serving as links between theetwwmBeing and

man.

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

immanent and transcendental dimensions. The vieanehess of God
makes no place for atheism in traditional Africaocisty, everyone
believes that there is a maker of everything winmugh being far
removed from the activities of the physical worthdis 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#lesupreme, Almighty,
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omnipotent, sustainer and other great qualitiemsand Islam go
further to list the following qualities of God ihd African religion:

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

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

o 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 napitanomena.
He is beyond human imagination, so people cannanev
appreciate Him fully in their imaginations.

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

The Igbo believes that God creates each indivigigason from birth;
He gives each person his spirit and assigns himdésiny 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 (ibid, p111). This means Batd is at the
centre of whatever the African does, He is aboVéhalgs and sustains
all things through His ever present creative for€ae idea of God
permeates the entire belief system of the Africanabise he believes
that nothing happens for nothing. The tradition&iidan does not attach
mechanical implications to events and happenstaneehelieves that
God has ordered the universe in such a way thdtingpthappens
without being according to His plan and purposeeré&fore, in the
African ontology, accidents do not exist in natuaad everything that
happens has a reason. ldowu (1962) has also atgae@lodumare in
Yoruba is the Great God. This Great God is all emgassing; including
lesser divinities, worship, priesthood, moralitpdahuman destiny. He
maintains thatOlodumare is byond the idea of primitive worship of
stones and wood, as some Westerners al@igeumare is the Supreme
God in Yoruba religion, and it is Absoluteness. wdo asserts that
Yoruba religion is not polytheism as there is boityaone Supreme God
who is worshipped through the lesser gods.
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4.0 CONCLUSION

To conclude this module, we state that long befdfieca came in
contact with the West, we have always had our owtependent
knowledge of the universe and nature. This knowdeldgs helped us to
navigate our environment and allowed us to creat@eses that are
distinctly African. But with the advent of slaveayd colonialism, some
of these values have been affected by Western thaugl religion.

50 SUMMARY

In this module, we have been able to examine sora@rmAfrican
ontological notions. These notions form the bagiAfrican thought
system on the various topics. The African ontolabicotion of being
speaks of force which is dynamic and hierarchitted, African can die
and transcend to the spirit world where he becomgker than the
physical man, as the African does not pray and Hopd, it is just a
matter of time. The African notion of the humangmer sees man from a
different perspective than how the West views nibm.the African,
personhood is achieved not just by anthropologiadl biological
features, but by the level at which one associatelssocializes with the
community. But as we have noted earlier, onectsitn of this idea is
that it has ignored the individualistic nature ofanm The African
believes that God is the all-powerful and almigluyeator of the
universe, despite having other lesser god who egarded as inferior
mediators between the supreme and man. God coratloteings and
has pre-knowledge of everything. The belief thatnimadestiny is
apportioned and dictated by God is also prevalentthe African
religion.

6.0 TUTOR-MARKED ASSIGNMENT

1. Discuss the characteristics of vital force accagdio Placid
Tempels
2. It was not the West that taught Africa the ideaaoSupreme

Being. Discuss

Examine the African concept of the human person
Discuss the value of libation in African thought
Discuss the African conception of God

s
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UNIT 2 THE CONCEPT OF AFRICAN SOCIALISM

1.0 Introduction
2.0 Objective
3.0 Main Contents
3.1 History and Background of Africaacilism
3.1.1 The Meaning and Nature of African
Socialism
3.1.2 Values of African Socialism
3.1.3 Pitfalls and Criticisms of Afaie Socialism
4.0 Conclusion
5.0 Summary
6.0  Tutor-Marked Assignment
7.0 References/Further Reading

1.0 INTRODUCTION

This unit examines the concept of African socialisMakumba (2007,
p134-135) has described African socialism as tlénbehild of Africa’s
ideologies or philosopher-kings in the young Africeepublics after
wrestling power from the colonialists. African salism teaches that the
central values of Africa are communal rather thadiviidual; it is seen
as a natural evolution of African communalism ()bidfrican socialism
teaches the commonality of living and existence takes the welfare of
the community above the parochial interest of angls individual, no
matter how highly placed. This means that the comityus bigger than
any individual, and everybody is expected to obbg tules and
regulations put in place by the community. Theyeadst independent
leaders of Africa sought for ways of countering ithea of individualism
and capitalist tendencies in Western thought, weat the reason most of
them started championing the idea of African comalism, which
later evolved into what we know as African socialidt was meant to
be a situation the people will take advantage amdidrican values of
common living in order to create people-orientedieties out of the
newly independent states.

2.0 OBJECTIVES
In this unit the student is expected to:

Understand the concept of African socialism
Comprehend the background and history of Africatiadizm
X-ray the values African socialism

Identify the limitations of African socialism
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3.0 MAINCONTENTS
3.1 History and Background of African socialism

Leopold Sedar Senghor in hiSegritude expounded the concept of
African socialism. Abanuka (2013) notes that Semgpictured the
African society as collectivistic or more exactbgmmunal “because it
is formed from a communion of minds rather thamfraggregation of
individuals” (p, 87). The history of African sodsiin goes back to the
ancient African value of being one’s brother’'s keepNe have noted
earlier that personhood in African worldview goegydnd the
anthropological and biological dimensions; it isrmof the relationship
one has with others within the same community amiety. Mboya
(1963) argues that African socialism has its origm the post
independent socio-political transition when Africaountries emerged
from colonial rule. At the end of colonial rule most parts of Africa,
the new independent nations set out in searchesftiiies at personal,
national and international levels; struggling tdldunew societies and
new political philosophies in order to build a né&vica (ibid).the likes
of Julius Nyerere of Tanzania, Kwame Nkrumah of &haModibo
Keita of Mali, Nnnamdi Azikiwe of Nigeria, and smoconceptualized
the idea of African socialism as a political toot fepositioning African
countries at independence. This idea of Africanadisen must be about
African make-up and not the socialism of the Westgpe. It is not the
Marxist socialism of the West which is steeped ameign thought
mechanics, but based on the ideals of the Africathlbrhood (ibid, p8).

Akyeamopong (2017) states that the colonial expedavas oppressive
to the extent that very little physical infrastue existed in the African
colonies at the end of colonialism as there wasugehdearth of

illiteracy, poverty and underdevelopment. Theditthfrastructure was
there for the extraction and export of natural ueses and not for the
concerted growth of national economies. This wasctiallenge African

leaders faced at independence; a challenge whaghgét out to tackle
by the adoption of a home-grown model that willeext development to
all and sundry. This model was the African brandafialism, a system
that incorporates everybody and makes sure thalalemental projects
are spread evenly; preventing the gap betweenitiheand the poor
from widening the more. The idea of brotherhood emihmon heritage,
as well as that of colonial exploitation and oppres, led 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 meahdife- land
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(Mboya 1963,p8). And every able-bodied male andalemwvorked,
there was no room for laziness as there were ssaraitions and ethics
to encourage industriousness and hard work. Mbayasnthat though
poverty existed, but not as a result of exploitatjibid). This is to say
that the African concept of socialism frowned aftplexation and
laziness. The operation of kinship helped to spriedwealth of the
wealthy and ensured that nobody lives in affluemtdéle his kinsmen
suffer in penury and poverty. This idea is angedious one and springs
from the experiences and environment of the Afripaople. The idea
of African socialism was adopted in order to foratal philosophical
blueprints for the reconstruction of the young A&dm countries post-
independence (Makumba, 2007,p134). Their philosophyg practical
and result oriented, because the situation theyndothemselves
demanded such pragmatism. The whole idea of Afrszamalism in the
post-colonial era was inspired by the urgent need &n African
response to colonialism and neocolonialism (ibid).

3.1.1 Values of African socialism

African socialism was a used as an ideology cemdradation building

(Mboya 1963). And Akyeamopong (2017) notes that thk early

African leaders who adopted this concept vieweditidependence of
their countries as connected to the broader movereetiberate the

whole of the continent from colonial rule. Thattisee essence of the
spirit of brotherhood which was evident among tih&-generation post-
colonial African leaders. The African socialism ped the African

leaders to emphasize a revival of the cultural eslof the African,

albeit with a contemporary touch. This is to sagttAfrican cultural

values of the past which was set aside by col@maland oppression,
was reawakened by the use of African socialism.uBd®81) argues
that the African socialism helped the leaders tosp& economic self-
reliance and non-alignment. This economic selfarele helped the
newly independent states to focus on what theydcefor themselves by
making use of the natural resources and humanataviilable to them.
It helped in some ways to avoid reliance on foreigans to run the
newly 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 put it:

All imperialism is always accompanied by a
cultural aggression, an acculturation enterprise,
an action of cultural alienation for the purpose
of a complete conditioning necessary for a
political and economic subjugation. And this is
why, for peoples emerging from colonial
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enslavement, the task of cultural dis-alienation
for the return to national culture is imperative
for the consolidation of national independence
and concrete sovereignty, meaning a full
exercise of the popular will in all fields (Toure

1972, p117)

This return to national culture was attempted by tise of African
socialism, and though we will concede that it nesacceeded totally,
but the influence it had on the new nations wasiicant. It largely

helped in the provision of basic needs and welfdréhe people. As an
ideology, African socialism is an important aspettpolitical culture

which helped to lend meaning to political acts agldvate social
conflicts and tensions to more sophisticated plaingolitical dialogue,

thereby contributing to the process of consensumdtion (James
1974). Going further James asserts that histoyic#lfrica has been
indigenously socialistic and the elements of tlhisiaism lend a unique
identity to the continent. Cooperation and socladigation for work are
all part of a network of traditional socialist reofibid). Again, the
rejection of the European culture during the sttedggr independence
has led most African states to re-investigate theistories for

institutions, traditions and elements of doctrinkick they consider
unique to the African way of life, and appropridta the modern
culture.

3.1.2 Pitfallsand Criticisms of African Socialism

By limitations and pitfalls we mean the areas whifecan socialism

failed to actualized its objectives and the are&®re some scholars
have also pointed out as its pitfalls. Despitewlages it made during the
50s and 60s in the new nations of Africa, this idggp has many

obstacles and challenges that militated againgtrdgper actualization in
Africa. Yacouba and Wolonggueme (2018) have idettif some

limitations of African socialism which include ti@lowing:

o 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 taslsyhichronization
more difficult as different countries pursued diéfet realities
and different interests even within the African dloSince
colonialism had created two major classes; thahefprivileged
and the oppressed, national and regional recoticiliavas very
difficult.

o The misunderstanding of the concept among somecafri
leaders and citizens was the reason why the likdkaumah and
Keita were dethroned through military coup. Ghansibecame
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tired of Nkrumah'’s rhetoric that there was jubietiwhen the
military removed him from power. The citizens, f@hom the
African socialism was meant, could not understarakia result
of the ignorance of the majority. They did not urstiend that the
fight for them and their emancipation, that was otlyathe
contrast.

o There was a lack of ,military strategy because whencolonial
masters began to fashion ways through each cosniitary, to
destroy the African vision about complete indepewrde 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 inflaes.

When we say that African values are communal réthen individual,
we also need to subject “communal” to further asiglyas communal
makes no sense without a definite community of fEopThe 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 interrelatiopshMakumba also
qguestions if African socialism will stand the tedtPopper’s criticism
going by its totalitarian adoption of democracypwst-colonial Africa (p
153). He notes that African socialism has the tange¢o become tribal
individualism; a situation where one individual pues his selfish
interest with a whole tribe or clan behind him. Tihée perhaps, has
been tricked to believe that the interest of théividual is also the
interest of the tribe (ibid).This potentially sek®e stage for racism and
tribalism, a setback for the benefit of identity African socialism. In
this way, tribal consciousness will replace natiac@nsciousness, and
the dream of African unity will continue to be arage.

Fanon also criticized national consciousness bytifyeng that if care is
not taken, the nation will be replaced by the raice the tribe:

National consciousness instead of being the all-
embracing crystallization of the innermost hopethef
whole people, instead of being the immediate anstmo
obvious result of the mobilization of the peopldall w
be in any case only an empty shell, a crude argildra
travesty of what it might have been. The faultg tha
find on it are quite sufficient explanation of tfaeility
with which, when dealing with young independent
nations, the nation is passed over for the race,tla®
tribe is preferred to the state (Fanon 1980, p119)

48



PHL 251 MODULE 2

That is the pitfall of this sort of national conmgsness as represented by
the African socialism; people begin to rally routnidbal elements that
seek not the welfare of the nation, thereby thrgwaway the basic
tenets of the concept of African socialism. Makur(@®@07, p154) refers
to it as the abandonment of global consciousnestifial and village
consciousness. And the continental dream for aedrifrica gradually
fizzled away (ibid). But despite these pitfalls,rid&n socialism was
useful as a launch pad for political, social andneenic reengineering
of new African nations of the 1960s.But the facttAfrican socialism
was not a complete success led most African camtiback to the
concept of capitalism which the West used to exphdricans for
centuries. Whereas African socialism adopts comtatian principles
where everybody is taken care of no matter hisustatVestern
capitalism is more interested in the exploits c# thdividual and his
ability to use his fellows; exploiting them for fosvn personal interests.
The West and her capitalist system is more intedest individuals who
have outsmarted their fellows, acquiring so muclalthein the process.
While the West preaches individual freedom, Africacialism is more
about the community and its welfare.

4.0 CONCLUSION

The concept of African socialism is rooted in tinadttional, political

and economic system of Africa from time immemorBilit the advent
of European colonialism and exploitation set thowvel 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 exploitata@nomic regime.
Though the concept had its own pitfalls, but crexditst be given to it
for seeking to galvanize Africans and against calissm.

50 SUMMARY

In this unit we have examined the concept of Afrisacialism, and we
learnt that African communalism gave birth to wisatnown as African
socialism because the socialist idea is based @rdmmunalistic and
communitarian African worldviews. We also found ¢liat the idea of
African socialism was used as a counter-ideology pogt-colonial

African leaders who have been described as Afrgfalosopher-kings.
This African version of socialism is very differefrom the Marxist

version of socialism in the sense that the Africacialism 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
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of ideology has been criticized as having the pitdeto degenerate into
tribal and racial ideology, instead of the contita¢mdeology for which
it was meant. We also understood that the majdergiice between the
Western idea of capitalism and the African soamlis that, whereas
Western capitalism teaches exploitation by the t#megr African
socialism canvasses for the welfare of all witlie tommunity.

6.0 TUTOR-MARKED ASSIGNMENT
Write short notes on the following:

1 The values of African socialism

2. Background and meaning of African socialism

3. Discuss Franz Fanon’s criticism of national culture

4 How do you think we can incorporate African sodaliinto the
contemporary world for the development of Africadahe wider
world?

7.0 REFERENCESFURTHER READING

Abanuka, B. (2013)A History of African Philosophy. Onitsha: Spiritan
Publications.

Akyeamopong, E. (2017).” African Socialism; or tlsearch for an
Indigenous Model of Economic Development’African
Economic History Working Papers. No, 36/2017. African
Economic History Network.

Babu, A. (1981).African Socialism or Socialist Africa? London: Zed
Press.

Fanon, F. (1980The Wretched of the Earth. London: Pengium Books.

James, M. (1974). “Personality and Culture: the eCa$ African
Socialism”.Ufahamu: A Journal of African Sudies. Vol 5. No 1.
Retrieved from: https://www.doi.org/10.5070/f751017513.
Accessed 26/9/21

Makumba, M. (2007).Introduction to African Philosophy. Nairobi:
Pauline Publication Africa.

Mboya, T, (1963). “African Socialism™Hutchison Center for African
and African American Research at Harvard University. Indiana
University Press. Retrieved from:
https://www.jstor.org/stable/2934729. Accessed /24/9

50



PHL 251

MODULE 2

51



PHL 251 AFRICAN PHILOSOPHY

UNIT 3 WITCHCRAFT, MAGIC AND SORCERY IN
AFRICAN PHILOSOPHY

1.0 Introduction
2.0 Objectives
3.0 Main Contents
3.1 The Meaning of Witchcraft in Africphilosophy
3.1.1 The Meaning of Sorcery and Magiéfrican
philosophy
3.1.2 A Comparison of Witchcraft, Magnd Sorcery
3.1.3 The place of Witches in Afridahilosophy
3.1.4 The place of Sorcerers and ®lags in African
Philosophy
4.0 Conclusion
5.0 Summary
6.0 Tutor-Marked Assignment
7.0 References/Further Reading

1.0 INTRODUCTION

Historically, almost all societies in the world lawome form of
witchcraft and sorcery, and Africa is not an exompt Mostly,
witchcraft and sorcery are shrouded in mysticatesgcand there is also
some controversy about their rationality and lagithe modern world.
But in African traditional religion and philosophyt, is believed that
witchcraft and sorcery form part and parcel of theals and ancient
practices of the African peoples. Agbanusi (201@ihes that witchcraft
and sorcery are part and parcel of the African item@ and invisible
reality. They form an integral part of the Africapirituality, and have
considerable influence in traditional medicine, rex@m, and so on.
Agbanusi also observes that different kind of sedses and ailments
can also be caused be by witchcraft and sorcerg1(p), meaning that
these practices can bring about either evil or gatmbending on the
situation and how they are put to use. So, onesaéaly infer that these
practices are a two-edged sword, depending on lictv gowers are put
to use.

Generally, witches are believed to be bad people wde their spiritual
powers to inflict harm on other people. Parrinde®76, p126) argues
that witches are also alleged to be involved inndaadism in African

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

Furthermore, he opines that magic can properlyairete come from the
African religion, its objects are, medicines, chayramulets, talismans
and mascots, which can also be seen in other phttte world (p, 113).
Magic and medicine can be spoken of in almost #raesfashion as
magic is the source of the African medicine (ibidihe former is the
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spiritual dimension of what manifests physicallydamaterially as the
latter. So, African medicine, just as everything tfrican does, has a
spiritual background which is embedded in magiesehphenomena are
generally part and parcel of the African worldvielwpugh, as we have
earlier noted, some controversies still exist athéir actual existence in
reality. Some people have argued that these ideasa in tune with
the contemporary world, and if African nations mosive forward and
its pride of place among technologically advancations, we should do
away with this kind of practices and beliefs. Bug fjuestion remains if
African philosophy and believe system can affordstwvive if these
spiritual and metaphysical aspects of it are expdng

20 OBJECTIVES

At the end of this unit the student is expected to:

o Understand the ideas of witchcraft, sorcery andieagAfrican
metaphysics

o Differentiate between the phenomena of witchcraft enagic

o Relate the relationship of African traditional made to magic

o Understand the value of sorcerers in traditionaicah societies

3.0 MAINCONTENTS

3.1 TheMeaning of Witchcraft in African Philosophy

Ngangah (2020, p165) describes witchcraft as thteohausing and
employing magical chants and supernatural powersmamipulate
nature, people, and social occurrences to achiefslsor self-serving
benefits for one’s self or clients. Witchcraft camps of two words,
"witch” and “craft”, and theEncyclopedia of Religion (2019) describes
as the act of casting a spell in order to achiewmes personal goals,
whatever the nature of such goals. Witches generak their own
spiritual powers to execute destructive acts osqeal revenge, ill will,
envy, selfishness, or self-assertion (Ngangah 20260ne witches who
are eager to commercialize their powers also foncéis sorcerers. We
can proceed from the above and categorize a wico@meone who cats
spells and performs magical acts to demonize and people or
influence and limit their potential success (ibidhis definition is
gender blind, and so can serve as the meaning pérei a word
normally used to describe male witches. On therdtiland, craft can be
seen as the act of doing something in a skillfuyw&o, witches employ
skill in their act of harming people through spiat and magical means.
The meaning of witchcraft has to do with both thot igself and the
belief in it in African traditional system. But ttetudent should bear in
mind that the definition of witchcraft is not nesasly a rigid one, as
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the phenomenon is dynamic, secretive and slippenature, but social
research confirms that no matter how witchcrafieéined, the act will
involve putting people in harm’s way.

It can be said that witchcraft cannot be scierdlfyc proven, but the
nature of witchcraft can be described from the wralde effects of
witchcraft attacks in African traditional societied/itches have always
been associated with evil and people fear, hateeard seek eliminate
them wherever they are rumoured to exist (Gechiladiwari &
NkongeKagema 2014). Since witches are regardedAfincan
traditional thought as people who oppose the nhturaer of
harmonious community life, anything wrong or badhbm that society
or in the world originates from witchcraft (ibid®l These include
illnesses, hardships or misfortune. Mbiti (198202 expresses that
witchcraft could be hereditary and it involves tieem used popularly
and broadly to describe all sorts of evil employtna&mystical powers,
generally in a secret fashion, and in all its mastdtions. He goes
ahead:

...African peoples believe that there are individuals
who have access to mystical power which they employ
for destructive purposes. In a non-scientific
environment belief of this type cannot be ‘cleamwnf
fear, falsehood, exaggeration, suspicion, fictiand
irrationality. Whatever reality there is concerning
witchcraft in the broad and popular sense of thete
the belief in it is there in every African villagand
that believe affects everyone, for better pr forseo It

is part of the religious corpus of beliefs (p, 202)

This simply implies that the belief and practicenofchcraft in African

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

3.1.1 The Meaning of Sorcery and Magic in African
Philosophy

In African traditional societies, there are ewildagood sorcerers; the
evil sorcerers are those witches who have comnieiatheir trade in
order to render services to their clients and nrakeey out of it, while
the good sorcerers use their mystical powers fergihod and wellbeing
of the society (Agbanusi 2016). Here, we will focas the good
sorcerers who Parrinder (1976, p117) refers tovelsité magicians”.
They are qualified medicine men who know how to ipalate the
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forces and mystical powers in nature to the adggntaf the society
(ibid). These medicine men and good sorcerersneigi and seers are
consulted almost by everyone in the traditionaladn society. They are
well regarded and respected by the people, bectnese are always
available to help sort out the spiritual dimensiasfsthe society’s
problems. They are different from witches who andydnterested in
doing harm for their own self ends. As Mbiti (198%)ines, a sorcerer
can perform different functions in traditional Afan society; ranging
from exorcism and spiritual healing, to being a med of
communication between the dead and the living. @hswcerers and
diviners are the most popular figures in the Afniceeligious life.
Agbanusi even notes that, with the advent of Chandly in Africa,
some of these diviners and sorcerers flooded ihto niew religion,
where they have continued to practice their traéng tools provided
by their new faith.

