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Editorial

The issues concerning African studies addressédsrvolume are
quite diverse and original. As we continue to depglpropagate
and promote a new phase of African philosophy,ucelt history
and religion where creative originality perfectlyetds with

established traditional resources, the frontiersusfknowledge are
extended in many useful ways. In keeping with oisiom and

reputation as the most original academic resourceAfrican

studies, we present a cache of interesting artidtas the

researchers and general readers.

Chimakonam further develops his African numeriomtiyeln it he

shows just how unique African number system isofeihg the

uniqueness of African thought system. His presemtadf it falls

under the category of group identity akin alsohe structure of
African ontology. In this interestingly original wo the author
presents a design of African basic numerals, a afebther

mathematical/logical signs and the idea of the ¢aini conception
of infinite number. Adopting and implementing sorok these
would no doubt reposition Africa.

From Benue State, Ada Agada writes about the fub@irafrican
philosophy with immense passion and a call for iodlty. He
asks if any progress has been made and if anying Ipeade. His
observation across the history of African philospshthat just a
little progress has been made following the deaftloriginality,
individuality and creativity among African philosogrs. In this
instigating paper, he argues that much of whatlbeen done is
ethno-philosophy  constitutes  backward-looking. A wfe
philosophers like Senghor and recently Asouzu aesslihg the
pack in a forward construction of African philosgpfo develop
African philosophy, actors must rationally engage mnew

Vii
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constructions albeit, from African perspectives.isThhe author
calls his theory of Consolationism which operatés whe doctrine
of mood. Thus for him, African philosophy has pregged from
the rhythm of Senghor to the joy of being of Asoand now to
consolationism which is the radicalization of Asoisz
Ibuanyidanda philosophy. Readers will find issuesated in this
paper highly inspiring.

From the University of Nigeria Nsukka, Kanu writabout the
need to push forward the development of Africanlgsoiphy

through his theory of eclectism. Various schools African

philosophy are not to be castigated for their latkhilosophical
perfection. Much academic energy for him is wastedthis

endaevour. Actors should seek an eclectic mearsftoig and

welding together the best part of these schoolsafoonsummate
understanding of the focus of African philosophy. iifying the

ancient and the modern, the universalist and theicpkarist,

African philosophy takes shape. It is at the paihthis romance,
the author says, that authentic African philosopéyrealized.
Scholars of African philosophy are enjoined to t#éfke thesis of
this paper seriously.

Obiajulu writes from Nnamdi Azikiwe University Avek and
discusses the popular African theory of forces frtme Igbo
metaphysics. The theses of his paper include: woafion of
much of Tempelsian observation in the Bantu andthéur
systematization of the Igbo-African metaphysics. thVgreat
passion and creativity, Obiajulu excavates philbstgl resources
from the original Igbo-African worldview and in ancredible
intellectual somersault blends them into a metaiphilg pact
theory in African philosophy. Charms, ike, ogww;.etire some of
the concepts he worked with. His, obviously chartsew course
for African philosophers and philosophy.

From the University of Calabar, Inameti writes atbaine
administration of Justice in pre-colonial Efik lari@welling on the
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original jurisprudence of the Efik people of EasteNigeria,

Inameti laments the erosion of a credible legaltesyswhich

offered true justice as against the porous systaposed by the
colonialist where the ability to argue well detemes the direction
justice swings in the court as against the trueditmm of things.
Tapping into African thought system, Inameti expsaivarious
ways native Africans nay Efik determine justice mefficiently.

His paper makes a passionate proposal for a “juldizal

renaissance” as a pivot for a new social orientagod justice
delivery system in Africa nay Efik land.

Back to the University of Nigeria Nsukka, Kanu istigates the
sources of a true African philosophy. African peophy, if it is to

be, must have sources different from that of thestW# is the

originality of such sources that speaks volume #abthe

uniqueness of African philosophy. Reeking with gneassion, the
author seeks to discover some of such sources whahde:

African Historical Experience, African TraditionBrayers, Songs,
Symbols, Languages, Artistic Expressions, Africaamiés, Myth,

Folk Tales, and Proverbs. He focuses on the alafitthe African

philosopher to filter philosophy from these souresesl tap into
their relevance for the present and future soctaiands.

Ideyi Nwabuiro writes from Ebonyi State Universdand looks at
the tense issue of ethnic and religious crisesigefi. Philosophy
aims at making men better who in turn make thetietp better.
But where men have degenerated into bigots andilisib,
philosophy becomes helpless at developing the tsocideyi
laments the situation in Nigeria where men havendbaed
philosophy for religion as the source of their magéion in this
existential world. Part of the problem that resuftsthe case of
Nigeria are religious bigotry and tribal sentimentdich are
inimical to society’s development. Ultimately, laegues that a
desire for the realization of man’s existential Mmding is the
mother of all his desires in the world- the firaddast rung on the
ladder of his existence. And it is not religiougdiry that can

ix
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achieve that for him rather, it is a sane philoscgdhorientation
that he needs.

From Imo State University, Egwutuorah makes a ¢aséfrican
communalism following Asouzu’'s theory of Ilbuanyidan
ontology. The individual he says, is not self suéfnt but has
many needs which he cannot supply to himself. Hehoenan
beings agreed to submit voluntarily to a systemwaace bound to
live in unison and solidarity. This is like a forof social contract
that established the original African societiese Tefficiency of
this could be demonstrated in Asouzu’s lbuanyidaasia result
this innovative paper seeks to modernize Africammmanalism by
modeling it after the highly regarded Igbo-philokgp of
complementarity as systematized by Asouzu. Theoawkillfully
knits together a brand of communalism that wouldfic for
modern African societies. In the event of the masgailure of
liberal democracy in much of Africa, Egwutuoraliesis becomes
highly recommended.

In concluding this issue, C. B. Nze writing from désna
University produces an efficient review of the s$idliating classic
by J. O. Chimakonam entitledintroducing African Science:
Systematic and Philosophical Approach. He says that this book
presents African science from the philosophical spective.
Theorizing under this subject, he says that Chimako maps out
African thought system for the first time and sysétizes African
logic on top of which he laid the bricks of Africagience. In his
accolades the author declares: “Only history anstesity would
probably come to understand what invaluable imphist noble
project would make to the life and story of thecklanan wherever
he is in the world. Indeed, this is a book righttiome but ahead of
its time!”

As the African proverb says “whatever dance thame® along in
your generation, dance it for that makes you a negnob your
generation”, it is the dance of the present germratf Africa’s
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intellectuals to chart a new course for Africanlpéophy, history,
culture and religion. We applaud all the scholatsowise our
journal’s platform to lend their voices to the ftdwf Africa. They
are the champions of our time and the makers oh#we Africa.

Through the creativity in their pens, they seekirtaugurate a
better and progressive Africeakuna Matata!

Editor -in- Chief

Xi
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IDEA OF AFRICAN NUMERIC SYSTEM

Jonathan M. O. Chimakonam Ph.D
Department of Philosophy
University of Calabar
jonathansphil osophy@gmail.com

1. Numbering in African Thought

In Africa, sometimes we number our gain and trigtwre our loss
not because they cannot be numbered but becaugdrican
thought, numbering is not just a question of silguisstrictly, it is a
question of things. We also number our dept becdlisg are
things although belonging to other people. Frongiofiman has
always had a sense of numbering. The ancient Ghirledians
numbered by group difference; the Persians numbleyedroup
identity. The Greeks and the Romans developed a&narsystem
of individual identity and worked out the symbojdl] 1lI, 1V, V,
VI, VII, VI, IX, X as their numerals. It was thérabians who
gave the world a much more flexible symbol of indual identity;
1,2,3,4,5,6,7,8,9, 10.

In all of this period, the African man had his semd numbering
based on group identity whose symbols consistdohes |, II, Il
[, TEEEE, T, T, FH, - e, 1. In this way, he
numbered his flocks, his wives, his children, h&alth, his assets,
his credits, his dept and even his age. One year avgeriod
between the beginning of one rainy season and anoifhe
African drew these lines in the red earth walls la$ inner
chamber. Up until the coming of western civilizatiaghe African
retained his system of group identity because fieretl a clear
expression of his idea of number. He also has addaundle, five
[l is half a bundle; ten I is a buntk and so on, bound
by a horizontal bar in the middle or two horizorttats on top and
below as in tying with rope. Numbers for the Afnicare not just

223
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abstract accretions but representations of thikgs.example the
number ten is not an individual sign, it consisidem signs; it is
not a concept, they are signs representing tegghihcould be ten
tubers of yam, ten baskets of oranges or ten kégsiloThe
bottom line is that it is ten things. The concegpt is abstract, such
abstraction does not make empirical sense to thieakf, and it is
empty. This shows that for the African, numbers adgctival in
nature. They are not names! They merely qualifyntjtative
things in African thought system.

As a result of this radical conceptual differencetween the
African and the western/Arabian numeric systemsyicAns
encounter problems with the system introduced ducolonialism.

a. As a child in school, arithmetic becomes a nregess
subject.

b. He crams the signs and memorizes the structitbsut
understanding.

C. In businesses and transactions he labours tmdemmself
that ten Cedi or Rand note is Cedi or Rand numberted
ten.

d. The individual identity numeric system becomes a
complicated puzzle.

e. Numbers are detached from their ideas; this make
difficult for the African to think within the syste.

f. Any numbers say 1000 is meaningless and is finere
difficult to think with.

g. To make sense of any number say 1000, an Afmcast

first integrate the empty sign with the idea of ¢ineusand
things. This slows down his thinking.

h. It is not easy for the African to be taught é&@ siumbers as
sign plus ideas because the Arabian signs were not
generated from his system of group identity.

For all the reasons enumerated above, and alsbddact that the
signs of group identity Africans use in the oldeaysl would not
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suffice for modern demands in arithmetic and bussne
transactions, we develop here a new numeric sygfenerated
from the system of group identity. This new systeenhope would
denote in the mind of the African number plus ded, such that
when anAfrican employs the sign , he knows in his mintheut
difficulties that itmeans three things. In this way, it is hoped that
the new signs would become flexible for him to kwith unlike
the empty Arabian numerals and the cumbrous gralgmtity
signs.

There are eleven basic numbers in the new Africamarals
known as thegpala. Thesedoala numbers are generated with sign
language and technical intensions such that eagkesva certain
image of something at least and as such they arétindation of
the African numeric structure.

Additional considerations have been made in ordenake them
mathematically convenient. Some of those consimerstinclude
forming the unit in single digit, the tens in doaldigits and the
hundreds in triplets, etc., just like in the Arabiaumerals. In fact
the fundamental reason for forming the African ntatgis the
creation of an image-driven figure structure. Thraldan numerals
do not provide that to the African mind.

All humanity thinks mathematically i.e. in shapasdasizes, in
angles and points, in figures, ratios, fractiond &n percentages
but the African additionally, must correlate thegi¢h images. A
ratio has an image-the image of the ratio of ... adththis, the
ratio makes no meaning to the African. Until it regtio of or
fraction of, it is ratio or fraction of nothing and therefore not
worth talking about. What we wish to portray here that
abstraction is not a veritable reasoning process Africans.
Consider the table of numeric meaning below:

225
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Table. a: Table of numeric meaning

January —June, 2013

N/O MEANING | N/O(African | MEANING
(Arabian) ) tocala

1 One /] One thing

2 Two / Two things

3 Three 4 Three things
4 Four / Four things
5 Five q Five things
6 Six 3 Six things

7 Seven r Seven thing
8 Eight Q Eight things
9 Nine 3 Nine things
10 Ten 10 Ten things
0 Nought/zerq () All things

This image-driven conception of numbers in Africémought
system can be further explained by the interpmatadf the eleven
basic numbers. We understand that numbers foAfhean have
meanings and these characterize the images thisctrein the

mind.
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Let us consider the interpretation of theala numbers in the table
above. We notice that the eleven African basic mafeecan be
grouped into three categories, the number “one’tlis singular,
the “all” number which is all encompassing and ith&t which are
plurals. The number one is called Ume-ezu (defectand
imperfect), the all number is called Ezumezu (perfieumber)
while the rest are called Izumezu (imperfect nuraper

The number one is defective because when multigredivided

by another one yields no new result and it is ifgebecause like
the rest of the imperfect numbers it contains neeotumbers
apart from itself. The latter has sufficed for tbeplanation of
imperfect members. Then the perfect number is 8eechecause
it is the all-number, it contains every other numbe itself. In

African numeric system, it is not called zero ouglat but the all-
number. It not only contains every number but eveuynber is
reducible to it, this shows it contains itself asliw

There are also a set of numbers called Njikoka rermkand
Nmekoka numbers. An integer is an Nmekoka if ifosned by
progressive increase of single digit numbers fram to nine. The
Njikoka numbers are the various permutations oégets from
double-digits to multi-digits. The first Njikoka mber is ten
whereas the first Nmekoka number is two. In anieagaper, it
was wrongly captioned that the first ...integratiwgtole number
Is two, one remains fractional until it is addedatoother one or
any other numbér The question of abstraction raised earlier also
needs further explanation. It is not that Africame not capable of
abstract reasoning such found in individual idgntf Arabian
numeric system but that to adopt such rivals thediready

! Jonathan Okeke Chimakonam, “Toward Integrative aBliminative
Epistemologies: From Facts to Fancies” Integratiemanism Journal (2.1)
p.164. This stands corrected here, two is the dnstplementary whole number
and not the first Integrativist whole number.

227
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entrenched complementary and integrative ontoldgys only

natural that to ensure numeric intelligibility, tormity of thought
among a people is imperative. Importantly, Africaltsnot make
outright demarcations in their ontological and neathatical

thoughts. There are strong connections among edisanf African
thought. In the idea of African philosophy of mattatics integers
which are mathematical objects are thought of ggssor symbols
representing objective things. Both mathematicajecb and
objective realities are mere empty signs on thein antil they

conglomerate or form an amalgam; the former numieri
measuring and grouping or classifying the latted dine latter
giving the former a pseudo-objective existence égeiving its
predication.

The arithmetical apparatus for checking the valdiedifferent
categories of doala number is what we may here call the
“quadcheck”, below is a quadcheck table:

Table. b : Quadcheck table

CATEGORY QUADCHECK ANALYSIS

Defective &/ /] /|>_</|<_,3H3L<_,3/:|<_, -1, 001 & 0

imperfect

2Jonathan O. Chimakonam. “Metric System In Igbo Til_ong Before The
Arrival Of The Europeans: A Systematization”.Papeesented at The 1
Annual Conference of the Igbo Studies Associatinri@haka: The Community
is Supreme” Held at Modotel, Enugu, Nigeria June227 2013. In colonial
times Igbo pupils found it difficult to follow thkgic of number abstraction not
because they do not understand what say numberBaimit because the Igbo
linguistic culture presents number in predicativenf. Thus the two ways
present confusion which derail progress in mathmalastudies. The first set of
Igbo trained teachers understood this having fatedchallenge themselves
hence they adopted the highly successful prediedtismat. For example; otu —
otu oloma, abua — oloma abua, ato — oloma ato, etc.
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complementary W hoan Mo A 4. -
/ Nmekoka T 2<% N3 % sy 3o 007 o

Imperfect ﬂ_ 454 o QH3H 4/d0, 3>—ﬂ<_, 4. 0

imperfect [/ |4 ><4 o0 o Boo >0 4
mperfect | G | Gy<G o WG o B> [ G D
Imperfect J | P<T= M0 N/ 1910 B & 0
mperfect 1 I UM« Bpo Nyge [ g
Imperfect 0 |99 Ay« 394/13«» Tyt 0 9o 0
Imperfect qQ (Pt - g - Mg B} 0

Integrative/ 4

-0 - Byag— g B-40- P10 0

==

Njikoka

Perfect 0 100 Ixg - @/@«—» 0> 0 @ & ¢

The above analysis is interpreted for example oples one

equals two times the sum of two and one whichnsehequals six
divided by the remote preceding number two egthake minus
the remote preceding number three equals the uaiber,

therefore one equals zero. In the same way, thecoesd be read
(see the section on mathematical signs).

We find in the above table that number ten is akd¥a or

integrative number; integrative, because it comstvo numbers or
that it is more than one digit. If a single digitmber is more than
one it is an Nmekoka or complementary number &g.tb nine.

Other double or multi digit numbers that are ideaitsuch

229
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as11 ¥ /4 etc., are called jiga numberéqual integration. All
numbersthat are more than one are called agikr (double or
multi-digit number). Number ten is the first intagve number
while number two is the first complementary numipethe range.
But number @ is a complementary numbercause it contains all
possible numbers belonging to different categoritess therefore
the most complemented number.

According to the group identity thesis in Africahilpsophy of
mathematics, the number one does not exist ontwthgi Every
being exists in relation to another or others tfugeecone, cannot
possibly exist since it stands alone. Yet if onadsled to another
one or subtracted from another one, it becomes animgful
number. If on the other hand, one is multiplied divided by
another one, it remains meaningless and non-exis@me plus
one is two; one minus one is zero, these are mguhinumbers in
the integrativist theory but one times one is crgj one divided
by one is also one. The integrativist ontology kotHat being
exists only in relation to another. No reality tistisolated exists
and sinceAfrican mathematical thought holds that mathematica
truths describe the features of experience, djemhich does not
describe anything in the network of experience dumsexist. On
this count also, we substantiate the position th@tumber] s
defective. This is also a point of debate betwéentwo schools of
thought in African philosophy of mathematics ilee integrativists
and the complementarists. While the former vievesrtbmber one
as meaningful only when it is in a network of othmrmbers
constituting anecessary link of. The latter sees it as meaningful
outside a networking of other numbers because atwank of
numbers without the number one is incomplete. |a Wy, the
number one serves or constitutesiasing link of reality. Note the
expressionsecessary link and missing link of reality the present
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author has adumbrated this in the forthcoming boolauthored
with Prof. Godfrey Ozumba

On the whole, what the above table shows througtaldporithm of
quadcheck analysis is that every number is rededblthe all
number which makes the all-number the only peri@amber
comprising of every other number whereas the nuroheris not
only imperfect but defective. Let us consider a mified

guadcheck analysis for two selected numbers:

Q) A1 - L AL <A -1 §
M IHl-4.3/1-1 >< 4-31»1-§

We can readily observe that in the analysis of rerthb two of the
four yield -] as their results, whereas in thelysis of number]|
none yields] as its result which shows an adeqoapacity of
flexibility and interaction with other numbers imet network.

The negative numbers are not often reflected incAfr numeric
system because they represent realities that ngetoexist. The
present author makes this case in his treatmettiteoldea of Igbo
thermometer:

You may have also noticed that the Igbo
thermometer does not read in negative numbers e.g.
-5,-10, -20 etc., this is because such integemsaio
form standard mathematical expressions in Igbo
thought system. We do not say by implication that
the mathematical sign of subtraction does not exist

¥ G. 0. Ozumba and J. O. Chimakonatjikoka Amaka: Further Discussions
on the Theory of Integrative Humanism. (A Contribution to African Philosophy).
Forthcoming

231
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in Igbo thought, what we wish to emphasize is the
image created when we make such expressions -5 in
Igbo thought does not make reference to 5 objects
that do not exist but to 5 objects that existeditso
becomes trivial and sometimes misleading to add
the minus sign *-’. The important difference marker
here is ‘time’ such that when we talk of 5 objects
that existed we do not look out for the sign ‘-t bai

the time indicator which conveys the accurate
image?

Therefore, in African numeric system, negative narsb
are not functionally represented due to concerns fo
confusion.

2. Some Signs in African Mathematics/Logic

In African numeric system, signs are not just engymbols, they
are prognostics. There are two main technical reasehy we
choose to create some new signs rather than adaytthe signs
of classical mathematics and they are: (a) to er@abage-driven
signs and (b) to give the mind of the learner a nemfiguration in
order to avoid a possible confusion with alreadpyar western
mathematical principles. If Africans are to think ariginal way,
then there must not be confusion between their enadtical
framework and the already popular classical framr&venich that
mastering the newly articulated African mathematfcamework
does not in any direct form become reducible tanieg the
classical mathematics. If the reducibility theomynsves in the
operational discourse of the newly articulated dn
mathematical principles, then the goals of thisstattion have

* Jonathan O. Chimakonam. “Metric System In Igbo Tt ong Before the
Arrival of the Europeans: A Systematization”. Papersented at The 11
Annual Conference of the Igbo Studies Associatiori@haka: The Community
is Supreme” Held at Modotel, Enugu, Nigeria June&272013.
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come to nullity. As a result, the study of Africarathematics must

be non-reducible at least directly to the study addssical
mathematics. The learner must therefore, come tipisnsubject
with a mind similar to the Lockean tabular rasa setting aside
anything he must have learned in classical mathesadilis two
reference points are to be this note and his nafdrean thought
system. The table below shows some signs and their
interpretations.

Table. c: Table of signs

S/IN | SIGN | ORIGINAL |ENGLISH
NAME TRANSLATION
1 K | nauko Multiplication
d >< | mgbak Addition
4 | Nwep Subtraction
/ - Bukara Greater than
q - Pekaia Less than
;J N Bukaia Greater or equal to
mo’hara
J < Pekaa Less than or equal to
mo’hara
9 - Hara/ Hara{ Equality/identity
onu
3 < Ahagli Not equal
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10 / Kebie Division

44 () Mkpoko Parenthesis

1 [ 1 | Nchko Square bracket
@_ {} Nkwako Braces

v kpom Point/period

19 | — NKkeji Ratio

43 - Bu-out Equivalence

4v = Site-na Wedged-implication
19| < Sitelu-na Wedged-reduction
ﬁ O/C Ma-oby/Na | Disjunction/conjunctiot
19 | C Obughi Negation

M 1) |Belu-so If and only if

N |+ Detuo Provable/derivable
4 £ Mezuo Satisfiability

d 4 35 Anoghi Opposition
jS i Esogh Inconsistency
1 2 Emezugh | Not satisfiable

T |c Isoghi Contraries
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Edetugh Not Provable/derivable
© | ¢ o

ilﬂ Zutuo Deducible

.
15 | N Ezutugh Not deducible

3. Agusi- Agusi (Agukata -Agba — Awaa) : The Idea of
Infinity in African Number System

Once upon a time in the Ibo country, the moon was ahd the
stars lit up the sky in great numbers; an eldekspo a youth
“son, look up into the sky, can you see the st&ms@ when the
youth answered yes, he asked him to number theos e youth
began, otu, alw, ab, am, ise, isii, asaa, agatitenan, iri, ...otu
naari, puku atwo, nde-ab, ijeri-anp, nzeri-ise...nzeri — nzeri- nzeri
... the youth stopped and the elder asked: are yosh&d? When
the youth answered yes, the elder asked againnhany are they?
And the youth responded, “aigpta-agba-awaa” which literarily
means “counting till the jaw breaks” and figurativenumerable-
innumerability” or “countably —uncountable” hend¢etconcept of
aqusi-aqusi. These explain the idea of infinity in African naric
system. It is not that imaginary number series Whscendless or
limitless or unknown; on the contrary, the infinfte Africans is
that idea of numbers which though countable inlfitsannot
possibly be counted by man. So it is in itself dabie but which
no man can count. Any man who attempts such agreyould
surely fail because his jaw would break therebw@néing him
from completing the project. The analogy above shomo things
that the stars are countable but that man canntitislo

The Western idea of infinity which translates t@ ttoncept of
agwi-agwa (endlessly endless) is different from uagagusi
(countably uncountable) which depicts the Africdaa of infinity.
In African thought, numbers are not different frome things they
are predicated upon. All the numbers in existemegraone-to-one
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correspondence with all the things in existenceotimer words,
numbers have equal cardinality with things. Thisoisay that for
the set whose elements are all the known numbedstlas set
whose elements are all the known things; the elésnainthe two
sets can be paired off without remainders. Sofibisthe case that
one set has the next cardinality greater than theroWe may
have the set whose elements are unknown numbeisthanset
whose elements are unknown things, yet the twamacessarily of
equal cardinality.