Parrinder (1976, pl113) notes that a distinctionwkenh magic and
medicine will be a difficult one.The former is tBpiritual dimension of
what manifests physically and materially as thdetatSo, African

medicine, just as everything the African does, &apiritual 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 processnoanipulation of

natural and mystical forces to achieve a certaijeaive (Ngangah
2020), which means that all mystical phenomena fican traditional

system are deeply rooted in magic. Without the adrtmagic, it is

impossible for one to manipulate nature and achawthing beyond
the physical. Some magic are for defensive purpagese other are for
the enhancement of economic activities like hagntibusiness and
agriculture (GechikoNyabwari & NkongeKagema 20142y Some are
used for healing and health, others for the sakeinafeasing

attractiveness and love life, to acquire influenaad yet others for
spiritual cleansing (ibid). The use of magic in i8&én tradition forms
part of the socio-economic life of the people, jast diviners and
witchcratft.

3.1.2 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 individulihe witch kills and
harms with evil intentions and some African schelike Mbiti (1980)
has observed that, in African traditional societigsis possible for
witchcraft to be transferred from one generatiorin® other, meaning
that an offspring could learn to practice it fronparent. Witches are
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regarded in African traditional thought as peopleowppose the natural
order of harmonious community life, anything wramgbad both in that
society or in the world originates from witchcrdfbid,p12). These

include illnesses, hardships or misfortune of amydk In fact, the

African believes that nothing happens without aigl connotation,

and since witches are responsible for spirituafifliating harm on

others, most of the misfortunes are traceabledmttwith the exception
of those coming as punishment from a certain speihg or another.
someone immediately suspects evil magic as sooso@aething goes
wrong in his life, and this is witchcraft which mhg a manifestation of
mystical forces that may be inborn or inherited {{Mk977, p165).

Witchcraft is a suspicious phenomenon in Africaaditional belief

system, making it the possible culprit for any kiofl mishap or

misfortune in the life of the individual.

Mbiti (1977) says that people are not only willtogknow the source of
misfortunes and diseases, they are also interastatbwing the source
of those misfortunes and mishaps, that is wher&ip®snagic comes
in; helping people to find explanations and solsido their challenges
(P, 167). But the evil magician will manipulate mgal powers and use
them against unsuspecting individuals harmfully Fos own selfish
interests. So, there is a huge difference betwesitiye magicians who
work for the development of the community and thé magicians who
seek power and control just for the sake of it; anidl will go at any
length to assert evil control on the rest of thenownity (ibid,p168).
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@cagg the African
traditional system, because it provides the oppdastufor the native
African to be able to face nature and survive agjanatural forces in the
community. Despite the fact that some people anegusheir magical
powers for harmful purposes, it should be noted tinagic is not
intrinsically evil, but the application of the porgedetermine how any
magical powers could be categorized.

Sorcery as we have earlier noted, is, in its pasistate, a very good
feature of the African traditional system. The spers can act as
medicine men that are consulted to proffer solgtitm the health and
psychological challenges of the people; using tipeseers (ibid). There
are also evil sorcerers who are witches that haeeiddd to

commercialize their trade in order to harm peoptebehalf of their

clients. A sorcerer can use his mystical powergsrtwide spiritual help
to the people; thereby giving them the solutionsvtatever problems
they might be experiencing (Mbiti 1977). Sorceredso have the
powers, just as magicians and witches, to call uperspirit of the dead
and act a link between the living and the long-degghfamily members
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(Parrinder 1976, p114). Fortune telling and ditiova are also part of
the values of sorcerers in Africa; they do thisdogploying the magical
powers in nature and manipulating it to the adwgmtaf the people and
their clients. Most people, especially those withestérn ideology,
believe that sorcery is associated with what tledgrrto as black magic,
which they believe is intrinsically evil, but thet not entirely true, as
sorcery has been proven to be essential for the-ssonomic progress
of the society.

3.1.3 The Place of Witchesin African Philosophy

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

accusations in Africa are associated with occull amystical powers
which the people think that the alleged witch hab&k (1996) has
opined that the present of witch doctors in Africatieties are helping
to alarge degree, in fight against the activioés/itches who go about
causing physical and economic harm to people vig¢hsue 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 belietleat witches are only
interested in showcasing and exercising their rogktpowers; not
minding the impact of such powers on the commumitd people
involved (ibid). in most African communities, wites are either killed
or ostracized, in order to cut every ties they rhipave with the
community. When such witches are ostracized anthtessh, they are
usually forced to go on exile, far away from whéne news of their
witchcraft could travel (ibid).

Mbiti (1982) argues that, even when the witches extiéed out of the
community, their clients could still travel as fas they are in order to
consult them and contract them to assist themain tieinous activities.
In any family where it is suspected that witchesstexit 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 (ibid). It ialso believed in
Africa that witches are mostly old people who mighte lived out their
active years without achieving much; thereby usiregr old age to envy
other people who might be making progress in tbleagsen careers and
endeavors. Going by the African conception of pens@d which we
have examined earlier, witches who use their mgspowers to visit
harm on fellow members of the community are notswmgred to be
persons in the African worldview. This is becausach witches are
working against the interest and welfare of the mumity. As we have
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noted, though there is no scientific proof for ghédrican metaphysical
beliefs, the fact that there are physical evideoictheir reality among
African societies makes it difficult for one to asgagainst.
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3.14 The Place of Sorcerers and Magicians in African
philosophy

Sorcerers can either be good or evil, in Africaditional 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 fmgibod and wellbeing
of the society (Agbanusi 2016). But the good saxerare those who
use their powers to affect the community positiv&grcery also gives
the people the opportunity, not only to find oubabtheir misfortunes
and challenges, but to also know the cause obitceers can be in the
form of seers and diviners who help to energize phgsical and
psychological cohesion of the society (Mbit 1971Me place of sorcery
in the society will largely depend on how the soecg involved puts his
powers to work, because as Ngangah (2020) notas;aAt do not
generally probe the source of powers inasmuch s gowers are used
to ameliorate their situations and make life betberthem. The end of
such powers justifies the means, even as it shoeldoted that, in the
African traditional belief system, all powers arentng from the
Supreme Being who we all call God. So sorcererdrasded according
the value of the job they do and how the job afteetoverall wellbeing
of the members of the community. When a sorcere&sgogue and
decides to utilize his powers negatively, he isnmally ostracized from
the community, and in most cases, his homesteadzed down as a
form of deterrent to others.

Just as we have said before, these entire phenoanergzart and parcel
of the African metaphysics. Magic is the very foatdn of African
metaphysics, and it is the basis of all the mythacal mystical activities
in African religion. Dirk (1996) expresses that wihen African does not
understand the source of a particular power, helgimttributes 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, acawgdio the belief of
the African, there are powers deposited in nafpogers that belong to
God, and are subject to manipulation by human [setogtheir own
benefits. That is where magic comes in as a mefamanipulating such
powers. Magicians are widely sought after in Afribasically for the
preparation of different charms and amulets foriadoand economic
purposes. Mbiti (1982) specifically mentions thé afcrain making as a
major kind of magic in Africa. The rain-maker isnsnlted 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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4.0 CONCLUSION

In the African traditional communities, the naméstlrese mystical
phenomena often interchanged and one descriptioid doe used to
apply to all of them. For example, sorcerers cdudddescribed as a
witch, a magician as a diviner, and so on. But magor 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 & its ancient values and
become unspiritual and therefore, unreligious. Giothese beliefs and
practices cannot be scientifically proven as weehawid, they are
undeniably experienced in the day- to- day affaifsthe traditional
African life.

50 SUMMARY

This unit has led us through the major spiritual amystical beliefs and
practices of the African tradition; we have undeost the essence of
diviners, sorcery and even the evil implicationswvafchcraft in the
African traditional setting. Witches are recognizedthe evil people of
the community who manipulate natural powers to saekish evil
ends, and also capable of commercializing thedetrm order to make
money out of it. Sorcerers and medicine men arsetyoassociated in
that one could find it difficult to differentiatehém, this is because,
medicine in Africa is rooted in sorcery and magipaivers which are
used to manipulate nature and discover solutiontheéomedical and
economic needs of man in the society.

6.0 TUTOR- MARKED ASSIGNMENT

1. Discuss the idea and influence of witchcraft in yoommunity

2. Discuss the concepts of witchcraft and sorcery ifricAn
traditional society

3. Magic is the source of African spiritualism. Dissus

4. Examine the values of sorcery and magic in Afripaiosophy

5. Discuss the similarities and differences betweenrtch¥¢raft,

Magic and Sorcery
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1.0 INTRODUCTION

This unit introduces the student to the variousats, sacrifices and
festivals in the African traditional belief systemm African tradition,
rituals and sacrifices are so important that they lbelieved to the
gateway to appeasing the gods, goddesses andspingrbeings. The
ancestors too, noble men of the clan who had diedrgpe age and are
believed to be in the land of the living dead, @ appeased by rituals
and sacrifices. As we have noted in Module 1, @itrituals and
sacrifices are ways of worship in African religiomnd provide
authenticity to the worship of the individual pamsoThis is done
through festivals like music, singing, moving froplace to another,
clapping, beating of drums, in order to expressf¢leéing of joy, sorrow
or thanksgiving. When a member of the clan comralt®mination,
these rituals and sacrifices are needed to sararifycleanse the land; to
avoid being punished by a malevolent spirit. Ims thnit, we shall
expand more on the phenomena of rituals, sacrifeoes festivals in
African traditional belief system.

Mbiti (1977, pl126) defines rites and rituals asshgious ceremony or
action. That is, the means of communicating somgthof religious
significance through words, symbols and actionsidgerituals embody
beliefs, and also, the ritual word and pattern nhesta consistent one
every time that same ritual is done. The natura ofual or sacrifice is
always determined by the underworld; that is, tpeitsbeing, god,
goddess, or ancestor demanding such rituals amfices. Some rituals
are already known by the community, and those tygfestuals and
sacrifices are normally done periodically; dailyeekly, monthly, and
even yearly rituals, festivals and sacrifices. @artlessings from the
gods demand certain rituals and festivals; liketha eastern part of
Nigeria, New Yam Festivals are used to show apatiec to the god of
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yam for ensuring bountiful harvest, and also fa pleople to rejoice and
make merry. There are rituals and sacrifices fauglly everything in
African tradition; ranging from marriages, farmingaming ceremonies,
rituals for a departed family member, and so on.

20 OBJECTIVES

At the end of this unit we would have been able to:

. Critically examine the meaning of nature of rityaacrifices and
festivals

o X-ray the different forms of rituals in African tfdion

. Discuss the benefits of festivals

. Analyse the place of mediums and sacrifices

3.0 MAIN CONTENTS

3.1 TheMeaning and Importance of Rituals

A ritual is the act of carrying out a religious iaat or ceremony which
has serious significance, through words, actiomaygrs, and so on
(Mbiti 1977). In the African traditional system,rta@n blessings from
the gods demand certain rituals and festivals; ilikéhe eastern part of
Nigeria, New Yam Festivals are used to show apatec to the god of
yam for ensuring bountiful harvest, and also fa people to rejoice and
make merry. There are rituals and sacrifices fawally everything in
African tradition; ranging from marriages, farmingaming ceremonies,
rituals for a departed family member, and so omitéal can be in form
of prayers, sacrifices, incantations and invocatidibations, kind words
of blessing, and so on. As we have said severaliheé course of our
study, the African believes that reality has bottygxcal and spiritual
dimensions; and both dimensions are inseparabdly ttiat one cannot
afford to distinguish one from the other. Hencey aituation the
African finds himself; whether it be a blessingaocurse, he resorts to
finding a way of wither to show gratitude in then& of peace and
blessing, or to plead and appease in the of hgydsorrow and
difficulty. That is where rituals and sacrificesno® in; they are used as
means of expressing joy, sorrow, or gratitude ® gspirit beings and
gods. Rappaport (1999) agrees with Mbiti that fiacion is the ground
from which religious conceptions spring. Watsone®n& Legare
(2016) have defined rituals as socially stipulaggdup conventions
widely used across cultures for a variety of fumrcsi. Mbit (1977, p126)
has observed that the ritual words help people a@vehthe feeling
exercising a certain amount of control over thasie world and the
forces of nature, man then feels himself not todmdy a passive
creature, but a cognitive agent.
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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 simphgans that in African
societies, rituals are strictly done according ¢eial stipulations, so
individual innovations are not welcome. There minstuniformity of

procedure as long as the motive and type of ritealains the same
(Legare & Nielson 2015). Rituals help in improvirgpcial group

cohesion and unity among African communities in skase that when
everyone knows the importance of facilitated andrdmated problem
solving mechanism, people become gradually bougdtber with the

society (ibid). This means that rituals provide tagpacity to engage in
cooperation among the people of the community;eiweistrengthening
unity and coalitional alliances. However, Watsonel® & Legare

(2016) argues that in larger local communitiesreheould 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. Bl 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 bigwéficant meaning to
the individual and the community.

3.1.1 Different Typesof Rituals

In the African traditional religious system, thexee different forms of
rituals that the people perform in order to maimtphysical cohesion
and harmony with the spirit beings and gods. Miit®77, pl26)
observes that some of these rituals have to do thihlife of the
individual from birth to death. There are rituats fvars, raids or even
natural calamities. The ritual words help peoplehéwe the feeling of
exercising a certain amount of control over thasime world, and the
forces of nature; man then feels himself not todmy a passive
creature, but a cognitive agent (ibid). J.S Mbiti,his Introduction to
African Religion (1977), has been able to identify different typdés o
rituals, ranging from personal rituals, agricultuituals, health rituals
homestead rituals, and professional rituals. Wd sloav examine them
briefly:

I. Personal rituals are rituals performed along tfeejtiurney of the
individual. They start during pregnancy, and camirto birth,
naming, teething, puberty, circumcision, initiatiomarriage,
childbearing, eldership, death, and even to whenlmtome an
ancestor (ibid, p127). This is not to say thataléuare performed
at every stage we have mentioned in every Africaciesy, but
there are rituals designed for the various stages,it depends on
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the current traditions in any community. Some chtiselo at

birth, others at circumcision, and yet others atdbearing or

even death. Mbiti insists that this kind of ritinals a way drawing
attention to the individual; telling him that he ttess, as well as
the world around him. Since this ritual is accogdio different

stages of life, they separate the individual frome @hase of life
and him up with another.

Agricultural rituals largely have to do with farngin haunting,

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

making is one of the rituals that is associatedhwarming,

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

especially when it seems to have delayed (p 128pwHng that

rain is important for farming purposes, African pkss have been
able to evolve ritual that helps to attract rainfahenever it is
needed. Mbiti also asserts that there are rituaisnnto reduce or
stop the rain (ibid). The rain-making ritual comiesfore the
planting season in order to help renew and sanltéyfor both

human beings and other creatures. There are aksotind,

harvest, first fruits, and stock-keeping rituals.

Health rituals have to do with the good health he# individual
and the community. Africans use religion to find twe mystical
cause of diseases, who is responsible, and wagekiing them.
These rituals are religious practices aimed at iphysvellbeing.
The medicine man specifies the kind of rituals tall be
countermeasures to the source and cause of theesikkthereby
neutralizing them (Mbiti, 1977, pl134). The death mlny
individuals in the society is believed to have aiseg hence,
many rituals are performed to prevent such deathayd or to
ward it off (ibid). Even at death, part of the fualerites will be
the chasing away of death from the family of theedsed. The
homestead and the surrounding environment areigaimitually,
in order to restore normal life within the family.

Homesteads rituals cover the homestead, it isherpurpose of
new house, barns, fencing of cattle sheds, ho#pital guests
and visitors, and rituals meant to welcome new bloabies,
marriages and so on. These rituals, as Mbiti claams meant to
bring about blessing upon the homestead, to renmoparities of
sickness, strengthen social ties, and define thedand rights of
different members of the family (p,135).
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V. Professional rituals have to do with the many &ty 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 trackirapohals and so
on. Other forms of professional rituals as Mbitiysa are
concerned with work of medicine men, diviners, tgacpriests,
rain-making, blacksmiths, and magicians (p, 136nother
category of people who maintain a high standargrofessional
rituals are the kings, chiefs, queens, rulers aheérotraditional
leaders. These rituals are intended to maintaiaraadd harmony
in the community.

3.1.2 Festivals and their Benefits

Festivals have been identified to be part and pastehe religious
process, and can alos add to the grandeur of betsopal and
communal rites. Festivals for individuals and faeslmay accompany
birth, initiation, marriages, and funerals (MbitQ77, pl136). The
community also has harvest festivals (like the N¥am Festival),
planting festivals, haunting festivals, and fishfegtivals. We also have
victory festivals when the community has won a wawarded off an
invasion, coronation festivals for kings, chiefsdaqueens. One major
benefit of festivals is the renewal of the lifetbE community and the
entertainment of the people, example of this ismi@squerade dance in
many parts of Africa. This helps the tension witkile community to
find an outlet and ensures social cohesion amoagiémbers of the
community. Artistic talents are developed and z#ili in the process; in
the form of art, music, drama, and even oral comoation (ibid). in
most cases, the festival involves belief aboutuhseen world, so the
link between human beings and the spirits are redewand the two
worlds kept in distant but healthy relationship.ople also use that
occasion to solicit blessings from God and the sioce, and by so
doing, the visible and invisible worlds coexist fine benefit of man.
These festivals also serve as religious ways ofampnting the values
and beliefs of the community. Without them, as M{pL40) opines,
African life will be dull and uninteresting.

Life is all about happiness as human beings, ircttaotic 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 custoamd traditions;
involving community elders who share stories angdegiences to the
younger ones, in order to give them the neededrexue (Hobson &
Schroeder 2018). These rituals recognize the essefhcunity and
togetherness within the community and give everyntrer a sense of
belonging. Oral tradition is the basic means ofgfarring the African
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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 sogddihe new
generation will grasp the basic tenets of the caltualues and traditions
of the people.

3.1.3 Mediums and Sacrifices

The main function of the mediums is to find outded secrets of
knowledge and pass them to other people. They eopl@ who get in
touch with spirit world; they can be compared wiviners 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 dvaok have done
their normal self. The diviners, medicine man oreglr is usually in
charge of the medium, and is able to interpret exyglain whatever he
says under the influence of the spirits. Most oé tommunication
through mediums is one sided, as people hardly hmessages to
deliver to the spirit world. The medium tells whecefind lost things,
who may have bewitched a sick person, the typétwdirand medicine
needed to cure people’s troubles, and whether tanded journey will
be a success or not (Mbiti 1977,p157). Like othercgalists, mediums
also need to be trained, such training are donerurider mediums who
are intent on passing the knowledge across to ¢legeneration. Mbiti
asserts that in some cases, a particular spiritre@yest a certain person
to become their medium for a specified period oereunfinitely
(ibid,p157). The training of mediums involves chagtsome prayers,
singing professional songs, dancing, and the nacgssercise for spirit
possession.

Sacrifices are the results of the work done byntiegliums. They are to
identify a kind of sacrifice needed to sort outaatigular problem. When
sacrifices are made without contacting the necgssediums, people
run the risk of doing the wrong sacrifices and vihg their sacrifices

rejected by the gods and spirits. Mediums, seets rardicine 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@ngthe other, this type
sacrifice is well known by all concerned and is eamithin specified

periods, usually a year (ibid). different spiritsendand different

sacrifices from their worshippers, so the peopk well, aware of the
mode and process of sacrifices to be done for spich and gods.

40 CONCLUSION
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It is hard to claim any form of strict uniformityreong African peoples
concerning their rituals, festivals and sacrificbat one major fact is
that, no matter the form the rituals take, theyhalle one goal in mind-
that of strengthening physical cohesion and findgajutions to the
problems of the individuals and the community. Ehgplenomena are
basic ingredients for African religion, philosoplayd general living,
hence, if they are not there, African society amohd will be dull and
uninteresting one.

50 SUMMARY

In this unit, we have been able to examine andyarahe phenomena
of rituals, sacrifices and festivals in the Africaaditional society. we
have also observed that in every African socidigsé things form the
basic nuclei for social living and cohesion. Foammple, the New Yam
Festival in eastern Nigeria provides an opportudy the people to
bond together socially and give an outlet for thiustrations and
failings. These rituals and festivals are normaferformed 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 typesitafls; ranging from
agricultural, homestead, personal, and professioitaéls. And the
mediums are very important in the scheme of thbeysause they are the
ones trained specifically to travel spiritually ttee spirit world in order
to find answers to the questions we ask.

6.0 TUTOR-MARKED ASSIGNMENT

1 Discuss the basic types of rituals in African ttieah

2. Examine the role of mediums in African religioustisg

3. Festivals and rituals help in social cohesion. Dgsc

4 What are the differences between rituals and seeri Africa
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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 Worldview
Unit 3 Moral Thinking in AfricanPhilosophy
Unit 4 The African Traditional Religion

UNIT 1 THE UNIVERSE AND NATURE IN AFRICAN
WORLDVIEW

1.0 Introduction
2.0  Objectives
3.0 Main Contents
3.1 African Views of the Universe andtive
3.1.1 The Nature of the Universe
3.1.2 The Place of Man in the Universe
3.1.3 Mystical and Religious Ordethe Universe
4.0 Conclusion
5.0 Summary
6.0 Tutor-Marked Assignment
7.0 References /Further Reading

1.0 INTRODUCTION

This unit will attempt to avail the student somémmnation about the
African conception of the universe and nature inggal. The African
people generally believe that the universe is etkaand the creator is
an all- powerful and almighty being who is calledd> There is no
agreement on how the creation of the universe hegmhebut since it
seems impossible that the universe created it€alfl is therefore the
explanation for the origin of the universe, botlsilvie 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 wéybiti 1977).
Africans see it as a religious universe and alsattit as such. This is
because, as we have said earlier, the African\mdi¢hat reality is both
physical and spiritual intertwined in one insepédimk. This religious
interpretation of the universe helps the African htave a sense of
purpose and direction, and also make him to exe®isne measure of
control over his environment (Anthony 2013).