From the forgoing, we arrive at four different setwo for
numbers and two for things. Out of these, one efttho sets of
numbers and things is known while the other is aomkm The
guestion that arises here is; does the set of knownbers for
example have equal cardinality with the set of wvim things?
The answer is no! But this does not mean as itlghbe in the
Western idea of infinity that the set of unknowmgs has the next
cardinality greater than the set of known numbénsAfrican
thought, this could go either way; as a matteraat,fthere is no
way of knowing which has the greater cardinality, may tag this
“the problem of cardinal indeterminacy”. What tlailso shows is
that the two sets could possibly have equal calityrais is also
against the idea of infinity in western thought.

It is important to explain here that even the unknosets are
countable. The fact that it is not known to mansdoet change
anything. Numbers do not exist if there are noghito predicate
them upon. Numbers in African thought are numbdrshmgs.
The only set that cannot be numbered is the emgttybait the
empty set does not exist in African thought becatlsse are
always thingd We cannot even imagine it because we cannot
imagine nothingness!

There is a way Africans express infinity that iscst For example
they do not say “there are infinite propertiestigpict the attribute

> cf. Jonathan Chimakonam Okeke. “An Investigatido ihe Nature of
Mathematical Meaning'Filosofia Theoretica...1.1, 2011. P. 2 - 4
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of agwi-agwu (endlessly endless) as it is in Western thoudtis; t
is called categorimatic expression of infinity. ikans however
say, “there are infinitely many properties”, to a¢phe attribute of
aqusi-aqusi  (countably  uncountable), this is called
syncategorimatic expression of infinity. In thetéatidea, the set of
unknown things is perfectly countable in itself ev@ough it is
uncountable to the man who does not know it. If @mmamed
Madume fills up a sack with kolanuts which he hasetully
counted, the set of kolanuts in the sack would fdehnawn to say,
Emenike who has not counted it. However, that wng&nown to
Emenike does not mean that the set of kolanuthanstick is (a)
infinite (b) innumerable (c) has no equal cardityalith the set of
any known numbers.

On the contrary what it means is that (a) it is aurtable to
Emenike who does not know the set of kolanuts enstdick. In this
work we have chosen to call this anti-categorimdtelative)
expression of infinity where what is countable toeoman is
relatively uncountable to another man. We call haeoexpression
of infinity possible or non-categorimatic (absolethere exists a
set of unknown things which are uncountable tosteof all men
but countable to the set of all non-men. The ide Iis that if a set
of things exists but which is unknown to all menisinonetheless
countable to entities other than men in-so-fat aists. So such a
set of unknown things may be possibly infinite t@mmbut not
actually so in itself. Thus the non-categorimaabgolute) is an
inferential extension drawn from the anti-categatin (relative)
expression of infinity.

In African thought we also say:

1 <> 1 thing

1 <> 1 things

4 <> 4-things
...n< n things, where the unknown number n has equdireity
with unknown things, called n things. This showattthe set of
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unknown things is in one-to-one correspondence wWith set of
unknown numbers. Thus, for every unknown thinghia $et, there
corresponds an unknown number in the other sehisnway, it is

possible to pair off every element in the set oknown things
with the elements in the set of unknown numbershout

remainders. In other words, none of the two unkn®ets could
possibly have greater credibility than the other.
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Abstract

Any attempt at writing the history of African philosophy is
doomed to be frustrated by the glaring absence of originality,
individuality, and creativity in the body of works that come under
the heading of African philosophy. In the first place, most of what
is called African philosophy is in fact ethno-philosophy, consisting
chiefly of researches into the traditional worldviews of various
African tribes in the light of Western philosophy. In this
intellectually instigating paper I attempted the question whether
African philosophy is progressing by showing that there has been
some progress, albeit a slow one. I demonstrated this by tracing the
development of a genuine African rationalism from Senghor’s
famous idea of negritude to Asouzu’s recent notion of
complementary reflection, which finds culmination in the emergent
synthesis of consolationism. In the latter rationalism, veiled in
Senghor’s metaphysical vision and liberated in Asouzu’s robust
individualism, aspires to a completion never before seen in African
philosophical thought. I concluded by saying that the time has
come for African thinkers to make African philosophy a tradition
that will command universal respect by the radicalization of
individual initiative with ethno-philosophy serving only as the
foundation of our 21st century inspiration.

Keywords: African Philosophy, History, Schools, consolationism,
Asouzu

1. Introduction

African philosophy has failed to make remarkable progress or gain
universal recognition in the four to five decades it has existed as a
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philosophical tradition for reasons ranging from poor attitude
towards research, preference for Western philosophy on the part of
African philosophical scholars, the seeming absence of original
thinkers, among others. While M.A. Makinde avers that African
philosophical scholars ignore African philosophy in the belief that
it is not worth being taught in schools and D.A. Masolo thinks that
African philosophy is caught up in a crisis of identity, Innocent
Asouzu asserts pointedly that the main problem with African
philosophy is ethno-philosophical commitment and fixation.'
Lamenting the obstacles in the way of the growth of African
philosophy (which have in fact made the endeavor of producing a
history of African philosophy a ridiculous exercise), Oguejiofor
notes that “while African philosophy claims equal standing with
other philosophic traditions, while it demands the same attention
and respect accorded to many other traditions, it is pertinent to note
this lacuna [the absence of creativity] that is no longer found in
many regional philosophies.”” It is beyond dispute that the
Europeans have European philosophy while the Americans have
American philosophy. The Indians have Indian philosophy and the
Chinese have Chinese philosophy. Yet any reference to African
philosophy brings an expression of amazement to the faces of non-
Africans while Africans look away from their fellow Africans in
guilt. This guilt of the Africans arises from the knowledge that
there is very little creativity and originality in the minds of African
philosophical thinkers. We have produced professors instead of
thinkers. In the absence of the kind of creativity and originality that
animate ancient, medieval, modern, and contemporary Western
philosophy, trying to write a history of African philosophy is like
putting the cart before the horse.

It is true that ethno-philosophy (which encompasses communal and
traditional African thought, and the scholarly endeavor of their
systematization in the light of Western philosophy) marked one
tremendous leap for African philosophy, but it is only a stage, a
foundational level, of African philosophy.
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We are confronted with the naked fact that African philosophy has
remained synonymous with ethno-philosophy long after its
conception. Here the real failure lies in the inability to note the true
status of ethno-philosophy as the foundation of African philosophy
and nothing more. We have failed over the years to build on this
foundation laid by Tempels, Mbiti, Wiredu, Gbadegesin, Makinde,
Sodipo, etc. We have so far failed to initiate the movement from
the particular-particular through the particular-universal to the
universal-universal, which last stage is the glorious stage of the
African mind unveiled before the world as the mind of man, a
revelation of humanity. Can we really count the achievements of
African philosophy outside the dominant school of ethno-
philosophy? Senghor’s negritude and Nyerere’s wujamaa, for
instance, which are often touted as fine examples of sophisticated
political philosophy, belong in reality to ethno-philosophy and
political science while the socialist ideas of Nkrumah belong to
Marxism.

In response to Wiredu’s call for the decolonization of African
philosophy, a project geared at entrenching the uniqueness of
African philosophy by eliminating or at least diluting Western
philosophical influences, ethno-philosophers have generally
emphasized African traditional worldviews at the expense of
incisive thinking. The decolonization project taken to its extreme
in the elevation of ethno-philosophy to the status of the definitive
African philosophy (that is, identifying ethno-philosophy with
African philosophy itself) is contradictory because the idea of an
absolutely unique African philosophy is a myth. African scholars
have all (without a single exception) systematized the traditional
thoughts of their ethnic groups in the light of Western thought, a
heritage of their Western education and a testimony to the futility
of any extreme interpretation of Wiredu’s call for the
decolonization of African philosophy.3 Decolonization may be
good, but it is in itself not sufficient. Creativity and originality can
accomplish this decolonization without our even noticing it, as we
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can already see in complementary reflection and the emergent
synthetic philosophy of consolationism. Indeed, consolationism is
precisely the fulfillment of Wiredu’s call for a ‘decolonized’
African philosophy.” If it is correct to interpret Wiredu’s call for
the decolonization of African philosophy as a demand for a level
of originality and creativity sufficient to distinguish African
philosophy from Western philosophy, then consolationism fulfills
Wiredu’s demand since it insists on a way of philosophizing that
traces its inspiration to African traditional thought and the African
experience rather than ancient Greece while committing itself to
creativity and intellectual rigor.

We cannot understand or seek to understand Western philosophy if
we have nothing to learn from that tradition. What is required of us
is to be creative and original. Perhaps it is good for us to remember
what some scholars say about the African origin of Greek
philosophy5 even if we cannot help agreeing with Agbakoba that it
is simplistic and ultimately futile trying to trace the origin of
philosophy in general to a particular society or culture when the
question of man — his origin, his beginning — remains essentially
unanswered.® A ‘pure’ tradition is impossible. We must frown at
all exaggerated claims to uniqueness in African philosophy, and,
indeed, every other philosophy. If we subscribe to the school of
thought which holds that “reality evinces itself complementarily ...
in full consideration of all possible relation,”7 then we will realize
that cross-cultural fertilization of ideas does not demean the value
of the philosophy a particular culture produces. All philosophies
arise from the human existential condition and have the same
concerns. This worthy cause destined to take African thought to
the next level and earn worldwide respect for the African mind
finds some sympathy in Aja who has called for a shift away from
unproductive polemic to a culture that honors diversity and
creativity, virile enough to support scientific thinking and profound
enough to retain a distinct African identity in spite of the influence
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of foreign traditions.® And Derrida is insistent on the untenability
of all exaggerated claims to uniqueness:

Philosophy does not have one sole memory. Under
its Greek name and in its European memory, it has
always been bastard, hybrid, grafted, multilinear
and polyglot. We must adjust our practice of the
history of philosophy, our practice of history and of
philosophy, to this reality which was also a chance
and more than ever remains a chance.’”

Philosophy essentially is an investigation of the nature of reality.
Since reality is ultimately one the answers to the fundamental
questions of philosophy available to philosophical investigators
across cultural divides are identical. With this in mind, Derrida can
assert that Western philosophy is not a unique or pure tradition. In
the course of its development it has borrowed ideas from the
thought systems of alien cultures like ancient Egypt, as Afrocentric
thinkers never tire to point out. It is therefore no embarrassment for
African philosophy to borrow ideas from Western philosophy.

Western philosophers cannot do the fertile thinking which alone
can save African philosophy. Our destiny is in our hands. Two
developments have taken place in African thought with Nigeria as
the focal point which must help take away the shame of the black
intellect and comfort concerned intellectuals. The first
development, significant for putting forward the bold claim of a
system independent of ethno-philosophy, is the coming of
complementary reflection as a philosophical current. Asouzu is the
brain behind this movement. In its sheer originality,
complementary reflection has no rival in African thought outside
the sphere of ethno-philosophy which we insist is a foundation
which alone cannot earn African philosophy international prestige.
Yet, while the independence and originality of Asouzu is
commendable, his thought retains the essentially polemical
character of the works of those philosophers who wasted decades
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in unproductive controversies. Asouzu’s works, far from being
profoundly constructive, are essentially methodological. The
pathfinder 1is still obsessed with showing us how African
philosophy should be conducted. This tendency in Asouzu betrays
the powerful impact of the controversies over the existence of
African philosophy on the master. It is a tendency at once positive
and negative. It is positive because it is a promise of future
constructive thinking. It is negative because it is very much
polemical. For African philosophy Asouzu is a critical Kant
without the constructive genius of the Konigsberg colossus.

The second development which is going to be a fuller realization
of the constructive promise of Asouzu is the emergence of
consolationism  which acknowledges its solidarity with
existentialism and the rationalist tradition of Europe.

Hence, this bold work seeks to answer the question: Is African
philosophy progressing? We feel that there has been a progress,
but a progress so slow, so meager, that it may count as stagnation
given the fact that we are talking about the tradition of an entire
continent, a whole race. The valuable legacy is that a foundation
has been laid, on which we emergent African thinkers can build,
taking our inspiration from the example of Asouzu. Thus we shall
trace the little progress made so far in four movements. The first
movement will take us from the worldviews of the tribe to the
foundation school of ethno-philosophy. The second and third
movements will take us from the vision of Senghor to the
rationalism of Asouzu. The fourth movement will terminate in the
emergent synthesis of consolationism.

2. Transition from the Worldviews of the Tribe to the
Higher Comprehension of Ethno-philosophy

No one can disagree with Mbiti who asserts that philosophy of one
kind or another supports the thought and practice of every
people.10 This rule of life is applicable to the tribes of Black Africa,
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some of whom lacked a tradition of writing before the coming of
the West. The African tribe, like all pre-critical tribes in other
continents, developed simple explanations of animate and
inanimate phenomena as the human mind struggled to make a
meaning of the complex totality that is existence. These
explanations are what we may call worldviews. They come out
strongly in the speech of the community, in dance, proverbs, wise
sayings, religious ceremonies, rites of passage, creation myths,
myths about human destiny, etc.'' The Idoma tribe to which this
writer belongs never produced thinkers who wrote formal works
on the soul’s immortality, but the problems associated with the
mind and the fate of consciousness appear in Idoma worldviews.
The practice of offering sacrifices to the ancestors during difficult
times and calling for their intercession are indications of belief in
the soul’s immortality. Not only are the dead still in existence in
the spiritual realm, but they may also return to the physical world
as new-born babies.

The present author’s meditation on the Idoma notion of ofu has led
him to a greater, infinitely sublime, appreciation of Senghor’s
famous assertion about the emotionality of the African and the
rationality of the European. Otu literally means ‘mind’ in Idoma,
but the term holds more meaning for the philosophy of mind. On
the one hand, ofu can be understood as the mind and on the other
hand as the brain. It can also refer to the bodily organ called the
heart. But then this latter reference stands only to the extent that
the heart is the symbol of emotion, or as it is symbolized as the
seat of emotion. It is the brain and not the heart which coordinates
our emotional responses to environmental stimuli. The heart as an
organ pumps blood and supplies oxygen to all parts of the body.
The brain on the other hand is the centre of the complex neuronal
processes that produce mental phenomena such as thoughts and
feelings. The identification of the heart with emotion is a universal
human prejudice. The Idoma do not escape this prejudice. The
‘heart’ identified with ofu is in reality the brain or the mind in its
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physical moment. In its pure moment ofu is simply mind, an
immaterial thing. Ofu as mind is not the same as otu as brain,
hence a duality is posited. Yet this duality must accommodate a
certain kind of interactionism, a degree of physicalism, since the
mind and the brain connect.' Ultimately mind and brain are one in
their origin in something more primitive. We see at once that the
tribe’s worldview carries the complexities of the mind-body
problem. Here as in other places, the subject matter of African
philosophy and Western philosophy agree. It may be true that as
soon as the Western-trained African philosopher tries to
comprehend the worldview of the tribe his Western education
colors his thinking and leads him to Western categories or
instigates the desire to bring the original African inspiration in a
forced agreement with Western thought.

Since most parts of Africa never had a tradition of writing before
the age of colonialism we are never going to have a philosophical
tradition devoid of the influences of Western philosophy. Indeed,
purity in philosophy is impossible as Derrida has so eloquently
noted. Thus we return to the concept of ofu which the tribe
presents variously as mind, brain, and heart. The ethno-philosopher
easily rules out the heart as an authentic meaning of otu, for the
heart is only a metaphor in this context. The mind is the seat of
emotion as subjective experience, although emotion seems to have
a bodily foundation in the brain. The consolationist thinker
transcends the comprehension of the ethno-philosopher and notes
the proper meaning of otfu which is consciousness. For the term
consciousness tends towards the reconciliation of mind and body
since it approaches the great problem in the philosophy of mind
from a monistic standpoint. Thus we put the great problem of the
soul’s immortality simply: Can consciousness survive the
disintegration of the body?

Clearly, philosophy lies brooding in the worldviews of the tribe.
The ethno-philosophers have struggled to extract a higher
meaning, a greater systematization, a more complete vision, from
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the worldviews of the tribe. In this regard we can say ethno-
philosophy marked the first progress in African philosophy, a
progress that promised much for the future, and yet a promise
betrayed by the scandalous indolence of African thinkers who are
content hopping around in the shadow of the Western intellect.
This leads to intellectual dependence on the West and the stunted
growth of African philosophy.

3. Countdown to the Philosophy of Consolation:
Transition from the Foundation of Ethno-philosophy to
the Metaphysical Vision of Senghor

Ethno-philosophy is also called traditional African philosophy
because it gathers worldviews of particular ethnic or tribal groups
(the ideology of the tribe which negatively transforms into
tribalism) into a thought system made coherent by critical
examination, always in the light of Western philosophical thought.
The criticism of ethno-philosophy that it presents raw culture as
philosophy overlooks the fact that the march of African philosophy
must see it progressing from the ideology of the tribe to the
philosophy of the tribe (which positively transforms into
humanity). The criticism also overlooks the fact that ethno-
philosophical commitment remained for a long time the only
beacon of originality in the whole of African philosophy. For in
ethno-philosophy alone was any original metaphysics to be found
before the coming of Asouzu.

That there is philosophy in the worldviews of the tribe we have
become convinced. The consolationist thinker, the investigator of
the philosophical current of consolationism, is convinced more
than anyone else. And so he is in solidarity with ethno-philosophy,
seeing in the achievement of ethno-philosophy the promise of
consolation philosophy, formerly the promise of the future but now
the realization of the present. Thus we disagree with the generally
harsh criticism of Hountondji"’ and see in ethno-philosophy the
merit not of quantity but of early originality and the merit of being
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the foundation of the philosophical thought of the black people of
the world. Ethno-philosophy as the key to the future points at
limitless intellectual possibilities for Black Africa. In this context
we see the metaphysical vision of Senghor as the first indicator of
progress in African philosophy.

The notion of negritude was an intellectual struggle to transform
the ideology of the tribe into the philosophy of humanity, the
urgency of a movement of thought from the mythology that veils
concepts to the rationalism of the independent thinker. Negritude
was a struggle to broaden the horizon of the tribe, which broadened
space might become fit for humanity to occupy. Senghor saw the
vision of the philosophy of consolation but lacked the
philosophical tools to clarify this vision theoretically. The task
before Senghor was one too great for a poet and a politician.

In Senghor’s statement about African emotionality and European
rationality we see the seed of consolationism. When we sneer at
Senghor’s inspiration we forget that it carries the truth about the
origin and destiny of mood, precisely the universe and everything
in it. We also forget that Europeans have said of themselves what
Senghor said of Africa and Europe. The English are reputed to
think and calculate while the Spanish and Portuguese feel and
intuit.'* What is important here is that we have rediscovered
Senghor’s unity and are ready to complete it. In Senghor we see
the shadow of the doctrine of mood. Senghor made the statement
that emotion predated reason, that the superiority of reason is only
a seeming superiority because reason is merely a refinement of the
emotion. Whatever reason realizes is only a development of the
impulses active or latent in emotion. Reason has no special
existence outside emotion, which is basic. Reason is a term given
to emotion that has become conscious of itself, of its own farality,
also the fatality of emotion. Hence, we say despair torments the
intellect and inclines it to pessimism. Therefore the world is mood.
As possessing the character of emotion, mood is the mind of the
world.
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Hear what Senghor says of negritude, which he conceives as the
totality of African values,

essentially informed by intuitive reason, because
this sentient reason ... expresses itself emotionally,
through that self-surrender, that coalescence of
subject and object, through myths, by which I mean
the archetypal images of the collective soul,
synchronized with those of the cosmos ... the sense
of communion, the gift of myth-making, the gift of
rhythm ... the essential elements of Negritude,
which you will find indelibly stamped on all the
works and activities of the black man."

To Black Africa he assigns the reasoning-embrace, the
sympathetic reason:

Negro-African speech does not mould the object
into rigid categories and concepts without touching
it; it polishes things and restores their original, with
their texture, sound and perfume; it perforates them
with its luminous rays to reach the essential
surreality in its innate humidity — it would be more
accurate to speak of sub-reality. European reasoning
is analytical, discursive by utilization; Negro-
African reasoning is intuitive by participation.'®

By assigning analytical genius to the Western mind and intuitive
genius to the African mind, Senghor is not really saying that the
one is intellectual without further qualification and the other
emotional without further qualification. Senghor’s goal is much
more ambitious. His ambition is one on a grand scale, a universal
scale. It is an ambition far beyond the capacity of ethno-
philosophy. Senghor continues to think within the sphere of
mythology and so is unequal to the task before him. As an attack
on the dogmatic claims of the intellect, Senghor tells us what
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Hume says in Treatise of Human Nature, Kant in Critique of Pure
Reason, Rousseau in Emile, Bergson in Creative Evolution, de
Chardin in The Phenomenon of Man, and Unamuno in Tragic
Sense of Life. Yet this is not the big news. For us Senghor is truly
great because he tried to tell the world in the infancy of African
philosophy that intellect and emotion have their roots in what we
may call mood or primitive mind, the focus of our serrated
monism. The rationality of man must follow from his emotionality.
The excellence of human reason derives its validity from human
emotion. Without the emotion there is no mind and without mind
there is no life. Discursive reason as the power of critical analysis
is lifeless and useless without the conviction that supports it, the
conviction that, although human life appears pointless, it actually
has a value which reveals itself as consolation.

This conviction is the participatory intuition Senghor held in such
high esteem that he erroneously thought it is exclusive to the black
mind. All peoples — black, white, yellow, mixed — share in this
hope that the world has value independent of human
consciousness. It is not an African peculiarity. By erecting an
artificial barrier between the African mind and the non-African
mind, the humanism of negritude lost the will to transform itself
into a philosophy of human existence. Senghor had the grandiose
aspiration of a philosopher, for he acknowledged that negritude is a
humanism, in the same way that Sartre proclaimed existentialism a
humanism. But need he be ashamed of his inability to give the
world Africa’s first original system of independent philosophical
thought? No. For Senghor was never surpassed by the academic
and professional philosophers who crave analysis where there is no
synthesis, thus operating mills with no grains in them. It is not for
nothing that Sodipo pays tribute to Senghor thus:

Whatever fault one might find with the articulation
and content he gave to the conception it is in my
view to Leopold Senghor’s eternal credit that he
boldly even if poetically asserted the existence of a
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distinctively African conception of the universe and
of a mode of existence founded upon that
conception.'’

Can we radicalize Senghor by deepening the cause of negritude? Is
there any way we can show that Senghor was a promise of a
universal philosophy now ripe for the 21st century? If we can
radicalize Senghor, then we can show that he saw our day. This
can only mean that African philosophy can be traced from the
foundation of ethno-philosophy to the dawn of consolation
philosophy. In so doing, we must present the philosophy of
consolation as the revelation of the melancholy man, not Senghor’s
emotional ‘negro’. The melancholy man is the universal man, the
man we see in all the continents of the world, who may be black,
white, yellow, or mixed. Man is for us a melancholy being because
he strives under the burden of despair and hope to reconcile his
mind with nature. We must now run away from our root in ethno-
philosophy for a while, still looking back all the time, not in fear
but in homage to the works of those who came before us. As we
run, as we march into the 21st century, the ideology of the tribe
will lose its particular identity as a universal doctrine from Africa.
We must be ready, and we are ready, to meet the universal at the
level of the universal. Before we declare consolationism a
metaphysics of terror and a morality of consolation, let us see how
our research has identified a man whose work we have recognized
as a link in the transition of African philosophical thought from the
age of communal inspiration to the age of individual synthesis, the
man Asouzu who we dare anoint the father of modern African
philosophy.