The universe and reality in general are very ingodrto the traditional
African, that is the reason why it is said that #fecan sees man at the
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centre of the universe and nature, and does nktteesdter the universe
but to nurture it. The universe is divisible intedt, there are visible and
invisible parts of it; but African peoples do nbink of these parts as
different but as bound together. Therefore, thig will examine some

basic African beliefs about nature and the univeesa we shall as
much as possible, try to help the student acquiseteer understanding
of nature and the universe from the African perspec

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

comprehend the nature of the Universe
explain the place of man in the universe
understand its mystical and religious order
discuss the African views of the universe.

3.0 MAIN CONTENT
3.1.1 African View of Nature and the Universe

African peoples have long observed and reflectedmbrld around them
as they went through life. They looked at the shgwee, with its moon,
star, sun and meteorites: with its clouds, rairmnbows, and the
movement of the wind. And below they saw the eartti its myriads of
forms, animals, insects, rocks and mountains. Teeame aware of the
limits of the powers and knowledge of man, andsthertness of his life.
They also experienced the process of birth, growtiecreation and
death: they felt agonies of the body and mind, learand thirst, and
emotions like joy, fear and love. These experierame$ more exposed
them to begin to think about the universe in whiely live. And the
outcome of this exposure was the gradual formulatd the African
views and ideas about the world and the univerdargé (Mbiti 1977,
p31). The challenges that the world, universe aagire posed to the
ancient Africans made to begin to form views alitbatuniverse and the
world. Africans formed this view gradually, whilemestigating and
observing physical nature. The reflections on timespral manifestations
of the universe gave way for the African view oa tiniverse; therefore,
the African has been a very keen observer of natamd the
environment.

All over the world, no thinking person can live out forming some
views about the world and life. This might be thgbuindividual
reflections which might eventually spread to theafsthe community
and society at large (Mbiti 1977). The spread ef African idea of the
universe happens through discussions, artisticesgprns, and so on
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(ibid). They are mainly done by extending old ideasandoning some
of them, acquitting new one and translating ot practical realities

(ibid, p31).The African believes that he shouldfbhends with nature

and the universe that he should protect and predeswvat any cost. One
major difference the Western and African views cdtune, the

environment and the universe is that, while theicaft can go at any
length to protect the universe, the Westerner aglyeto sacrifice the
wellbeing of the universe and nature at the altaxconomic prosperity
and technological advancement. The West is readyetitson the

concerns about the environment just for them toaiemat the top

echelon of world technology and economy. For uAfimca, we do not

rob the environment for selfish reasons of econamg technological

advancement. The African believes that the univers® man are one
and the same; man being the creature entrusted tivehcare 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 petglanet in danger,
that is why we challenged like global warming ardnate change
which are threatening to change the earth as wevkh@and make it
inhabitable for human life. The world is said toibe race against time
as it stands to save the planet and preserve geioerations yet unborn.
That is the more reason why the world should begifook into this
African idea of preserving the universe and malsage that we don't
allow scientific and technological advancement @mnder mankind
homeless. Therefore, in this regard, the world ls&k a lot to learn and
gain from Africa.

3.1.2 The Nature of the Universe

According to Mbiti (1977), many African societie®lieve that the
universe is divided into two parts; the visible anleich is the earth, and
the invisible one which is the heavens. But yetnesmther societies
believe that the universe is a three-tiered craatibGod; the heavens,
the earth, and the underworld which lies below, &fidcans believe
that these divisions are not quite different bugrkg 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, p84) corroborates this view bisting that the
underworld is where the ancestors and some badsspeside. Idang
(2015) has argued that the wellbeing of the unwessa part of the
African cultural values. Because the African bedgwhat man is part
and parcel of the universe, they exist as integaals of the indivisible
creation of God, if man fails to protect the unsesrhe is also failing to
protect and preserve himself. The African view lbé tuniverse is a
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unified reality, as there is a strong interactiaiween the unseen or
spiritual and the seen or physical world (Antho.2, p552).

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, because &g aed feels the
presence of the Supreme Being, divinities and tsgigings (the
ancestors). The universe is one indivisible creatd God, and man,
being at the centre of it, has the responsibibtyteserve and protect it.
Although man comes from God, but his birth is nateparation from
God. He still connects to God through libationsg ather prayers and
food for the gods and the ancestors. ljeoma (208%) maintains that in
prayer, the Igbo African tries to normalize theat®inship among the
three worlds; libation is made to God through theestors, and other
deities. Man is just an individual person, but diwen by destiny into
the community and whose survival and purpose iketinwith the
purpose and survival of the community. This medrat the human
person is first a member of a community, clan ordkéd (ibid). The
way African see and perceive the universe affeloés way they see
reality, which in turn, affects their value systerasd traditional
orientation (Anthony 2013, p 533). The nature @f &frican universe is
the African worldview for the meaning of life, & an unconscious but a
natural tendency to arrive at a unifying base twatstitutes a frame of
meaning often seen as the origin and end (ibié)ntture of the African
universe is the underlying thought link that hotydther the Africa
value system, philosophy of life, social conductratity, folklores,
myths, rituals, rites, rules, ideas, cognition @nheologies (ibid, p533-
534).

3.1.3 The Place of Man in the Universe

As we have severally said, man is at the centithefAfrican universe.
The whole exists for the sake of man, so the Afrid@oks for the
usefulness of the universe to man; this means Wbkt the world can
do for man and how man can use the world for his g@wod (Mbiti
1977, p38). That is one of the reasons that maoplpdan Africa have
divided the animals into what man can eat and wiat cannot eat. We
also look at plants as what can be eaten, whabeamsed for curative
and medical purposes, what can be used for building and so on
(ibid). Some things have physical uses, others haligious uses in
form of ceremonies rituals and symbols, and sorherdhings are used
for magical purposes. Mbiti (1977) avers that th&ican peoples
believe that objects and phenomenon are inhabitdiving beings that
Is having a mystical life. This belief helps manctntrol this mystical
life through offerings, libations and sacrificesyigg him a feeling of
confidence and security. This feeling is also didgeof harmony with
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nature and with the universe, man has to seek Baomony to avoid
being destroyed by the spirit beings and gods ihiaabit the earth.
Being at the centre of the universe, man triesswhis position to derive
some physical, mystical and supernatural influenddan sees the
universe in terms of himself and endeavours to ilivearmony with it.

Both man and the universe are intertwined, onetla@dame.

Man is not the master of the universe but he iy anfriend, a user, a
beneficiary, for that reason he has no other ogiigrto live in harmony
with the universe; obeying the natural, moral angktical laws of the
orderly universe. If the harmony and laws of natae unduly
disturbed, man will be at the receiving end ofTihe universe is a
protective force for man, hence, when it's natweder is disturbed,
man loses that privilege of protection and shel#biti (1982) suggests
that that is the reason why African peoples retertiie universe as
Mother Nature. This is to assert her protective and caring roler awan.
Without the universe man is nothing, and we areteck into orderly
cosmos, giving the responsibility to continue tdhaiol that order. And
the fact that nature is acting as a mother meaatsattdeath, the African
is given back to the mother, which is the sourcéisfexistence in the
first place. Nature receives man at the end ofyephysical incarnation.
African peoples have come to these conclusionsugircexperiences,
observations and reflections about the universatadt ancestors of
Africans who long settled on the earth observeddrthings and passed
them on to the next generations through oral tiaust like folklores,
proverbs, and wise sayings. Analysing this idegarg (1980, p29) has
this to say:

According to this view man is more than a
spectator on the stage of life, though he is a
creature who is circumscribed within the
parameter set by the spiritual ancestors and the
evil spirits, man still imposes his own will on
both the material and spiritual worlds. For man
to function effectively in the material world, he
must indeed learn to pursue his human needs
and personal interests without antagonizing the
spiritual forces above. Man in traditional
African cosmology is caught in a matrix of
spiritual  relationships. There are the
unbreakable ties to the Supreme Being, who
created the earth and everything therein for man
and his progeny. These ties are unbreakable
because man’s existence depends upon his
creator.
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Man lives his life in fear of endangering the Idéhis community as a
result of bad relation with the universe. And hrederstanding of this
matrix puts premium on good behavior and respectclammunal

customs and practices.

In other words, African traditional man learns te bbedient and
religious at all times, this is because he knowat the cosmic order
abhors people who disrespect religious commandsiarads (ibid). The
sense of obedience and harmony hinges on the Africean’s
understanding that universe is a religious one, aratything within it
dances to a cosmic music whose tunes and rhythhts tee words of
the spiritual forces. Without the spiritual forcesan is nothing. Life is
understood as a distant dialogue with the sacrad, each passing
moment demands devotion the spiritual forces anel words of
religious communication and communion from thepsli The African
man is both the manipulator of spiritual powers #mel target of such
powers, and the traditional perception of man aswsid in Bantu
philosophy has been described as vitalistic; that is, basetherbelief
that life is a vital unity and that the human beiagnly a point on the
cosmic circle of life (ibid, p29). The African mdrelieves that the link
between the ancestors and their current successorss from the unity
of blood and the common life which circulates i theins of all the
members of the community. In terms of destiny, figican man
believes that he is being given a destiny to fuifil the world. This
destiny might vary from group tp group, but mawiswved as a cosmic
traveler who is destined to cross the equator @fttdeThis equator
serves a demarcation between two inseparable psrbd total reality
(Nyang 1980).

3.1.4 Mystical and Religious Order in the Universe

The African man believes that the universe is ottan autopilot. There
it is a mystical and religious universe which hawd that should be
followed and obeyed by man himself who is at thetree of creation.

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

guide the conduct and attitude of man as he goeaitabeeking

sustenance in the universe. These laws, as we mateel earlier, are
meant for the preservation of harmony and cosmac@én the universe.
For example, we have the law of sowing and reapwigch 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, andneosarvives such.
Mbiti (1977) opines that the African belief thaetliniverse is created
and sustained by God lays credence to the thougtitthe laws of

nature are being controlled directly by God throlgjs servants. The
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morals and institutions of the society are belieieedave 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 communitgese taboos
range from words, dresses, foods, relations amawplp, marriages,
burials, work and so on. Breaking a taboo entailsishment in form of

social ostracism, misfortune and even death. Ilipihaple do not punish
the offender, then the spirit world will punish hitrough one

malevolent spirit or the other.

This views point to the idea that the invisible Wdoof God and the
spirits is actively engaged in the affairs of man the universe.
Orderliness is the hallmark of the African univetscause the world
itself is created by a Being who is in charge ddyitestablished laws and
values. An act of violence is views as an actud®nhg the equilibrium
and balance of the community. The moral imperagvi® achieve right
relationships between the individual, the communiand the
environment, and is self-evidently right (HammarmbKe 1998, p8).
This order also has to do with the relationship mgnbuman beings in
the community; it should be a healthy one in wipelople will love and
care for their fellows, and make sure that welfafether community
comes above that of the individual. Bujo (2008,23) asserts that the
essence of order in the African cosmology is qdiféerent from the
idea of order in the West. The Western idea of ioathel morality centre
on the individual person and his ability to empl@ason, whereas the
African conception of mystical and religious orders to do more with
the community. The morality is closely related toe tcommunal
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 aidviship with the
lives of others. The community is also beyond jim physical as it
includes both the ancestors and even those yetrr{Bajo 2003, p23-
24).

Achebe (1998, p70) states that there is a formrma ff individualism in
the Igbo African cosmology, as man is said to b lBounique creation
and work of a unique creator, an idea underscandgidualism. But
this individualism is not absolute as the will bEtcommunity is always
upheld and no single person can win judgment ag#m@scommunity.
The African mystical and religious morals shouldcbasidered in cases
of ethical justification of actions and customsdamt some kind of
ghetto morality which will condone all kinds of ¢comary practices as
good (Bujo 2003). This means that the mystical agldjious moral
code in traditional African thought is not the gatzace of any kind of
customary laws and practices, but respect to instit moral codes of
nature, which we call natural laws. For instanckili@ry can only judge
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in terms of the kind of marriage involved. In moaagpus marriages,
the meaning of adultery clearly differs from theamimg in polygamous
marriages.

4.0 CONCLUSION

It is evident that the concept of religion has &db influence in the

African idea of the universe. The African belieibat the universe is a
created and ordered cosmos, with man at the caftre Man also

makes serious efforts to abide by these rules amd imade by God
which are meant to provide harmony and peace betwe and the
invisible universe and between man and his communhis interaction

and obedience to cosmic laws help man to have sesaincontrol and
security; he is able to manipulate some naturalgssvio achieve his
goal of sustenance. In other words, African traddl man learns to be
obedient and religious at all times, this is beeabhe knows that the
cosmic order abhors people who disrespect religmusmands and
rituals. The sense of obedience and harmony hingeshe African

man’s understanding that universe is a religious, and everything
within it dances to a cosmic music whose tunes rlwagthms echo the
words of the spiritual forces.

5.0 SUMMARY

In this unit we have been able to evaluate the cafriidea of the

universe and reality in general. We have also @ealythe concepts of
order, nature of the universe, the place of mam, the relationship

between the invisible and visible universe. Thditranal African views

reality and the universe as one; and having diyioetlained laws that
are meant to be obeyed by man, in order to sedetcharmony and
tranquility of the universe. When the universeigréssed, man himself
Is distressed because the universe and man arepérparcel of the
same reality. And man, being at the centre of risadity, carries out his
moral, religious and mystical obligations throughe tcommunity.

Without the community, man is reduced to nothingause it is the
community that attaches personhood to him. If tertony and laws of
nature are unduly disturbed, man will be at theeingog end of it. The

universe is a protective force for man, hence, witismatural order is

disturbed, man loses that privilege of protectiod ahelter.

6.0 TUTOR-MARKED ASSIGNMENT

1. Discuss the role of moral and religious valueshmuniverse

2. Why is man regarded as the Centre of the Africanerse?

3 Nature is likely to abandon her motherly dutiehér laws are
unduly disturbed. Discuss.
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4, What differences can identify between the Africand &Vestern
concepts of man in the universe?
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UNIT 2 DESTINY AND FATE IN AFRICAN
WORLDVIEW

1.0 Introduction

2.0 Objectives

3.0 Main Content

3.1 The Meaning and Nature of Destingl Rate

3.1.1 The Role of Destiny and Fate
3.1.2 Relationship between Charaater@estiny
3.1.3 Death and Reincarnation

4.0 Conclusion

5.0 Summary

6.0 Tutor-Marked Assignment

7.0 References/Further Reading

1.0 INTRODUCTION

Balogun (2007, pl119) sees destiny and fate as #hieflin African
tradition that whatever happens or that will happerhe future, has
already been preordained and will happen accortdirem earlier master
plan. It is the mysterious power believed to cdninaman events. It is
the belief that every person has his biographytanibefore he came to
this world, and anything he does will be a fulfidnt of that. The
African traditional believer takes the issue of tags and fate very
seriously; this is because there is nothing thpphkas to a person in the
world which is not linked to this destiny. The Igball it Chi, meaning a
personal fate which invisibly follows the persoownd in the world. As
many Africans believe that the universe is a mgstnd religious world
governed by the Supreme Being and other spiritgseias well as the
ancestors, these spirit beings apportion a defdieyfo each person as
he is being born into the earth. The Yoruba cdiis destinyOri, which

is believed to be not only the bearer of destinytblbe the essence of
the human personality, which rules, controls, andies the life and
activities of the person (ldowu 1962, p170). Afrisaalso believe that
every person has the moral responsibility to ljgeate with, protect and
be in good terms with his destiny in order for emde able to fulfill his
destiny easily. In this module, we shall use threntedestiny and fate
interchangeably.

Personal responsibility and good behavior will gtoag way to help
one maintain a good relationship with ki and be able to have good
destiny. This simply means that man in African itiad is the centre
piece of the concept of destiny. Good charactedyres good destiny
and fate, while bad character and inordinate behnawll inevitably
attract bad destiny for a person. So, the concepestiny and fate in
African worldview is not a strictly deterministiclea.This means that
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though a particular destiny is given to one athhinhoral character and
good behaviors still go a long way in shaping orggstiny on earth.
Again, one can also approach the spirit world tghodiviners, libations,
sacrifices and offerings in order to change onad testiny to a better
one (Balogun 2007). The African believe that thHillment of every
destiny solely depends on how the person invohexides to live. This
process is the wheel and circle of life which isenfr birth, growth,
adulthood, old age, death, reincarnation, andahdihder. Boston (1970)
says that a man’s relationship with his guardiarntsgnd with the other
spirit expresses the notion that his destiny is emtirely of his own
making, but is determined partly by forces beyomsl ¢ontrol. The
Supreme Being and the spirits apportion destinypam, it then depends
on the actions of man to realize and fulfill sudstihy.

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

describe the concept of destiny and fate in Afritadition

X-ray the role of destiny in the earthly life of ma

explain the influence of moral character on destiny

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

3.0 MAIN CONTENT

3.1  Meaning and Nature of Destiny/Fate

Destiny is the choice the individual made with gteighty God before
birth. This choice is made from the lad of the soptural power. And a
man has responsibility to protect and guard hisdgdestiny by good
character, humility, and sincerity. Above all, heusnh 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 thther hand, when an
African is challenged by misfortune, he does né&#ntagainst 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 salutib the bad
destiny, they will perform the appropriate ritedaituals to the spirit
world, hoping that such bad destiny will be chang8dme Africans
also believe that the lines on the palms of eadivitdual show the
person’s destiny and fate. Destiny in the Africaanaept covers the
entire life of man from birth to the grave, and euve reincarnation.
Ukwamedua and Omokpo (2016) contend that everyd dndm birth
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has been destined to fulfill a purpose on earthl such destiny is a
unique one. The Igbo believes that there are theesc factors that
determine the success or failure of the individdlaé benevolence of
one’sChi, one’s own efforts symbolized by thKENGA or the power

of actions, and one’s conscious efforts to maintaenlaws and customs
of the community (ibid, p278).

The Igbo call itChi, meaning a personal fate which invisibly follows the
person around in the world. As Africans believet tthee universe is a
mystical and religious world governed by the SupreBeing and other
spirit beings, as well as the ancestors, thesat $igmgs apportion a
destiny/fate to each person as he is being bormm tin¢é earth. The
Yoruba calls this destin@ri, which is believed to be not only the bearer
of destiny but to be the essence of the human palisg which rules,
controls, and guides the life and activities of gerson (Idowu 1962,
pl70). It also instructive to note that this destis not fatal and
deterministic, one has to put in efforts and goadahcharacter in order
to fulfill his destiny on earth. Without good masabne’s destiny maybe
be adversely affected and he will suffer ill-fatedamisfortune. So, one
continues to desperately guard his fate and dedijnyavoiding bad
behaviors and inordinate ambitions, in order topkbes good destiny
alive. In the event of a misfortune and ill-fatee tAfrican consults the
oracles through the medicine men and divinersrdeoto find out the
cause of such misfortunes and remedy them by mafasecrifices and
other offerings to the spirit world. In the Africamosmology, one can
appease and even appeal to his guardian spirigrder to avert a
calamity or misfortune. The African also believesttdeath is part of
the destiny of man, and it cannot be averted byoaeyEvery person
will die, those who had lived good moral lives ahed at ripe ages will
become ancestors who will oversee the activitieshefclan from the
spirit world.

Some Africans also believe that there is nothikg llestiny which is
distinct from the personal life and behavior ofergon. That what we
call destiny is simply an accumulation of the peedocharacter of a
person which has translated into his own life. Asufibla (2020) argues
against the idea of a divinely fixed fate:

Choices, if they are consistently made in
the same pattern, coalesce into habits and
later into character. A person’s character,
which is a product of past acts of free
choice, to a large extent, determines
destiny on earth. Character is all that is
requisite. There is no destiny to be called
unhappy in Ife City. Character is all that
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IS requisite. However, in Ekanola
(2006a), | also argued that when there
seems to be no correlation between a
person’s character and how his or her life
turns out, the concept dDri (destiny)
connotes “the will of God” or ‘luck”.

That is the argument against the concept of desttnprdained by any
form of spiritual being. Man, as some Africans be#, is totally in
charge of his destiny by the kind of attitude ahdracters he displays
and by the fulfillment of his moral obligations a® have earlier said.
This school of thought believe that man was notgaesl any form of
destiny while coming into the earth, but has tataehis own destiny by
his own hands by the kind of life he leads, andhlsyrelationship with
his community and clan. Since man is free, his fleeices accumulate
to give him the form of destiny he deserves. Heoahave what he does
not deserve as nature rewards according to whdt pason has done;
that is destiny.

3.1.1 The Role of Destiny and Fate

One’s destiny has a significant role to play in lfis. That is why the
traditional African believes that the oracles h&wée consulted to find
out the nature of one’s destiny, and possibly, apsht if things are not
going well with such a person. The Igbo believeat thverything that
happens in a man’s life is traceable to his destityich is hisChi. There
is nothing anybody can do or achieve in life owtsitis Chi. This
personal destiny guides and directs one in theseoaf 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 acwprth how his
destiny has been fashioned. If one suffers any fofmisfortune or ill-
fate the African will believe that it was destinedbe so. So, in African
society, destiny and fate act as social agentgdod moral living and
social cohesion. This is because, each person stillggle to live
according to the prescribed moral rules in ordértoa@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 whemeciand criminality is
eschewed. As Mbiti (1982) opines, this fear of lwhas$tiny helps the
individual to understand that his own destiny &ltto the destiny of the
community, and even the destiny of the universeer&lore, if a person
refuses to live well in the community or goes abdigtorting the cosmic
order of the universe, the repercussion will comé ke will partake of
it.
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In relation to the community, knowing that his d®gtis tied to that of
his brother gives the traditional African a sen$eeasponsibility, and

makes him to avoid harming his brother. That is whg concept of
being one’s brother’'s keeper becomes important ussgaaccording to
the idea of communal destiny, whatever affects ®ngdansman or
relative also affects him. This is because in Afndraditional setting,
people share in the fortune and misfortune of eawmber of the
community. Nobody is allowed to carry his burdeana (Mbiti 1982).