4. Transition from the Metaphysical Vision of Senghor to
the Rationalism of Asouzu

It is not Asouzu’s rather harsh criticism of ethno-philosophy that
interests us. We are interested in the Catholic priest because he has
taken what he himself calls a “critical personal stand.”'® He saw
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the futility of scholarship in the absence of creativity and made a
case for the rationalist who, though inspired by his roots in the
community, insists on standing on his feet and looking at the world
through his own prism. In replacing the myth with the concept, in
substituting poetry with thought, Asouzu advances the ideology of
negritude. Yet the core of negritude remains in Asouzu’s
complementary reflection. This is the idea of the emotionality of
reason and indeed the emotionality of existence, the emotionality
that validates rationality. Thus while Senghor rhapsodizes about
the African’s gift of myth-making, the gift of rhythm, and the
sense of communion (ever dear to the Black African), Asouzu talks
about missing links of reality and the joy of being. Listen to what
these men are saying. At bottom their inspirations are one in
solidarity. The rhythm of Senghor is not different from the joy of
being of Asouzu. These ideas speak of optimism. But can we make
any sense of optimism if there is nothing like pessimism? If the
answer is no, then rhythm and joy point at the consolatory value of
existence.

Man then is the melancholy man. We therefore succeed in
establishing a link between Senghor and Asouzu and between
these two great men and the emergent philosophy of consolation.
Senghor heralded the age of the independent thinker without
reaching the promise land. Asouzu reached the promise land
through the tortuous road of rationalism but did not arrive with the
great synthesis much awaited. We hope to fulfill the last
requirement and record a victory for African rationalism.

The main idea of Asouzu’s philosophy is the view of the universe
as a totality in solidarity with all its parts, and these parts,
therefore, as missing links in the grand unity. Human
consciousness, according to Asouzu, in its totalizing moments, is
able to grasp the complementary character of the various links of
reality — things, ideas, thoughts, etc. Like Hegel he insists
fragmentation cannot give us a complete or more complete picture
of reality, the whole. Unlike Hegel, Asouzu is not dogmatic about
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any absolute, although he insists we can only begin to talk about an
absolute if we realize that links are scattered and diverse. The mind
can comprehend the unity of this diversity as it naturally totalizes.
This comprehension comes to the human mind, the mind of man,
not the isolated black or white or yellow mind. The complementary
reflection of Asouzu endorses the African experience while at the
same time acknowledging the Western experience and indeed the
experience of all races committed to this monumental drama of
life. Every philosophy of every people is a contribution to the
universal pool as a theoretical understanding of consolation or the
joy of being. This theoretical understanding is intimate with
practice.

Dismissing ethno-philosophy, Asouzu writes:

Contrary to the pretensions of ethno-philosophic
inspired method of investigation that the essence of
philosophy lies solely on documentation of
differences, all philosophies resemble themselves in
the point where the philosopher is a bridge between
reality, in its most sublime form, and humanity, as
this becomes evident even in given localities."”

The above accusation hardly touches Senghor who saw a great
vision and was eloquent, even if poetic, in its clarification.
Bringing epistemology and metaphysics closer, Asouzu notes:

Thus complementary reflection explores the
conditions for the validation of our claims and
assertions which it understands as being
fundamentally rooted in the sense of the acquisition
of a complementary, unified, emancipated and
transcendental mindset. This is the dispositional
precondition for ratiocination as it enables the
philosopher to attain the full consciousness of
himself or herself as a typical instance of being
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seeking full and comprehensive actualization in
history irrespective of local constraints.”’

For Asouzu we can talk about hybridity, eclecticism, parallelism
and symbiosis only because everything in existence serves as a
missing link of the whole. A monism is implied here, but pluralism
is not denied. Commonality is at the root of Asouzu’s monism and
shows itself in instances of association and expansion. There is
therefore a revelation of complementarity in moments in which
events, though differentiated, seek their common destiny, their
common origin. He writes:

This structural constitution is characteristic of
universal human experience of reality, as relative
subjects, everywhere and every time. It is along this
line that the mind always seeks to capture reality in
complementary contraries ... day and night, male
and female, being and non-being, truth and
falsehood, good and evil, up and down, etc.?!

One may ask what exactly Asouzu’s missing links are. They are

finite beings and their different modes of expression
in history in so far [as] they are fragments that
cannot be conceptualized except in complementary
relationship to each other ... finite beings in their
diverse modes of expression and the categories of
such beings ... the mind can grasp and intuit as
missing links units and units of units, things and
things of things, ideas and ideas of ideas, thoughts
and thoughts of thoughts.22

Missing links, then, will include the animate and the inanimate,
language, and cultures of diverse peoples — man and all that makes
his life what it is. Two vital principles follow from Asouzu’s
thought on universal solidarity. The first is what he calls the
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metaphysical principle of integration. It states that anything that
exists serves a missing link of reality within the framework of the
totality. The second principle is the practical principle of
progressive transformation which states that all forms of human
action aim towards the joy of being. With a Kantian love of
architectonics, Asouzu asserts the imperative of complementary
reflection thus: Allow the limitations of being to be the cause of

your joy.

The notion of the joy of being re-echoes Senghor’s inspiration of
rhythm and equilibrium. Yet Asouzu has not given adequate
content to this pivotal concept. It is pivotal not only as the link
with Senghor but (more importantly) also as the pillar of Asouzu’s
optimistic philosophy. Let us return now to our earlier criticism of
Asouzu. His system, radical and original as it is, remains very
much polemical. The little space granted construction by polemics
is taken up by methodological discourse. His emphasis on method
makes his works appear like one long prolegomena to any future
African philosophy. Can it be that the pathfinder has left the work
of constructing a more complete metaphysics to a younger
generation after showing with great care that no philosophy can
exist in isolation from philosophies of other regions? Hear this:
“For African philosophy to progress, more works of more broad-
based systematic methodological type need to be done.”> We
noted earlier that African philosophy is full of dry polemic and
quite barren in terms of content. This barrenness is undoubtedly
due to the scarcity of original thinkers. Many a scholar in a
philosophy department of an African University thinks it is all
right to be simply familiar with Western philosophy. He thinks this
familiarity is all he needs to be respected as an African
philosopher. This is, of course, not true. Being a scholar of
Western philosophy is one thing and being an African philosopher
is another thing. This means that there are just a handful of African
philosophers. Those who qualify automatically as African
philosophers are the ethno-philosophers, for they are in a sense
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original. But their originality cannot earn African philosophy
international acclaim in a thousand years.

We cannot boast about the achievements of Western philosophical
genius and expect the West to be impressed. Everyone knows his
father’s house! Asouzu has now shown us the right way to take.
His inspiration has made us ever more jealous for the place of
African philosophy in world philosophy. We dare say that we are
now on the right path.

5. Transition from the Rationalism of Asouzu to the
Doctrine of Mood as the Synthesis of the Philosophy of
Consolationism

Our consolationism is the doctrine of mood. By mood we mean
thought shadowed by the primitive emotion of existence and of
human life. Thus we say that African philosophy has progressed
from the rhythm of Senghor to the joy of being of Asouzu and now
to consolationism. Senghor’s myth was the veiled concept held by
ethno-philosophy. In Asouzu the concept became free.
Consolationism is an even more radical break with ethno-
philosophy. For while Asouzu repeatedly appeals to his Igbo
collective, consolationism has distilled fully into the concept and
rejects undue interference from the worldviews of the tribe. Having
received its first and greatest inspiration from precolonial Africa
(not Greece), it presses on to reveal not only the African mind but
indeed the mind of the melancholy man who we can recognize as
the 21st century man. The melancholy man is the universal man,
the black man, the white man, the yellow man, the red man.
Consolationism is the radicalization of complementarity.

In consolationism the optimism of Senghor and Asouzu answers to
an ontological pessimism as its foundation. Thus consolationism is
a fatalism. All is not well with the world, but all may still be well
with it. We begin our philosophical endeavor by identifying man
as a creature of mood, as the being whose entire life is
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characterized by sadness and joy. These moods are magnified and
diminished by fear and hope. This may appear simplistic; yet it is
true that beyond sadness and joy human life has no meaning. Our
science, religion, philosophy, and all practices are instruments of
our joy. But joy cannot be isolated from sadness. Man’s joy
measures his sadness. Since man is a creature of mood we call him
the melancholy man. So far we have an immanent philosophy. One
notes from the very beginning the similarity of our philosophy to
Western existentialism. This is certainly true. But while Heidegger
and Sartre appealed to Greece for inspiration, we appealed to the
African community, to precolonial Africa, through Asouzu,
Senghor, and the ethno-philosophical thinkers. Thus instead of a
doctrine of being, we talk about the doctrine of mood and instead
of talking about non-being we talk about silence, the silence of
eternity. Whether non-being or silence, one thing we admit: the
eternity of mood.

Silence is that state of mood not yet conscious of itself. It is
sadness at a sub-conscious level. When we talk about the silence of
the vast space through which the heavenly bodies move without
conscious beings to observe all that motion we mean precisely this
sadness. We are not merely projecting human subjectivity into the
vastness of the universe. After all, we have called our system a
monism, a serrated monism. Man’s subjectivity, his mind and the
thoughts harbored there, has its foundation in primordial mood in
which matter too participate. If the inanimate cannot feel joy or
sadness, this is to be attributed to the very low level of
consciousness, not its total absence. For the inanimate, say, the
sun, yearns. This yearning is expressed in the laws that are
supposed to govern the motions of heavenly bodies. The sadness of
the universe is the brooding activity of mood. Fear characterizes
this activity. You ask, why fear? A universe that exists as a fatality,
whose only reason for existing appears a non-reason, cannot but be
a universe of terror. The terror of our fatalistic universe lies in its
mood. It pulsates in everything conscious, reaching its highest
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awareness as pain in man’s mind. The terror lives in man’s reason
and torments his intellect, in his despair. All actions and all
thoughts that work to diminish man’s terror increase his joy. The
actions and thoughts that magnify his terror increase his sadness.
Our celebrated rationality, our intellect or reason, is born in grief,
like the world which exists for a purpose we do not really know
but which we approximate to consolation. Anything that yearns
must exist as a consolation. From the beginning perfection is
denied it, to the end it is denied it. A beginning that is yearning
must have an end that is consolation.

Thus, starting from the grounds of immanence, from the human
sphere, we are compelled to move up to the transcendental. From
the humble task of analyzing the smile of a pretty woman and the
tears of a poverty-stricken old widow we are compelled to carry
the burden of clarifying the relation between the mood of man and
the mood of the world. Our task becomes much more ambitious
and we are tempted to become dogmatic. Yet we cannot be
dogmatic because our philosophy, like every other philosophy, is a
vision of the world, a way of understanding it to meet man’s
consolatory need. If science cannot overleap the bounds of
probability, there is no reason for us to claim that we have arrived
at certainty. We are presenting consolationism as an African
philosophical hypothesis. Since our task has become more
burdensome, it is only reasonable that the analysis of human joy
and sadness should take us into a territory already visited by
Western philosophy,

Let us take a hard look at man. He comes into the world blessed
with a developed consciousness. As the baby grows its physical
and mental powers are enlarged. The baby becomes a man or
woman and realizes there is something called moral evil, a fearful
capacity of thought. But before he thinks more deeply about the
problem of evil he realizes that competition is the rule of earthly
life and that he so easily despairs. He is not yet aware that his
despair merely reflects the terror of the universe. His peace is
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completely shattered when it dawns on him that becoming old
enough to marry means he is becoming old enough to die. Later he
is horrified that inanimate nature too shares in his impotence, in his
grief. He is horrified to know that his solar system is also bound
for death. Stricken by grief, he looks out of the window to reassure
himself that the external world has not passed away, leaving him to
confront his eternal solitude. The world is still there all right but no
God is visible. A car pulls into the drive and he sees his wife
getting out of the car. In the meantime the woman replaces God
and the man rejoices as he hurries out of the house. This is love,
the love of the intellect. It is not the presence of the car, a product
of mood according to the specification of science, that has
diminished this man’s terror and increased his joy but the
proximity of mood itself.

The foregoing captures the kernel of consolationism in very simple
words. The following questions naturally arise:

1. Is human life worthwhile?
2. What is the relation between emotion and reason?
3. How does man stand in relation to the world?

4. If we agree that man creates value, can we not also insist there is
value in the world?

. How can we show that the universe is not pointless?
. Can we find a place for God in a universe of terror?

. What is the meaning of evil?

o N Y W

. Why must life always be the hope and burden of advanced
consciousness?

Consolationism discovered as mere immanence, man’s practice in
his joy and sadness, leads us to a much more ambitious
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rationalism, so that we see most clearly the need to root the
doctrine of mood in a comprehensive metaphysics of terror. This
metaphysics of terror will see us tackling such existentialist themes
as despair, anxiety, freedom and determinism, futility, human
agony, responsibility, terror, etc. The metaphysics of terror will
terminate in the ethics of consolation after we may have shown
that morality is not man-made but is part of the resources of the
universe which mood dominates. In the process of clarifying our
philosophy we will give the problems of the reality of evil and the
existence of God a distinctly African formulation. Our method is
existential, analytical, and rationalistic. With this method we hope
to at once kill and resurrect idealism. Our deep-rooted pessimism
destroys idealism while the optimism that rises from this
pessimism restores idealism. Our serrated monism is not a denial
of diversity nor its destruction but the unification of diversity in its
origin in the primordial mood. We speak here of a serrated monism
because we do not go with an absolute monism. We do not assert
that mind and matter are one and the same thing. Rather we think
that mind and matter have their foundation in primordial mood.
We do not know what exactly the nature of this primordial mood
is, but we hypothesize that it is an emotional essence at the bottom
of mind and matter.

If anyone objects that there seems to be a little bit of mysticism in
our philosophy our response will be that as the logic of existence
mysticism of one kind or the other is the pillar of the logic of the
intellect. This much development in quantum physics, with its
seeming irrationality, has shown. A universe which is the
manifestation of the mythopoeic must remain an enigma, in the
same way that God the majesty of the mythopoeic must remain a
mystery to the prying intellect.

It is not our intention to pour out the content of consolationism in
this paper. Not only is consolationism still a work in progress, but,
also, our main aim in this paper is to trace the small progress so far
recorded by African philosophy. The present author’s research has
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shown clearly the debt he owes Asouzu and Senghor in particular
and the school of ethno-philosophy in general. The results recorded
by Asouzu and Senghor are of course different from my own
result. The consolationist sketch I have just presented does not
promise an optimistic philosophy. Neither is it the outline of a full-
blown pessimistic philosophy in the tradition of a Schopenhauer.
Joy and sadness as primal elements of the mood of man have their
epistemic correlates in optimism and pessimism. The malaise of
man if adequately understood throws light on the tragedy of
existence and the necessity of consolation. The malaise is deeper
still. Man caught it from the unconscious world. This is our
monism, the convergence of essences. Can man conquer his
despair and realize his joy so completely that he may become
happy and overcome his existential malaise? Here the question of
God and our developing theodicy comes in. God is almighty not
because he is absolute perfection but because he is the being who
has conquered fear in Himself and overcome the malaise of
existence. Thus God cannot be the originator of evil. Man cannot
overcome his despair. His destiny is the destiny of consolation, not
happiness. Therefore man can never be free. The notions of
freedom and determinism are wishes that dissolve in the notion of
fatalism. Our fatalism is not the belief that human beings can do
nothing about their situation on account of some eternal decree.
Our fatalism is rather the prior knowledge of the inevitability of
events, whichever way they go, the necessity of their positive or
negative occurrence. Fatalism does not preclude struggle. The
resignation of consolationism is the resignation of ethical struggle.

Fatalism is extended to that mode of existence defined as yearning.
It is a doctrine inspired by the existence which seems to have no
reason for existing, outside the fact that it is yearning. Our
universe is a fatalistic existence, hence its imperfection and the
reality of evil. It is not a value-neutral universe. It is value-laden
and indestructible. It is a fatality. Here we have found the key to
the solution of the problem of evil in the world. If pessimism
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comes to human consciousness as the knowledge, however hazy,
of the tragedy of an existence whose eternal silence is sadness,
then all is not well with universal existence. But if a being has
emerged who has overcome cosmic fear (and we think such a
being has emerged), then all may still be well. Man has aspired to
be precisely this being that conquers despair and pessimism and
becomes qualified to be honored as the glorious and powerful
rather than the omniscient and omnipotent (the latter categories are
applicable only in a perfect universe). It is indisputable that man
has failed woefully to be transformed into God. Thus he comforts
himself with a science that cannot create living forms, a religion
that has not uncovered God, a philosophy that cannot refute the
claims of mysticism because it is itself a consolation, an art that
seeks to imitate philosophy — in other words, a practice that cannot
succeed. What is this success? It is the realization of happiness.

With the doctrine of mood we intend to trace the existential cycle
of the melancholy man of the 21st century. The melancholy man is
the transformation of Senghor’s emotional black man to the
universal man who measures the value of his life in terms of
human joy and sadness. We are of course not going to be satisfied
with a purely immanent philosophy. Our metaphysics of terror will
seek to capture a God of consolation, a God closer to Unamuno’s
personal deity than Aristotle’s impersonal principle. It is
monstrous for the human intellect born in the emotion of sadness
to seek to imagine a God who is a mere principle of the world, an
empty name. The doctrine of mood is in support of religion and in
solidarity with science.

6. The Philosophy of Consolation in Relation to Science

What the theory of evolution, the intensely metaphysical, and,
perhaps mystical, claims of quantum physics, and the findings of
astronomical physics show without doubt is the interconnectedness
of the universe, of animate and inanimate phenomena. The holism
of modern science finds no opposition in our serrated monism.
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This undeniable holism challenges established notions of
mechanicism. Need we frown too deeply that consolationism is a
fatalistic philosophy? No. Our fatalism is the reconciliation of
freedom and necessity in the notion of yearning. We preserve
ethics by preserving [liberty while discarding freedom.
Consolationist fatalism is the peace of pessimism with optimism.
Science itself has revealed to us a deeply pessimistic picture of the
last moments of the last men on earth, when life will die with the
sun. Dolmage raises the following very touching elegy for man and
the earth in the name of science:

The mere idea of the decay and death of the solar
system almost brings to one a cold shudder. All that
sun’s light and heat, which means so much to us,
entirely a thing of the past. A dark, cold ball rushing
along in space, accompanied by several dark, cold
balls circling ceaselessly around it. One of these a
mere cemetery, in which there would be no longer
any recollection of the mighty empires, the loves
and hates, and all that teeming play of life which we
call History. Tombstones of men and of deeds,
whirling along forgotten in the darkness and silence.
Sic transit gloria mundi.**

However, consolationism is neither a scientific philosophy nor a
scientifically oriented philosophy. A system that calls itself “the
consolation” must be a philosophy of human existence.

7. The Philosophy of Consolation in Relation to Religion

Consolationism as a serrated monistic conception of the universe
favors theism. This position agrees with the idea of God in
monotheistic religions. Here we are particularly concerned with the
Christian religion which conceives God as omniscient and
omnipotent. But we are suspicious of the categories of omniscience
and omnipotence which bring into question the goodness of God in
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relation to the undeniable evil in the world. Ours is not a perfect
universe but a yearning universe. The outline of our new African
synthesis shows clearly the basis of rationality in emotionality. A
universe such as ours is characterized in terms of consolation, not
perfection. The doctrine of mood as the dialectic of pessimism and
optimism prefers to speak of God in terms of a being of power and
glory. This will set the stage for our passionate engagement with
the problem of evil in the world which has cast a slur on the purity
of the conception of God.

8. The Philosophy of Consolation in Relation to Western
Philosophy

Our inspiration has its foundation in the African worldview. Yet
we have seen the points of convergence of some of our ideas with
Western philosophy. Ancient Greek philosophy endorses the idea
of the eternity of matter. We prefer the idea of the eternity of
mood. We are at a loss about how matter can precede mind.
Therefore we prefer to ground both mind and matter in mood, a
primitive mind, the silence which is the foundation of being and
which Western philosophy identifies with non-being.

Is it possible for any philosopher in the 21st century to attempt the
clarification of a metaphysical system without first digesting the
Critique of Pure Reason and the Prolegomena of Kant? It is
foolhardy ignoring that giant of thought. Kant writes:

Metaphysics is properly concerned with synthetic
propositions a priori, and that these alone
constitutes its purpose, but that, in addition to this,
it requires frequent dissections of its conceptions, or
analytic judgments, the procedure in this respect
being only the same as in other departments of
knowledge, where conceptions are sought to be
made plain by alnallysis.25
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Kant’s philosophy rests on the distinction between phenomenon
and noumenon. He thus distinguishes between transcendental logic
which is adequate to his project and general logic.26 The project of
Critical Philosophy, the transcendental deduction of the pure
concepts of the understanding and their application, however,
“does not by any means exclude such things (noumena), but rather
limits the principles of aesthetics, in so far that these should not be
extended to all things, whereby everything would be changed into
mere appearance but that they would only be valid of objects of a
possible experience”.”’

Kant’s demand for a body of metaphysical knowledge resting on
absolutely certain grounds is too great a demand. His firm
confidence in the transcendental deduction is unwarranted. Kant’s
dualistic philosophy seems to grant little to ‘nature’ by way of
nature possessing value in itself. Once we have defined the
universe and everything in it as yearning it becomes obvious that
nature has a value in its own right independent of human reason,
with which human reason should be in solidarity. Little wonder,
then, that coming shortly after Kant, Hegel asserted that reality in
its parts is contradictory.” Hence his choice of the dialectical
method to reconcile the parts with the perfect whole.” While we
agree with the kernel of Hegel’s dialectic we do not think the total
equates perfection.

Let us pass on to existentialism. The existentialist thinkers from
Kierkegaard to Unamuno and from Heidegger to Sartre and Marcel
all saw that the so-called rationality of the universe can only be
true if this rationality is founded on emotionality. Thus they paid
much attention to the notion of anxiety which according to
Heidegger reveals nothingness,”® the veil of being — the same
concept which according to Sartre inspires nausea by reason of the
realization that freedom means nothingness, that it reveals the
complete impotence of the in-itself and the absence of any
transcendental support for the for-itself.*' The concept of anxiety is
close to us too, but we conceive it somewhat differently from the
Western existentialists. For us anxiety leads man away from the
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despair pessimism animates towards the love of the intellect
(solidarity with all things as they make for our consolation) and
optimism (joy). This joy celebrated by Senghor and Asouzu is
never far from sadness. For the consolationist, anxiety is a sign of
man’s impossible apotheosis and the foundation of his peace in the
concept of God.

9. Conclusion

It is clear by now that we have a very ambitious project in hand.
We have discovered the philosophical unity that eluded Senghor
and are now ready to continue from where Asouzu stopped. We
have seen how our philosophy stands in relation to science,
religion, and, most importantly, the Western philosophical
tradition, though more work remains to be done to see how our
system stands in relation to Oriental philosophies. But since
philosophies of all peoples and regions are outpourings of the
human mind seeking consolation, we are confident consolationism
will not clash with the fundamental ideas of Buddhism, Hinduism,
Confucianism, and the rest. Borrowing from Asouzu, we say
consolationism is African philosophy beyond African philosophy.
It is a doctrine of man and for man in the 21st century of techno-
emotivism, the century of terrorism and bigotry, of religious and
political fundamentalism side by side with the loss of faith in God,
of continuing scientific progress and persistent despair. Emotion
seems to have drowned intellect in our techno-emotive century.
This is a disaster. We have an explanation for this upsurge of
primitive emotion. In understanding the emotional root of reason,
we will better appreciate rationality in all its dimensions. Our life
being what it is — consolatory existence — we cannot pretend to
make a philosophy of cold logic, for logic springs into life as the
balance of emotion.

Since it is the burden of philosophy to find a balance between the
all-conquering emotional demand of human life and the striving of
logic for balance and coherence and in agreeing with Plato’s
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Socrates who says in the Phaedo that philosophy is the highest
music, we present consolationism as the intellectual music of
melancholy.

African thinkers in the field of philosophy should no longer be
proud of their knowledge of Western philosophy. They should be
ashamed of themselves each time they enter lecture halls to teach
their students the ideas of those mighty men that made Western
philosophy mankind’s greatest intellectual achievement. They
should lower their voices and hang their heads because they are
living off the heritage of a people who believe in hard work and
merit. Can our Nigerian universities burdened by an inexplicable
anti-intellectualism and the philosophy departments filled with
mediocre thinkers kick-start Africa’s intellectual revolution?
Surely a pragmatic rationalism in philosophy will positively affect
all fields of knowledge in Africa and beyond. Western philosophy
is as great as it is today because Western thinkers worked hard to
create their mighty tradition. Africa must wake up from the
intellectual slumber of decades. Plato’s ideas may be universal, but
Plato himself is a Western man. No Western man can think for his
African counterpart.

The time has come for individual initiative to dignify the African
intellect. The road is now open to creativity and rationalism. We
can now shift emphasis from tribal worldviews to individual
formulations that will engage both the tribe and humanity.** It may
be true that analysis has replaced systematic philosophizing in
Western philosophy. But then Western thinkers have thought
systems created by their past philosophers which they can analyze
for ever. We in Africa are not in the same position. We must build
our thought systems first before settling down to mere analysis.
The last original Western thinker died, perhaps, with Jean-Paul
Sartre. The world will hardly see a Plato, an Aristotle, and a Kant
again; and the West may not again be able to produce original
thinkers like Plotinus, Spinoza, Descartes, Hume, Berkeley,
Spencer, Mill, Husserl, Unamuno, Bergson, James, Heidegger,
Whitehead, Russell, Marcel, Sartre, etc, but Africa can because we
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have not exhausted our creative energies. We have not even begun
to exploit the resources locked up in our minds. But we can start
now.
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1. Introduction

In the contention of Oladipo (2006), the debate tbe idea of
African philosophy which has been divided into tieror schools,
dates back to the 1960’s and 70’s, which constithee modern
epoch of African philosophy, when some African K&rs began to
guestion the perspective that traditional Africarlidfs and
worldviews, as embedded in pre-colonial African tards,
constituted African philosophy. This question bondg on the
parameters of African philosophy sprang from and waeaved
around the idea, promoted by both western and &iribinkers that
Africans do not have a philosophy. And if they davé, who are
they? And if there are, what ideas from withinitl@mmunity of
thought constitute African philosophy? As signifitas this enquiry
might have been in the historical evolution of A&m philosophy,
with the work of Makinde (2010) omfrican Philosophy: The
Demise of a Controversyfrican Philosophy has moved beyond the
question of whether there is an African philosomitynot When
Onyewuenyi (1994) wrote onThe African origin of Greek
Philosophy: An Exercise in Afrocentricisthe gives African
philosophy an age, such that to question the exastef African
philosophy is to negate the being of western pbpby. This piece
goes beyond the question of whether there is arcakfrphilosophy
or not, to study the development of the differaends that have
emerged from the study of the history of Africanilgsophy. It
moves beyond the conventional limits of the stufiyhe trends or
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schools of African philosophy tied to the 1960’sdarOs to the
contemporary developments in the study of Africailgsophy.

2. The Schools of African Philosophy

In this study, the concepts: trends and schools ased
interchangeably. As such, when trends is usedgitifes schools
and vice versa. The schools or trends to be diedussthis piece
have been grouped into the Universalist, Parti@tlaiEclectic,
National-ldeological, Sage philosophy, Literal/Atic philosophy
and the Hermeneutic school.

a. Universalist/Professional Trend of African Philosophy

The universalist or professional school of Africanilosophy was
promoted by scholars such as Peter O. Bodunrin,sKWéredu,

Odera Oruka and Paulin Hountondji. Their thouglgrsuped into a
school because they share fundamental positionsaasaimptions.
As a school, what is their argument? They argue ghdosophy is
the same everywhere and uses the same methoddagdythus
African philosophy should be critical and not aagsive record of
Africa beliefs. Bodunrin (cited by Uduigwomen, 199% leading
figure in the universalist trend brought out theibdeatures of this
school. These include:

I. They agree with Jenny (1999), that philosophy dedth
problems which are ultimate, abstract and very ggne
These problems cut across geographical and cultural
divides. Bodunrin (cited by Uduigwomen, 1995) wrote
“Philosophical systems are built up by systematic
examination of specific features of the world ofittloe
relationships that are perceived to obtain betwteem”

(p. 3). It is therefore not surprising that whendipo
(cited by Uduigwomen, 1995) describes the ideaaoe
and chance in Yoruba ontology, Bodunrin (cited by
Uduigwomen, 1995) would reject it as philosophytoa
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grounds that it only allows scholars to see how the
Yoruba concept of cause and chance fits into theibya
traditional system of thought and not in the gehera
universal corpus of literature called philosophy.

ii. If any literature must be categorized as philosoglhit must
contain within itself the energies of criticism and
argument. In this case, to put out traditional g¢aat
have not been criticised or cannot be argued,easdhat
are not logical in its presentation and scieniifimature,
cannot be regarded as philosophy. Thus, when logic,
science, criticism and argumentation are not thienlaak
of a body of thought, they cannot be regarded as
philosophical.

iii. For a body of thought to be philosophy, this schalsio
argues that it must follow the analytic or dialeati
pedagogy of enquiry. In this process of presematio
one’s ideas must be well and clearly articulated{hat
your audience would know what they are invited to
believe. In this process, the thinker must show lnosv
theory addresses the problem at stake more thasr oth
theories. Like the dialectics of Hegel, ideas tostiiute
philosophy become an antithesis to an already iegist
thesis, to give birth to a new thesis.

While it is true that philosophy needs to have aersal relevance as
the professional approach insists, Uduigwomen, §1@9iticizes it
on the grounds that philosophical problems will agmplain and in
the abstract except it is made to have local amitrete relevance.
For instance, the problem of reincarnation will noave any
relevance to the African until it is discussed wéhfocus on the
categories that underlie his worldview. From thespective of
Uduigwomen, one can argue that contextualizatiowhat makes
African philosophy to have a cultural dimensionisiaig from the
special problem and unique experience of the Afripaople. Any
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attempt to detach philosophy from particular cotgexould make
philosophy a rarefied thing.

b. Ethno-philosophy or Particularist Trend of African
Philosophy

The proponents of this trend include Tempels (1958)iti (1970)
and Senghor (1964; 1973). They argue that the rdifte African
worldviews properly constitute what could be regardas African
philosophy. They would define African Philosophy dke
philosophical thought of Africans as could be siftteom their
various worldviews, myths, proverbs, etc. In thense, it is the
philosophy indigenous to Africans, untainted byefgn ideas. It
places little or no emphasis on scientificity, mgcriticism and
argumentation and makes more emphases on localangle or
context. This does not in any way mean that tleadrundermines
the significance of scientificity, logic, criticisand argumentation.

This perspective was expressed in Placid TempelsikwLa
Philosophie Bantowand John Mbiti's pieceAfrican Religions and
Philosophy Segun (1991), criticised this perspective whenrgeed
that Tempels’ primary motivation was not to defiddrican
philosophy, but to help European missionaries wtdad the
thought pattern or worldview of the Bantu peoplaisThe believed
would make the work of evangelization easier fog thuropean
missionaries. Segun’s criticism does not sufficeehbecause that a
man has not set out to do something but still ddess not mean
that what he has done is not worth it. If we moegdnd Tempels to
Mbiti, his purpose is clear. Mbiti (1970) wrote thtéhe primary
motivation for documenting his work was to put dotia:

Philosophical understanding of African peoples
concerning different issues of life. Philosophy of
one kind or another is behind the thinking and
acting of every people, and a study of traditional
religions brings us into those areas of Africae lif
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where, through word and action, we may be able to
discern the philosophy behind. (p. 1).

On these grounds, Hounntondji (cited by Segun, 198%uld insist
that ethno-philosophy is no philosophy becausge & communal and
collective thought and it is not written down. Evegre, the criticism
of Hountond;ji that is based on the idea of oratlitran cannot be
sustained. Philosophy is not philosophy becausastbeen written
down; it is philosophy because it is first an id€his would question
the philosophinesof the ideas of Socrates who never wrote down
his thought, but were later put down by his dissiplato. Writing is
not the only way of transmitting information, or#&dadition is
another. As has already been done by Tempels andi, Mb
professionals can collect the African wealth ofasleand critically
analyse them, especially for the enlightenment ahyntraditional
Africans who are yet to be persuaded on the distimcbetween
philosophy, religion, mysticism and telepathy.

Segun (1995) had also criticized this view on tlresid of its

definition of African philosophy in terms that ateaditional. He

argues that it would follow that contemporary Aémcphilosophy is
not philosophy. African philosophy evolves and aatrive traditional
all the time. If philosophy addresses issues &tra#s, it then should
be creative, dynamic and not static. He furtheiatsies this view on
the grounds that it takes a position that assuimasance we have
identified these authentic traditional ideas, wecdhenly report them
without criticism. Even here again Segun’s argummetdnnot be
sustained. There is no piece in which the parti@tlachool have
said that philosophy is traditional thoughts reedrtwithout

criticism. Segun takes on the emphasis of the qudatiist school as
though it were all they have said. Worthy of natd¢hat the idea of
traditional often used by the particularist sch@lInot limited to

myths, proverbs, legend, lore, folklores, etcthaef African people; it
also implies a philosophical style passed from geeeration to
another. In this case, Segun’'s argument that modérican

philosophy cannot be regarded as African philosdpdgause of the
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new context it address, is not true; for even thotlgey were not
reflecting on African myths, proverbs, legend, fotks, they carried
with them the Igwebuike underlining principle of African
philosophy, which emphasizes the significance efdhe among the
many.

C. National-ldeological Trend of African Philosophy

During the 28' century, a fulsome energy swept across the African
continent bringing about the political emancipatadmmany African
states. And so in 1957, Ghana became indepenaebh®60 Nigeria
became independent, in 1989 Namibia became indepérashd in
the early 1990’s South Africa got her independefficen the
apartheid regime. This energy was ignited by sormea@ns through
their manifestos, pamphlets, political works, €ibese nationalists
include, Azikiwe, Awolowo, Nkrumah, Nyerere and §bar.
Azikiwe (1937; 1965; 1964; 1978; 1981) developed Hieology
later described as Zikism by some commentatorschwhvas a
philosophy for the political regeneration of Afrjcaconomically,
politically, culturally and otherwise. Leopold (186 1973)
developed the African philosophy of negritude whaffirmed the
beauty of the black race. Nkrumah (1962; 1963; )1@&veloped a
philosophical Consciencism so as to help sustai African
identity. Nyerere (1968; 1985) developed the UjaiBaaialism. The
discourse of these African political thinkers wdee ttheoretical
offshoot of the African anti-colonial struggle, amkde grounding
point of departure of African philosophical engagem

d. Sage Philosophy

Sage Philosophy was Henry Odera Oruka (1944-199&)Kenyan
philosopher's contribution to the development of rigdn
Philosophy. Through interviews with sages from itradal groups,
he identified philosophical sages in different atés who were more
of the repositories of cultural wisdom. He dividdeem into two
groups; the first he called Folk Sages, who emlibdemmunity
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wisdom; the second he called Philosophical Sagdw) weld a
critical stand towards that wisdom. From his firgfinespecially as
to philosophical sages, he concluded that the \&@edtHountondji
were wrong in saying that Africa has no philosopioy,his research
showed that philosophy existed in traditional AdricOruka (1991)
engaged in this investigation so as to counterettolaims that
undermined thehilosophines®f African philosophy. These claims
include:

I. that while the Greek sages use reason, Africanssdgenot
engage in philosophic thought.

ii. African sages are part of an oral tradition, whgerea
philosophic thought requires literacy. This wasoals
targeted at undermining African thought as
unphilosophical.

iii. African traditions encourage unanimity regardindjdfe and
values and discourage individual critical thought.

Oruka’s responses to these views shaped what &y toalled Sage
Philosophy. What then is Sage Philosophy? Oruk&1)9defines
Sage Philosophy thus:

...the expressed thoughts of wise men and women in
any given community and is a way of thinking and
explaining the world that fluctuates between
popular wisdom (well known communal maxims,
aphorisms and general common sense truths) and
didactic wisdom, an expounded wisdom and a
rational thought of some given individuals within a
community. (p. 28)

According to Masolo (2006), Oruka had very defindeas about
who qualifies as a philosophic sage and how sucsops are to be
distinguished from other sages. These qualificatame as follows:
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i. The tendency to express dissatisfaction with the
status quo belief system of their communities is an
important critical component and a criterion
Oruka used to identify sages as philosophical.
Dissatisfaction ~ sometimes  motivates  the
philosophic sage to advance the knowledge that
everyone has by subjecting it to scrutiny in order
to determine its validity and worth.

ii. While philosophic sages may still share with
others some customary practices and beliefs, or
aspects of them, unlike other members of their
community, they emphasize rational explanations
and justifications of courses of action. They owe
greater loyalty to reason than to custom for its
own sake. As a result, not only are sages often a
source of new knowledge, but they are also a
catalyst to change within their communities.

e. Literary/Artistic Philosophy

The literary or artistic school of African philodop focuses on
African thinkers who through their literary or attc works made
reflections that are philosophical. These artistslude: Chinua
Achebe, Wole Soyinka, Ngugi Wa Thiongo, Okot p’Bjtdaban lo
Liyong, etc. For instance, in th&hings Fall Apartby Chinua
Achebe, he reflected on the Igbo-African philosophyife, kinship,
death, the afterlife, ancestors, etc. For instamc@chebe’s work on
the Things Fall Apartthe essence of the Igbo-African philosophy of
belongingness comes to light:

We do not ask for wealth because he that has health
and children will also have wealth. We do not pray
to have more money but to have more kinsmen. We
are better than animals because we have kinsmen.
An animal rubs its itching flank against a tree, a
man asks his kinsman to scratch him. (p. 132)
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After the feast, when one of the eldest men ofuimeinnarose to
thank Okonkwo, the foundation of the Igbo-Africanilpsophy of
belongingness is unveiled:

A man who calls his kinsmen to a feast does not do
S0 to save them from starving. They all have faod i
their own homes. When we gather together in the
moonlit village ground it is not because of the
moon. Everyman can see it in his own compound.
We come together because it is good for kinsmen to
do so. (p. 133)

Excerpts like these contain germs of Igbo thougits ethics,
epistemology and metaphysics.

f. Her meneutic Philosophy

From the name, this school understands Africanopbphy as
interpretation. And here, the works of philosophkke Okere,
Barry Hallen, J. O. Sodipo find their relevance.this school,
African philosophy is understood within the contektanalysing
African languages, texts, proverbs, sayings, etith the hope of
extracting from them the philosophy of the Afrigagople through
interpretation. For instance, the interpretatiorthe#f Igbo proverb
Ngwere ghara ukwu osisi, aka akpara({faa lizard stays off from
the tree, it would be caught by man), helps yourderstand the
Igbo-African social philosophy.

3. A Casefor Eclectic Trend in African Philosophy

The Eclectic school of African philosophy would idef African
Philosophy as the combination of the universalmt particularist
approaches to African philosophy. This would inwokifting the
philosophical thought of Africans as could be gotfeom their
various world views, myths, proverbs, etc., andeaing on them
by professionally trained African philosophers. Jheelieve that
at the point of this romance between the professicend
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unprofessional, authentic African philosophy islizeal. It argues
that schools are already doing African philosopbyt that they
will do better if they join heads together. Udumwen, (1995)
describes the eclectic interplay between the twoasks as follows:

The universalist approach will provide the necessaralytic
and conceptual framework for the particularist s¢h&ince
this framework cannot thrive in a vacuum, the pattrist
approach will supply the raw material or data neleldg the
universalist approach. Thus, it will deliver theiuersalist
approach from mere logic-chopping and abstractn€lsre
will be a fruitful exchange of categories and cqotse(p. 6).

The eclectic school prefers to take a central mositt holds the
promise of transforming the conception and practise

contemporary African philosophy. In the African Wbview every

position has a stake. A thousand flowers are altbtze bloom.

Obele azu kpata obele nku, nnukwu azu kpata nnukwuwhich

translates to let the small fish fetch small buo€lire wood and
let the big fish fetch a big bunch. Two emergingl gamominent
eclectic theories in African philosophy includeu#imyidanda and
Njikoka ontologies credited to I. I. Asouzu and G. Ozumba
respectively. Theories of this kind are able to teep the
originality and viability of African thought system

4, Conclusion

From the foregoing, this piece has studied the @shof African
philosophy in such a way that it goes beyond theventional
limits of the study of these trends traditionaligdt to the 1960’s
and 70s, to the contemporary developments in tiaysif African
philosophy. This study moves further to include tiberary and
hermeneutic schools as trends in the historicaleldgwment of
African philosophy. The researcher adopts the &clechool of
African philosophy as the most credible and progecschool of
African philosophy and considers any form of patcization as
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a philosophical pride, which must be avoided inrgvsincere
philosophical enquiry. The eclectic trend spokenhefe by the
researcher moves beyond the conventional ecleaitdtwhich
harbours only the universalist and particularistosds, to include
all the schools of African philosophy as relevant® in every
African philosophical reflection.
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THE THEORY OF FORCES AS CONCEIVED
BY IGBO-AFRICANS

Obiajulu Mulumba lbeabuchi Ph.D
Department of Philosophy
Nnamdi Azikiwe University Awka
Anambra State

1. I ntroduction

In addition to the Bantu conception of vital foras it influences
human behavior; there are also other aspects idakflife where
the further conception of forces can be detectdds Work will
concentrate on force (ike) as conceived by Igbacafrs. Some of
them, any way, are already contained in the Baation of forces.
They are:

0] Force as given by ancestors

(i) Force from charms and magic

(i)  Force obtainable from sacrifices

(iv)  Force in prayer, sacred objects and places

There is a conception of the Supreme Being as hegites life,
or he who gives force to other beings that are slibate. Not
only in Africa, all over the world, people have thelief that gods
have power, force or energy (ike) over things thegn cannot
control or understand. These beliefs teach thas goel responsible
for the creation of the world and the continuataddife in it, and
that they control important events such as birdatkl, disease and
success. Gods, unlike men, do not die; they livevier and restore
force to created things that lost theirs.

Man as force itself manipulates these forces; gmoflad. C. B.
Nze says: “ravaged by constant fears of insecumitthe face of
forces of which man is one, the African (Igbo) m$o the making
and creation of yet other forces in the form of roa for the
purpose of controlling, checking and preventing éxeesses of
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malignant force®. On the whole, Africans believe in the existence
of spirits in general, good and evil ones.

The good spirits are prominent and known and wpgsd by a
clan or community. It is usually localized and emséd in a
particular place where sacrifices are made fortgabdessing and
good luck etc. These spirits are believed to hdwe force to
receive from the Almighty what the community undés

protection requests. The good spirits are merahd will never
allow any of the members of the community to gst.lo

The second are the spirits whose names are notrkroften they
are the wicked spirits or bad spirits of kindredctices to them
are often placed on the road sides, often on thiedoroad because
they are believed to be wandering spirits, havirggforce, (energy
or capacity) of coming through many roads — andnmiey do,
they would eventually meet the sacrifice

2. Deitiesand spirit forces

The power (the force) of the deities and spiritspisitual beings
are found evident in Igbo proverbs. Their powerdaceeds man.
Men cannot afford to quarrel with them, nor can niado what
they have done. They can see even the most hitddegst This is
why the Igbo say ... “Okenye ji abali eri oke, mmamhughi ya
mmuo huru ya”. Both deities and spirits can strengthen, lay wf
giving long life, good health, prosperity and entesocial statds
Both spirits can also bring death, understood eslénial of one or

1 Nze, C. I, “Logic in African Charm Medicine ingtNigeria Journal of Social
Studies Vol. 4 No. 1, P. 23. Further discussions on¢bastitution of forces in
African thought could be seen in J. O. Chimakonhamroducing African

Science: Systematic and Philosophical Approad&@loomington Indiana:
Authorhouse, 2012, 96-97

2 Onwubiko, O. AWisdan Lecturers on African Thought and Cultui¢igeria:

Toten Publishers Ltd, 1988) P. 55

? Metuh, I.,African Religion in Western Conceptual Schemes Fiisblems of
Interpretation(lbadan: Claverianum Press, 1985), p. 30
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all these aspects of life. Sacrifices are offepedpirits to give life.
The spirit that received man’s offering is boundptyy him back
with life. This is why the Igbo people say: Muriri ife onye, ji
ndu akwu yaugwo®.

The spirits can also punish, they can Kkill, whertdes deities are
believed to punish or Kill for correction or as etribution for
misconducts. The spirit forces are hedged arouna foumber of
taboos, once any of these is infringed, even indenty, their
reaction is automatic The Awusi... are spiritual forces in nature
which until when they are discovered by man, resamactive.
They become active once man discovers and begingotship
them. It is an instrumentality through which evibrdes are
controlled, their forces enfeebled. The real megwinArusi is Aru
kwusi (evil must stop) which is abbreviated asuAi. Thus the
deities essentially are activated to help man gaaainst evil in
the society.

The more offering these deities receive the moreepful they
become and the more powers they have to bring rfestuor
misfortunes. So too the less offerings they rectieeweaker their
powers become. Hence, if a community decides {o aflooffering
made to an Arsi, its power would be gone, and it would become
inactive. Hence the proverb that if anu8irbecomes destructive it
would be shown the tree from which it was nfade

Making an Agsi to be less potent is dangerous as it portends
calamity befalling the community responsible. YAsysi can be
destructive if all sacrifices due to it are withdra Actually, the
destruction is not caused by wr itself, but the absence of it
which automatically brings to zero, its functiomelation with the
people it is meant to protect. The above suggéstsigbo regard

* Ibid
> |bid
% Ibid

291



Vol.2 No.1 January —June, 2013

sacrifice as a process of restituting vital fdrc&lso, C. B. Nze
comments “Constant efforts to maintain existingabak in the
community and in the individual necessitate theermfiy of

sacrifice§.” This means that the vital force which has alsing

likened to ikenga is responsible for maintainings thecessary
balance by ordering the composite life forces djfel

Man, ‘mmad’ is best seen as a composite of life-forces imt@ng

with other life-forces in the universe. He is ené@ovwith different
principles or selves which link and allow him tderact with other
beings in the world. For example, Chi links him lwthe entire
universe of force$.

Obi, as a life force, is capable of growth, dimioaotand death. By
maintaining a harmonious relationship through fguaman
contributes to the strengthening or bonding oflifesforces. Man
can further strengthen himself with charms and wirdg&™. In this
way, it should be understood that the disintegnattd man’s
composite forces means death so also with othergbginjuries
and diseases are also signs of partial disintegratscholarly
attempts have been made to explain this usingnsteumentality
of African logic”®>. Therefore, the strength of man’s life forces is
made manifest in his general well being, good he#drge family,
prosperity and good status in soctéty

A person’s life force may be the object of attack witches,
sorcerers, unappeased deities, or evil spitiidan is a microcosm

" Note of course, J. O. Chimakonam’s explanationtherdifference between
force (ike) power; vital force (ikenga) power tasa...often animated or
embodied as in Assi; and life force (ijele) tiny life giving moleculeOp Cit

8 Nze, C. B., Aspects of African Communal 2 sm p. 63

°J. 0. Chimakonam Op Cit P.