For instance, issues of birth, death, burials anodos are handled
communally. The community might even go to the eia restricting

movements on certain days in order to accord artepanember a
befitting burial. Whatever anyone does, it is dem@ards enhancing the
welfare and destiny of the community since one oargscape the
communal destiny, even if individualism is not tiyt@bsent. One other
role of destiny and the idea of fate is hard wdrlencourages hard work
among the traditional Africans, knowing that mas ladot to do in order
to fulfill his destiny on earth, the traditional Wdan avoids being lazy,
but works very hard to actualize his destiny andaps poverty. The
traditional African respects hard work so much, idwhg that

achievement and success will inevitably follow.

3.1.2 Relationship between Character and Destiny

Characters like honesty, hard work, humility, aethtionship with the
community go a long way to shape and affect one&idy. As Ekanola
(2020) has observed, there is a great link betwae®'s personal
character and approach to life and his destiny.e“Will of God” or
“luck” is used to describe one’s success in lifeewhhe African cannot
find any empirical reasons for such fortune (ilgid,). The idea of a
chosenOri, that is destiny, is no more than a complex otfadl various
acts of free choice made by individuals up till @pecified time in their
life. It is not by any prenatal choice in heavdnd). And industry and
hard work form an integral part of choice. When rdacides to be lazy,
his destiny will also be tied to laziness, and wleman decides to go
about supending and offending natural laws witlklesss abandon, that
is also what will accumulate to become his desthy.we have noted
before, the law of sowing and reaping shows that e¢arth rewards
people according to actions and reactions put ilmtdhe African also
believes that one will reap whatever he sows inneatwhen the reaping
occurs, one should understand that it is also mes®ne should not
become a passive participant in the affairs of neatbut one should be
an active participant; taking his destiny in hismoWwands. There is
always a correlation between a person’s characighés life turns out.
One’s approach to life is what matters a lot inghesuit of destiny.
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Borrowing from Achebe’sThings Fall Apart, (1958), the character
Unoka was a lazy and improvident man, a debtor armbward. He
prefers drinking or playing on his flute, believiegroneously that he
worked as hard as everyone else did; hence he uwgmsed to excel
like others. This made him to go to the gods (pesha appease hGhi
for better fortune) and to ascertain the causasfailure in life. But the
oracle screamed at him thus:

You 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 axes to cut down
virgin forests, you sow your yams
on exhausted farms that take no
labour to clear. They cross seven
river to make their farms, you stay
at home and offer sacrifices to a
reluctant soil. Go home and work
like a man (p, 13)

Had it been that Unoka worked hard, his destinyld/tave been that of
success because, as the Igbo-Africans believe, whersays yes to life,
his personal god also says yes. That is to sayifttre¢ hand is not soiled

it cannot bring about a mouth that is smeared withMan is free and
God has given him the earth to work on and till ik only fashion his
destiny according to the way he has chosen tohlisdife and relate with
nature and his community. Ekanola (2020) assedsttie Yoruba idea
and concept ofAjala is mythological and metaphorical, as there is
nothing like that which directs the affairs of maathout his character
and action in nature.

Nature is just; it can only reward one accordinghfree choice that has
been made by such a person. As we indulge in doitshand 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,rahacharacter and
hard work. Even if man has been given a certaitirdeat birth from the
supernatural world, there is still the opporturitychange the course of
such destiny by appeasing the oracle and makinge satuals and
sacrifices. In the case of Unoka, the solutionitdroblem was said to
lie in his hands; he just needed to put more effamto life so as to
witness a turnaround in destiny. This also teacsethat in traditional
African society, the solution for everything doest tie with the spirits
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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 concepdofshows that destiny
IS not synonymous with fatalism. This is becausalifem in Yoruba
thought is the belief in hopelessness and acceptahd, while destiny
implies the introduction of human efforts for thkotce of goodori.
Ouwole (1995) has described fatalism as an obnexioeory that flouts
all experienceit is a theory that all events are per-determinga laeity
or a supernatural force called fate (ibid, p23) Twice of goodori
which is combined with human efforts will ultimatelead to god
destiny. Makinde maintains that the interpretatidrthe Yoruba thought
as strong destiny will bring about many contradies. This is because,
no matter the kind obri chosen, human actions can still amend bad
destinies through sacrifices propitiations (ibid,3f). The relationship
betweenori and destiny is not an invariable one, it then rsethat not
every good choice odri leads to good destiny, neither does every bad
choice ofori lead to bad destiny(ibid, p134). This is where homa
actions and responsibility comes in. no matter kived of ori one
chooses, it will always depend on his actions tapsh his destiny
positively or negatively. As Ekanola (2020) hasngui, there is nari
which is different from human actions. After alrunmila knew that the
individual has an impact on his personal desting,reason why he chose
to remain indifferent to our choice ofi (Makinde 2007, p135).

3.1.3 Death and Reincarnation

Death is believed to be a part of destiny, as a®lfeincarnation. Every
person must die because that is the ultimate desfirman. Man was
not created to live forever on the earth, but tifiecAn will always make
every effort through consultations with the spivitorld to avoid
premature and sudden death. It is better to dienvame is ripe enough;
having lived a very long life on the earth. Oluw{l®95. P43) describes
reincarnation as “the rebirth of a dead individu&Vhile details of such
rebirth could vary from society to society, the ibagenet of the
phenomenon of reincarnation is the belief that addegerson could be
reborn to occupy a different physical body (ibit¥biti (1982, p149)
avers that death stands between the visible wofladnan and the
invisible world of the spirit. It is the journey @il persons and no one
can cheat death. It is an individual affair in whitobody can interfere
or intervene. Relatives watch their loved ones aitibeing able to stop
it. The destiny of death has long been acceptedfbgans as a natural
rhythm. The African believes that death has to dth whe physical
separation of the body from the spirit, it does leatd to annihilation.
The grave is a point of separation between thadiénd the dead, but it
nevertheless becomes a point of convergence whstdames a shrine
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of an ancestor. Ibenwa, Okwor & Ukeachusim (20h4jsit that the land
of the ancestors, which is a resting place fordiaad is not a permanent
place of rest unless one has completed his cifaleimcarnations.

It is also true of the African traditional concepft destiny that man
continues to come back until the full circle of thkeand reincarnation is
completed. But the African believes also that theremafter is a
continuation of this life. He does not subscribetite Christian idea of
this world being a temporal place (ibid). Reincaiorais a cyclic return

of a dead person through a new born child (Mbi# )9 Ekwunife (2000,

pl1) has defined reincarnation as the exercisenoystic influence of the
spirit on the body which neither diminishes thduseaof the dead in the
spirit world, nor does it destroy or supplant theque personality and
individuality of the new born child. Thus, accordito Ibenwa, et al
(2014), the phenomenon of reincarnation shouldbeotiewed from the
English translation, but from the cultural and g&lus context of the
people. It is the fate of all persons, just likeaite The land of the
ancestors can only be used for the purpose of vgaitiut except those
who have completed their circle of reincarnatiomgrybody will come

back into the world. The Igbo view reincarnatiorgssaareturn from the
land of the spirit, where the ancestors live, te thorld. And the

existence of the two worlds, as they impinge onheather in a

continuous interaction, for the African, is notignient of imagination

which modern scientific and technological educatman snuff away
completely (ibid, p35-360).

So, both death and reincarnation are part of trgtirdeof man in the
concept. There is nobody who can cheat death, ead/®ody who has
not completed his circle of reincarnation will corback to this world
and live again as a human being. Achebe captuigsubcinctly:

Ezeudu! He called in his guttural voice. If you
had been poor in your last life I would have
asked you to be rich when you come again. But
you were rich. If you had been a coward, |
would have asked you to bring courage. But
you were a fearless warrior. If you had died
young, | would have asked you to get life. But
you lived long. So | shall ask you to come again
the way you came before (Achebe 1958, p98).

That is the destiny of the traditional African, be born, to die and to
return back into the world to continue what he keftl behind. That is
why the African believes that life itself is cycligve keep going round
the circle of life till we fulfill our complete cale of reincarnation to
continue life in the great beyond.
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SELF-ASSESSMENT EXERCISE
Discuss the concept of destiny in African worldview

4.0 CONCLUSION

Despite the different views and controversies surding the concept of
destiny and fate in African traditional systemgshtould be understood
that the African take the idea of destiny and fgously. It is believed
that God and the spirits had negotiated everyamhessiny 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 itefaand bad destiny
spells doom for him in the world, will go at anynggh to make sure that
bad destiny is averted through the necessary sa&iéind rituals. Man
also understands that laziness will ultimately ésbad misfortune on
him, so he tries as much as possible to work dhdhe earth for his
economic prosperity. Death has been identifiedragavitable destiny
of man, as well the phenomenon of reincarnatiorerdiore, no matter
what man does on the earth, he will always beanimd that one day he
will leave this physical realm of reality to trant the great beyond.

5.0 SUMMARY

This unit has taught about the concept of destimg fate in 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 vl and it is instructive
that African philosophy begins to look towards ttigection in order to

reposition itself and become relevant in the compamary world. No

matter what one claims to have been given as gesstithe spirit world,

everything ultimately boils down to work and chaesc A man with a

bad character will inevitably suffer ill-fate andad destiny; because
nature only gives us what we put into it. We cansmi bad behavior
and expect to reap good destiny and fortunes. Adhawe said, people
only attribute good fortunes to destiny when thereo empirical reason
for such fortune. The idea of prenatal and preothdestiny is mythical
and metaphorical as Ekanola (2020) has made usderstand. Hard
work and good behavior are the only things capableansforming our

economic and spiritual lives. Africans should béeatio emphasize the
essence of those virtues, since man, the agentaf sgirtues, is the
centerpiece of reality and creation.

As can be observed from the foregoing, the conceptdestiny and
freedom are conflated in the treatment of the ®pin African

Philosophy. Both cannot coexist. The belief in bgstcannot be
consistently held with that of freedom. If one beés in destiny and still
believes in the need to work hard and be straiegine’s ways, then that
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would not be what is usually understood as desting. therefore, more
appealing to say that there is no such thing asngesxonceived as the
fate of men, rigidly determined from the very begng, that what we are
calling destiny is, as Ekanola has observed, ngtburt the accumulated
consequences of our use of freewill. Thus conceiwed can then
understand why destiny can change. For it is aymbdf freewill. If the
will or choice changes, then the consequence (fate destiny
automatically changes).

6.0 TUTOR-MARKED ASSIGNMENT

1. Explain the place of moral character and hard worthe African
idea of destiny

2. African concept of destiny is not totally deternsing. Discuss

3. Discuss the argument made against divinely fixesdliag/fate
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1.0 INTRODUCTION

This unit will undertake a study of moral thinkirand 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 dedinvisible world,

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

community, on the other. Central to this study wié Campbell
Momoh’s theory of moralism. Within the African mpteysical and

holistic tradition, Momoh conceives his doctrinenabralism in the spirit
of an African ethics. He maintains that the asmratl spirit of the whole
and the community is that of moralism (Azenabor@0An ideology is

part of one’s image of the world, and moralism,aadtg to Momoh, is
an ideology. It is an ideology that places morai@sn 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 socleyg a duty to perform,
and the guideline for performing that duty is theigfaction of the
legitimate, legal and, moral needs and wants obther (Momoh 1999).
This theory of African moralism propounded by CM®&moh is geared
towards making sure that personal responsibilitymaintained in the
society and man as a single unit of the Africanetgdakes the overall
wellbeing of others seriously.

2.0 OBJECTIVES

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

o explain the concept of morality in African philosgp
o describe C. S Momoh'’s theory of moralism
o explain the foundations of moral authority in A&ictradition
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o The role morality plays in African societies.
3.0 MAIN CONTENT

3.1 The African Concept of Moral Values

Morality in Africa, just like every other part ofi¢ world, deals with the
issue of what is right and good and what is wrond avil in human
conduct. The moral sense of the African people grasluced customs,
rules, laws, traditions and taboos, which can beenked in every
African society. African morals are embedded insthesystems of
behavior (Mbiti 1977, p175). Oluwole (1995) has temded that the
Yoruba (African) hardly cares about the source ofahvalues, but is
more interested in the sanctions. Her argumertias gince there are as
many gods in Africa as the number of families, ecbmes illogical for
one to claim that moral values are coming fromgbds (ibid, p67). The
gods in Africa, according to her, are more intexdsh social sanctions
than becoming sources of moral values (ibid). Thisecause, any moral
values without sanctions is useless for societhksmn. The authority
of morality in many African societies is also beke to come from God
Himself, and the ancestors are saddled with theoresbility of keeping
watch over the people to make sure that they themal values are kept
and cherished. This is the religious dimension.

These same ancestors and spirits are to punismanybo violates these
moral values in the society (ibid). With this bélie punishment, as well
as that of morality being decreed by the Supremadgdimself, at least
in the religious sense, the authority and stremgtthe moral codes and
values becomes stronger. Mbiti (1977) has alsoemrghat morality in
African thought is divided into two; one being abdhe individual self,
dealing with some personal decisions about his &fel the greater part
being about the social cohesion and harmony ofctmamunity (ibid).
The African concept of morality puts emphasis oa ibsue of social
conduct since the African believes that the indreidis nothing without
the social unit or the community. That is why th&igdan believes that
morality has been evolved not only to keep theviddial alive but more
importantly, to keep the society alive.

Sogolo (1993, p119) describes moral values as glamerate or set of
institutional ideals cherished either by an induad or by a group of
people. And subsumed under this set of idealsfareexample, material
values, moral values, aesthetic values, religioakies, etc. African
moral values as Sogolo (ibid) describes it couldamea set of
institutionalized ideals which guide and direct tpatterns of life of
Africans. They are a set of descriptive goals wiach desired and which
all or most Africans have decided to subscribertd which guides their
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lives and patterns of living. African moral valuegan more than just
moral values geographically located in Africa; tteg moral values that
are different, shared by a group of people. Andahbee this group of
people is different, their moral values also oughtbe different. But
some philosophers have challenged the validity raflitonal moral
systems on the ground that most of the traditionatal value systems
are not universalized, and second because ofdallegred dogmatism and
lack of reason (ibid, 121). But the fact remainattAfrica has her own
moral values system which might not be entirelyedént from what is
practiced in other parts of the world, but is miteng and developed to
align with the African environment and be able ackie moral issues
that are uniquely African. These moral codes areeldped from the
African perspective, in order to give the Africarsense of order. They
also produce the virtues of the African society jcuhwe endeavour to
preserve and protect.

J. S Mbiti (1977, p181) asserts that the Africaogie understand that
compliance with these moral behaviors could givearrpaace of mind.
Once there is a breakdown in moral values, the evisolciety breaks
down as well and such a society does not alwaysaeild These moral

values are shown in the African tradition througltms and legends;
believing that as long as man follows them, he Vi 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 kamoral values are
passed on to his children diligently so as to emsis preservation and
continuation. When the family/clan moral values a@t passed on
accordingly to the next generation, such a germrabecomes one
without any sense of direction and purpose; womdein the wilderness
of ignorance. That is one major reason why theiticahl African prays

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

values of the family, and also pass them on ta then children, and so
on. When a man dies, and looks over from the ldrnileospirits and sees
that his family moral values are not being keptthg children he left
behind, he is not happy about it, and it is bekikteat he will not be

given his pride of place in the land of the deatierEfore, Africans

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

3.1.1 Foundations of Morality

We have noted that these moral values have theirceoin myths,

legends and wise sayings of Africans. But Africaesig cosmologically
religious, religion also plays an important roletihe 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
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African culture. Oluwole (1995) posits that the Mba (African) rarely

cares about the source of moral values, but igasted in the reason
behind moral sanctioning. The African does notéyaithat there is a
hell/purgatory where all moral sins will be sanogd (ibid, p67). The

society does not attribute moral values to the gense there are many
gods as there are families, and also, there isedém of worship in the
traditional Yoruba society, Oluwole notes (ibidHence, in the view of

Oluwole, it is impossible to make religion the smiof morality since

there are as many gods as there are families. aVe d&arlier noted that
the cultural moral and traditional system is deepligious, to the extent
that it is difficult to separate the two. Gbadegegi998) explores the
basis of moral values in traditional African thotighle lays out the

religious and logical perspectives of the dividaaarning the foundation
of moral values in the African worldview.

The religious school of thought has it that mow@les are given by God;
that it is a religious fruit as God made man arahf#d in him the seed of
morality, the sense of right and wrong. They cldimat African moral

values are a priori, and therefore cannot haveahgr foundation but
the religious one. This view is championed by 1ddd862) who asserts
that Africans do not separate religion from moyakits the creator is
responsible for the endowment of reason on the humeang. This idea
of religious foundation of morality is associatedthwthe ancient

traditional African thought that God as the credtas made everything;
including laws of how man should live in the worBut Gbadegesin
(1998, p302) has challenged this view by implyihgttwhen you say
that religion is the foundation of a people’s movalues, you are also
saying at the same time that without religion thagnot act morally and
in a responsible manner. It is true that virtually traditional Africans

have a sense of spirituality, and they think tlesigion or spirituality has

an influence on moral values, but this does notmibat morality is

founded on religion or that there could be no fertbltimate source of
moral values and ideals (ibid).

Another view of morality is that it is essentiallysocial phenomenon.
That society must keep itself alive and its macatyirmmooth-running, to
this end; it evolves a system of self-preservatidns is the social school
of thought about the foundation of moral valuese Tdociety cannot
afford to self-destruct, that is why certain ruéel regulations have been
put in place to guide and guard against anarchis 3¢hool of thought
believes that conscience is nothing more than apt®mof residual
habits which society implants in man as if it bengm up and teaches
him what to do (ibid, p296). This implies that teesocietal codes of
conduct which are meant to preserve the societyt@oés of moral
control for members of the society. The individuadent will be
controlled by the society, even without being muidéf it. Another
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version of this non-religious basis of African mlonalues is the
common-sense version. This version teaches thalmalues are simply
a product of common sense. That in order to liveppe must adapt
themselves to their environment, and experiencen soecomes the
source of knowledge of right and wrong. This metrad the more man
lives in the society, the more he acquires theisgiguexperience on how
to live among his fellows. If this experience camulated for a long
time, the individual begins to appreciate what éams for something to
be morally right and for something to be morallyong. So given the
reasoning ability man has, he can on his own, nma&el choices and
determine the ideas of moral rightness and wrorgy(iegd, p279). The
fact that religion may influence some certain peagid play a great role
in their lives does not warrant the conclusion thekgion is the
foundation of moral values. To say that it is tberfdation, or must be
the foundation is another way of saying that withealigion, the people
cannot be morally responsible. One might claim tthet community
might invoke religion from time to time to suppdine taboos and other
codes to maintain social order, but that is onlyathis, support, and not
the foundation of such moral values.

No matter the view one chooses to adopt in thisncaglebate, 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 iead of morally sound
individual citizens and leaders who will take resgibility and reposition
the political landscape of Africa in order to briradpout sustainable
development. Corruption and misgovernance haverbedhe bane of
the continent. We therefore need people who wikk by and maintain
the age-long African moral values, no matter whtey are believed to
originate from. Endemic corruption has been a lgrmbdragging the
business of nation-building and development abackfrican, and with
the right moral systems, this will be adequatetkkad and brought to its
barest minimum.

3.1.2 Momoh’s Theory of Moralism

Azenabor (2010) analyses Momoh’s idea of moraligiteresively 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 thedrhuman nature.
And as an ideology the doctrine of moralism claimbe a belief as well
as a prescribed course of action (p, 136). Maralas an ideology
maintains that corruption and morality are antitt@f meaning that they
cannot co-exit, because where one is present,tties bas to be absent.
Momoh states that moralism as an ideology is bagtstesnatic and
comprehensive. It is applied in the system; indfiiees, in factories, and
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in homes. It can also apply in the political andremmic realms of the
society (Azenabor 2010, p136). Momoh'’s ideologymafralism commits

the individuals, groups, and the state itself te f#ystem. This is the
reason why moralism has the answers to the proloiecorruption, a

problem which, as Momoh claims, capitalism and &@m have not

been able to cure, even though these ideologies ati®cted the course
of world history (ibid). This is to a large extamtnature of the political
system that Africa seriously needs to be able b d¢bhe problem of

endemic corruption which is bedeviling it. Momohsfe that all other

systems are friendly to corruption, exploitatiolavery and oppression,
and that that is the reason why Africa should adogpgstem of moralism
where corruption and other moral vices will be giveback bench. The
West has fought two World Wars, involved in Apaethi colonization,

slavery and slave trade, injustice, irrationalityan’s inhumanity to man.
This shows massive immorality, and the two idede@f capitalism and
socialism they developed to tackle this vice hdearty not been able to
do so (Momoh 1999, p104).

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 appli@atd economics, politics,
and even capitalism and socialism. It is a comprsive and adequate
ideology which is able to cater for every aspedifefof a nation and for
the African continent in general. The ideology adralism can never be
obsolete or outdated, like socialism and capitglisfomoh claims.lIt is

an eternal and timeless ideology for all classedhef society. It is,

therefore, this kind of ideology that will standetkest of time and deal
decisively with the problem of corruption in Nigerand the rest of
Africa. Moralism as a doctrine puts others befara@longside one’s self.
It maintains that honesty, service, and concerrnttferinterest of others
ought to be the basis and measure of all actioms paticies in the

society (Azenabor 2010, pl137). The interest of tieak and the

disadvantaged should take precedence over thathef strong or

advantaged in any situation of life where there i@y interests to
consider. The strong and vulnerable in the so@btuld be looked after;
like the physically challenged, the poor, the at@ld women, and so on.
Nobody should seek to take advantage of their tsitnan whatever

manner. This doctrine of moralism could help to put rulers in the

society in check. If they should understand thatittierest of the people
comes first, they will not need to siphon publiaids in the name of
governance. They will not be corrupt and they pétform their duties in

accordance with the rules of the system. Let usereber that this

doctrine of moralism teaches that the interestha greater number
should take precedence to personal and parocHititabinterests.

92



PHL 251 MODULE 3

Momoh advocates that for this doctrine of morali@rbe enforceable,
the following measures have to be taken:
I.  The institution of an ethical arm of governmentawersee the
activities of major government functionaries
Il.  The establishment of an active oath taking

He maintains the current type of oath taking inicsfris a passive one.
We need an active oath taking. That type of oakingashould be
evolved to include what should befall the oath takde willfully and
deliberately enriches himself to the detrimentha&f mmasses. And the oath
should be invoked in the name of the indigenousgdspirits or juju. It
does not matter if the swearer of the oath beligaegiju or not, but
everyone who is to swear should be prepared adaguat that purpose.
The efficacy of juju does not depend on belieislteal (Momoh, 1999,
p1l32). He asserts that a social problem can onfiplbght only by using
means and methods which members of the societgVeelio be real.
That is why juju will be a successful weapon agactaruption, since
most Africans believe that the power of juju islreBhis active oath
taking will always keep the public office holder bis toes, knowing that
there is that invisible mystical power watching higain, it will
engender faith in the system.

3.1.3 Evaluation/Critique of Momoh

Momoh’s doctrine of moralism is formulated agaitis¢ backdrop that
corruption in African societies is assuming an raiag 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 sexpabmiscuity,
embezzlement, and a host of other social anoméiesnabor 2010,
pl143). The problem of corruption is of philosophicancern because
corruption touches on morality which is ethicaldathics happens to be
a branch of philosophy. Secondly, corruption igpbilosophical concern
also because the agent concerned in corruptioraig and the analysis
of the nature of man and the society is the jophoosophy (ibid). Some
of the revered ancient Greek philosophers like &esr and Aristotle
were also anti-corruption crusaders. Corruptiosinisply an act done to
give one an undue advantage, which is inconsistéhtone’s duty and
the rights of others. So, corruption always hasdawvith a violation, an
abuse of the social order, norms, rules and ri@itge all human actions
are propelled by desires, corruption also is a peco@df human desire.
We have our primary and secondary desires, asdertRussell says.
Our primary desires include food, shelter, and hohg; while our
secondary desire is the desire to acquire more tt@amprimary desires;
the primitive accumulation of wealth, and when thecondary desire is
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not met, many men are ready and willing to do angthincluding
violence, in order to secure them.

Momoh’s moralism is reducible to the Golden Rulef bespite that,
there are still some points of divergence. Thougth Iprinciples attempt
to regulate human behavior and relationship, Momahoralism is more
of an ideology, according to (Azenabor 2010). Heerabor, insists that
this moralism upholds dogma with some moral unaeso whereas the
Golden Rule is not an ideology. Rather, the Golde upholds
freewill, which is the fundamental basis of mosalifézenabor (ibid) also
contends that Momoh’s moralism is not exactly tlmne thing as
morality. This is because moralism is the denidalt tthere are other
categories of value beside morality. It does ndtnawledge other
aspects of value systems apart from morality itgetenabor alleges that
moralism propounds a slave morality. This form afratity is described
as that which only brings out the qualities whidle\aate the existence
of sufferers. Qualities like sympathy, kindnessrwéaeart, humility, and
friendliness; qualities which, according to Nietascare coming from
weakness, decadence and fear. These are slavatynatach Nietzsche
advised be thrown overboard because they are ressige and negative
(ibid, p146). The slave morality is a resentmethe slave against the
master, and prevents outstanding men from growkeyTwill always
live in the pity of their master, thereby not doemgy outstanding thing to
gatecrash the master category. It must be pointethat whether or not
the above criticisms against moralism holds watdrighly debatable, as
they appear to be mere allegations, without adeqgatunding. This
includes the claim on the difference between msmaland morality or
the golden rule.

Momoh’s suggestion of the establishment of an athiarm of
government has been subjected to critical analymmsl it has been
observed that the creation of such an arm of gowenmt will put too
much powers on the arm, and secondly, it is doubtfthe ordinary
setting up of an ethical arm of government will dmce the challenge is
squarely a moral one, which will need individuatdeons to remedy.
We have the conventional police which has beenngikiat responsibility
of enforcing the laws of the land, but since thdigagois presently
struggling to do that, one wonders what an ethpodice will achieve in
that direction. What we need most in African is rager moral and
spiritual education for all societies. Momoh delses his suggestion of
active oath taking as radical and revolutionarysdohon the beliefs and
culture of Africans. But critics could describe Bua suggestion as
primitive and retrogressive. That suggestion cdalce away fifty years
of African civilization and quest to join the modeworld. If such a
method is utilized, it will still lose its efficacgnd value in no time. This
is because given the Nigerian factor, an antidateseon be found to
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neutralize whatever powers in the juju. The jujunm&ho will always be
party to the original preparation of the charm, imigkely be buyable,
and by that, the whole system will be corruptedeoagain. Therefore,
what really matters is the choice of the individo@mber of the society
to be moral and not some form of forceful juju ostvearing.

4.0 CONCLUSION

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 tive§yl understand the
essence of doing good. As Plato said, man can lmmlynmoral 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. Peogidge in bad habits
because they have not really been educated enongtheo 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 rutge practice and our
society will better for it.

5.0 SUMMARY

The African world is ultimately a religious one aftitht is why it is
believed that the moral values are founded oniogligBut some people
still believe that reason and common sense plaig adbe in fashioning
and in the evolution of moral values. Man is therggnvolved and man
has reason and common sense. These moral codeslyilapply when
man deploys his rational faculties appropriatelyodGhas given man
rationality and reason, but it now depends on mardéploy these
attributes accordingly, in order to keep orderhe society. The society
does not wantto self-destruct, that is why it hashed these moral
values to put things in check and to regulate igahips between
individuals and the society. No society survivesamarchy, so every
society will make sure that peace and harmony resgnd that man’s
excesses are tamed to the barest minimum with tredses. In the final
analysis, morality and moralism imply doing thehtighing and avoiding
the wrong thing. African societies will be betteff avith a well-
structured and organized system that will ushéhénmuch needed moral
society.

6.0 TUTOR-MARKED ASSIGNMENT

1. Discuss the criticisms against C.S Momoh’s moralism
2. What do you understand by active oath taking?
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3. Assess the foundation of the African moral valueeisy
4. Assess the roles of morality in the society.
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1.0 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 abtiie supernatural
being or adopt the attitude of submission. The ¢&ini believes that the
universe was a created by a Supreme Bering whallesdcGod, and he
also believes that this God is worthy of worshig aubmission. The
African religion comprises of institutionalized $ys of symbols,
beliefs, values and practices focused on questbndtimate meaning
and reality. It is a religion believed have beemde down by the
ancestors who lived a long time ago before thiseggtion. The main
medium of transfer and preservation of this relgie oral tradition;
proverbs, myths, wise sayings, songs, and so oa.Afhcan world is
ultimately explained religiously and every Africamo matter his
immediate culture and society, believes in onegietual beings and
gods. The African religion could properly designatethe search and
guest for ultimate cause of things, the Supremeemak the universe.
This Supreme maker of the universe who is said ¢oQwnd, has
stipulated some basic and fundamental laws in eaabout individual
and group| relationships and conduct.

Traditional beliefs, history, culture and the eomwment have had
tremendous influence on the African religion, adlvas accumulated
experiences in the universe. The African religiars not also some sets
of dogmas, every person just have to assimilateavieareligious ideas
and practices that are held in his family and comitgu(Metuh 1978,
p19). In the African religion, there are gods, geskks and other spirit
beings which are regarded as intermediaries toShpreme Being.
Africans consult and pour libations for these intediaries to be able to
reach the Supreme who is believed to be over andeathe rest of the
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lesser gods and spirit beings. In studying thigyi@h, we shall explore
the nature, values and challenges of it. The @ligis we understand is
embedded deep into the African culture; as it iy «Bfficult for one to
differentiate one from the other. That is why sosunbolars believe that
African religion is the culture, tradition and ocoists 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.

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

explain the meaning and sources of African religion
x-ray the challenges of African religion

learn the structure of African religion

appreciate the values of African religion.

3.0 MAIN CONTENT
3.1  The Nature of African Religion

Mbiti (1977, p10) observes that religion can berdef in five different
dimensions and parts, as no one aspect has the sraning of religion
in it. He explained religion in form of:

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

o Practices, ceremonies and festivals, these arevatyoimportant
in any religion. They show how people express theiiefs in
practical terms, and they involve praying, makirgsacrifices,
rituals, observing various customs, and so on. dlaee festivals
to mark harvest time, planting time and so on ashesme earlier
noted.

o Religious objects and places, these are the thhregpeople have
set apart as holy in the religion. These things @lades are notb
commonly used except for special worship occasi@mne of
these things are made by man while others are takeheir
natural form.

. Values and morals, these also form part and pafaaty religion
including the African religion. These are the nommst guide the
relationship between individuals and communitiekeyl cover
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topics such as truth, justice, decency, love, r@sgdeseping of
promises, and so on. These values help to maiotaer in the
society and harmony in the society.

o Religious leaders, they are the people who condelgious
matters such as ceremonies, sacrifices, formal epsayand
divinations. These people have better knowledgeaetifjious
matters and they act as priests, diviners andtpasss. They are
well respected within the community as without theshgious
activities will not function properly. They act abe human
keepers of religious heritage. They form an esabrmart of
African religion since the religion will not funcim without them.

These are the major components every religion,thadAfrican 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 degmiof religion.

African religion is the product of thinking by tiAdrican forefathers who
formulated religious ideas, beliefs, and ceremotigsobserving their
natural environment and surroundings. By so dothgy evolved laws
which safeguarded the life of the individual and tommunity. These
laws and traditions are what combine to make uptwh&nown as the
African religion. Religion for Africans, has beehet normal way of
looking at life and observing the universe throuigh ages. It is 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 invisilbelavof the spirits. The
African believes in the spirit, and also acknowlesighat the spirit world
and the physical work together as part of an irsitive reality. Mbiti
(ibid) notes that Africans who live according teeithtraditional values
are said to be religious. Therefore, African traditis a tradition with
religious undertone; one cannot actually separ&éie two. Metuh
(1987,p1) has also noted that the African religoathnic religion. They
are folk religion which has grown out of the expeades and practices of
the people who live in small scale societies, sirttenets are tailored to
suit their unique needs. That is to say that thecah religion was
evolved to see to the particular social, politieatl environmental needs
of the African peoples. African peoples for a ldmge understood that a
religion should be able to solve real time unigbeallenges of the people.
The African religion does not have a systematidimgi through which
the tenets of the religion is spread, but this du®dimit the influence of
the environment, history, culture, and accumulagggderiences of the
people over the years(ibid). The main medium ogagding and passing
this religion from one generation to the otherrasl eradition.
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3.1.2 Structure of African Religion

By structure of the African religion, we mean thierarch of beings in
the religion. The African has structured his reimgiand God, the
Supreme Being at the highest of it, followed by #mestors 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 psdmals, and lastly, we
have the ordinary man in the community who relatgls the spirit world
through these priests and priestesses. Parrin@&b6)lexplains that the
supernatural powers in the African religion areidadd t be in
hierarchies. There is no wild confusion of forcad axplanation is given
why some powers are a believed to be more potent tthers. The
highest in this structure of beings and force$és $upreme Being- God
who is believed by the African to have created géng in the universe
and made man the centerpiece of that creationstééen considered to
be remote that men do not pray to him regularlyt, ibutime of great
distress, Africans turn to God directly. Ancestargl other spirit beings
are intermediaries between man and the SupremeyBsatrifices and
offerings might be made to them which should bespdn to the source
of all, which is God. God is experienced as arpafivading reality. He is
the constant participant in the affairs of humannggge 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 likeatiicestors and spirit
beings. Mbiti (1977) contends that the African kiedge of God is
expressed in proverbs, short statements, songgergramyths, stories
and religious ceremonies. In the African traditiolige, 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-exisiéu tive rest of us, but
later died a natural death at old age in order @epkwatch over the
community form the land of the living-dead. That wawy Africans
usually describe death as joining one’s ancesltbis.believed that these
ancestors are still alive, ordinary humans canrfable to see them.
They are the ones who pass the request of the caitymto God and
also look over from the land of the living-dead ke sure that the
moral values of the community are kept by all anddsy. Anyone who
violates any of these moral codes could be punidhethe ancestors,
even with death. Another stage of the structurthefAfrican religion is
the stage of the diviners, priests and prieste3sesse are the people that
communicate and commune with the spirit world irdesr to find
solutions to the challenges of the individual ahd tommunity (Edet
2009). They are the ones that, after due consuftsitiwill specify the
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form of sacrifices and appeasements to be offerélde gods and spirits.
Individuals consult them for individual problemshie the community

consults them as a whole for any problem that &ffadbe whole

community. The ordinary is at the last stage of steicture of the

African religion. But he is also arguably the masiportant because
without him, the religion will not have worshippeasid adherents. He
worships the Supreme Being through the ancestods gnd spirit being
because he believes that the Supreme Being camnaiften reached
directly by an ordinary mortal. He pours libatiosagcrifices and offering
in order to appease and pleads whenever he hagedahny of the moral
values of the community, in order to avoid punishtne

3.1.3 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 so Dimis is a challenge of
derogation that the African religion is still conténg with till this day
(Mbiti 1982). This wrong characterization of therisan religion by
Western colonialists and scholars put a dent oninkegrity of the
religion. This was also a ploy by the West to m&{acans abandon
their own traditional religion and accept Christign Christianity is
another challenge that confronts the religion. Tiki®ecause Christian
preachers have continued to derogate the religioth@ Africans by
demonizing it and associating with evil. This i to say that, just like
every other religion. African religion does haveas to improve, but the
onslaught against the religion and way of life lo¢ tAfricans by some
Christian preachers and adherents is quite unwaadaAnother source
of challenge for the African religion is the fatiat there is no written
holy book for its adherents to consult, just likeey religions. This has
made it difficult to find any form of uniformity irthe religion, as
different peoples in African practice it the wayeyhdeem fit. Some
scholars have also observed that the lack of wrgtZipture 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@ammunities and
local societies, so each community practices ithwis own local
language. This means that if another African visds different
community, he may not be able to practice the i@ligcomfortably
because the language and ways of practice williftereht from what he
is used to in his own community. This is why Mlhifis argued that there
is nothing like African religion, but we have Afan traditional religions;
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meaning that each local community in African hagpaaticular and
unique way of practicing the religion, which of c¢ee differs from the
next community. That also brings us to the probtérdack of centralized
leadership. The African religion, due its commumeture, has no
centralized leadership like Christianity and Islaifhis means that
decision making is left to the autonomous commasi&nd individuals
to make; after consulting with their priests andrrs.

3.1.4 Values of Religion

Values are important because they are regardedlasdging to a higher
level. They cannot be replaced easily, just ay #re not negotiable
(Cipriani , 2027). Mbiti (1977) analyses the dint values of religion
to mankind. And the African traditional religionsal plays these roles in
the African communities. Religion is a very asp@dt the human
existence and it helps man psychologically, sty socially and
economically. There is nothing the traditional A&m does that does not
have a religious meaning, because the African bedi¢hat the world is a
religious one. The traditional African religion isesponsible for
cultivating the whole person of the African (ibii198). The following
are some the values of religion according to Mbiti:

o It is the duty of religion to provide people withvéew of the
world in that it helps the African to understand thorld in which
he lives. Some questions which arise from the e&pees of the
world are answered by religion, and the African fasd these
answers practicable and meaningful in his life.idteh gives
people a way of understanding the world and thei existence.
Some of these questions are questions nothingcalseanswer,
but the fact that the people are obliged to beliner religion,
they believe also in the answers even though thgyhtrmot be
satisfactory.

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

o Religion is also said to have inspired great idébsgl, p200)
concerning the moral life- courage, love, enduramepfulness,
sense of kinship and so on. It has also helpedchuba area of
cultural achievements like arts, dancing, musictviog and
architecture. It has helped to keep marriages tipalisystems,
kinship, and so on.
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o It is also a means of communication in terms ofiaoc
communication and the communication between manGod In
terms of social communication, people interact toge and
perform rituals together; they also meet indirettifough having
common myths, legends, values, traditions, morads)d
worldviews. In the aspect of communication with Goeligion
helps to turn our lives towards God so that we cammunicate
with Him. This is because, African peoples beligvspirit beings
and the invisible powers of nature as an essattiansion of the
African religion.

o Religion also helps to make people understand timeitations in
that it tells them that they are created and hewiéeld powers and
control over the universe. This is what drives thentrust in God
through rituals, ceremonies, and divinations. lkesapeople to be
humble, and to understand that the universe haskemwho is
all-powerful

o The African religion also celebrates life. We haeen different
forms of ritual in the African traditional religiormeant to
celebrate life and the joy of living. African mgion does not
promise people a better life after this. Peopleehgassed did not
go to a better place or a worse place, but it escis to celebrate
the joy of being alive.

4.0 CONCLUSION

The African traditional religion is a part and paraof the African
worldview. And as we have said, the African does do anything
without his religion, and although most Africansansubscribe to either
Christianity or Islam, an African does not entiralgandon his religion.
So, this religion is an essential part of the Adndraditional thought and
philosophy. it is embedded in the cultural practicé the people and
gives the people some sense of the sacred and aoitymUhere have
been many detractors of this religion; especidiy Western influence of
Christianity and colonialism. But the despite thany challenges that
confront it in the contemporary times, it is impara to note that with
slight changes, the African religion will continteewax strong because it
is part of the life of the average African.

5.0 SUMMARY

This unit has treated the African traditional redigwhich is an aspect of
the African philosophy. one cannot talk about Adnc philosophy
without talking about the religion of the Africar@nce religion forms a
nucleus of the worldview and reality of the Africaaoples. As Parrinder
(1976) has opined, we find mixed form of religiobslief in Africa;

dynamism, spiritism, and theism. The spirit powease ranked
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hierarchically and approached based on needs. lblggevers are meant
for teething troubles, the ancestors are consultest land disputes and
other related matter, while above all these is @wdcreator. All these
powers are essential because they help in his fagjainst disease,
drought or witchcraft. Religion is not just for pegial class, though there
are specialists in ritual; it is not for those wfeel piously inclined,
though there are divergent temperaments. But ogligg part and parcel
of the life of all Africans as certain transitiorrées have to be passed in
order to gain access into the more spiritual cksBeligion provides the
moral and legal values which the society cannovigeoon its own by
secular sanctions.

6.0 TUTOR-MARKED ASSIGNMENT

What are the values of religion?

Discuss the structure of African traditional redigi

How has African worldview affected her view on gaiin?

How has African religion been affected by the datogy tags
against it?

Discuss the challenges of African Traditional Rielig
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MODUL 4 SOME SCHOOLS OF
THOGHT/CONCEPTS IN AFRICAN
PHILOSOPHY

Unit 1 Contemporary Schools of Thought

Unit 2 The Theory of African Humanism

Unit 3 Some African Political Theories

Unit 4 African Traditional Thought System

UNIT 1 CONTEMPORARY SCHOOLS OF THOUGHT

1.0 Introduction

2.0  Objectives

3.0 Main Content

3.1  Contemporary African philosophy

3.1.1 School of Logical Positivism/Aytec Philosophy
3.1.2 The Scholastic School
3.1.3 Philosophical Materialist School
3.1.4 The Conversationist School

4.0 Conclusion

5.0 Summary

6.0 Tutor-Marked Assignment

7.0 References/Further Reading

1.0 INTRODUCTION

The schools of thought in contemporary African pdphy represent the
principles and logical character, as well as thaividuals who played

important roles in formulating the various systemnsd viewpoints.

Members of a particular school are recognized basdtieir interest in a
particular philosophic tradition or the other. # also based on the
defence and common view shared by such figurephidsophers. The
contemporary African philosophy was born after ogdism and the

subsequent fight for liberation by different Africgphilosophers and
political leaders. This also has to do with theagjiatellectual movement
which came with the adoption of philosophy as anfalrcourse of study
in African institutions of higher learning (Nwal®20, p119). Resulting
from that, many schools of thought in African Pedphy were born.

These schools of thought mirror the Western patigirnschools of

thought in philosophy, but the difference is thas time around, they are
promulgated by philosophers and scholars of Afrioagin who sought

to use these ideas to champion the liberation efcbntinent and also
compete with what is obtainable in Western phildsop
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2.0 OBJECTIVES

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

o explain the meaning of contemporary African phijasp
. identify the important figures in contemporary &tn philosophy
o learn the different schools of thought in Africamlpsophy.

3.0 MAIN CONTENT

3.1 Contemporary African Philosophy

Contemporary African philosophers attempt to redththe challenges
that confronted their pioneer counterparts. While pioneer African
philosophers discussed and argued on issues hajhern meta-
philosophy, their successors in the contemporagestin a bid to give a
novel response to the same issues, ended up istngdunnovative
frameworks and entirely fresh perspectives, newndse and solutions.
Contemporary African philosophy, having startednfraghe days of
Tempels’ La Philosophie,has made tremendous progress, having the
issue of African identity always featuring as arpneent theme (Asiegbu
2016). The problem of African identity has alwayseb a basis of the
discussion in contemporary African philosophy. ded, one might argue
that there is no other issue in contemporary Afrigdnilosophy apart
from the issue of identity. This issue of idenitgs sparked by the desire
of Africans to defend both their skin colours aheit ability to reason
cognitively, as well as Africa’s contribution toethdevelopment and
civilization of the world. That was largely the gti¢o overcome Western
hegemony by African scholars during and immediasétgr colonialism.
The world over, whether it be Chinese, Indian, omekican
contemporary philosophy, the issue has always lbkah of identity
(ibid). It was not only about liberating Africa frothe clutches of the
West, it was also about the issue of identity. &oee and the quest to
defend their identity as Africans was what ledthe birth of what is now
known as contemporary African philosophy.

Makumba (2007, p94) describes contemporary Afriglaifosophy as the
period from around the second half of thd" t@ntury to this day. The
contribution of the 28 century to African philosophy was a monumental
one as contemporary African philosophy, with thealelsshment of
philosophy as a course of study in the institutiohsigher learning in
Africa and the rest of the world, has spread actlessontinent of Africa
and even beyond. Contemporary African philosophputting African
philosophy on the map of formal and scientific pedphical research in
the world (ibid). Though contemporary African plstphy took off on a
defensive note, to defend the continent, and bjaetiple in general,
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against cultural, scientific and historical degiaaia of their integrity by
the West, coupled with colonial oppression and @fqion. But these
have been overcome and contemporary African plplegohas now
moved on to other concerns: that of strict phildsogl research which
treats all the central themes of philosophy (Makar2b07,p95). Another
area which contemporary African thought is concémath, as it is, is
the development and economic emancipation of timéireent of Africa.
Poverty, illiteracy, diseases, famine, and so oa séll very present at an
alarming level in Africa. So, African philosophy alid also begin to
device ways of tackling these vices. Makumba oleserthat true
development and emancipation need to be built @olia foundation,
and philosophy has the task of providing such dolichdation (ibid).