19 Metuh. I. Op cit 98

" bid

123, 0. Chimakonam Op Cit P. 2

13 |bid

* |bid
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of forces. Above all beings or forces is Chukwud&rGod), spirit
or creator. He gives existence, power of survival screase to all
other forces. After him come the deities, and tloaintling

ancestors (father) of different clans. These, thoage one time
human beings, dispose of great powers and influbecause they
were the first to whom God communicated his vitaté, with the

power of exercising influence on posterity. Theyhstiute the

most important chain binding men to GGdAfter them come the
Ancestors and the other living dead of the familg &ribe. Then
come the living in order of primogeniture. Then enanan and
subordinate to him are the physical forces in thwarse such as
animals, plants and mineral8.

3. The I nteraction of Forces

The universe is like a spider’'s web in which alings are linked
together by a network of relationship and interagion one
anothet’. Harmonious relationships or interaction lead to the
strengthening of forces of beings, while pernicimfiiences lead

to diminution of being or disintegration of compesiorces.

[llustration

This belief is illustrated by an incident which paped at
Ozubulu, a town at the central part of Igbo lantheogyears ago.
The catechist of a Christian group, who had cut sendled up an
‘Iroko’ tree to get some money to marry a wife fois son
suddenly died one morning while working in his bahile his
church members prayed for the repose of his sailgrchurch, his
relatives in the village consulted oracle whichiktited his death
to his failure to placate the spirit in the treetglforce). (This
incident occurred in 1979; his wife was later daidhave died in a
similar mysterious way). If he had acted fast byfgrening rituals

!> Tempels P, Bantu PhilosophyParis: Presence Africaine, 1969) p. 61
16 i

Ibid
" Ibid
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and sacrifice on recommendation, as Igbo metapalysipinion
would have it, his life would have been saved agaildrium of
forces restored.

The oracles ordered a series of rituals to restoeeharmony to
avoid more of such deaths, thus, all life forced wital forces can
influence one another for good or for evil. Harnows
relationships ensure stronger bonding of the hieds of man.
Greater part of Igbo religion consists of ritualsdasacrifices to
maintain or restore this harmony.

4, Sacrifice as Restitution of Vital Force among the Igbo

Sacrifices are offered to the invisible spiritsitiés and ancestors
to obtain favors or to avert dangers. This actiistappreciated by
the Igbo on the predicate that man, not only aw Igian, is not the
master of the universe even though he is centrahénworld.
According to Arinze Francis (a Roman Catholic Caad) the Igbo
man offers sacrifices for four reasons: “the vasi@nds of Ibo
sacrifices can be grouped under four headings; €apiation (b)
sacrifice to ward off molestation from unknown #gii(c) petition
(d) thanksgivind®. In his own view C. B. Nze sees sacrifice as a
means of maintaining existing balances in a givemrounity®.
The idea behind the maintenance of balance is qatatli on the
understanding that imbalance or disharmony coule lzaspiritual
cause, straining the relation between the living e dead.

The Igbo conceive man as a force as he is dynaniee vital
force- — power is identical with man. So the idéaital force is
ontologically inseparable from man, hence the Ighg, “mmaad
bu mmuo™- man is a deity or (spirit in this context). Tketan be
increase or decrease in vital force. There canladsa loss in vital

18 Arinze, F.,Sacrifice in Igbo Religiofflbadan, University Press, 1970). Pp 2 -
21
19C. B. Nze. Op Citp. 63
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force and this loss can also be restored by cettappenings
around us.

Man is a being capable of growth and diminutionjsha force that
can exercise a direct influence on some other $preed other
forces can also have their influences on man. Bgitipe or

negative deeds he can increase, decrease anceréstorital force
of other beings. By harmonious relationship heaases his vital
force as well as that of others; and by pernicioelsition he
diminishes either his or the other’s vital force.

For the continued existence of the Igbo man, fostance,
restoration or restitution of force is very vit@he only way certain
of coding this is by sacrifice. Sacrifice therefolgecomes an
inevitable tool for this revitalization. It also rfas one of the
commonest but most important demonstrations ofgicels
worship and belief system among the Igbho peoplerif§es are
made for the protection of life and safety of pmbypeFor the
guarantee of this protection, the Igbo people dffier sacrifices to
the beings with potency of offering protection. §iposition is
supported by Amaury when he said;

Only a clever ‘Dibia’ can make stron@gwu’ when

he gives it to a man he tells him to make a certain
sacrifices, example: a fowl to it weekly, otherwibe
‘Ogwy’ will die ... %

The Igbo believe certain ingredients are specificabtent for
specific actions. Also, there is a belief that tirplace, day, week
are specific for certain kinds of sacrifice. Thislief is hinged on
force and their gradation. This belief made expiitithe proverb:
“Obu 9 na ike d n” awaja n’ awaja” or “Ovuisna ike d n’osua”
very much depends on the dialect one is expressmgeality. To
corroborate the above, Onwubiko Oliver succinctlyspit, “For

20 Amaury, P.The People of Southern Nigerhol. 11 (Frank Cass & Co. Ltd.
1969), P. 168
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sacrifices to be efficacious and to achieve thairppse, the
African believe that they must be offered at paltic place, at a
particular time of the day, week or year as theecasmy’.”
Sacrifice therefore, is a sign that man is not @essary being. He
acknowledges the being of other vital forces; hehiseneed to
seek external help.

The Igbo belief in sacrifices and their efficacytire restitution of
vital force cement their unmistaken belief in amdeptance of the
reality of occult (hidden or latent) power, opevpati and

engineering in Igbo Cosmo-ontology. C. B. Nze malteslear

thus: “Indeed, the Igbo man becomes a techniciamgusacrifices

for the strengthening, maintenance and protectioman. If he is

of this sort, he is in perpetual readiness to aehee refill or else
the engine would staff

The operation or manipulation of occult powers lesvily upon
the fact that the Igbo generally, as for some offacans, believe
that the universe is like spider’'s web in whichthlhgs are linked
together by a network of relationship and theyrente upon one
anothef®’

Pernicious relationship leads to the diminutiorfastes while the
harmonious relation leads to the strengtheningooéels. Where
forces are diminished or annihilated and there ggeat need for
their restitution, sacrifices are resorted to adghig this.

Sacrifices, depending on its very nature and ttention for which
it is carried out, can also diminish or annihilateital force. The

2L Onwubiko, O. A. African Thought Religion and CultufEnugu Snapp Press
Ltd. 1991) p. 62.

#2Nze, C. B. Op. Cit, P. 71

% Tempels, P.Op Cip. 61
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use of sacrifice is Plausible following the oraticof the
‘metaphysical principle$”.

Following the metaphysico-ontological principlesvitnich beings

operate, it is worthwhile that we go to explain thierent levels

or degrees of beings there are. In African cosntology “there is

a belief that a cobweb-like relationship existsasn men and the
spirits and in the events of strains in the refelops, sacrifices
must be offered to re-establish and stabilize w&aras “constant
efforts to maintain existence in the individualscessitate the
offering of sacrifice$®

There are different degrees of beings. We haveedgrals,
vegetative, minerals, in addition to spiritual, éthise referred to
as noumenal entities in Kant’s terminology. Thesamenals are
super, supra or praetor natural and precisely sor #ctivities
resemble their nature and degree of existence. &tibng the
supernatural or the terrestrial there is hierarstiy/ this is outside
our purview.

Among these degrees of beings, none is more pyedleand pre-
eminent following the third metaphysico-ontologigainciples —
the principle of proportionality which says “The tological
perfections are common to all beings, to each auegrto each
degree®®. If the above holds true the forces generatedltyeings
must never be equal “lkeg tha dabam dabam”, “Nke onye ji eke
alughi ya ka ibe ya ji eke” there is hierarchy of forcasd
relativity in strength.

% Donceal, J. FPhilosophical AnthropologfUSA, Sheed and World Inc 1967)
pp. 14 — 15.

“Nze, C. B. Op. Cit, P. 63

% Shine, D. J.An Interior MetaphysicéWestern Mass, Weston, College Press),

p. 51
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Seeing that each being is ontologically perfectgdkye dti ya),

the perfection of each is native to each. Owinghis nativity

therefore, the forces generated by all beings mesger be equal.
But because man is the only being that makes tigsiiey about
other beings, this ontological priviliege makes Hiave an edge
over every other being. This ontological ‘grati@ thoroughly
appreciated by an Igbo-African and so he becomdisegaipped

to delve into any discussion of beings in Igbo drican cosmo-
ontology. In this way, Igbo man’s world view or bgtin-the-

world becomes homocentric or anthropocentric.

It is the man who makes the sacrifices. It is tl@mwho prescribes
the type of sacrifices to be made following thengpiple “like
causes produce like effects”. It is the man whowsthe materials
or objects or ingredients suitable for a particacrifice that can
appease the spirit or deity that has been injured.

With sacrifice man controls the forces or actiatief the spirit.
Man even directs the spirit as a driver does a Man compels
spirit to comply.

It is the belief of the Igbo that spirits are resgible for some of
the events that happen in man’s life, but some arenspecially
endowed with the understanding of this operatiord aran

manipulate. Either prevent or suspend the powetisesie spirits as
soon as such reports are made to them.

The man is endowed with different principles ofvesl capable of
strengthening his vital energy. These differenve®lin one are
different forces in one (multi in parvu). With tleegrinciples of
selves, the Bantu Africans for example hold that:

The Living Muntu (man) is in a relation of being b@ing with
God, with his clan brethren, with his family and ttwihis
descendants. He is in a similar ontological refegiop with his
patrimony (his land with all that it contains omguces, with all
that grows or lives in it). All acquisition brings increase in vital
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force in Bantu eyes: Everything which breaks it patrimony
causes it to deteriorate, or destroy¥ it.

The traditional Igbo man retrieves the power of $p&it, hidden
powers as a scientist retrieves data from the ctenpilihe Igbo
belief in sacrifices, rituals and their efficacyeavidence of their
unmistaken belief in occult realities.

When sacrifices of food items are given to theitgiwe do not
expect that the spirits eat them as men do. Theyswuoe by
appreciation and acknowledgement and finally abstrideir
essences. Thus to eat on the cosmos of spirits ifagt to
appreciate. This understanding extends to our tlestcWhen an
item is offered to God, we know actually that Gaeksl not eat nor
use money. But we believe God accepts our offetizuggible or
intangible. It is therefore, stupefying to say tthet dogs consumed
an offertory meant for God; therefore the offertomas not
appreciated.

In support, Kristensen mentioned types of sacsfi@nd the
purposes. He puts them into two broad categories:

Those of positive aim of actualizing in nature and
among men abiding and self subsistent divine life,
and those with negative aim like atoning sacrifices
or peace offering to ward off dangerous spirits and
thus cause the illness to cedse

The above classification was made along the lifiegnos or goals.
Similarly Evans Prichard refers to broad categoaksacrifices,
namely (a) Piacular (b) Confirmatory. The formerdessigned to
ward off any danger hanging over the people formarsfortune or
grave danger as a sign of spiritual activity. Nonder he said

%’ Tempels, P., Op. Cit., P. 100
% Kristensen, W. B.The Meaning of Religioff;ranslate by Carman, J. Martinus
Nighoff (The Hague, 1960) p. 445
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ideas of propitiation of the spirit of expiation fafults (to placate
the spirits against impending danget)The latter are sacrifices
which accompany social activities. Other authodke Hubert and
Mauss say confirmatory sacrifices can be calledrifsaes of
sacralization which make the profane sacred; wisepgacular
sacrifices of desacrilization make the sacred prefa

Onwubiko A. O. outlines three kinds of sacrificesinrely:
expiatory, petitive and thanksgivifigaccording to their aims: to
ward off evil spirits or placate enraged deityatk for a favor or
blessing, and for blessings and favors recéfved his “Aspects of
African Communalism” C. B. Nze named four typessatrifices,
expiation or atonement, thanksgiving, to ward offl@station, to
harm others, or sacrifice made to kill somebodgt th, mortuary
sacrifice®® With the above, it is clear that our belief in #féicacy
of sacrifice and its utilitarian, pragmatic purpaae anchored on
the reality of force as understood by Igbo-Africans

However, whether these sacrifices themselves carateeffect to
the point that is empirically verifiable is outsitiee scope of this
work. We have every excuse to defend the phenomesoit
touches all human religion, values and thoughtsraomé has been
defended empirically. It is a belief system andcig®ly so, we
have no option than to subscribe to the force at belief which
universally hold men together, the Igbo cannotmngted in this.

2 pritchard, E.Nuer ReligionOxford Clarendon Press, 1956) p. 198.
% |bid

31 Onwubiko, A. O African Thought and Cultur@Owerri Totan Pub. Ltd. 1988)
p. 56
*21bid

% Nze, C. B. Op. Cit., P. 67 — 68



Filosofia Theoretica: Journal of African Philosophy, Culture and Religion

5. Charms: Externalization of Igbo African Belief in Force

The Africans, especially the Igbo-Africans, beliauethe potency
of charms and amulets. This belief also facilitatesir belief in
Christian sacramentals as both have trajectory tiome of
affecting an object not in close contact with thélrhe ability of
the Igbho to employ charms to cause manifestationhow
physical contact has been explained scientificallhis was
articulated in Chimakonam’s discussions on the lafvg\frican
science typical of which is the one he brandeddieof egwueji
or law of the mearf& Thus, it is feasible that through charms and
amulets somebody’s vital force may be enfeebledraatg to the
intent of the user with regards to influence otheople.

Chukwuemeka Ikeh in hiBhe Naked Godsays:

Charms are believed to bring to realization, thevgroof the spirit
ancestors. Yet it is believed that through the wo$echarm,
obnoxious and implacable spirits and ancestors cargrolled,
driven away, or blind folded, such that their ewihchination and
punishment of the living are minimized and conedff.

The Webster's Universal English Dictionary giveswarkable
definition of Charm as that which has “an alluropggality, a magic
verse or formula: something thought to possesslopower. An
object bringing luck; a trinket on a bracefét"For C. B. Nze on
another hand, Charms have magical powers or effects ... produce
effects or control events or supposed as spellgotern certain
natural or supernatural forc&” Since like causes produce like

3 J. 0. Chimakonan©p Cit. P82-84
% |keh, C..The Naked Gods

% Geddes & GrosseiVebster's Universal English Dictiona(€anada, 2005)
p. 53

3" Nze, C. B. “Logic in African Charm Medicind’he Nigeria Journal of Social
StudiesVol. 4 No. 1, p. 23
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effects the metaphysical operation of charms fonctiin
accordance with this law. Scientifically, this Heeen branded iwu-
nyiri-onwe or the law of uniformity and states thgs/en any two
things, if they are sufficiently similar then, theshare some
common properties. The reason according to Chinmekois that
by nature’s pre-arrangement a good number of thiadsinto
uniformity®®. A better exposition of this idea is done at thagter
on the methods of African scierficeHere, the author discusses
among others, methods known as-aliri-onwe (sem-science)
and ak-nso-n'az (causal science). These two methods variously
describe how the idea that likes follow from like®minate
enquiries in Igbo African world-view.

Sometimes, preparation of charm follows the onticllgprinciple
of cause and effect, conaturality (agree sequsgser Charms are
prepared with the materials which are inherentlypatde of
producing effects that resembled them very mucleeGhe effect
is produced there must be resemblance or similitile logic of
“like effects follow like causes” is seen in thehbeior of the
materials used and the result achieved. The faxtdse materials
are inherent on their behavior. It is the naturahdvior that
manifests to the practitioner the actual effectalhis capable of
being achieved by it. In C. B. Nze’s “Logic in Adan Charm
Medicine”, we can see that the logic that the ppiles as above
mentioned follow is explicit in the ingredients coeted.
Protective charm, for instance, is prepared bydhbmgs in nature
whose actions are protective such as strong bubyardils of a
strong man, body parts of lion, leopards, tigersotirer strong
animalé®.

Protective charms are used to invigorate, restord,fortify one’s
vital force. On the other hand, love charm prepanadlemands the
use of attractive objects and good natured ingneslid-or instance

33, 0. Chimakonam Op Cit., p. 85
* Ibid., 52-63
“ Ibid
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it may be necessary to use hearts of chickens moutal smooth
paste, beautiful and attractive leaves. This isabse love attracts
and so the ingredients are bound to be of ontaddgimilitude.

That objects of nature speak language to the rgeafirmedicine
man implies that the importance of any object isolmgically
inseparable from the nature of the object. It is lmp chance that
we have sweet roots and herbs as well as bitteatehherbs. The
sweetness or bitterness of leaf or root porterslgriportance and
its usefulness, its effect when applied in a wayrearequires.

Igbo Africans believe that the world is a forestmbpls.
Everything has a purpose there is sufficient reasmn the
existence of everything in everything. There arenynadices in
the natural objects when studied and observed lglo&eBotanist
or Zoologist will be better equipped to prescribetr herbs, plants
or animals that can be used to achieve certairctsffSome who
are endowed by the ability to relate these funstidook like
“Onatara ndi mmo n'aka” or those who received these directly
from the gods: For wrestling charm, forces canappéd from cat
or frog. Cat, for its agility and frog, for its Kability, so that the
Wrestler will be agile and flexibility before hipponent.

Also, prestigious charm would make the holder appea
intimidating and powerful to his colleagues. C. Bze quoted
Ezeabasili Nwankwo as suggesting:

The skull of a buffalo, the paw of leopard, onevya
the red feather of a parrot, the feather of anegdgtee
quills of hedge hog, three whiskers of leopard aval

cocks?!

These are objects which emit force inducing feal rspect. They
are awe-inspiring by nature and so will behave atingly

“1 Ezeabasili, NoAfrican Science — Myth or Realitfyantage Press, 1977) p.
10. Quoted in Nze C. B., Loc, Cit. p. 26
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following the principle “actions follow its beingdr “everything

acts according to its nature” “agere sequitur esbeé behavior of
objects of charm, the manifestation of their for¢ée) or being

(ihe/ike) , here being is identical with force, figcilitated by

adequate words proclaimed over them at least totivage the

dormant forces. It is commonly observed that nacaft medicine
man ever prepares any charm medicine without praciag the

appropriate words over it. Solemnly calling ead@mitused by its
namé? The author quoted above argues that the woritseibthe

force of freeing the forces inherent in object baen and makes
them effective. The objects need to be conjuredrder to release
their energy.

No ‘medicine’ talisman, magic, horns. No, not even
poisons are effective without the word. If they acg#
conjured, they are of no use in themselves. Theg ha
no activity at all. Only the intelligence of the wdo
frees these forces and makes them effective. All
substances, animals, juices are only vessels afong

of the Nomm&®,

Other forms of charm too many to mention in thipgrafollows

the same pattern of preparation. Francis Arinzestiat a charm
is an object which by some mysterious, immanentuaranscious
power, is believed to preserve from evil, disedsglets or motor
accidents or to make one succeed in trade, indffedr, in fishing,

in catching thieves, in passing examinatién3his shows there
are as many forms of charms as there are actiafiesen. Arinze

only pointed out the most prominent and common antbam that
receive patronage.

*2Nze. C. B. Loc., Cit, p. 27
3 Munty, J. J.An Outline of the New African Cultu¢sl. M. Grove Press Inc.
1961). P. 133 quoted by Nze, C. B., Loc Cit, p. 27

* Arinze, F.,Sacrifice in Igbo Religiofilbadan, University Press, 1970) pp. 20 -
21
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Belief in the potency and force of charms and atsukeone of the
practical aspects of African traditional religiondaphilosophy. An
amulet is an object generally inscribed with mystes formulae
and used by pagans as a protection against vanaladies, as
well as witchcraft. Charms seem to be synonymouhl amulets
and do not have a consensus definition.

Oxford dictionary defines amulet as: “Anything woatout the
person as a charm or preventive against evil, na§cHisease,
witchcraft, etc ..., it applies to all medicines winet internal or
external, whose virtue or manner or operation isulic it is a
preservative, protective or chafm.

Charms and amulets have functional relation andligide. Both
are believed to have trajectory power hence thetioma without
physical contact is prominent. Charms are alsabed to bring to
realization, the power of the spirits and ancest@isarms and
amulets are sought by some African Igbo as meamgaading off
obnoxious and implacable spirits and ancestors thaththeir evil
machinations and punishment of the living are mined or
averted® This belief in charms and amulets is informed hgirt
subscription to supernatural forces.

In the words of Ogbalu:

A number of popular beliefs are that man can cause
sunshine or draught, harmattan, dryness, rainfall,
thunder and lightning. Killing of opponents or
enemies from far distance without contact or
material weapons, that some families have special
talent of turning into animals like leopard, hawk,

%5 James, A. A. M. and Bradley, H:he Oxford English Dictionaryol. 1.
(Lond: OUP, 1933)
“® Onwubiko, O. A., Loc. Cit.
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kite etc. That witches exist, that children suffer
because of the misdeeds of their paréhts.

From the above arises such question as to whantesa® charms
work? What is the rational for believing in them?

6. Philosophy of Charmsand Amulets

The Igbo African metaphysician is struck with awetlze vital
forces in nature. He discovered there are variousrent forces
and power in different realities. There are gramtetiof power and
varieties which explain the Igbo adage attributechtbird called
Obu. ‘Obu si na lke di n'awaja n'aweja, Obu ji egbu agwna
agwo na-at; mmad.’ “Ka ima nkea, ima nkezo” .

These varieties of forces they discover in moustaand hills,
caves, rivers, plants, birds and animals. Suchshlie owl and
parrot exhibit acts that are only possible or elvard for man. The
strangeness of these birds expresses already etiesy) of forces
ontologized in them. From initial observation mauid analyze
the possibility of using or tapping some parts lahgs and animals
for healing and preventive purposes. These vital @ysterious
forces can be observed in many realities that we moabe able to
exhaust. For the purpose of this paper we mentiewa

Anunu-Ebe

This is a special tree that is not very common diftén found in

the thick forests of Western and Eastern Nigehig, tree has such
ontological mysterious power that living objectiva® not found
within some specified radius near it. All its peatliate enormous
radioactive power that sends shocks to or scotshesever comes
around it. It has repulsive tendency it is a ndtgharm, natural

amulet wherever it is located.

4" Ogbalu, F. C.lgbo Institutions and Custom&nitsha, 1973) pp. 55 — 57.
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Akwu Ojukwu

This is a unique species of palm-tree or palm nutsas potency
for treating various ailments. It is believed tovda neutralizing
ingredient with which to destroy bad charms (@wu) and ward
off evil spirits. It is a natural sacramental, alyhwater of the
Igbo people.

Orodo

Our people sayQkochi egbu Orodo”. Orodo is a kind of Lily
flower that survives more in dry season. There fieree in it that
makes it survive the scotching effect of sunshi@eodo’ can be
used as an antidote against poison, physical oitwsgi Wherever
it is planted around the house, it repels impendiogson and
renders impotent anyone brought within a particudalius of the
house. It has psychogenetic effect on evil sigrais/mon Arazu
confirmed seriously the potency of some naturakactsj charged
with power. He referred to “the leaves, barks amats of ... trees
and plants ... known in Igbo esotericism as partitylpotent
against evil of all sort® “Arazu further commented: We have
used the “Sacred” plants or parts thereof-to predubat we have
named; (a) magic drug (b) Anti Witchcraft powdeM{R) and (c)
Ojukwu oil.