Nwala (2010, p119) observes that contemporary pbgby is largely not
distinct from the social philosophies formulated drgat social thinkers
and leaders of the African liberation movement. é&xding to him, it
includes the contemporary social thought in Afrisach as the
philosophy postulated by Senghor, Nkrumah, Nyerefgikiwe,
Awolowo, etc. The Great Debate about African plojasy was about the
existence, scope, and nature of African philosop@gntemporary
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 Afribanitage, as well as
those that are not of African origin. By and largas worth reiterating
that the essence and value of contemporary Afribanght was that of
emancipation and liberation, as well as the eshblent of African
thought and civilisation as an important contrilsutoworld civilization
and development. But today, professional philosople contemporary
Africa have a lot of work to do in the area of peoing workable
solutions to the challenges confronting the comiinébanuka (2013,
pl19) asserts that the skepticism concerning thstegzce of African
philosophy marked a stage in the progress of Aifric@flective
consciousness, as the authentic African mind caafiotd to doubt the
existence of African philosophy. It is the non-Afh, Abanuka
contends, that will have doubts about African pdoljohy because he
does not understand African culture and civiligatio

3.1.1 School of Logical Positivism/Analytic philogghy

This group is the group that flatly rejects the aapt of ethno-
philosophy. Nwala (2010, p125) argues that moghefphilosophers in
this school are largely Western trained and infbeeh by the logical
positivism of the Vienna Circle and British empisicmovement. This
school of thought believes that epistemology amjclare the only keys
to philosophy. They share a common perception with post-modern
which argues that science should be the only me#imebistandard used
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in measuring philosophy. Nwala continues: “whilem& emphasize
conceptual analysis and clarification of meaninghascentral concern of
philosophy, others emphasise reliance on the fgglof the experimental
sciences for the derivation of the fundamental epte and properties of
philosophy” (p125). Niekerk (2015) asserts thatdhalytic style focuses
on testing the coherence, validity and truth of cee propositional
claims. Analytic philosophy also has to do with madating and
reformulating propositions in ordinary language hsilcat the meaning
will be broken down as much as possible. Nwala roestthe likes of
Robin Horton, Wiredu, Oruka, Peter Bodunrin, Sodipeluka, E. A
Ruch, Gene Blocker, and so on as members of thisosof thought in
African philosophy.

This school of thought disagrees with the claint @naything that does
not relate to the analytic tradition of Westernlpéophy does not qualify
as philosophy. The analytic tradition of Africanilpeophy is interested
in three related assumptions (Kayange 2018,p6):

. That philosophical problems are a consequence efritsuse or
misunderstanding of the meaning of language

o That philosophy is the logic of meaning and truth

o 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 placesipbasis and
importance on the concept of analysis, or bettirlsgical analysis. It is
generally about breaking something into smalletspso that it becomes
intelligible. In the 18 century, positivism became an empiricist
interpretation and systematization of sciencesclwvinas combined with
the general theory of history of the society abetetical articulation of
the definite set of political problems. Positivisfrican philosophers
believe that African philosophy is supposed torakgth the methods of
science, empiricism and the knowledge of the senbesthe final
analysis, we should note that the major beliehef positivists is that the
rules of the experimental sciences should goveilogiphy.

3.1.2 The Scholastic School

This school in contemporary African philosophy wastituted by the
clergy. The first books on traditional African psbphy were written by
clergies like Placide Tempels, John Mbiti, Abe Kaga and so on.
These people set the stage for the practice oflastmsm in African
philosophy. The main feature of scholasticism s blelief that religious
concepts and principles are the basis of traditionade of thought
(Nwala 2010, p126). They agree that Western thoiggétientific, while
also insisting that African thought is religioushely also teach that the
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traditional African mode and the Western scientifiode are concerned
with two different domains of reality, the non-emgal and the
empirical. Nwala agrees that there is continuitywleen the traditional
categories of thought and the scientific categofjesl28). He believes
that one stage can transform to another stage.sthisol of thought also
emphasizes a particular function and character hofbogophy, ie, the
assumption that there is only one way of arriving the truth
philosophically. The truth which philosophy seelss related to the
ultimate truth, and the good which philosophy sesksot the practical
good of this life, but the ultimate good which ligsyond this life.

The Good, according to scholastics is God. So teanmmg and mission
of philosophy is the search for God and its monral spiritual function is
said to be more important to the scholastics tteatechnical, theoretical,
or materialist functions (ibid, p129). This is sayithat the scholastic
school of African philosophy borrows its ideas frotne Thomist
philosophy of the West in insisting that philosojshynain goal is the
search for the ultimate Good. That the moral andtsal functions of
philosophy are more desirable than its intellecarad material essence.
Scholastic philosophy reduces every philosophicabty to religion and
theology. They assume that we cannot do philosophnytraditional
philosophy without the religious and theologicadartone. This school
of thought in African philosophy places religiondatine belief in God at
the centre of the philosophical enterprise in Adri8cholastic philosophy
had its origin in the foundation of Carolingian sols, an event which
was the beginning of the intellectual renaissarideuoope (Turner 1903,
p417). It was the philosophy of the schools whielsuited from the
attempt to dispel the intellectual darkness of theropean age of
barbarism, and throughout the course of its devetop, it bore the mark
of its origin. They fought to banish mysticism aadopt reason. They
were the schoolmen who sought to unify philosophg &eology, to
discover and demonstrate the relationship betwegwral truth and the
truth of supernatural order.

They attach independent value to philosophy andltigg, while also
conceding that philosophy and theology can nevamtradict. The
doctrine of continuity and independence of the ratwith respect to the
supernatural order of truth is the core of the dioetof scholasticism
(ibid). This is the thought which inspired the fispeculative attempts of
the schoolmen, and which, after having manifestsellfiin so widely
different forms in the philosophy of Erigena, of édéard, and of St.
Anselm, was finally crystallized in the principlés which St. Thomas
enunciated his definition of the relations betweeason and faith. The
day has long gone by when a historian could, withéear of
contradiction and protest, represent Scholasticlopbphy as the
subjugation of reason to authority. It is now umsadly conceded that the
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phraseancilla theologizeimplied no servility on the part of philosophy
(Tuner 1903), but rather the honorable serviceawfying the torch by
which the path of theology is lighted. One has foutook at the vast
number of volumes which the schoolmen wrote toizeahow much
value they attached to philosophy and how inexgrétey felt the need
of exercising their reason.

3.1.3 The Philosophical Materialist School

This school affirms the necessity of analysis amal gcientific basis of
philosophical propositions. It believes that bdibught and nature have
dialectic characteristics, and also emphasizes gbeial basis of
consciousness (Nwala 2010, p130). To them, thegoraes of thought
have both historical and generic characters. Withky recognize the
speculative dimension of philosophy, they belidvat toy and large, this
speculative thought must bow to the scientifica$tablished principles
and theories (ibid). Philosophy, like any otheell@ctual activity, must
be able to serve the fundamental needs of humahitis is because,
philosophy is not all about formal activities alpnthe truth of
philosophical activities must be by practice inlrif@. They conceive
philosophy as an agent of change and goes trytablesh a link between
philosophy and ideology. This is to say that, te thaterialist school of
African philosophy and even the materialist schalblover the world,
philosophy should serve as an agent of change,eaiapintellectual
engagement that will translate to improving thefarel of human beings.
It should not only limit itself to the walls of wrersities and institutions
of higher learning. It is not all about rationalisbut about the material
needs of the people and the physical emancipatidcheohuman race.
The materialist philosophy has been a source agakdevelopment in
contemporary Africa. The socio-philosophical thougt this school
brings to the fore the need for philosophy to beeomievant to people
and lead to material and economic change (prognmesksg world.

They criticise what they understand to be the aggaabstract nature of
analytic philosophy as they believe that it makesilogsophy a
disinterested activity, which is only involved witdbstract reality. The
contemporary materialist African philosophers drawpiration from
Karl Marx, because Marxism was the most plausikdespective for
interpreting a 29 century world which was shaped and dominated by
colonialism and neo-colonialism (ibid, p1321). Imist regard, Nwala
cites Okolo (1990) as follows:

Karl Marx made use of philosophy, not just to iptet
the world, but more importantly to change it, anper
the clear conception of the social and practical
function of philosophy. This conception is equally
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reminiscent of Mao's constant call to liberate
philosophy from the confines of the philosophers’
lecture rooms and text books and to turn it insharp
weapon of struggle in the hands of the masses (Okol
1990, cf Nwala 2010, p130).

This is to say that the materialist school of comterary African
philosophy is interested in the idea of social dearit also implies that
philosophy should not be confined to the class ®amd libraries alone,
but should be used materially to effect social geanThey believe that
philosophy, especially African philosophy, should & tool for social
change, and the emancipation of the African pediptas the clutches of
colonialism and neo-colonialism. It was a philospjdér mass action, for
the people to awake and take their destiny in theim hands. To them, if
philosophy cannot be used as vehicle for sociahgbathen philosophy
could be said to be useless to the ordinary mathestreets of Nigeria,
Kenya, Ghana, Uganda, South Africa, Sudan, and aaymAfrican
countries where the people are struggling to fegl farm of impact of
leadership in a positive way.

Enhancing social change should be the job of pbgbg, and
philosophers in Africa should begin to look towatlat direction in their
day- to- day involvement in the enterprise of pbaphy. This philosophy
of change should also be constructed with respettiet social realities of
Africa and the Third World. Kwame Nkrumah was abdeconstruct a
philosophy of change in h{Sonsciencisnand mapped out the stages and
theories to be adopted by Africa in order to erthid social change.
Franz Fanon'®retched of the Eartivas also a philosophy built on the
idea of material social change, which encourages ghople not be
passive observers of the activities happening éir tand, but to actively
participate in the affairs of their society. Fargwes on to assert that the
problem is to know the place the leaders give thewople, and the kind
of social relations that they decide to set up ab as the conception that
they have of the future of humanity (Fanon 198@9)1This is a clear-
cut expression that the social condition of theptecshould be the
jurisdiction of philosophy. The main challenge mntemporary African
philosophers today is how to explore this aspecthef potential of
philosophy and turn it into a veritable tool foreteconomic, political,
social and material wellbeing of humanity, and &fidans in particular.

3.1.4 The Conversationist School
This school of thought in African philosophy emplas relationship,
interface, mutual interdependence and dialogue dmtvAfrican cultures

in order to conceptualise a more sophisticatedghbsystem in Africa
(Chimakonam, 2017). This school of thought potitg philosophising
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in Africa will be more robust and thought provokinfgthe different
cultures could come together in dialogue, in ofdepresent a template
for the evolution and reconstruction of ideas thig-dominate African
philosophy. it is about the revision of positioasd opening of new
vistas for thought (ibid). This school of thoughioptises the sustenance
of conversations and engagements over outcome,udeda is about
argumentation, but about shuffling of thoughts tndfit the African
society. it can occur both at the level of indivatkiand between cultures,
worldviews and traditions. The school of Convermasm is related to
the Socratic method of dialectics; where questiares used as tool to
investigate and reach logical truths. Chimakonaas kalso argued
elsewhere that Conversationist African philosophyeanlines the
minimum requirement, mode, focus and direction bfnking in
contemporary African philosophy (Chimakonam 20T%)is will provide

a standard and guide against illicit philosophisimg contemporary
African philosophy.

In the face of the criticisms leveled against thaivdrsalist and
Ethnophilosophy, the Conversationist school beconaesveritable
replacement for both schools. This school argué¢ tiva philosophers
who tried to dismantle both the Universalist andriphilosophy during
the Great Debate had not proposed any form of ceptant for these
schools of thought, thereby leaving an empty spacthe debate and
conversation (Ibid). the Conversationist schoch @a&w epoch in African
philosophy, has come to fill that gap.

4.0 CONCLUSION

These schools of thought in contemporary Africarosbphy have no
doubt, strengthened the discussion and the ergerpaf African

philosophy a lot. We have learnt that the backgdoah contemporary
African philosophy was the fight against colonialisand neo-

colonialism, to liberate Africa and set her up faustainable
development. It was a philosophy of liberation. Bhée question of
whether Africa has truly been liberated today isangoing question
which should be left to every African to answert Bespite the answer
each individual may give to the above question,remains an
indisputable fact that the travails of African msibphy and African
culture and civilization in the hands of the Eurapecolonialists and
cultural hegemonists were curbed to a large exteptcontemporary
African philosophers.

5.0 SUMMARY

This unit has been able to treat contemporary Afriphilosophy while
analyzing some of the schools that emerged asu#t iésghe struggles of
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contemporary African scholars against colonial geation. The school
of logical positivism believes that science shohbédthe only tool with

which to measure philosophy. To them, there is nachmdifference

between philosophical methods and the scientifichoe They are
related to the philosophers of the Vienna Circled drelieve that
positivism is the only way forward for philosophihe Good, according
to scholastics is God. So the meaning and missigshibosophy is the
search for God and its moral and spiritual functisrsaid to be more
important to the scholastics than its technicatotktical, or materialist
functions (Nwala, p129). Oladipo (2000) argues ttnare is crisis of
relevance due to the kind of training given to stud of philosophy in
African Universities. This training, he maintaimns heavily reliant on the
views of Western philosophers and scholars. Thaitig gives African

students the impression that Western Philosopkiyeideginning and the
end of philosophy (p.17).

The crisis of relevance lies in the fact that, desphese philosophers
being of African descent, they will always try tolse African problems
and contribute to African issues using Western sd€débid). The
scholastic school maintains that religion and #ufghy should be fused
together and there is really not much differendavben both. And lastly,
the school of materialist philosophy argues thakogbphy should serve
no other purpose but that of leading and the mielvaf observable
material social changes. This school as we hawk saa call for mass
action; a call for the people to arise from pasgior inactivity to activity
and participation in the affairs of their natioBs. so doing, humanity is
expected to feel the impact of philosophy.

6.0 TUTOR-MARKED ASSIGNMENT

1. Discuss the ideas of the materialist school of ewmmorary
philosophy.

2. How would you assess the impact of contemporaryicAifr
philosophy?

3. Write a short note on logical positivism.

4. What are the thrusts of the scholastic school afugiht in

contemporary African Philosophy?
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UNIT 2 THE THEORY OF AFRICAN HUMANISM

1.0 Introduction
2.0 Objectives
3.0 Main Content
3.1 The Concept of Humanism
3.1.1 The Concept of African Humamis
3.1.2 The Challenge of Post-Modernism
4.0 Conclusion
5.0 Summary
6.0 Tutor-Marked Assignment
7.0 References/Further Reading

1.0 INTRODUCTION

In a bid to provide an appropriate response tolitigeering question of
whether there exists anything called African plolgsy, African

philosophers have unearthed a particular type d@dbgdphy which is

basically humanist in orientation and ideology.sThrand of philosophy
has been tagged African humanism. This brand obgbphy 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 ieationship with the
human person. Every philosophy has its orientadiiot existential base,
an acceptable mode, which can serve as a canomleaitification.

Azenabor (2010) maintains that there is alwaysriiteminimal organic
relationship among its elements in order to havehsa general
characterization.  For example, we have the Britesmpiricism,

American pragmatism, German idealism, Russian maditan, and

Indian spiritualism. There is always a style of lpbophy that is
persistent or dominant in a people’s orientatiorg that philosophy can
be seen as the primary philosophy prevalent amoief people. It is
against this backdrop that we consider African hoisra as a
philosophical ideology and orientation prevalenfAfnica and primary to
the people’s way of thought.

The African believes that the human person is ofgf@ater value than
any possession or anything whatsoever in naturat iBhwhy the Igbo

have the nam&maduka.The name simply echoes the fact that there is

nothing under the sun which could be used to coemparuman being. It
is the contention of African humanism that the édin values the human
person and relationships more than everything oth.eaAnd that this

worldview should be preserved and promoted to thddistage as part
of Africa’s rich cultural heritage. Therefore, Adan humanism is a
philosophy that extols not only the good of the lhunperson and the
relationship with others, but also the good of Afecan person as the
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main purpose of all actions in this worldview (Gte@014). It entails an

active concern for the welfare of the human per@®ithe central object
of policy (ibid).This ideology of African humanisencourages the best
in the evolution of society and the treatment ofnkiad, and in the

exploitation or use of her natural environment @®2002, p189). This

implies that even ecological concern forms part tbé humanist

orientation of an African. This unit examines theecideas of African

humanism

2.0 OBJECTIVES

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

J explain the concept of humanism

o learn the African concept of humanism

o discuss the major comparisons between African anest®¥vn
humanism

o X-ray the post-modernist critique against humanism.

3.0 MAIN CONTENT

3.1 The Concept of Humanism

The idea of humanism appeared as a protest toetts®mal immortality
of Christianity. It is a call for man to make thesh of the current world
in form of achievements and building a better bie earth (Azenabor
2010). It argues that all human values and morabiyld be grounded in
this earthly existence and experience. There isomscious survival after
death, so we should endeavour to make maximumfube dime we live
in order to affect people’s lives and make positmpacts on our world.
Humanism as an ideology believes that one’s setwidellow men is the
ultimate moral ideal of the society; nothing coudd compared to
rendering service to humanity and contributing eneuota to the
development and welfare of humanity. “It repudiadéscrimination and
reaffirms the spirit of cosmopolitanism, the spiof international
friendship, brotherhood, and compassionate contmrrfellow human
beings throughout the globe” (Azenabor 2010,p1Hymanism as a
concept, just like the materialist we studied ahosamore interested in
the solution of the problems of the human beings & human-centered
concept. It considers all forms of the supernat@wmlmyth and sees
nature as the totality of being, drawing from tlaev$ of science and
believing that man is an evolutionary product ofun@ The ultimate
goal is the improvement of his condition and wedfafrhis places the
concept as a important ideology for Africans whe hadly in need of
improvement on their lives and welfare.
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There is this concern that philosophy is unprogvessdiscussing the
same questions that were discussed in ancient &redxch do not have
any bearing on the individual or humanity in gehésmgolo 1993, p18).

This geared up the humanist philosophers, who an¢ n making sure
that philosophy becomes a tool for societal regontbn and cohesion.
To them, we should not always be talking about assthat were

prevalent thousands of years ago in ancient Gréduksophy should be
used to settle real life issues and uplift humarityilosophical concepts
and principles should not be discussed for thein tveoretical interests,
but for the application on the understanding andrawement of human
life. Masolo (1994, p170) has argued that philogomlust be practical to
the extent of being able to change and transforcreso It should not be
about theories alone. The humanists maintain thatet must be a
connection between philosophy and the probleméefsbciety; it must
serve the community and humanity in general. Thencg of the

humanists is in contradiction with the anti-huménishich hold that all

consciousness is casually or structurally deterdhirmmd so humanism
places so much on the decisive influence of soaalhnomic and

psychological structures, as man is left just aawan in the game of life,
or the self-determination of the individual is oyt an illusion (Eleojo

2014). But the human person is called upon to ntakebest of life in

this world, take delight in earthly achievementd asuild a better life

here on earth; thereby rejecting religious schwigsh and humble piety
(Mautner 2000).

Azenabor (2010, pl113) expresses that there are $tages and
dimensions to humanism:

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

o The sociological sense argues that social strustae best
viewed as the products of human agents.

o The historical sense denotes periods such as samais, in which

man became the center of scholarly attention. $ése may also
connote the belief that there is an important wicskibn between
man and animals

o The fourth is the idea that human beings are say®ras against
the issue of the divine or supernatural. Some schohave
criticized this idea as an atheistic dimension whanism. In this
stage, humanism becomes the opposite of superhsiora
insisting that man should rely on his own capasitiather on
some supernatural powers believed to exist.

o The fifth sense is placing primacy on human semssture. This
puts primacy on the importance of the virtue shamgthumans as
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a result of their humanity. And in this sense, wak tof
“Africanity” or Africanness”.

If man relies on the power of reason, courage asidry, he will become
the master of his own destiny. The first notablenhnist was Protagoras,
the Greek philosopher who famously said that “nsathé measure of all
things”. Humanism is a universal phenomenon; itpiesent in all
civilizations. At any point where man becomes tlemter of active
intellectual, religious, philosophical, ideologicahd artistic concern,
humanism is said to have taken place (ibid, p115).

3.1.1 The Concept of African Humanism

African humanism is, simply put, the adaptatiorihef humanist ideology
to the concrete situation of the African. It isattempt to identify values,
practices and cultures indigenous to Africa whiehAfricans apart from
other peoples of the world. That is, humanism fitbim African point of
view, the African experience. Azenabor (2010, plBhesses that
African humanism sets the pattern of African thdughd defines its
style, methodology and terms of expression. Afribamanism believes
in the worth and possibilities of the African, emaglzing on the African
person, his dignity and culture, rather than s@eawed technology which
is the emphasis of the West. Azenabor (ibid) mastdahat African
humanism stresses interdependence and relationampsg people in
the society. This is obviously the idea of socréraction and cohesion
which goes back to the African concept of personhatiich we have
studied earlier. So, there is a valid relationshgiween the African
conception of the human person and that of Afribamanism. Both
stress the need for social engineering and cohe€ibioha & Okaneme
(2017) declare that African humanism is a communiiased idea;
meaning that the community is the concern of thecept. They insist
that there is really not much difference betweencah communalism
and African humanism. Communalism is a doctrine sdcial
organizations, relations and networking; makingnitoffshoot of African
humanism. African humanism constitutes all humamdse into one
universal family of humankind having one univerfsdgher-God (ibid).

They assert that:

In descending into a human society, the human perso
does not live a solitary and uncooperative lifes (type

that characterizes Hobbes’ state of nature. Thisesf

a rejection of the concept of the state of natae,
explicated by Hobbes and other eighteenth-century
European philosophers who asserted the existence of
an original pre-social character of man) but frdm t
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outset is involved in an intricate web of social
relationships with other humans in the societygp 4

This idea further expands the belief that man enAlfrican conception of
humanism is an important, not an isolated entitit,ébpart and parcel of
the whole societal process, relations and cohesion.