There is nothing wrong in self defence. God gave tha instinct
of self defence, the instinct of specie preservatMan defending
himself against witchcraft, wicked forces in naturg amicable
forces is not in any way wrong. There is nothingdjon the world

except good will. Good intention is the watch worfrican

traditional medicine is never complete without kmewledge and
practice of esoteric self defence which has comastas mantras

“8 Arazu, R. C.The Witchcraft Scourge: Ourself Defer{@evka: C. Martins
Publishers, 2003), p. 6
* Ibid
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(Nommo), objects charged with power, drugs, potiand even
rituals>°

7. Evaluation and Conclusion

Igbo-Africans believe that from visible to invistbbne can infer
Igbo people look at external features and charaties of an
object because they are revealing. The attractsseé a tree is
seen in and through its reality, which is valuespted.

When the African discovers the value of a being,
perceives the forces inherent in it, sees itsicelab
other beings, then he employs his own power and
the power of his words to harness the forces afehe
beings and sets them to work for his own gdbds
In order to vindicate the above facts C. B. Nze $laat:
The Igbo of Africa have a sense and practice of
observation. They observe things that are that is,
realities that exist, their natures or essencegyTh
form concepts and have ideas of what is
Elizabeth Isichei lamented the devastating blow, irferiority
complex introduced by missionary propagandists wilteir
condemnation of our cultural practices as ‘joo joleat is, toy,
when referring to our charms and amulets.
Our contact with missionaries has done a world of
damage to our religious practices with which our
physical security was inseparably associated: st ha
rubbed us of spiritual science without giving us an
equally effective substitute we seem to go
sheepishly in the ocean of vicissitudes in the @vorl

0 Arazu, R. c. Op. Citp. 5

* Nze C. B., “Logic in African Charm Medicine” [fhe Clan Medicinén The
Nigerian Journal of Social Studies, Vol. 4. No..13P

*2Nze, C. B., “Uncovering Logic in Igbo Language arttbught”West African
Journal of Philosophical Studie¥ol. I. No. 1. Sept. (1998). P. 126.
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without something concrete on which to rely our
safeguardf"

The Igbo of Africa believe in the functional utlibf charms and
amulets and their empirical immediacy of their effenderlies the
feeling that Christianity, with its accent on thgatiently waiting
for God’s time’, does not seem to have all the arswit becomes
feasible for these Igbo to believe that Christiaithf needs to be
reinforced with charms and amulets. In traditiofgo religion
charms and amulets are revered because they repsasebolic
presence of supernatural protection against misfeg or euvil
spirits. They are also signs of assurance of sgcliessing and
progress. The salient point in charms and amuletsist in the
fact that the mystical power accredited to themcahtained
therein. Their efficacy is manipulated accordingstact guiding
rules and principles. The sacraments which aremewended as
substitutes to the new converts are seen as symimlsl aids that
induce confidence in the blessing, protection, poarel presence
of God. The efficacy of sacramentals depends salelthe will of
God, the Church’s intercession and the faith ofitiggvidual who
make use of them.

The Igbo of Africa have tendency to practical resin life. Their
beliefs in vital force accentuate this fact. Sagatals do not seem
to be result oriented as its effect is not recordétiin empirical
immediacy. So they use charms, amulets in conjonctvith
sacramental or use sacramentals as if they arenshdiis attitude
is anchored on the belief that “Nwokeigld agbaba onwe ya aka”
— man does not stay without certain protection.tuMafor him
abhors a vacuum.

The force as conceived by Africans, Igbo in paficus not an
exclusive experience. The forces of the ancest@slgo integral

%3 Isichei, E., “Seven Varieties of Ambiguity Sometems of Igbo Response to
Christian Mission”. Journal of Religion in Africavol. Ill, (London E. J., Brill,
1970) p. 220
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observances of the church. The Christians beliewe the
communion of the saints just as the Igbo Africaeebve in the
communion of ancestors. The ancestors like thesGan saints
have the force of bringing blessings to the liviidne venerated
ancestors and the Christian saints are believebetgowerful
intercessors. Both obtain favour, blessing, pratacfrom evil
spirits, healing for sickness, graces for prospeaind ultimate
victory over the vicissitudes of life. This is confed in Roman
Missal:
. in communion with them (saints) you give us

their friendship. In their prayer for the Churchuyo

give us strength and protection. This great company

of witnesses spurs us on to victory, to share their

prize of everlasting glory’

Goodness is like a perfume whose aroma cannotdbected, but
rather spreads in all directions ... so it is with #ncestors.
There are inherent Christian practices in Igbo &&ini belief. The
Igbo Africans are respecters of nature and so asaren to their
advantage. During the blessing of water during &#de the priest
says:
... you made water an instrument of your mercy, for
through it you freed your people from slavery and
relieved their thirst in the desert. It was through
water you announced ... the new covenant which
you were to offer man >>

The water is a natural object; the efficacy ofsitreactivated by
proclamation of adequate words. Natural things behahen
words are appropriately used over them. In the sanme among
Igbo Africans, this realization was commonly knowefore the

** The Week Day Catholic Missal (London: Collins, 5)7See the ipreface of
the holy men and women, p. 67

% St. Mathews Daily Missal, Goddlife Neale, Accestad (Dublin, 1974), P.
1690
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advent of colonialists, missionaries. The theofyvital force
among Igbo Africans was as old as the Igbo natidhe
documentation of this theory can be credited to ¢hinialist
enterprise and the good things that came along side

Through Prophet Elisha God commanded salt to beirtaswater

to make the foul water wholesome. God himself askadge the

force in natural things otherwise being Almighty beuld bring

about the wholesomeness of water without using sathese way
natural things, physical realities are indices, sgta for the really
real. No wonder life is full of symbols. The worigl a forest of

symbols. Everything is a pointer to something usil@sdiscovered.
If Igbo African used salt to prepare ‘holy wates’ ward off attack
of the devils, it would be called charm, but whba same matter
and form is used by the priest, it is now calleckgaental.

There is, therefore, as we can see from the fonggaoio functional
difference between charm and sacramentals. Therelif€e is only
seen in the officiating minister. This realizatisnbrought to bear
on the fact that many priest and pastors todayimeatthe use of
amulet, charm and sacramentals based on their staddmng of
forces to minister to people.

Father Raymond Arazu is already Ojemam Ojenamad in this
practice, Late Father Gilbert Hilary Ohai, the Reostal Pastors
in their miracle handkerchief to mention but fewurkan nature is
the same. Psychometric, psychokinetic experiencee,native to
human nature. What many lack is the force of thergn to
translate their basic experiences in life so ageetrate the core
of reality.
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THE ADMINISTRATION OF JUSTICE IN PRE-COLONIAL
EFIK LAND
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1 Introduction

The major task of this paper is to do an overviéwaministration
of Justice in the Pre-colonial Efik as well as tBik judicial
system in particular. Its intention is to shownhthe emergence
of the British Colonial Administration on the Efland alongside
its justice delivery system with passion for litiga (Ukot Ikpe Ke
Esop) as a modus for attaining justice help totiftraegatively
the society it came to build and/or develop. Tivalhome our
point, the processes of obtaining justice in the& Eforld-view
would be exposed. In doing this we shall trace ghe-colonial
administration of justice in Efik land from dynasty dynasty. We
shall also show how developed the Efik Judiciateyswas long
before colonialism. This strong traditional systeould be shown
to have been greatly undermined by the coloniatesys After
which a proposal for a “judi-cultural renaissanes”a pivot for a
new social orientation and justice delivery woudgdut forward.

2. Administration of Justicein Pre-Colonial Efik

Justice among the Efiks is the moral resolutionissties which
involves punishment, reward and restitution. In stdering the
concept of justice among the Efiks, the need to@pyately react
to some of the questions that often characterizetudy of this

nature need not be overstressed, such as — Is dmerfrican

jurisprudence nay the Efik Jurisprudence? |If theyevhat are its
components? What are its modes of operations?sanoh. It is
our hope that the attempt to respond appropridtedjther of these
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questions will assist in establishing whether ot there is “An
African jurisprudence nay Efik jurisprudence?

On this note, one of the ways to an adequate &tion of an

African Jurisprudence is to conduct enquiry intataia traditional

African values, which may include certain stateaftdirs, types of
behaviour, attitudes and patterns which the trawl#i African

considers as ideal or good and worth pursuinga Adlow up, we

also need to consider the mode of application efslan the

settlement of disputes in the African setting. Idwoer, for the
purpose of this study we shall be concerned wisth gome of the
highly cherished values of the traditional Africfie, to include:

The value of religion and the sacred; the valugwh and justice;
the value of responsibility; and the value of higbral standards
and good character.

(1) Thevalue of religion and the sacred
Several authors have highlighted the importanceiafhgdence of
religion in traditional African society nay the Efkingdom. J. S.
Mbiti in his phenomenal work onAfrican Religions and
Philosophy posits that “Africans are notoriously religious.lig®n
permeates all the departments of their life so/filiht it is not easy
or possible always to isolate it” (Mbiti, 1). Inres@t Asouzu’s,
Method and Principles of Complementary Reflection in and
beyond African Philosophy affirms that. African religion was not a
pass time affair neither was it a part-time prepetion but a till
time personal encounter with the Divine” (Asouz®b3R The
above statement though was made with specific eeber to the
Igbo people of Nigeria, but the statement is trimost traditional
African societies.

Each African people have its own cultural valuegshwsome
common bonds with others. Religion is a part of tultural value
in addition to being the far richest aspect of Afgcan heritage.
Religion permeates every parts of the tradition&lcan life nay,
the Efik people who clearly identify with this pdpu maxim
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“Abasi do” meaning “There is God.” It dominate ttihinking of

the African people to such an extent that its skapeir culture,
their social life, their political organization,gleconomic activities
and of course, their traditional legal system antsprudence.

(i) Thevalue of truth and Justice

Following from the value of religion and the sacredhe value of
truth and justice. The place of truth in the ttiadial African
setting was primarily moral and not cognitive ors¢gmological as
with the Western Philosophy. In the African cudtuGod who is
the creator of all things, who also knows all tlingnd who is the
one who decrees morality, is the one who knows tthéh of
things. Many African societies, the Efik Nationclasive have
names for God that describe God as truth, or Db&uth “Abasi
anam akpaniko” or knower of truth “Abasi ofiok alkyde.”
Hence the saying in the African setting that thitigs are true are
effects from the creative being God. In other vgoithe value of
truth derives from the African value of religionhigh involves the
fear of God for the African.

Majority if not all of traditional African societgbelieve that God
metes out justice. Justice also stems from th&lspature of the
human personality and governs his interactionsigolg him to

give others their due and ensuring that he recdiieedue. Francis
Arinze rightly observed, concerning the Igbo thasijustice that
rules the relation between man and man, and fumhere that
justice concerns giving each man his due, and atssider the
varied relations men have with one another, then different

facets of justice becomes clear. These includgiciuof piety or
respect and obedience, retributive justice orgestor inflicting of

punishments, invocation of curses, justice for daking or the

establishment of truth and so on.

In conclusion, the point made from the foregoinghiat the value
of truth and justice, in the traditional Africarttseg flows from the
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value of religion and the sacred. In other wotdgth and justice
are valued because they derived from the natur@aaf Himself
who is concerned about the moral order and harmainyhe
society.

(i)  TheValue of responsibility

The African world is a world shared with other wmduals and
beings to include: the Supreme being, local deitghsinities,
ancestors, spirits as well as numerous abstraceé$dn an ordered
manner. There is the belief in the existence aleprand
interaction among all beings, to the existent thedrder is seen as
the result of some improper conduct on the paramy of the
beings, most especially, the human being. To saiegy and
ensure this cosmic and social order in traditickfalcan societies
rights, duties and obligation on one hand and jtbns, taboos,
and sanctions on the other hand were devised dondced through
various means such as, flogging, fines, suspensithdrawal of
chieftaincy title and so on. Thus the system adhe
responsibility to maintain law and order on eveprson in the
community.

Consequently, responsibility was considered assteemed, virtue
and held as core value in traditional African expace of values.
For instance, when people break moral laws, thégrsshame in
the sight of the society and so on.

(iv)  Thevalueof high moral standards and good character

The African traditional ethics placed very emphatadue on the
maintenance of high moral standards which mustelleated in
the goodness of character of men and women. Angprtb
Joseph Omoregbe in his assertion on the undersgofliGod and
His relationship with men, explains why

In African traditional ethics it is futile for angoly
to think that he can commit a crime in secret and g
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scot-free, for God who sees whatever is done in
secret will always ensure justice by punishing such
an evil doer, sooner or later, in this life or iis h
next (reincarnated) life (Iroegbu and Echekwube,
39).
Following from the above assertion, it can be deduehy
Africans traditionally placed emphatic value on the
maintenance of high moral standards and the promatf
good character.

In summary, from the foregoing, is the fact that in
traditional African philosophical jurisprudence risg Efik
jurisprudence, the thinking was that matters ofthtru
justice, reward, vengeance, decisions about righd a
wrong, good and evil are matters that in many msta,
transcend the control of mere mortals such that any
transgressions or meritorious acts that escapesttdation

of mortals are still capable of being punished ewarded

as a result of the natural mutual complimentaritytioe
interacting forces which bind all missing linksreflity.

Following from this summation, we can proceed om ou

next line of study the Efik concept of justice ig entirety.
According to, E.U. Aye, the story of the Efik peegias been
created by historical accidents that expressedf itse the
people in various facets— occasionally unpleasardesirable,
damaging and sometimes destructive note. (Aye, liie went
on to further asserts that these various facetmisfortune,
which were the lots of the people to bear, credbair own
situations including the dispensation of justid#élore so was
the fact that each of these situations came alatigiis diverse
scenes, though each of these scenes was pregriantswown
vicissitudes which occasionally changed from gamtbad and
bad to good in the life of the people. Howeveesth diverse
scenes and experiences added richness to the afaldir

319



Vol.2 No.1 January —June, 2013

adventures of migrations and sojourns among thest h
nations. Worthy of note is their strong belief time true
dispensation of justice, in addition to their facattachment to
their indigenous culture, their native names, ahatvwhey felt
they stood for, that proved to be their saving gras a people
throughout those years of trials.

In exposing the concept of justice amongst theg:fétention was
given to the following sub-themes-Who are the EfiksOn who
are the Efiks according to late Etubom Ukorebi Asuqga
renowned Ethno-Historian of Efik descent “the gioestof Efik
Origin and who they are have been very sophisticatevadays.
The augments are no longer traditional history;ytla@ge now
sophisticated theories and hypotheses, and verhismated
discussion and analysis.” (Inameti, 26). Froms thssertion,
Ukorebi is of the thought that there are many sthwidth regards
to tracing who the Efiks are, such as the Etymalalgiand
Ethnographical school; The Oriental school; theeBtaian school.
Precisely, Etubom Ukorebi Asuquo, represents thenBlogical
and Ethnographical school, late Dr. Eyo Okon Akaresents the
Palestinian or Hebrew school; while Elder Effiongpdn Aye,
represents the oriental school. However, irrehpecof the
schools of thought and their respective claims,tii@ purpose or
intent of our investigation, we shall conclude thimat the Efiks
are a people who occupy parts of Eastern Nigerthaaa mainly
traders, merchants, fishermen and farmers. Watmpte, is that
the Efiks had a prolonged interaction in termsraélition with the
Portuguese, Dutch, French as well as the BritisinchNents which
helped to put them in the world map as a “ treatiam” with a
treaty king as the “Obong of Calabar” as far baskitee fifteen
century. What constitutes their thought systemciiimcludes law
of cause and effect; law of retribution, rewardtegs the idea of
Supreme God is the focus of this work. Othersudet the
potency of curses; Efik names or naming patternrgribe Efiks,
marriage; life After Death; language; The Efik hewsystem; land
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ownership/tenureship and Drama have been wellgdteto in this
study.

The concept of justice among the Efiks was giveseded
attention as well. The concept of justice amorigst Efiks is
often intermingled with the concept of right. Rlifferently, both
concepts are used interchangeable with one or ther.o The
concept of justice amongst the Efiks is tied to tmaversal
assertion of giving one his due “interpreted inkEds “edino owo
si dide unen esie.” In other words, the notiojustice and rights
amongst the Efiks mean the same thing. Even tholuglend of
every justice pursuits or delivery is to enable attain or benefit
from the enjoyment of some fundamental rights; whsrthey both
mean different things in the western jurisprudencghis is in
addition to delineating its (justice) elements nalide — Shrines
and native courts; administration of Oath; marriagd payment of
dowry; invocation of Ekpe Decrees/injunctions;
uspension/banishment of erring citizens; pronourecgrof curses
in culprits.

However, as we have done with Western School ofught on
their Notions of Justice. We shall attempt aninatbf some Efik
Kings and Chiefs on how the notion of Justice wesved and
dispensed in their time.

The Great Duke Ephraim IV (1814 — 1834), he ascetide throne
during the period of transition from slave tradepam oil trade.
He was rated to be in the category of those rilatsbelieved that
“Might is Right” as posited by Thrasymachus, andtttnjustice
Pays.” It was recorded that in spite of his infloe in both men
and material, Great Duke’s ambition for sovereigmtyall things
seemed insatiable. Even though there was reallsenous threat
to his ambition except for the rivalry of his elyefriend Eyo Nsa.
To dispose of this “nuisance” Duke was reportettdoe used his
position as Inyamba Ekpe Efik to bring up a falbarge against
his friend, Eyo. For the Great Duke, it was hisihof triumph for
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Eyo was found guilty and fined to such a degreehbavas totally
ruined.

King Eyamba V (1834-1847), he is another infludniifik King,
popularly known to his Liverpool friends as Johnfgung, and to
the Efiks as Edem Ekpenyong Offiong Okoho. He eored
justice in the sense of “International Military Dpmacy” or
relation. On this note, it is a common occurretacsee bigger and
influential nations coming to the aid of the smalses whom
they have some things in common with. It is ororddn one such
occasion that King Eyamba V, devised a strateggnsure that the
way was clear for his people to trade with the €i@s/er Region
in 1846. When news reached him (King Eyamba) tinatpeople
of Umon, under their King Abiakari |, had treachesty attacked
and plundered the Agwagunes who were allies offiles he was
distraught. As at the time of hearing the newsualone hundred
and seventy people were said to have been killethéyumons,
and Eyamba felt obliged to avenge the attack. I8ioases in his
time on the throne earned him the reputation aagtkat believes
in justice as retributive and punitive. On thiseyd€ing Eyamba V,
could be said to have also conceived justice afigheng against
“Domination and Servitude” as enunciated in HegBliglectics of
Master-slave relationship. Though, Hegel nevertéaaame under
the notion of justice, but under the Phenomenolajy self
consciousness.

King Archibong | (1849 — 1852), was the foundetle# Archibong
dynasty. He also conceived justice as a meansgloiing against
all manner of oppression in the land including thsurgences
from much revered Ekpe Confraternity. He (Kingchibong 1)

achieved this by joining the company of other freen in Duke
Town and the Blood men for their own ends. Theot# Men”

(NKA IYIP) are the conglomerates of fugitives ammhaway slaves
who in a bid to escape from the atrocities of thkpde
Confraternity, band themselves together by a caviehbod for

mutual protection. Hence, according to Hope Wdddleis was
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the origin of the Blood Society which attained mstiength as to
rival the Egbo association (Waddell, 476).

King Archibong 1l (1859 — 1872), belonged to thengageneration
as Archibong I. His concept of justice was promin@ his fight
against “Economic Domination and Subjugation” bg Buropean
traders on Efik Shores. This he did by successtiduntering the
pressure of the European traders by opposing adir th
machinations. It is on record in April 1862 whdre tEuropean
traders attempted to reduce the price of oil inaBGat on the
grounds that English oil market was falling, Arabrig, along with
Eyo IV of Creek Town disagreed, using traditionakthods
possibly Ekpe or Mbiam, that is, juju concoction, duspended
trade in the river and permitted no oil to be solciny ship at the
reduced price offered by the European traders. d¥ew this
matter and ensuing controversies were later redavacably.

King Archibong IIl (1872 — 1879), conceives justiceterms of
loyalty to the state. This was clearly expressiadhis resentment
and the immediate problem of containing the excesde'Sierra
Leonians” and “Accra Men” who styled themselves itiBh
Africans” and holding “free immigration papers” issl to them by
the consul. Armed with these papers they (Brififticans) began
a movement to rid themselves of the King's controlheir
continued defiance of authority by these peoplalted in a build-
up of resentment against them as well as the mivegect them
from Calabar. By 1876 many of them had left Calddgcause the
Efik threatened to Massacre them.  This led K&mghibong to
make the following proclamations —

In no wise have any African Born British subjects
in my country who will not abide by the law of my
country with the exception of the Hulk and Cask
house dwellers. | therefore implore the court to
inform the said British subjects dwelling in Old
Calabar Towns under my control that those who
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will not abide by my country law must leave my
country entirely or abide in one of the Hulk in my
river if they choose. (Archibong Il1).

Loyalty to the king and the laws of the land wergeérative for
justice to reign. His position is similar to Plaotonception of
Justice where justice ensues from the proper dispos of duties
of individuals to the state.

King Eyo Honesty Il (1835 — 1858), exploits in tiiepensation of
justice could be seen, this time by playing a dimediating role.
Sometime, in the course of his reign, the lkonetmmunity was
placed under the Ekpe ban. And when they couldagat it, they
appealed to King Eyo Honesty Il for mediationwhHs said that an
Ikot Offiong man had sent an Ekpe official to cotl@ debt from
another man in Ikoneto. When the debt was nohdorhing, the
man’s children were seized in the name of Ekpenbytying of the
sacred yellow band on their arms as hostages. IKbmeto people
appealed to Duke Town which took up their cause tagether
they proceded to plunder Ikot Offiong which registiee combined
force and prevented them from landing. Followihg tesistance
by the lkot Offiong people, Duke Town returned hotoegrepare
seriously for war while the lkot Offiong people &aped to King
Eyo for peaceful intervention. The King preventbé war by
calling a Grand Ekpe meeting to settle the miswstdading. This
singular act by King Eyo enabled him to gain thafience of
virtually the whole of Calabar. Many more of suchriked him as
a king whose idea of justice includes freedom fippression and
tyranny.

Chief Magnus Adam Duke (1842-1899), was one ofiflaential
chiefs in Efik land. As a Prince of the Efik langho studied law
in England, on returned home, he became deeplyhvedan local
political affairs. To this end, he had serious foomations with
King Duke IX in whose court he served as “ScribanMipii” or
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Secretary. He felt that the King was trying to dud® many old
Calabar Houses under his control, especially, they Kvanted to
exert what he (Magnus) termed “Domino Tyrannustyoannical
rule over his own Adam Duke House. His resentmeast
manifested in a petition which he sent to then abAsinesley, to
intervene on his behalf. This petition narratedvhiibe King had
tried to force him to take “Mbiam Oath” or “juju Booction” that
he was not his slave, an entreaty Magnus Duke edfts submit
to because according to him taking mbiam oath wdretti one’s
free will or not, was a sign of making one a slawdéowever, the
controversy between the two men (King Duke IX anHdie€
Magnus Duke) was resolved by Consul Annesley myamilshing
them on the need to ensure equity, justice, goaergment and
peace in the administration of Efik House System.

The exposition of both the Western and Efik congegit justice
gives us the impetus to undertake a comparativéysiaaof the
two schools of thoughts.