African humanism believes in God, and also belietas man, being a
creation of God, also possesses some of the imtrimalues and
characters of God, hence deserved of some formigmitd and self-
respect. That we are all children of God has a wlinfluencing the
values and unity attached to the African people@)ibAnd the belief in
the human soul which permeates all human beingstitotes all persons
into a universal family of humankind and brothertho&verybody has
the nature of man (soul) and merits dignity andf-werth. This
communal personhood simply means that man is alsaxgimal who is
able to interact and relate within the communityd also pursue his own
dignity, as well as the dignity of others. Africlwumanism states that
human beings deserve help and therefore ought toehmed, and that
human beings should be the object of moral standhtde society. It is
aimed at creating a sense of authenticity, andcdésti not to abstract
thinking and conceptual analysis, but to findinggmse and meaning in
the African life and existence (Azenabor 2010, plM\ith African
humanism we appreciate the significance of philagopvithin the
African context and environment; thereby helpingle@pen the African
sense of fellowship and solidarity (ibid). So maeds his fellow man to
overcome life’s challenges, and life’s ambitions aetter achieved in a
cooperative and communitarian environment wherdatids will be on
deck to think out solutions and proffer them acoagly. As the Igbo use
to saylgwe bu ike(there is strength in a crowd) ahdi n'otuotu bu ike
(unity is strength).The above sayings typify thesesge of African
humanism. Just like the materialist school, it iglaxion call for a unity
of action and for philosophy to be used as laurath for social change.
And the only agent of this change is the humanguers

Godwin Azenabor discusses the major differencewdmt the African
and Western humanism. One major difference he iftentis that
African humanism does take analysis as its cemb@ls as it is in the
West (p, 124). He maintains that unlike the Afridaamanist ideology,
the West has this obsession for system building #ed search for
certainty. According to him, that is what has leé tWest to be able to
control and dominate nature including every livittgng in it. The
Western idea of humanism requires the ability talyre and explain
phenomena. Whereas the African literary cultureesaikterpretation as
its own main focus, the West talks more about amsl@ibid, p125). But
this attitude of interpretation, as Azenobor expaiconstitutes a viable
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alternative to the pure analysis of the West. Agthe African doctrine
of interdependence and communitarianism is in ojipos to the
Western doctrine of individualism. The African cept of humanism has
this communitarian outlook, as against the Westdea of everybody
being overly independent of the community.

Another major difference in the African humanisnaisout holism rather
than the Western atomism. In holism, the wholeréatgr than the parts.
Holism upholds systems and it is with the holistystem of thought that
we are able to establish synthesis of human knayeledhis is quite

different from the Western view of atomism where fhart is said to be
of more importance than the whole. In the Africarmianism, the part is
nothing without the whole, because it is the whblat gives legitimacy

and existence to the parts.

The African humanism also goes back to the pastréoav from the
African traditional/indigenous past. Having the id&n tradition as major
source of knowledge is a major difference betwdsn Western and
African concepts of humanism. The sources of irdjn for both types
of humanism differ greatly. While the Western human will be
inspired by Western tradition, the African humanigil always be
influenced by his own traditions and customs. Abemaalso notes that
another source of difference between both formsuohanism is the urge
of the African to co-exist with, instead of conguegr nature and the
world. While the Westerner wants to conquer thelavby virtue of his
extreme individualism and quest to scientificallpgigate the rest of the
world, the African sees nature and the world asraéhwhere he needs to
exist comfortably and feel at home. The African lamist understands
that the universe is part and parcel of realitgréfore, if he brings any
form of damage to the universe, he is also damagmgelf.

Another source of difference is the metaphysicalook of the African

ontology. The ontology of the African is repletethvbeings which are
spiritual forces and even the ancestors and otiegh; visible, invisible,

concrete and abstract existence. This is what Amanealls “spiritual

empiricism”; meaning that when the right spirit@gparatus is applied,
even nothing will become something.

He finalises it thus:

1) Values derive from human interest - what is g@oevhat promotes
human interest, what is decent for man, what bridigsity, respect,
contentment, prosperity, joy to man and his commyurAnd what is
morally bad or objectionable is what brings misemyisfortune and
disgrace and what is hateful to both the spiriaral ancestral beings. So,
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African humanism is founded exclusively on the d¢desation of the
African wellbeing.

(2) Human fellowship or communion is the most impot of human
needs, hence inter-dependence and communalism r rathan
individualism. This is an offshoot of African cutal ontology, which is
holistic - there are no isolated individuals, maraibeing in relations to
others, life is sharing. This spirit is important uphold human dignity
which is the basis of African humanism - the coossi attempt to
demonstrate a concern for human interest and prabie Africa in order
to enhance progress and development. Humanisneisftiie a concern
for a necessity of finding a harmony between celutt is an attitude of
accepting the other for what he is, simply as admieing, irrespective
of his individuality or characteristic. But post denism is opposed to
this harmony or commonness (Azenabor 2010, p12¢-127

3.1.2 The Challenge of Post-Modernism

Post-modernism has posed a very serious challemgket concept of
humanism in general. Post-modernism is both a fofneculture and
thought. As a form of culture, it emphasizes plgraland the belief that
we should celebrate difference. As a form of thdugls suspicious of
the classical notion of truth, reason, identityjeghvity, universalism,
and any form of single framework or ultimate grosimaf explanation
(Eagleton 1996). This simply means that post-madermoes not accept
ultimate thinking and value standards in the sgcidtpreaches against
absolutist excesses and questions the validityaking any form of
model or reality as a standard or yardstick folgjad others. It does not
agree that the society should set standard on lempl@ should behave
or how they should relate with one another in theiety. The moral
standard and values of the society should be s## asnd people should
be treated according to the way they have deciodigdd their lives. The
society should be all-embracing and no one shoalcefected because of
the moral standards such a person has decided itdama The post-
modernist movement argues that truth has many ;stid&sce no one
should use a particular side or version of truthnipose judgment on
another person. Adopting a particular standardusnayg it as a yardstick
to judge others, just like in humanism, is antefiem, and dictatorial,
hence it is not acceptable in the modern world.

The idea of a dominating mode of thought like huisinreally needs
reconstruction because no specific system in theldwprovides 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 shobéd assessed. It is
against universalism, immutability, sameness, andsemtialism

122



PHL 251 MODULE 4

(Azenabor 2010, 128). Truth is a relative thing aswdting universal

standards for anything is a mistaken idea. No usalestandard should
be set, rather the world should celebrate diversity ideas and

alternatives, as it is the hallmark of the modeorld To them, there is
no essence, or common in the sense of certain piepahat humans
share based on their Africanity or humanity. ljuist about the individual
person and his unique ideals and characters. #spagadical challenge
to any system that adopts absolute values, culumalmetaphysical
foundations, and identity; it mobilizes multipligjt non-identity, anti-

foundation, and cultural relativism against theatu@s (ibid, p128). It
believes that allowing multi-culturalism is tolecam and the idea of
setting standards can even be seen as racism dn8eamtism. As

Azenabor asserts, the main thrusts of post-moderare:

There is no absolute or universal truth, knowledgality and morality.

This simply implies that the post-modernists beaiethat 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-modernisnprisfaund attack on
the idea of standard and moral values, but we o@agine what can
happen in our world when we set no standard mahies or when we
lower them to mean just everything anybody thirMsrality and values

should not be anything anybody thinks, they shadtjust be based on
individual standards. There are universal valued arorality also is

universal; people can only strive to meet with ¢hasiversal standards.
So the fact that some people have decided noten @&y to strive does
not mean that these standards do not exist. Besmesmodernism

mistakes perception for truth. Different peoplegegre different aspects
of the truth. But none of these perceptions reprssthe truth. As they
are, they are just approximations of the truth.yTaee simply aspects of
the truth, not the truth itself.

4.0 CONCLUSION

The idea of humanism is broadly based on the idlesgeking for human
welfare and dignity. It is the concept of keepihg human being at the
center of every activity in the world. Academicsdaphilosophy in
particular, should not be about abstractions, bouathe human being,
about solving real life problems of man. Africannimnism brings the
concept of humanism home to Africa; it gives itadocation that is based
on African values, culture and tradition. At thentss of the African
worldview is the idea of communitarianism, the idbat the whole is
greater than the part, that one person cannot déite. That is what
informs that idea of African humanism, and thataiso a point of
departure from the Western concept of humanismt-faogernism has
been a huge challenge to the concept of Africanamism; accusing it of
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authoritarianism and lack of inclusion. Post-modssnargue that setting
of standards in the world is akin to imposing bstandards on other
people.

5.0 SUMMARY

This unit has been able to introduce the studenttmcept of humanism;
and especially the concept of African humanism. Weee analyzed the
concept and understood that humanism is a claadirfar philosophy to
arise from dogmatic slumber, to arise and be abkfect human life in
tangible forms. African humanism is concerned wita values and life
practices indigenous to Africa and which distinguishem from
Europeans. The spirit of humanism shapes the thieugtd daily lives of
the Africans. It is an attempt to understand maoh @ature as regards to
relationships with others. The idea of African husen is also
connected to the idea of African communalism andpeoation, which
keeps everyone bound together. Azenabor (2013tsnthat the idea of
tracing African humanism to the African traditionadst is based on the
fact that when one does not have a good knowletifeeast; it will be
difficult to have a clear vision of the present afdhe future. We must
look at our past in order to formulate a clear,gpessive, relevant and
positive idea of the future (p, 130). One must hawyood knowledge of
the past before one can to think clearly and cottgreof the future.
Knowledge of the past is essential for the Africarorder to understand
where we are coming from as a people, and wherareveupposed to go.

6.0 TUTOR-MARKED ASSIGNMENT

1. What do you understand by humanism?

2. Critically compare the concept of humanism in Adncand the
West.

3. Discuss the influence of post-modernism to Afriedmlosophy.

4. What do you think are the dangers of post-moderpism
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1.0 INTRODUCTION

As we have noted earlier, colonialism helped toeewigr a defensive
and liberation-based political philosophy amongi@ns (Sogolo 1993,
pl86. It was partly the need for freedom from oppren and
exploitation that led African Philosopher-Kingstbe post independent
era to propound people- oriented political theotlest helped African
liberation from colonialism and neocolonialism. Alner major
influencing factor is the African socialism; thesathat that we should
care for ourselves and act as a united force, adstef 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 andeilom, and some
elements of Marxism (Makumba 2007, p113). The $cmal political
thinking in Africa is determined by the social cdmhs in which
Africans find themselves (Sogolo 1993, p185), dmel ¢onditions they
found themselves pre and post- independence. Brofies academics
have the responsibility of directing new politithkories and ideas, but
that was not the case in Africa, where social apldipal theorists have
been men of active political leanings and partitgrg who seek to
make meaning out of what they do by formulatingséheiews (ibid,
186). Those early strugglers against colonialisnrewalso Western
educated folks, who had been aware of the dangersolonialism
through their contact with Western education.

The goals of the social political theorists of A&ishould change now. In
other words, the socio- political African theorsdtould understand that
there are more to be set as the goals of the Afrozantinent than mere
political or economic liberation from colonialisnWhere there were
social conflicts between the colonialists and theves for instance, that
was gone at the end of colonialism, and the focillswevitably shift to
internal strives among natives (Sogolo 1993). Aaptharea of
concentration after colonialism should be to liberAfricans from the
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conflicting ideologies of the so-called developedimtries of the world.
The African continent is still currently caught the midst of these
ideological warfare of the West, despite having vwdependence for
many decades. Currently, Africa is still activelgught between the
political philosophy of China and the West. Thesenpeting economic
and military forces of the world have continued gmfit from the

Africa’s lack of leadership by providing slavishalts and other aids
which make African countries indebted, thereby iglthem of their

voice in the international community. So, Africaalipcal philosophers
of this time should be more aware of, and in towdth the current
realities of the continent.

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

o explain the background to African political philqéxy
o X-tray concepts like Ujamaa, Negritude, Consciemcignd
violent resistance in African political philosophy.

3.0 MAIN CONTENT
3.1  Nyerere’'s Ujamaa

Julius Nyerere was the former President of Tanzad® was born in
1922, and he studied in the University of Edinbunghere he bagged a
Masters Degree in history and political economy. Wwes also the first
Tanzanian to study in a British University and jtls# second to gain a
university degree outside Africa. He returned toZamia in 1952 and
quickly became involved in politics, and worked dh&o bring a number
of different nationalist factions into one umbreltnd formed the
Tanganyika African National Union (TANU). In 1954\yerere’s
integrity, ability as a political orator and orgaai, and his readiness to
work with different groups was significant in wimgi the independence
of Tanzania without bloodshed (Abanuka 2013, p1068)the 1960s,
Tanzania was one of the world’s poorest counttl@s;made the position
of Nyerere as President a very difficult one. Tlantry was suffering
from a severe foreign debt burden, like many othfrcan countries
then and now. The prices of commodities were high the foreign aids
were no longer coming because of their fight agaawonialism and
exploitation. He inherited from the colonialist auntry that was on the
high way to economic and political implosion; hungpecame the order
of the day and the economic hardship bit so seyerethe people.

Nyerere decided to tackle this problem by advogasiocialism with a
human face, which he christentlfamaasocialism. It is a Kwaswabhili
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word which is translated as familyhood or brothedhdgMakumba2007,
p140). He believed that family is embracive oftalman beings and the
human society at large. The concept of African adn, to Nyerere, is
extended to the whole world, and the African seesentire humanity as
brethren and members of his ever-extending faniiig), His brand of
socialism was deeply based on the idea of Africaniasism, and
therefore opposed to the idea of capitalism whiels wiewed at that time
as a weapon of Western exploitation and oppressam Marxist
socialism which seeks happiness through strife éetwpersons. African
communalism is never any of these, rather it isicea rooted in the
belief of being one’s brother’'s keeper. Nyereradweld that humanness
in its fullest sense, rather than wealth creatisimuld come first, as
societies improve through the improvement of peogteer than gearing
up of production (Abanuka 2013, pl0&Jjamaainvolved that people
worked and lived on a cooperative basis in orgahizédlages or
familyhood. It was not a product of class strudglé born from the very
nature of African society which highly values tlesponsibility towards
and relationship with tribesmen and community. Nyerdefines his
socialism thus:

Socialism — like democracy — is an attitude of the
mind. In a socialist society it is the socialigitatle of

the mind, and not the rigid adherence to standard
political pattern, which is needed to ensure tletpte
care for each other’'s welfare... It has nothingdmo
with the possession or non-possession of wealth.
Destitute people can be potential capitalists —
exploiters of their fellow human beings... But amma
who uses his wealth for the purpose of dominatiisg h
fellows is a capitalist. So would the man who world
he could! (cf Makumba 2007, p140-141).

Ujamaawas a political theory which combined nation-bulglipolicies
with a social and economic development strategwas$ based on the
idea that full development could only be achieved icondition of full
autonomy and self-reliance (Fouere, 2014) rathlgimige on foreign aid
and investment. Green (1995) asserts that Nyenemmgied a moral
economy based upon justice and equality for aljas built of concrete
government policies like communitisation of the Wwoforce, the
collectivization of the means of production, thetioalization of
private businesses and housing, the provision dblipuservices-
especially in healthcare and education (Cliffe &uiS&972). It was
reliant on a powerful state controlled by the bumzacy and a one-party
system. Nyerere provides a home for many Africaberktion
movements including the African National Congre8&C), the Pan
African Congress (PAC), and a host of others. Toetrthe ofUjamaa
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preaches that if a society is so organized tha d@oncerned with the
interest of each member, on the condition thatHwaulsl work, then no
individual in the society will occupy himself wittvhat ought to be
tomorrow, for which he would strive to amass wedtilay (Abanuka
2013, pl108). The attempt to accumulate an unendieglth is anti-
social because it is an attempt to outdo the résthe® citizens in
everything; including clothing, housing, comfonhdaso on.

Idleness was not tolerated as it was regarded asnh@mnceivable
dishonour. The lazy, the parasite, who sat dowenufing to profit from
the hospitality of the society as a right, but gaeghing in return, was
not welcome, as that is not the African way og.lifin African
traditional society, every member of the communagart from infants
and infirm, contributes in the work that gave rieethe production of
good in the community. No one was left behind,lsoissue of laziness
and parasitism was not tolerated. Nyerere arguas ttie traditional
African never has employees to work for him unitié tarrival foreign
capitalists. Socialism for him is also a distrilvetidispensation and not
only a system of production (Makumba 2007, pl41)isinot only
enough to produce the good, but the ability and twildistribute them
equitably also matters. Love, sharing and workthesbasic principles
for the existence of any society. The primitiveadaf equality of all
human beings is the foundation of the socialistedpcand the equality
has to be applied to the different sectors of tbeiety, economic,
political, and social. Every 4of October in Tazania is celebrated as
Nyerere Day.lt is a public holiday, marking the theaf the statesman
and the commemoration is organised in the majorescitwhere
politicians celebrate and pay tribute to the cdwitions of Nyerere to
Tanzania and the whole of Africa.

3.1.1 Nkrumah'’s Consciencism

Born in Western Ghana around™8eptember, 1909, Nkrumah entered
Lincoln University in Pennsylvania in 1935 where Isudied,
philosophy, economics sociology and education. s @aiso interested
in the writings of Marx and Lenin, and nationalisespecially Marcus
Garvey, the Black American leader of the 1920s. e came back to
Ghana, he was invited to become the general segrefathe United
Gold Coast Convention (UGCC), formed by his coum@ayn J.B
Danguah. He was responsible for addressing meetihgser Ghana and
the creation of a socio-political base for the maavement of liberation.
Nkrumah formed the Convention People’s Part in 1949 take
advantage of a social split within the UGCC; thpéitsvas between the
middle-class leaders of the party and the morecehdsupporters of
Nkrumah. Nkrumah became the first independent geasiof Ghana is
1957.
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Nkrumah’s vision for Africa was that of socialismh @onsciencism. He
looked forward to the emergence of Africa as al witarld force after the
freedom from colonialism and economic dominatiohud; he believed
that the building of socialism in Ghana had to beompanied with the
building of socialism all over Africa (Makumba 2Q0@136). He was
eager to reconcile his own socialist ideas withAfrecan personality and
Pan-Africanism. His idea was that of a united Adritat could act with
oneness of purpose and of mind. For him, socialsthe only socio-
economic political system which shares the idedlsth® African
traditional communal societies; it should be thstesyn to be adopted for
the harmony of the African society. The processlibération from
colonialism and to national unity is marked by sostages; the first
stage being the independence from colonialism angerialism, the
second stage is the stage of consciencism, where ill a roadmap for
the ways in which African would gain genuine indegence by
thwarting the whims and caprices of neo-colonialianother stage is the
taking of positive actions against internal enenaied the formation of a
mass party. In 1964, Ghana was officially desighai® a one-party state,
with Nkrumah as life president of both country goadity (Abanuka 2013,
p94). This is what commentators regard as one ef uhdoing of
Nkrumah and his ideology of consciencism.

Philosophical Consciencism involves the dialecticalationship and
unity between the traditional, Christian and Islamifrica, in order to

create a distinct form of the African personalityis the philosophy of
decolonization. The triangle represents the trifgarélements of the
African society and at the base of the triangléhess communal African
society which upholds the principles of humanisnd &galitarianism.
That base represents the foundation upon whicth#nmonization and
the accommodation of the sides of the triangle st built, it digests and
absorbs the other sides. The main doctrine of d¢ensism is the
accommodation of the Euro-Christian and Islamicagddy African

traditional way of life. The African tradition shloudigest the foreign
elements in order to bring harmony that will bribgck the egalitarian
and communal principles of traditional African segi Nkrumah insists
that the Western and Islamic ideologies could beeldped in such a
way that they will be able to fit into the Africgrersonality. Nkrumah
1070. P79). “Capitalism is but a gentleman’s wayst#very” (p72).

Consciencism defines African personality as:

.. the cluster of humanist principles which undethe
traditional African society. Philosophical consa&am
is the philosophical standpoint which, taking itars
from the present content of African conscience,
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indicates the way in which progress is forged dut o
the conflicts in that conscience (ibid).

The basis for such philosophical consciencism igermaism, but matter
is not to be construed as being inert. Matter hath absolute and
independence existence and capacity for self-mofibe materialism of
Nkrumah in consciencism accommodates spirits (Akar2013, p96).
Nkrumah did not envision a kind of socialism thait wing some sort of
Marxist revolution, but one that is a natural evioln from traditional
communalism.

Nkrumah's style of government was authoritariart, los popularity rose
as new roads, bridges, schools, and healthcarnéiéscivere built. Also,

his policy of Africanisation created better caregpportunities for

Ghanaians. One of the major criticisms of Nkrumads vais totalitarian

and autocratic style of leadership. In 1958, Nkrhimagovernment

legalized imprisonment without trail of those calesied to be security
risks. His focus on the generality of the Africazntinent soon began to
make him loose touch with realities at home in Ghékbanuka 2013).
And his government was involved in bogus and rusndevelopment
projects that made a once prosperous Ghana to leecappled with

debts. His government's second development plan amsdoned in
1961, by which time the deficit in the balance afment was more than
$125 million. These economic difficulties led tavade labor unrest, and
to a general strike in 1961 (ibid). As the economsitcation worsened
and the shortages of foodstuff and other goodsrbeadronic, Nkrumah
was overthrown by the army and police in 1966, ahkdumah found

Asylum in Guinea.

3.1.2 Fanon’s Theory of Violent Revolution

Franz Fanon was born in 1925, in Martinque, whergvas first educated
and later continued in France. He studied medieim@ psychiatry and
came in contact with North Africa while servingtime French army. He
worked in an Algerian hospital during the uprisiagainst the French,
and later joined the Algerian rebels in 1954 tohfigor Algeria’s
independence. He died in 1961 at the age of 36.

Fanon’s travels brought him face to face with thpegience of racism in
Europe, African and the French Caribbean (Makumba72 pl44).

Fanon was very critical of Europe’s demeaning ef egro, as well as
the attempt by the blacks to find refugee-fulfilimeén white personality.