3. Justicein Efik Legal Statutes

We shall focus on the administration of justicelit§rom
established legal tradition. In as much as thelseof
administration of justice is justice itself. Wea#lhas well give
attention to the structures set up, manned andatgzkerfor the
settlement of disputes or enforcing the law of ldred such that
good conscience, fairness, equity and the ruleaof permeate
every aspects of the society. In addition, thecstires for the
administration of justice presuppose an inhereilityaland power
to dispose justice in a cause or matter that ifigisle in a court of
law. Even though, it is understandable that nétcalses and
matters are justifiable in the court of law, hemice need to seek
for an alternative means or ways of resolving dispusuch as
arbitration.

In considering the court system/ judicial structbigh executive
and judicial functions are exercised by the Obang@-ouncil at the
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apex of the authority with a trickling down of teame authority to
subjects under him to include — the Etuboms omGtkeads,
Village Heads and family Heads or subsidiary chatfthe foot of
the pyramid.

In an attempt to juxtapose between the practicejudicial
precedent in the Efik judicial system though thera provision for
hierarchical court system in her native laws anstam, the notion
of judicial precedent is not strictly adhered tin other words,
there is provision for the notion of judicial preleat in the Efik
judicial system drawing from one of the popular imaamong the
people “Owo isihekede adana eset” meaning “donift she
ancient landmark.” But the only difference is thiatlacks strict
adherence to the extent that, room is given to Eemst
circumstances and sentiments, especially whendbasad is rich
and well connected in the land. A typical examplm the process
of choosing the Obong of Calabar. It is mandataggording to
the Efik native laws and customs, that the successthe throne
of Obong of Calabar must attain the highest Ekpedgr The
Eyamba,” in addition to other qualifications. Buat 2000, there
was a shift from this established norms in the sehat the choice
of Obongship, which was originally zoned to west€alabar was
re-assigned to the central Calabar from which #eedsed Obong
of Calabar, His eminence, Edidem (Prof.) Nta Eliidénshaw llI
came. This action generated a lot of heat amoegtwo Efik
zones, as it was seen as a breach of the 1970dabetween the
two zones in selecting the next Obong in the evédeath.

On the exercise of discretionary power in the Hdikd, during the
process of adjudication, especially when faced withproblem of
indecision over any matter, the Obong-in-Councih agse the
discretionary power given him to dispense justiéecase in view
was in 1447 decision by King Eyo Honesty II, whendndered the
banishment of all masters of divination (Abia-ldipnfrom his
kingdom, following the exposure of the futility ahe sect by
personally hiding a “magic lantern” and asking thest powerful
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one amongst them (the Abia Idiong) to find out whe thief was.
In this case, the spell of tibia Idiong fell on an innocent person,
after which the King ordered that the magic lantbm brought
from where it was hidden. The next step of acti@as for King
Eyo Honesty Il to banish all the Abia idiong frons lkingdom to
safeguard further damage and injustice in the land.

The Efik judicial system also has the process ¢diadment and
makes provision and application for such with tlelofving
reasons for its justification:

(1) To enable relevant witnesses appear in the case as
well as give testimony;

(i) To enable the sitting judge(s) to verify the faots
claims in the case in question, for example, land
disputes.

The term “adjournment” could best be described witie
following usages amongst the Efiks — “edi sio nior” “editre
kana.” It is commonly employed when there is aoser dispute,
or when there are no witnesses (ntie-nse) to yestdithe fact on
ground. The judge depending on who is at the hélaffairs such
as the village Head, Clan Head or the Obong-in-Cibwould call
for adjournment of the matter to a later date.

In the case of offences that could lead to metimgpunishments
the Efik have provisions for them in their moraldeo These
punishments are either retributive or deterrenteddmg on the
nature of the offence. For instance, in Efik lamdhe punishment
is retributive, it is referred to as “Isop” or “&' but when it is
deterrent; it is referred to as “Ntuno’ or “roughandling.”
Punishment oufen in Efik land serves as a veritable weapon for
the preservation of the societal moral values frélagrant
disregard and decay. Moreover, in the Efik tradial society,
“mme ewuho obio” (custom or moral code of the lapd)vides
sanctions against those who violated it and thossidered to be
dangerous to the entire community. Though the dstah of
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conduct amongst the Efiks was expressed in unwritbem, but
the forbidden acts were recognized and punishddaasgression
according to native laws and customs of the people.

Thus for punishment in the Efik judicial systeme tetandard of
conduct was expressed in unwritten form but thdiflaen acts
were recognized and punished as transgressiondiggoto the
native law and customs of people (Aye 17).

Just as it was with the concept of punishment thilesEuridical
system contains the application of bails/injuncsiorFor balil, the
purpose is either of the following:

- To secure the freedom of the accused or;

- In case the accused fail to appear for trial byricou
Whereas, injunction is a remedy in form of coudesraddressed
to a particular person that either prohibits hinmonf doing or
continuing to do a certain act, (i.e. a prohibitamjunction) or
orders him to carry out a certain act, that is,nfandatory
injunction). It is necessary to note that this eeiyis discretionary
and will be granted only if the court considers juist and
convenient to do so; it will not be granted if dayaa would be a
sufficient remedy. Also, injunctions are often dee urgently by
plaintiffs urgently as a remedy (Martin and Law 274

In the Efik judicial system, bail is commonly rafed to as
“Ubion.” Hence the following usages in Efik comnitigs such as
“edibo ke ubion”, meaning “to take on bail”, “tiebion no,”
meaning “stand in for bail,” “fak enye sio ke ubjobmeaning
“rescue by bail.” Consequently, in the communityen the need
for one to be bailed becomes necessary especralligei Obong
royal court, any of the following questions may dsked — “ndi
enyene owo eke edibo de enye ke ubion?” meaningthse
anyone to take him on bail?”, or “ndi ameyene nkgld nim nte
nkpo ubion?” meaning “Do you have anything to pnesas
collateral for bail?” This may include landed peoly, money or
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some physical items. Injunction in Efik land is ndiéed by the
following terms. “Ukpan” meaning “command” while Wetho.”
Meaning “order.”

In Efikland, almost all the injunctions effected the land are
instituted by the Ekpe conclave via its unequivquaiclamations.
Though with the advent of the British colonial admsiration in
Efikland, the Ekpe fraternity has progressivelytlds bearing,
rather what obtains now are mere sophistries.

Concerning the implementation of appeal processes Efik
judicial systems has legal provisions. The appeatess (unim
ebene) starts from the family structure (Ekpuk Yfok to the
Obong of Calabar royal court (Esa Obon). In otwerds, the
pursuit of redress could go beyond the internabbod and wife
disagreement up to the larger family (Ekpuk Ufok@gaded over
by the family head (Ibuot Ufok) and so on.

In respect of policing and prison authority, thstitutions were not
properly defined in the Efikland as they were ie West. For
instance, in Efikland her policing system includédka” or “age

group” and “Nka —Ukpotio” or “able bodied men”, wde
functions were as follows: arresting of any viotatd the native
law; ensuring that the proclamations or decreese{inbf the
paramount chiefs are judiciously obeyed. The kn@msons or
confinement in the then Efik land were “Nkobi nterwhich was a
temporary cell where stubborn persons were kepl hmtor she is
bailed out. The other one is, “Ebuka,” that is greson proper.
This was primarily made for stubborn slaves (Ifor) fugitives.

One such prison was built in the palace of KinghMsong 11l in

1875.

4. Evaluation and Conclusion

The fact that morality is a product of social comtenakes any
serious violation of the moral order to have a aloaspect, leading
to serious social consequences. Moreover, pritiheécemergence
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of the British colonial masters on her shore (Efdépitration” was
much preferred alternative to “litigation” in sétty disputes. Why
arbitration? It was because the approach engemaeutual trust
and confidence in the society where social soligari
communalism, mutual dependence and complementaviaye
highly cherished traditional values. Arbitratiastherwise known
as “Alternative Disputes Resolution” (ADR) as tleent implies, is
one of the wide range of processes that encouratigoute
resolution primarily by agreement of the parties aminst a
binding decision in litigation. This method of adjcation (ADR)
offers a number of advantages and benefits to diser@nts
including — privacy, speedy resolution of disputésss costs,
improved future relationship among the parties,uausatisfaction
of parties’ interests and so on. However, the@hoif arbitration
by the Efik judicial system does not in any waycglarbitration at
a vantage position over litigation, because in [tggm spectrum,
no one process, be it litigation or arbitrationims all respect
superior to the other. Rather, the effectivendsang process is
usually determined by the facts and circumstantdseoparticular
case. But the fact remains that ADR plays an nalegart in the
Efik judicial system. Hence the common usage —K‘Wke tot nno
Ibuot Ufok,” meaning “Let me go and report to tknily Head,”
this is contrary to the language of litigation (WKkpe ke esop)
meaning “sue him to the court.” But when an aggrieEfik man
seeks to report his brethren to either the famigach or the
community leader, it is done with a view to ensgripeaceful
future co-existence. When the dispute is insolvabe presiding
officer through the agreement of the parties ipuaties may resort
to spiritual dimensions or consulting deities, whigsually takes
the form of swearing on some juju otherwise known “Hta
unwono” or “uta mbiam” meaning “oath taking” (Eiat al 188).

Corroborating the Efik jurisprudential choice ofbiiration over
litigation, innocent Asouzu sees the traditionatiédn preference
of arbitration over litigation as a consequencé&@f realization of
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the “transcendent complementary unity of conscieasri This,
according to Asouzu is the “highest form of actzediion of
communal experience as shared experience (Asoudiy 10n
relation to judicial procedure, Asouzu submits that

The traditional African society was deeply
committed to the idea of efficacy of retribution
arising from non-commitment of the demands of the
experience of transcendent complementary unity of
consciousness.  This mutual experience makes
arbitration a viable alternative towards checking
excesses and tension in society. (Asouzu 188)

Beyond the assertion made via Asouzu's “transcenden

complementary unity of consciousness” is also tleedn for
African and indeed the Efik nation to embark on Itiexal

renaissance” that would help project her much shed values
and virtues of life. A situation that drew suppfsdm T.0. Elias
thus, “They had administered their brand of jusiiceheir own

way, but this new system came in with somethingeddht

something that tended to encourage, rather thackobdl”(Elias

et al, 189). This points to the failure of Westatyled judicial

system introduced in much of Africa since colotiiaes.

The need for a *“judi-cultural renaissance” of thageé¥ian

experience need not be overemphasized at this.poftis is

because a lost culture leads to a lost societydhitian to loss of
invaluable knowledge. And being conscious of thet fthat the
greatest fault with our administration of justicelay is the lack of
the will power to articulate laws that reflects owative

jurisprudence which will invariably help to stemetldangers of
judi-cultural atrophy which has since eroded thessgality of

attaining such feat.

Finally, the following have been suggested as medirisoosting
the growth and development of “Judi-cultural resaisce” of the
native Efik jurisprudence:
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a. That the on-going legal reforms in the country dtou
extend to the native jurisprudence, even thougéretiare
customary courts already in existence as providedof
the Nigerian constitution. But the courts (custoyna
courts) are not as effective as they were, whealloc
native arbitration process was directly in the s
chiefs, Etuboms and Obong-in-Council. In some sicca
when matters brought before the village assemblgoort
are beyond human comprehension, there is roomlitono
spiritual dimension via the ordeal of “Uta-Mbiam dduk
Afia” as means of ascertaining the truth of the tarain
addition to saving time and costs;

b. That our judicial and law officers, legal practiters and
law teachers should henceforth adjust their mircdshe
evolvement of original legal thought particularlyited to
the needs and ends of the Nigerians as well agdtiee
Efik society;

C. That regular workshops and training on native
jurisprudential principles and practice should baducted
for our local chiefs and traditional rulers. Howevthis
workshop must be conducted in such a way as nteto
seen as trying to impose the Western judicial sysia the
native or local jurists rather it should help toobb their
capacity in the administration of justice.

d. That the mode of the application of law in thelsatent of
disputes in the African setting should be re-vikité good
example is the case of one caught in the act ohatimg
adultery with somebody else’s wife or husband iikl&hd.
Instead of the parties concerned resorting todlitan in the
English court of law, it would be advisable foritinéo seek
vindication of the culprit via the ordeal of “Ekpika
Owo”, which takes little or no time in exposing tinath of
the matter (Udo 165).

e. That a thorough observation of the principle ofigiad
precedent among the practitioners of legal jusiiceéhe
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native African jurisprudence should be highly eneged.
This is because flexibility in adhering to the miple of
judicial precedent if not properly checked may lgad
uncertainty and adverse consequences. For instdnedo
the flexibility in adhering to the principle, ancarsed who

is rich and properly connected can get justice ghou
pervasion of justice. For example, the current i@sbip
tussle in Efik Land between the incumbent Obong of
Calabar, Edidem Ekpo Okon Abasi Otu V and Chief
Anthony Ani. That the use of discretionary poweran
African setting like the Native Efik jurisprudenceust be
applied with caution to safeguard abuse, sinceetigemno
statutory provision for that in the customary aditional
norm as it is inherent in the Western jurisprudenchis is
because unlike the English judge, personal intepadities
and other cultural considerations may colour theeess of
transparent judgment via the use of discretionaxygr.

333



Vol.2 No.1 January —June, 2013

WORKSCITED

Akak, E. O.Efiks of Old Calabar. Vol. lll. Calabar: Akak and
Sons, 1982.

The Palestine Origin of the Efiks. Calabar: Akak and
Sons, 1986.

Asouzu, Innocent I.The Method and Principles of Complementary
Reflection and Beyond African Philosophy. Calabar:
University of Calabar Press, 2004.

Aye, E. U.Efik Origin A Refutation. Calabar: Glad Tidings Press
Ltd, 2006.

Old Calabar Through the Centuries. Calabar: Hope
Waddel Press, 1967.

The Efik People Calabar: Glad Tidings Press Itd, 2000.

King Eyo Honesty Il. Calabar: Glad Tidings Press Itd,
20009.

Bassey, B. EEkpe Efik: A Theosophical Perspective. Canada:
Victoria Resources Group, 1998.

Elias, T. O. et al. African Indigenous Laws. Enugu: The
Government Printer, 1975.

Eme, F. E. O.The Courts and Administration of Law in Nigeria.
Enugu: Fourth Dimension Publishers, 1989.

Ekwuru, G. The Pangs of an African in Travails. Owerri: Totan
Publishers, 1999.

Inameti. E. E. Monism in African Philosophy. B. Ardect
Submitted to the Department of Philosophy, Uniugrei
Calabar. Unpublished, 1999



Filosofia Theoretica: Journal of African Philosophy, Culture and Religion

Iroegbu Panteleon and Anthony Echekwube (EMpim of
Morality: Ethics-

General, Special and Professional. Ibadan: Heinemann
Educational Books, 2005

Latham, A. J. HOId Calabar. Oxford: Clarendon Press, 1973.

Lee, D. PLATO: The Republic. (2" ed.) London: Penguin Books
Ltd, 1987.

Martin, E.A. and Law, J. Oxford Dictionary of La{6™ Edition).
London: Oxford University Press, 2006.

Prince Magnus Adam Duke, Petition to Consul Annesle
20/4/1890. Courtesy of Chief Eyo Otu Eyo of Creek
Town, Western Calabar.

Omoregbe, J. O. “Ethics in Traditional African 8es”. Kpim
of Morality: Ethics- General, Special and Professional. P.
Iroegbu and Anthony Echekwube (Ed.). Ibadan:
Heinemann Educational Books, 2005

Ozumba, G. O.Philosophy and Method of Integrative Humanism.
Calabar: Jochrissam Publishers, 2010.

Udo, E. A. Who Are The IBIBIO? Onitsha: Africana-Feb
Publishers Ltd, 1983.

Uduigwomen, A. F.Sudies in Jurisprudence. (39 edition).
Calabar: Ultimate Index Book Publishers Ltd, 2010.

Waddell, H. M.Twenty-Nine Years in the West Indies and Central
Africa. London: Cass, 1970.

335



Filosofia Theoretica: Journal of African Philosophy, Culture and Religion

ON THE SOURCES OF AFRICAN PHILOSOPHY

Kanu, lkechukwu Anthony (OSA)
Department of Philosophy
University of Nigeria, Nsukka
ikee_mario@yahoo.com

1 Introduction

Gbadegesin (1991) observed that there are fous bh¢hought as
regards what African Philosophy constitutes: thdvensalist,

particularist, eclectic and national-ideological rqpectives.
However, for the sake of this piece on the soumeg\frican

philosophy, the perspectives of the universalid aarticularist
schools would be entertained:

I The patrticularist school understands African Plopyg as
the philosophical thought of Africans as could bted from
their various world views, myths, proverbs, etctHis sense,
it is the philosophy indigenous to Africans, andaimed by
foreign ideas.

ii.  The second group understands African philosophythas
philosophical reflection on, and analysis of, Afmc
conceptual systems and social realities as uncdartdly
contemporary professional philosophers. This resluce
African Philosophy to reflections by professionathained
philosophers who operate in collaboration with itiadal
thinkers.

The basic question looming at the horizon of thece is: “what
are the sources of the ideas categorized as Afitalosophy?”
This speaks of the raw materials from which Afrigamnlosophy is
realized. A cursory glance at the two definitions African

philosophy sets the pace for this investigationavidng from the
above definitions, the sources of African philospplould include
African proverbs, African folk tales, African mythsAfrican

languages, African symbols, African historical exgece or social
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realities and African artistic expressions. Thigga would be
concerned with investigating the contributions loége sources to
African philosophy.

2. African Proverbs

There is no clear and exact definition of a provddowever,
according to the Igbo of Eastern Nigenmpverbs are vegetables
for eating speechlhey further define proverbs #se palm oil with
which words are eaterBecause of the centrality of proverbs to the
Igbo people, they say thatchild who knows how to use proverbs
have justified the dowry paid on his mother’s heAdcording to
the Zulus,without proverbs, language would be but a skeleton
without flesh, a body without a sodlccording to the Yoruba of
Western Nigeriaproverbs are horses for chasing missing words.
These notwithstanding, generally, proverbs from thiican
context are the wisdom and experience of the Afripeople,
usually of several ages gathered and summed upearegpression.
They spring from the people and represent the voidbde people
and express the interpretation of their beliefn@ples of life and
conduct. It expresses the moral attitudes of angoudture, and it
reflects the hopes, achievements and failings pkaple (Kanu,
2013a).

Proverb is an integral element of the African awdtuand

undoubtedly a strong base in African traditionasteyn, and as
such it can be a living stream where the philosoginy religion of

the African people is preserved. The centrality ppbverbs in

African oral tradition is manifested in the freqogrof its use by
Africans in conversations, speeches, instructiprdgment, drama,
arguments, storytelling, in fun making and namaerthand this is
based on the fact that the African regards provaghan essential
vehicle through which a message can be adequatahgnitted.

Kofi (1978) further avers that:
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Proverbs may serve as prescriptions for actiorcbr a
as judgment in times of moral lapses. Often a
proverb, cited at an appropriate time during an
argument can settle the dispute instantly, for the
proverbs are believed to have been handed down by
the ancestors and predecessors to whom we own our
communal experience and wisdom. (p. 158)

In the contention of Ambrose (1986),

A proverb can be used as a language of diplomacy
to avoid giving direct answers to direct questions.

With a proverb, one can reveal a secret without
being committed. A proverb is also a very simple

shorthand of sending message. It is therefore a tim

saving devise, and helps to avoid unnecessary
repetitions. (p. 41)

In African traditional society, a proverb on Godaiserious talk. It
embodies a profound reflection on God, such thaanumravelled
in theological terms would file into volumes of kso Below is a
list of African proverbs on God from the Igbo-Afaic cultural

background, which expresses the Igbho native wisdand

philosophy of God.

The same God created the rich man and the poor man.
God drives away flies for a tailless cow.

God has both the knife and the yam; only to thosermw he
gives may eat.

God always gives each person a hook to draw thiritls
May God who gave the coconut its milk give us kified
where withal to sustain life.

Whoever wants to do an evil against another peckmes
not remember God.

When man is thinking, God is also thinking.

If God is not in the plot death cannot kill a man.
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* God knows whom he will give but he whom he will gito
does not know.
These proverbs give us a great deal of informagioout how the
African conceive God, and from here, the philosopliyAfrican
religion begins to emerge.

3. African Folk Tales

According to Brosnan (1976), the African form ofuedtion was
never by definition or the use of abstract termoggl as in the
West. Apart from the African system of educationchbhare tied to
role such as farming, hunting, firewood gatherin@dult roles, the
African got much more instruction also, and thisswa the main
moral instruction. This was usually given at nigfter the evening
meal. Those to be instructed sat on logs withinabmpound and
instruction was given by the elders or the heathefhousehold. If
the head of the household is not well or is absem, normal for

the next senior to take his place. There are tiwlesn the boy sat
with the father differently and the daughters wite mother, while
the father told stories about war, the mother &ttties that would
help the girls fulfil their roles as mothers. Sleor{1973) further
observes that instructions during this period weseally given in

the form of stories. Elders also use stories wheglgipng cases in
village courts. They tell them in such a way thabple are able to
pick up their meanings without any explanation. é&ding to Zani

(1972), Africans are parable and story telling pgeoprom their

childhood they are used to listening to differemtds of stories:

true or made-up fables, just like those of Jesus.

African stories are mainly of two types: one abanimals, others
about people, and sometimes involving spirits @& gods, and
always with a moral lesson.

i. TheThieving Grass cutter
Gwahaka had a field of groundnuts. He had a frigvld- Grass
cutter. His good friend Mr. Grass cutter usuallyniveo the
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groundnut field by night and removed some withtet knowledge
of Gwahaka. And as the Grass cutter goes to hemdis house,
Gwahaka tells him about the removal of his groutsinihe hare
tells him that it is the eagle because eagles eamsch of

groundnuts. So one day, Gwahaka moulded a mucdestaiti made
it very gummy and placed it in the farm with debigs variety of

food around it. One day, the Grass cutter wentsagluo steal his
friend’s groundnuts. As he reached the farm, he thmnbeautiful

lady in the farm. He decided to go and speak tdatg. He said to
her “Lady how are you?” There was no response h8dare was
angry and used one hand to slap the lay, and thé ¢pammed to
her. He used a second hand and the other hand #tack He

decided to use his two feet and the two stuck tasrmell. He used
his forehead to hit her and it remained there. @lvegsis no remedy
until the friend caught him, and said, “So you te thief?”

L esson

Stealing does not pay. The thief may escape foresbme, but
eventually, he will be caught.

ii. TheBraveMan

In a certain village called Kpanke near the forgsOlumedia, a
lion tormented the life of the people: it killed ma injured many
and left the living in fear of attack. This contetuuntil a brave
man rose up from among the people. His bravenesssigaed in
the peculiar nature of his birth and straight favkind of life. He

was believed to have been sent by the gods to medlee people.
When he grew into a man, he fought the lion ankbdiit. But in

the battle, he was fatally injured. This marked thgdemption and
freedom of the people of Kpanke.

L esson

God will always redeem his people.
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These stories unveil the beliefs and worldview lo¢ tAfrican
people.

4, African Myths

Investigating the nature and origin of the univetke origin of the
national god, origin of the world, the origin ofrhanity, its place
in creation, the deity that governs the land, tample, the cult,
etc., have been the objects of human reflectioht rigpm the
ancient times. The outcome of this investigation uisually
preserved in myths. They are thus, the outcomehefhuman
attempts to explain historical institutions and elepments by
appeal to non-historical factors and forces. ThecAh myth thus
exposes the pattern of behaviour of the Africanppeolt is a
veritable mine of materials on African philosopl§atu, 2013b).