He described that as the fantasy of the Negritudeement, despite its
attempt to free the native intellectuals from dejssrte on metropolitan
culture (ibid). He saw the return of violence foolence as a refusal not
be treated as animals, and the only way one capt@® his humanity
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from the oppressor. J.P Sartre puts it succingatlhthe preface tarhe
Wretched of the Earth:

Hatred, blind hatred, which is as yet an abstracti®
their only wealth; the Master calls it forth because
seeks to reduce them to animals, but he failseakbit
down because his interests stop him halfway. Thes t
‘half natives’ are still humans, through the povaad

the weakness of the oppressor which is transformed
within them into a stubborn refusal of the animal
condition (Fanon 1980, p15)

Fanon believes that decolonization should be aewmitolphenomenon
because it has to do with two opposing forces;e®that result from and
are nourished by the situation in the coloniesshbuld be violent

because it seeks to correct a situation which was mstituted by

violence. The way colonialism sought to uproot céded natives from

their cultural placing, and create out of them roe@atures at the disposal
of the colonizer, so will decolonisation become eritable way of

creating individuals who will have the capacity aodurage to free

themselves through any means possible, includioignce.

Makumba explains that Fanon was not advocatingeuce for the sake
of it, but rather was encouraging the colonizeti¢aeady for it (p, 145)

because it seeks to put the society upside dowmaldng the first to

become the last, and vice versa. The situationashcbetween the white
ideology of oppression and exploitation, and theaidf freedom raging
in the mind of the native, is already an activéestBut the native should
not surrender his heritage and culture withoutghatfi Because they did
not go to meet the colonialists in their countryt the colonialists came
to Africa to culturally displace us and rob us air &sod-given natural

endowments. It is not an issue of sheepish surreindaust be a fight to

finish because that is the only option left for thygpressed native. The
black should know that the only true liberatiorths liberation from the

desire to be white; liberation must be a returthi self, the restoration
of things to their proper places (Makumba 2007 ,5)1Banon explains:

This is because the native intellectual has thrown
himself greedily upon Western culture. Like adopted
children who only stop investigating the new family
framework at the moment when a minimum nucleus of
security crystallizes in their psyche, the native
intellectual will try to make European culture lown
(p,176).
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The native intellectuals, according to Fanon, sti@lso be liberated from
the clutches of European culture in order to endbrihe native cultures
and ways of life. He describes it as the nativariteg himself away from
the swamp”(p, 175). The black man must move from $ituation of
alienation and degradation which was never interie®od, to the point
of self-redemption and worth.

4.0 CONCLUSION

The response of African intellectuals and politideaders to colonial

oppression and suppression has been discussed nmasy fora and in

many academic research works. The fact that theageetraditional

African is communal by instinct made it possible &l these political

theories to tilt towards the need to cater for needs of the majority. As
Fanon notes, decolonisation influences individuatel modifies them

fundamentally (p, 28). It was really the caseAfrican nationalists who

fought European exploitation and degradation idgickdly. It transformed

them to “privileged actors” with the glare of hists floodlights on them.

Through their actions, Africans “became men” duritigg process of
decolonisation. It gave a new impetus to the age-lafrican attempts to
free itself from the clutches of slavery and ragistrgave Africa a new

brand of heroes who rose to the occasion in omeealvage the continent
by putting their individual intellectual and podél efforts

5.0 SUMMARY

This unit has been able to open our eyes to somafrida’s political
philosophies of the 2Dcentury. These ideologies helped to usher in a new
era of African consciousness, their deficienciesmibstanding. As we
can see, all the concepts revolve around this afriacconcept of
communitarianism which the student is advised ke & closer look at by
consulting other relevant materials and readingvake as possible. If
colonialism threw up African men of timber and bali that fought to
liberate the continent from exploitation and oppi@s, it is also a clarion
call for this generation of African leaders to arfsom slumber and take
the bull by the horn in order to take the continemtthe next stage of
political and economic development and/or liberatioThe African
continent is still is still a developing one aftrer six decades that some
the African countries had independence. This igeatgchallenge to the
present crop of intellectuals in the continent.

6.0 TUTOR-MARKED ASSIGNMENT

1. Discuss Nyerere’s Ujamaa.
2. What are the relationships between African humarasih African
socialism?
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3. Explain the pitfalls of consciencism.
4. Discuss Fanon’s theory of violent resistance.
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1.0 INTRODUCTION

This unit will introduce the student to African diaional thought system.
African thought is essentially a form of integratithought; binding
everything together in a form of unanimism. It Iscacommunal and a
form of wholism. The whole is greater than the end the African looks
at reality from a wholistic perspective. The Afriay of thinking is more
concrete than the Western abstract scientific wiaghought. It is pre-
scientific because it implies the everyday knowitltg common-sense
knowledge of things. The African does not comparttakse reality; it is
taken as a whole. Both the physical, spiritual axaterial worlds form a
part and parcel of one reality. Again, we shalloafsnd out that the
African thought is spiritual because spiritualisena part of life, and
everything has spiritual implications according tAdrican way of
thought. The African thought is also dynamic inttihdelieves in powers
which must be acquired to make life more meanindduich powers give
man control over the world, and owing to the capts nature of the
African traditional world, the African spends madt his life acquiring
spiritual powers to help him manipulate his envimamt to his advantage
and to the advantage of his community. In the mwisour study, we
have seen that there is a way the traditional Afrithinks, which is quite
distinct from the thought system of people from tither parts of the
world.This unit will take a cursory look at thodsught patterns of the
African tradition.

2.0 OBJECTIVES

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

o explain the African thought system

o X-ray the basic attributes of the African thougydgtem

o differentiate between the modes of thought in Afrend in the
West
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o describe and appraise the challenges of moderrcakirthought
system.

3.0 MAIN CONTENT

Thought is a system of reinforcing what is alreamnlya person. It is a
complex and unbroken process that underlie thedv@thought emanates
because of previous ideas and experiences one dhs Tinere is a
relationship between thought system and languagenmg that thought
is a flow of meaning. An individual thinking musbrcespond to the
overall thinking of the larger society; meaningtttiee society and culture
influences what the individual thinks. That is wihys called a system; it
Is culture-based and every society will have théividuals think in a
certain way which will help to perpetuate the crdtuvalues of the
society. There is no thought without a cultural wealto which it
corresponds. Therefore, there is a relationshipvéen culture and
thought. So, since thought system should agree \aith already
established system of ideas, it means that itlisi@uspecific. Thought is
an instrument of organizing the world; it creategamng out of
meaninglessness, stability from chaos and instabiéind order out of
disorder (Osegenwune 2011, p114). Thought is aegsof arranging
ideas in a pattern of relationships or adding nd®@as soon to be related to
such a pattern. It also means to turn something iovtae mind or to have
a specified opinion. It is to determine something reflection (ibid).
Thinking and especially critical thinking is theethe of philosophy.
Thought is the base of cognitive activities; it ohxes the manipulation
and analysis of information received from the emwinent. It is a mental
process through which we process and analyze theirad or existing
information from nature. Such processing and amalyscur by means of
abstracting, reasoning, imagining, problem solvindging, and decision
making.

Thought is mostly done systematically and it iDasal-oriented. It is an
internal activity which can only be inferred fronvest behavior. It
becomes a standardized system when it has to ¢oaxgobmmunity or a
certain group of people. Arlow (1958) has arguet ththought system is
an essential attribute of any culture, and civilamas have survived by
deriving thought systems from their environment amadifying them as
need be, in order to continue to fit into the comperary society. There is
also the individual thought and thinking, but wheg¢ should concern
ourselves here is the thinking of a people; theiugihtd system associated
with a particular people, like the Africans, Euraps, Chinese, and so on.
Thought system, having a root in the culture ofemge, gives birth
eventually to the philosophy of such a people. Tikdhe way European
thought system gave birth to Western philosophy African thought
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system also produced what we now know as Africamogbphy.
Language has also been identified as the vehicléhfmught (ibid) such
that without a language, it will be impossible fos to convey our
thoughts, and express it outside ourselves. If aetdhave a language of
expression, other people might not be able to kminat our thoughts are
and what we are thinking about. A systematic thougystem also
involves the way the people involved have been &bleespond to and
tackle the challenges that confront them. Thesdlestges in turn, help
the people to evolve a thought system to be usetifie way colonialism
helped African leaders and intellectuals to evolvesystem of socio-
political thought with which they fought it.

A thought system must be coordinated in the semseevery member of
the community will be able to key in, and to undinsl what the thought
system represents and what it means. Children whobarn into the
society, by acquiring the culture of the societytoaatically acquires the
thought pattern of the society. As long as cigilians, cultures and
environments differ, thought system will also diff@hought determines
actions and emotions too. According to Bohm (1994):

When you are thinking something, you have the
feeling that the thoughts do nothing except infgon

the way things are and then you choose to do
something and you do it. That's what people geheral
assume. But actually, the way you think determthes
way you are going to do things. Then you don't ceti

a result comes back, or you don'’t see it as a tresul
what you have done, or even less do you see it as a
result of how you were thinking.

Sometimes the influence of thought and its powesatds our actions and
inactions is lost on us, we might not really knoswhpowerful thought is

until we act and witness the repercussions of otioas. Therefore, it is

through the power of thought that societies ereetsland are ordered for
the sake of harmony. So in human life thought ry weucial.

3.1 Theories of Thought

By theories of thought we mean some of the factoes influence the
human thought and cognition.

o Linguistic theory of thought:
As we have said before, language is the vehicleutitr which thought is

expressed. Without the use of language, we willbgoable to pass across
our thoughts and cognition. Language is a reflacabwhat is available
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in our vocabulary, word structure, and semanticsclvidetermine our
thought pattern. This theory asserts that the d¢gpéar people to think
will be determined by what is available in theindaage, culture, and
general worldview (Asoulin (2016). The idea of tlngsthat the internal
computational process of the language faculty geasrlinguistic objects
that are employed by the conceptual-intentionatesys of thought and
the sensori-motor systems to vyield language proaiuctand
communication (ibid). The basic stance in this tleis that there is
nothing we think about which is not in our language basically one
cannot think beyond the limit of one’s languagee Tinguistic theory of
thought places language at a very strategic paosibecause without
language, we would not be able to communicate baughts; neither
would we be able to think at all. Therefore, larggigs both the vehicle of
thought and the object of thought. We can onlykloehwhat is available
in our lexicon according to this theory, therefove as Africans have a
duty to begin to develop and expand our knowledgsuch a way that it
will accommodate as much words as possible in diafeus to be able to
also expand our thought limits. It is only objeatsd ideas that exist in
one’s culture and civilization that he will be alie represent in his
thought system. Also a society’s thought pattert ahways be towards
and limited to the 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, ithe other way round.
That is, the limit of thought is the limit of langge. Although language is
very crucial to thought, but it does not set thmitlito thought, because
there are things which can be conceived but whasinot be spoken of or
expressed. So the limit of thought is the limit lahguage. Even the
possibility of non-verbal communication diminishége potency of the
argument that thought can only be conducted in Uagg. Again,

however, this argument has been countered by imgishat even non-
verbal communication is still conducted in language

o Biological theory of thought:

This theory argues that the neurons help us tkttirough the nervous
cell, via electrochemical signaling. That the thioiugystems are triggered
by nerves, because the nerves are core componéntheobrain,
vertebrate, spinal cord, the invertebrate spinabcetc. everything is
connected to the brain so the brain works throhgise parts of the body
to help us think. Essentially, that thinking is doghfrom the brain and
from the nerves that are connected to the braireripReral nervous
system, automatic nervous system, genetic and mgigeregulation of
brain structure and function, is a biological basis our emotions and
important chemical messages. Each of these wodegtier to form who
we are and how we respond to our environment. Thisking is
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philosophy, because according to Karl Jaspersidpbphy is a process of
thinking as inner action comes to an authentic emess of himself and
reality by pressing beyond or transcending evemgthobjective” (cf
Ugwuanyi 2006, p10). It comes from an inner cutiosibout reality and
wonder about the universe. The biological theoryhoiught states that it
is our environment that elicit thought in us, itaar environment that
triggers our thought systems in order to respondattat we feel and how
we feel.Charles Frankel in Sogolo (1993) explams theory thus:

Mankind’s social institutions and mores are produnobt simply of

traditions, historical accident, ideology or the am&nizations of ruling
class, but of dispositions and drives of the hunaammal that has
developed in the process of biological evolutiod Aelong to the species’
generic heritage (p, 160).

. Cognitive Psychology

This theory teaches that thought develops from stage to the other;
from stage of the child, to the adolescent anchéadult. The quality of
thinking and thought differs, depending on the stand age in life.
Thought continues to grow with age. The experiengeshave in life
helps to shape our thought pattern and qualitycédns with age that we
develop from one stage of thought to another. Thavhy if children
behave the way they are, we always understandviititage they will
know better and they will exhibit quality thinking-his might be the
reason why Africans believe that parents shouldilcate good morals
and training in their children so as to give thdm heeded platform to
develop quality thought as they grow. Children neth@ care of
reasonable adults who will direct them on the rigieips to take, to help
them become responsible members of the communignwitmey grow up.
In African worldview, it is a source of worry whenchild has not been
able to develop according to his age; when heillsasting and thinking
like a child when he is supposed to be a growntadile society scolds
and reprimands such a child, because Africans\eeiieis not a normal
situation. Going by the communitarian worldview Africans, each
member of the society is expected to contributeghista to the wellbeing
and development of the entire community when hefiage, but in a
situation where he grows up to become a truantaandnderer, instead of
being a responsible member of the community, ialvgays blamed on
wrong upbringing and lack of parental care.

3.1.1 African traditional thought and Western thought
Here, we shall make a comparison of the Africarditienal way of

thinking and the Western way of thought. This congma was made
popular by Robin Horton in his essa&yrican Traditional Thought and

139



PHL 251 AFRICAN PHILOSOPHY

Western Sciencewhere he laid some fundamental differences and
similarities between the two modes of thoughtwillk first appear that the
traditional African thought does not fall within eth category of
explanations generally associated with sciencaytgte thought systems.
The reason for this is that in seeking to undetsewents, the prevalent
explanatory models adopted by a given culture aterchined by the
peculiarities of that culture (Sogolo 1998, pl7This entails that the
African traditional system of thought cannot bedsa be totally lacking
in any form of scientific orientation in comparisamth the Western
thought system. Sogolo agrees with Horton that botldes of thought
have the commonsense and theoretical levels ofgtitodhat both are
primarily concerned with explanation, predictiomdacontrol of natural
phenomena, and secondly, in doing so, they evokergtical entities,
albeit of different kinds. (ibid). Science involvaspersonal theoretical
entities while traditional thought draws on perdotieeoretical entities.
This simply implies that reality evolves from onage to the other, the
stage of tradition, as Horton insists, is the fstige of arriving at the
scientific. The difference between both modes @utht is simply the
manner of explanation; whereas the African wayhotight focuses on the
commonsense explanation involving the physical tayday material
objects and language, the Western version of thoughkolves
mechanisms not susceptible to observation languamyd). That is
Horton’s secondary and primary theories.

Both traditional African thought and Western sciemce concerned with
explanation, and to create order where there isrdiés and chaos. By
analogy, what the African traditional diviner airasis the same as what
modern preventive medicine is aiming at. In orthodpreventive
medicine, the practitioner aims at preventing hient from being
attacked by or afflicted by certain diseases, henanthat his client could
catch malaria when bitten by the appropriate peasirrying mosquito.
What he does by his prescription of drugs is naittp the parasite from
causing malaria but to ensure that his client i predisposed to it.
Similarly, the traditional African diviner claim® tknow that events of
misfortune will always occur. He cannot stop theonf occurring, but he
claims to be able to prevent his client from beprgdisposed to them.
With the events of traditional Africa seen in thight, it is clear that the
traditional African does not seek to control nakyphenomena (Sogolo
1998, 179). Sogolo explains that “the history aksce is replete with
instances of phenomena that were at one time @éeulan supernatural
terms, but which at the dawn of experimental s@eimad their scientific
principles fully uncovered by scientists”. This tis say that scientific
thought proceeds from non-scientific thought. Thieican sees disease
from a holistic perspective, which might be consgdeunorthodox by
modern medical practice. But medicine itself, asdry has taught, began
from the spiritual or non-scientific approach. #gan with tradition and
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spiritualism as theHippocratic Oathof the medical profession proves.
Early medical practice in Scotland took the formewnd healing lay in

propitiating the powers against which the patienghth have offended

(Clough 1981, p183, cf Sogolo 1998,p 182). Sucheswural factors

play an important role in all pre-literate anciemhd contemporary

societies of the world.

Psychological states, attitudes and believes dep fignificant roles in
traditional African medicine. They now provide aptable explanations
to diseases earlier attributed to supernaturakfréhat is why, according
to Sogolo, the traditional African way of diagnosakes both primary
cause, which might be bewitchment which is belielgdhe African to be
the cause of anxiety, and a secondary cause. Theseaintains, are the
causes of ailment in Africa which are supernatuthé gods, deities,
spirits and so on, and natural forces which arengeparasites and so on.
It is difficult to be understood by a non-Africabut as Sogolo (1989,
p119-130) argues, a clear dichotomy between thealaand supernatural
does not exist in the African thought system. Afns always look at the
“why” aspect of disease management and treatmeiat, @t only the
“how” aspect of it. The primary cause of the digegi/es the traditional
African healer a mirror into the secondary causajke his Western
counterpart who only relies on pharmacology. Theldre may be
confident of the pharmacological activities of bisher herbs, but that is
not all, the herbs can only be efficacious only witee primary cause of
the disease has been taken care of (Sogolo1998).dh&he words of
Horton:

The gods...do perform an important theoretical job in
pointing to certain interesting forms of causal
connections; they are probably not useful as trssba
of a wider view of the world. Nevertheless, thece d
seem to be few cases in which they are the basis an
may have something to contribute to the theoretical
framework of modern science...More specifically,
there are striking resemblances between psycho-
analytic ideas about the individual mind as a coiege

of warring entities and the West African ideas dbou
the body being a meeting place of multiple souls
(Horton 1970).

The African pre-scientific knowledge can be compate 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 circumstancesbifall it. However,
this is not to say that Africa has arrived. We sti# lagging behind in
technological and scientific orientations. Thathe reason why we must
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continue to evolve, develop and update our culamé thought system,
not to be like the West, but to be able to attemdhe peculiar African
challenges we have.

3.1.2 Challenges to Modernity in Africa

Modernity is a period characterized by the emergeantd acceptance of
certain norms and ideals. It is dotted by the adearent of the human
race from the medieval or traditional conceptiortled world to a man-

centered one, which gives access to forms of kmigedethat have the
potential for freedom, humanism and progress (Ugwi2010).The ideal

which characterizes modernity for the African igrfamnism.

The role of thought in modernity cannot be overeagmed. This is
because it is through thought that societies evalvé modernize. The
need to conceptualize modernity in Africa so asséwve the basic
principles of African humanism has become urgerding by the
contemporary challenges of the African continedieas and thought
move the world, as those of Descartes, Newton, €aokd others have
helped tremendously in shaping modern Western thiouggwuanyi
(2010) notes that the African thought and cultueveh a theory of
humanism. That theory of humanism harbors a patetttispur a people
to seek a human-centered world. So the issue atafrmodern thought
should hinge on this human-centered ideology ofAfiezan worldview.
One of the challenges of African modernity is thaidernity came to
Africa as misleading positions of texts, historasd interventions that
defined modernity as domination and colonialism.eféh was no
distinction between modernization and colonialistd andue dominance
(ibid). For this reason, the intervention of maousr in Africa was
inhuman and took the shape of what should not beceésted with man in
Africa, going by the African concept of humanism.

The Western concept of modern thought which wasidgitbto Africa by
means of colonialism, slavery, and oppression tisdfferent from the
African concept of modernity. Therefore, there ammes to be a clash
between both ideologies in the mind of the AfricBioes he adopt wholly
and entirely, the Western oppressive modernitydaes he stick to his
own indigenous view of modernity and modernizatioh® we have
studied, modernity in the African context is mameeed; man is the
focus in everything because he is the agent at¢heer of modernity and
civilization. But the relationship between Africacathe west in terms of
models and rationale for modernization has beeartadus one in the
sense that the West sees modernization from thepeetive of
domination and racism, while the African sees anir the humanist
perspective. Ugwuanyi (2010) insists that modermityAfrica that was
brought by the West was not human enough as indidecognize even
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the minimum of what should amount to or define édn humanism (p,
13). Hence, freedom, which is the most laudabléufeaof modernity,
was intertwined with slavery, colonialism, expldiba, racial prejudice,
and oppression. The West promoted medieval ide@srioa in form of
modernity. And that has crept into the psyche & #verage African
leader, who does not have regards and respectidgodople; invoking
colonial and oppressive policies against disseln&t Tannot be said to be
modernity.

Therefore, what we call modernity in Africa at theoment needs a
reassessment in order to fit into a kind of modgrto will take care of
the most important feature of the African worldvieMrican humanism,
and also be able to tackle challenges that areughicAfrican. We have
seen that the material essence of philosophy seéoto the wellbeing of
the human being, hence, any idea that does nobwrurtb this should be
expunged from the African world, so as to maintaisociety where the
welfare of the people will be the measure of thedgo

4.0 CONCLUSION

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

improvements for the African thought system to daught to improve
and develop to such an extent that it will reldfiveompare with
contemporary thought systems in the other parthefworld. This does
not mean that it will leave behind the definingtéea of humanism, but it
means that such development will be done in acoaelavith the core
principle of humanism, while being able to tackntemporary African
socio-political challenges.

5.0 SUMMARY

This unit has taken us through the concept of thowmd the African

thought system in particular. In comparison, wenfbwut that, whereas
the African traditional thought system uses comreense, the Western
mode of thought employs theories of science. The @ithe two modes
of thought remains the same; that of creating onde¢he midst of chaos
and apparent disorder. Again, virtually all civdtions began from the
cultural and supernatural perspective, before mdiog to the modern.
But the challenge for Africa now is how to keepimproving our thought

system in order to be able to solve our contempariallenges.

6.0 TUTOR-MARKED ASSIGNMENT

1. What do you understand by thought?
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2. How does the thought system of the people affeajéineral way

of life?

3. Make a comparison between the African traditionehlar and
modern medical practitioner.

4. Discuss the theories of thought.

5. Discuss the challenges of Modernity to Afriacans.
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