According Marshall (1988):

The word ‘myth’ is used to refer to stories that ar
fictional, and hence, it has come to have a
pejorative sense. Traditionally, it refers to intesh
stories about the gods in which they behave like
human beings with superhuman powers. Closely
associated with this sense of the word is its usage
refer to the stories which may accompany and
allegedly form the basis of religious rituals. 4d9)

Gunkel (1901), corroborating Marshall, define mggh“Stories of
the gods in contradistinction with legends (betsages) in which
the actors are men” (p. 14). Esposito, Easchinglawds (2006),
explain that the word “myth” comes from the Greehkythos”,

which means “story”. Myths are symbolic stories athive origins
and destiny of human beings and their world. Thedgte human
beings to whatever powers they believe ultimatebyegn their
destiny, and explain to them what those powers @xpkthem.

Unlike the contemporary English use of myth to cadke an untrue
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story or a misunderstanding based on ignoranceveny religious
tradition, myth conveys the eventual truths of.life

I. TheNri Myth

The Nri hegemony and its influence on Igbo histcagnot be over
emphasized. It is in this regard that Madubuko #)98bserves
that the story of the Igbo people, no matter howsflyrconsidered,
would be incomplete if one omits the Eri-Nri cobhtriion. Afigbo
(1981) shows Eri clan as originating from the regiof Anambra
River, at Aguleri; from there they fanned eastwand established
various communities. According to Uzukwu (1988)) & the
father of all Nri; and tradition says that he canoen Chukwu. It is
reported that the earth was not firm when he canibd world. To
solve the problem of flood, he employed blacksmftiosn Awka
to use their bellows to dry the flooded land. Thees no food as
well for the people. To provide food, he prayed@od and He
demanded that he should sacrifice his first son dagghter to
him. After the sacrifice and burial of his son addughter, as
though all were lost, yam and palm tree began ¢evgrut of the
place where he buried his first son while vegetlaled cocoyam
grew out of the place where he buried his daughferyam
germinated from where Eri’s first son was burigdmieans that
yam is the resurrected son of Eri, and since it giasn to man to
sustain life, it is regarded as life itself. Thigtimreveals so much
about Igbo life and value system, which is equedgvant in our
Christological considerations.

Madu (2004) observes a cosmological drama in thelevimyth. It
reveals the dynamics of the cosmic drama betwednmgan, land
and crops. Eri, the civilization hero enjoys a s$alerelationship
with Chukwu, and through Eri’s sacrifice, humanitgw enjoy a
special relationship with the land which offers dodor his
sustenance. The ritual act performed by Eri esthbl a covenant
between Eri, his descendants and Chukwu. From a@bsfise of
Eri, we come to discover why yam is very prominéntigbo
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sacrifice and life, a situation which warrants atsnual elaborate
festival throughout Igbo land. The growing of yaramh the spot
where Eri’s first son was buried accounts for tespect given to
okpara (first son) in Igbo life, he is in fact consideradbe closer
to the ancestors.

ii. LugbaraMyth

The Lugbara are a Sudanic-speaking people and amebers of
the Moru-Madi sub-group of the Eastern Sudanic grfLucker,
1940). They believe thatdronga the Supreme Being created the
world. He createdsborogboro (male being) andeme (female
being). Adrongais conceived in two ways: as God in the sky,
remote from mankind and goodifyiru); and as God in the
streams, close to mankind and bd&dnZ). He is the ultimate
fountain head of all power and authority, of alhs@ons and order
relations among human beings. His power may be fesed in
lightening. Although the Supreme Being is the he&all power
and authority, according to Middleton (1960), thacestors
composed customs, rules, rights and duties operatithe society.
They are the words of the ancestors. Mountainakseethe abode
of God and the two hero ancesto&borogboroand Meme who
are common to all Lugbara people; they lived betbhesformation

of the Lugbara society and were close to God (Kayd884).

5. African Names of God and Persons

The names of God and persons are significant sewftéfrican
philosophy. For instance, among the Igbos, he liedaChineke
(the God who createsfChukwu(the great God)Osebuluwathe
sustainer of the universetkekereuwdhe who created the world)
Chi-oke (God that apportions lots)Nna-di-Ebube (the awe-
inspiring father) Odogwu-nagha (victorious warrior) Ome
Mgbeogharike(actor in times of difficulty) These names reveal
that God is the absolute controller of the univerBbe names
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given to people could also be a source of Africdmiogophy.
Names such as:

Chi-nyere nd: God gave life
Nke-chi-yerethe one God has given
Chi-n’eye nd: God gives life
Chi-di-ogo: God is generous
Chi-nwe- nd: God owns life
Chi-ekwe:God has agreed
Chi-ji-ndu: God owns life

Chi-nyere nd: God gave life
Nke-chi-yerethe one God has given
Chi-n’eye n@: God gives life
Chi-di-ogo: God is generous
Chi-nwe- nd: God owns life
Chi-ekwe:God has agreed

Chi-ji- ndu: God owns life

These names speak of the various things God cagsgecially as
it relates to his relationship with human beings.

6. African Artistic Expressions

Another source of African philosophy is African istic
expressions or artefacts. Africans have a lot @éfacts that speak
of the divine and the relationship of the humanhwhe divine.
They express the African’s belief in God, divingieand the
ancestors. For instance, during worship, the Puests theOfo,
which is an insignia of authority among the Igbbisl obtained
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from a specific sacred tree. It is also used byyewsan who has a
family and indeed kindredJmunng. It is usually portable so that
it can be carried in a goat skin bag by eldersyihbolizes justice
and a clear mind. Thus, in the Igbo world, nothimgortant can be
done without the invocation of th@fo. Through it, the righteous
dead, good spirits are invoked to uphold justiceciglons and
settle disputes. During covenants, @fe is knocked on the ground
SO as to seal the event. It is carried around Isstw, elders and
heads of theimunna.lt grants them the authority to offer prayers
for people. It gives them the authority to decidseas and settle
disputes. As such, Africa artistic expressions o kind speak
volumes of African philosophy.

7. African Languages

Language is any one of the thousands of variougues that have
developed historically among populations of humamdgs, and
have been used for everyday purposes. It could dgs#&] Igbo,
Yoruba, English, Latin, French, just to mentiorew f While these
might be grouped as natural languages, there atiéciar
languages, as invented by mathematicians, logiciaomputer
scientists or even criminals (William, 1999). This
notwithstanding, whether artificial or natural, ¢mrage is an
instrument of communication.

As regards African philosophy, language is a funelatal source.
Its interpretation could lead to a stream of materiAccording to
Abanuka (2011), an analysis of words and their nmggnwill lead
to a better grasp of the reality which they seelexpress. The
analysis ofChi by Ezewugo (1987), as having three connotations
in Igbo ontology have led philosophers like OkerE983),
Abanuka (2003) and Njoku (2010) to develop an Aniconcept
of being asChi: in its narrow and primary sense, it applies t® th
Supreme Being and carries here the force of a propene.
Second, it denotes any being, human or divineithatting solely
in the name and authority of the Supreme Beorye kwado ije
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chi ya akwadobéif a person gets ready to go on a journey(his
gets ready too)chi ya edulugoya nabéHis Chi has taken him
home with him). Human agents could also be callédif he or
she has acted as an agent of providence to a féllonan being,
like saving the life of a person who wants to comsuiicide:chi
nwayi h: diya (a woman’schi is her husband)ge bu chi onye
(one’s father in-law is one’shi). Chi also has an abstract and
impersonal reference to providence. In this casegfers to a
divine decree or fate. The Igbo believe that betohild is born,
his life course has been charted by Gls: onye ap chi kpatal
nky ewa ta ya.An interpretation and understanding of African
languages leads to a better understanding and aatoe of
African Traditional Religion.

8. African Symbols
The Dictionary of Sociology and Related Sciencesg)9describes
a symbol thus:
That which stands for something else particularly a
relatively concrete explicit representation of areno
generalized, diffuse, intangible object or group of
objects. A very large part of social processes is
caused on by use of symbols such as words, money,
certificates and pictures. A true symbol excites
reactions similar to, though perhaps not quite as
intense as those created by the original object. (p
314)
It is from the above perspective that Madu (201¢¢ra that
symbolism implies the practice of using acts, seurabjects or
other means which are not of importance in theneselfor
directing attention to something that is considamegortant; it is
the substitution of a symbol with the thing symbed. For
instance, Kola nut: It is a symbol of life, andttieawhy during the
formal introduction of the Kola nut ritual, it isisl: onye wetara
oji wetara nd (he that brings the kola brings life). The kolalso
a symbol of peace and good will. This is why thstfthing an
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Igbo man offers a guest is the Kola to indicate tha guest is
welcome. It is sometimes an indispensable elembenvgacrifices
are offered to the gods. It is also a sign of comigny not just
among the living, but also between the living amel dead. It could
be referred to, in a traditional sense as the Ighoramental
communion, specially presented, broken, sharedpanthken of.
During the breaking of the kola, heaven and eaothes together.
And this is seen in the invocation of Gdéhukwu Abiama bia taa
0ji), the heavens and the eartiu(na ala & ta oji), the deities
(amadbha ha tagji), and the dead ancestommém... a taaogji).
It speaks so much about the Igbo-African philosophy

9. African Songs

According to Quarcoopome (1987), among Africans:
Singing generates the avenue for expressing certain
sentiments or truths, and in the context of rituals
they demonstrate the faith of the worshipper from
the heart- faith in God, belief in and about
divinities, assurance and hope about the preseht an
with reference to the hereatfter. (p. 37)

There are times when these songs, even outsidegidial
celebrations mirror the power of God and the Afmigdilosophy
of causality. For instance,

Onye Kugbulu nwankelu?: who killed nwankelu?
Kerere Nwankelu (reframe)

ukwa kugbulu nwankelu: the bread fruit killed nwalke
Kerere Nwankelu

Gini mereukwa ahu?: What happened to the bread fruit?
Kerere Nwankelu

Obi maraukwa ahui: a digger pierced the breadfruit
Kerere Nwankelu

Gini mere obi ah?: What happened to the digger?
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Kerere Nwankelu

Akika kporo obi ahi.: The digger was infested by a termite.
Kerere Nwankelu

Gini mere akka alu?: What happened to the termite?

Kerere Nwankelu

okuko tuga akka ahi: A cock was eating the termite.

Kerere Nwankelu

Gini mereokuko ahu?: What happened to the cock?

Kerere Nwankelu

ufu chugaokuko ahy: a hyena was pursuing the cock

Kerere Nwankelu

Gini mereufu ahu?: what happened to the hyena?

Kerere Nwankelu

Mmadu chuga ufu ah a man was pursuing the hyena.

Kerere Nwankelu

Gini mere mmad ahu?: what happened to the man?

Kerere Nwankelu

Chukwu kere mmagdahy: God created the man.

Kerere Nwankelu

Gini kere Chukwu ali?: what made God?

Kerere Nwankelu

Anyi amagth ihe kpiru Chukwu, Chukwu kpru mmadi;, mmadh
chuga ufu, ufu chuga okuko, okuko chuga akka, akka turu obi,
obi maraukwa, ukwa kugbulu nwankelu- Kerere Nwankelu.: (we
do not know what made God, who made man, man wasrsuit
of the hyena, the hyena that was going after a,dbhekcock that
was eating termite, the termite that infested tigget, the digger
that pierced the bread fruit, the bread fruit teagntually fell and
kiled nwankelu- Kerere Nwankelu). This song speaksthe
African philosophy that traces every cause to God.

10.  African Historical Experience

The historical experience of the African peoplalso one of the
basic sources of African Philosophy; it providestenals for this
African philosophy and further shapes it. It iselikkhe rallying
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ground of other sources of African philosophy, itas only within

a context that they find great meaning. Thus Afripailosophy is
concerned with a lived experience (Kanu, 2012). Tdaly

experience of the African continues to shape higopbphical

reflections, and in fact the content of that refmt And the

different seasons in the historical evolution ofiéd philosophy
testifies to this. For instance, during the modeenod of African

philosophy, Nationalistic tendencies dominatedesponse to the
spirit of the time. Thus, as a philosophy, Africahilosophy is

creative, dynamic and not static. This is very megpressed in
the works of Azikiwe (1937; 1965; 1964; 1978; 198ll¢opold

(1964; 1973), Nkrumah (1962; 1963; 1964), Nyerda@68; 1985)
etc.

11.  African Traditional Prayers

African traditional prayers also reveal so muchulibe African
traditional philosophy of religion, especially albahe relationship
between the human and the divine. In many Africeaygrs, God
is approached as a Dependable Being, Friend arfBkasvolent.
The general format is usually the giving of praisésod, then the
needs of the worshipper is put forward, and suatdsenclude
protection, procreation and prosperity. From thesayers, we
come to learn about the names of God and the dasnihat serve
as the dean of the Supreme Being. For instan@epnayer offered
during sacrifice for marriage traditional rites:

Chineke kere mmad God created man

Neeokuko nkea:behold this fowl

Chineke kere mmad God created man

Nee ugwuak nwam:beholdugwualg my child

Chekwabara m ygprotect her for me

Ihe kag ihe n’ ywa ky nwa: offspring is the main thing in the
world
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Chukwu, gin a-eme ka osiri magi: God you act as you have
designed

Nye yaumuaka: give her children

Debe nwa okorala nkea:preserve this young man

Ga-alu diya: her husband to be

Nye ya ak n’ uba: give him the means

Ka owe nye m ihe m ga-edf giving me wealth to eat

Obury nagmua nwa nwayiif she gives birth to a female child
O ga-d: it will live

Oburu nwa nwokeg ga-ad: if a male, it will live

Ka o ghara inwe nsogbwbula n'imu nwa: may she not have
difficulty at childbirth

Ka o nwee aru ikemay her health be good

Ka diya nwee ar ike: may the health of her husband be good
Ekpere dire na be mp: prayer obtains among the spirits

Na be mmag and among men

Chukwu mete m mm&od treat me well

Ihe oma ka m nay. | am asking for goodness

Ka ogom n’enye mmy son in-law shall give me

Ihe m ga-eriithings and | will eat

Ihynaya ga-adi n’etiti anyilove will exist between us

Chineke, nkeaibihe m na-ay: God this is what | ask for

Ala, muo nine nke iha, Eze Chitok8pirit of Ihe, God the creator
Ekene m unu thank you.

Ekwusigo ml have finished.

This prayer reveals the holistic and totalitaridaracter of African
traditional prayers. It covers not just the humaorld; but also the
spirit world, which interacts with the human worlls the prayer
is said, it also reflects the corporate personality African
traditional prayer: the subject who prays embothessentiments,
the hope, faith and expected values of all andustthimself. It is
a prayer for the community and not the individual.
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12. Conclusion

This piece, from the foregoing has studied the smiof African

philosophy. On the one hand, as sources, theyertdgbhilosophy
in two ways. First, they provide raw materials farilosophical

reflection. Second, they are embodiments of Afripalosophy.

The philosophical dimension of these sources oficAfr

philosophy is usually observed when reflection gbegond the
literal and textual meanings of these sourcesdartkaning behind
the text or words used; a kind of a move from ikerdl to the

allegorical. Furthermore, on the other hand, pbitty relates
with these sources at the level of investigatingeirth
reasonableness, not whether it really happenedybether it does
reasonably answer the questions looming at thezdworof the

human heart. This is because myths, folklores, grtms; etc., are
not so much concerned about truth or falsity, yteal to the
accent of the mind by giving hints.
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STUMBLING BLOCK TO NATIONAL DEVELOPMENT
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1 Introduction

Man arrived in the world without pre-notice by hiseator who
knows him and where he is in the world and his psepin it. As
man became conscious of himself, the world anglaise in it, he
has been ever curious to understand the purpdsis bking in the
world and how to make a success story of that m&pén his
efforts toward that end, he has arrived at the losan that an
invisible hand that rules his affairs anytime amyvehere in the
world is his well-being. A desire for the realizati of his well-
being is the mother of all his desires in the wotte first and last
rung on the ladder of his existence.

What is man’s well- being? The concept man’'s weling is a
nebulous concept which calls for down- to- eartplaxation in

order to leave no one in doubt. Man’s well-beingisetwork of
his existential needs. What he seeks to acquirbate at his beck
and call in order to live well and die happy in tverld. These
needs are legion and among them are: adequate $hadter,

clothing, functional education and health systene$fective

communication system; an atmosphere of peace, marnaod

progress, security of lives and property; freedoofisthought,

speech, assembly, association, rights to privaegreation and
rest; opportunities to work, save and invest, oilew and justice,
self and collective fulfillment, etc. Man’s actis, policies,

organizations, institutions, etc, are judged gddhay facilitate the
attainment of these needs, and bad if they hirider attainment.
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As it is, positive or desirable changes taking elat these needs
are regarded as development. That is to say theoper of
development is man’'s well-being. Through developtaen
strategies, man strives to harness all resourckis alisposal with
which to enhance, improve, promote, advance andepre his
well-being. Attainment of this, flowers in the chigoal of life
universally acknowledged as happiness, courteSoofates, Plato
and Aristotle — the world legendary philosopheran@@egbe,
2003:93-116). Thus, man’s pre-occupation is devalapt because
he wants to make a success story of his beingamwibrid. All
generations of humanity desire and work to livel\aetl die happy
in the world and as well to leave it better thaeytifiound it.

Nigerians at the down of their country’s indeperaenn October
I, 1960 were faced with challenges of developmeisirey from

their dreams about the kind of nation they wanwdudrse and
nurture to maturity. These dreams served as mktevith which

to draw national goals for Nigerian citizens to sue. These
national goals or objectives (section 1, sub-sact®) are for
building: “a free and democratic society; a just aygalitarian
society; a united, strong and self-reliant nati@n;great and
dynamic economy; a land full of bright opporturstidor all

citizens”, (Ocho, 2005: 412-413).

Nigerians’ poor performance in their efforts to wadize these
national goals has attracted several descriptmideria from the
views of concerned Nigerian citizens who are ngipyathe way
the only country they can legitimately call thessvobbling in the
realm of development. For this reason some peaad\igeria as
a giant in size but a Lilliputian in worth; a cognabundant wealth
of resources cannot develop; a country that is @ geographical
expression; a country that is a marriage of incarerece; a
country with both citizens and supplicants as Nages; country its
unity begins and ends in paper; a country holdirggld medal in
corruption. While others see Nigeria as a countngns wealth and
poverty are sharing the same premises; where gusidor sale;
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where democracy is seating in a wheelchair; whesg iIs a

respecter of persons; where money and power asu@drat all

costs; where corruption is almost a norm; wheregae in one part
of the country is celebrated as a hero in another, phere ethnic
loyalty has overshadowed national loyalty, etc. SEhesoul —

sapping descriptions of Nigeria are what confrony gerson

interested in the plights of the nation and whostssthat a spade
must have no other name.

Many factors have contributed to this sorry sittdf Nigeria but
the paper is only concerned with how ethnicism r@tidious crisis
have contributed to it. Leaning on the creativedgoce of
common sense, knowledge and wisdom and as weldlisron
the shoulder of history, the paper seeks to discthes causes and
effects of these obstacles to Nigeria’'s effortsl@telopment and
suggests a way out.

2. Explanation of Terms

Ethnicism: The term ethnicism is derived from amottierm
ethnicity. The adjectival form of ethnicity is etbn The term
ethnic as an adjective is used to describe a raticacial or tribal
group of people that live in a particular territoonder one
government. It also refers to characteristics aitgrof behaviour
or mannerism peculiar to a group or groups of peegiich could
be a nation, race or tribe. Ethnic group usuallg lt@mmon
history, language, origin, culture, aspirationg] an on.

From this explanation of ethnicity, the term etlsnt is therefore
seen as a network of ideas, dreams, notions, bel@dinions,
attitudes and behaviours peculiar to a given etlgnaup which
determine actions and reactions of its memberidir interactions
with members of other ethnic groups within a polthether
national or international. When the members ofthnie group are
so much attached to their views and activities ttutsg this
network, very much proud of them and strive to #&m as
standards for themselves and for other ethnic graapmitate as
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well as when the members see themselves as coanpewith

members of other ethnic groups over the availabBources in
their political society, ethnicity or ethnicism degerates to
ethnocentrism. When it is so, members of the etgroap become
ethnic fans, extremists and malignants who seenmbrdd events

from their ethnic lenses and in their interactiovith members of
other ethnic groups always see their actions 4d &gd actions of
others in conflict with theirs as wrong. For thenything done by
a member of their ethnic group against a memben@mbers of
different ethnic groups, no matter how immoral, ke&d and

reprehensible it is, he or she is right and mustidfended against
and protected from outside complaints and attatks. heartbeat
of ethnocentrism is segregation and the attitudéscfupporters in
relation to the members of other ethnic groupsvisigs malignant.

3. Religion

What is religion? In order to proffer a genuine vaes to this

question, it is very proper to trace the root cé term religion.
Religion is derived from three Latin words: Ligan@ieaning to
bind, ‘Relegere’ meaning to unite or to link, amkligio’ meaning

relationship. Thus, the meaning of religion frosinbot shows that
it is a link or an established relationship betwdem beings
human being and a divine being believed to exigt.tHeir

relationship the former sees his existence andwalrin the world

as the handwork of the latter. For that the humamgd must
believe in the divine being (the Supreme Being)rshigp him and
live his life in the world according to the will bis creator.

Some scholars have tried to explain the meaningebgion.
Charles M. Ezekwugo in his own explanation says:

Man originally started to seek for aid in spiritual
forces because of problems. Such problems were
the ones that defied human solutions. Thus man
remained helpless in the hands of evil forces. The
evil forces were considered inferior to or not
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sufficiently powerful to hold man to ransom. Man
thus conceived the idea that a higher force existed
This higher force could, if appeased, atoned or
propitiate, nullify whatever maledictions, taboas o
malicious intention of man’s malignant enemy, the
devil and his cohorts. And so was born a body of
knowledge and a way of life known as religion.
Religion simply defined, means “a way to God”
(1992:77)

In order words, religion is recognition of and kélin a higher

force or being called God by man which has suprpower over

everything including problems or evil forces manfasing. For

that if man leads his life according to God’s wdpd is ever ready
to use his power to assist him to get rid of hisbggms or evil

forces in whatever form they appear.

For Haralembos, paraphrased by Kingsley N. Okdreligjion is a
global socio-spiritual phenomenon, which binds harbaings to
their god or ultimate reality and their fellow humdeings.
Religion is also considered as a system of behef practices by
which a group of people struggle with the ultimateblems of
life” (Uka, Okoro and Kanu, 2010:324).

For William James religion is “the feelings, actedaexperiences
of individual men in their solitude, so far as thegmprehend
themselves to stand in relation to whatever they ommsider the
divine”, cited by S.A. Ekanem and A.E. Asira in (ugwomen).

For Max Muller “Religion is a mental facility of siposition which

is independent of sense or reason, which enablagargpprehend
the infinite under different names and varying gsitdand for A.C.

Bocquet religion is “... a fixed relationship betwabe human self
and some non-human entity, the sacred, the supeahathe self-
existent, the absolute or simply, God” — all citedS.A. Ekanem
and A E. Asia in (Uduigwomen, 2006: 57).
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These views from these scholars are attempts tlaiexpr define
religion. But whatever angle one looks at religitme truth is that
religion is recognition of the existence of a SupeeBeing or
Higher Being and an acknowledgement that this Supr8eing
created him and has power over him and hence mdependent
upon Him for his survival in the world. For man wmrship this
Higher Being and do His will at all times and ith @aces is the
first and last teaching of religion to man.

4. Gaod

The Supreme Being who created both heaven andh eaud
everything in them is called different names byedént tongues
among which are God, Allah, Chineke, Jehovah, Btt. in this
paper the term God is used. A part from being thygr&ne Creator
of all things animate and inanimate what otheitaites does God
possess as perceived by man? According to Jim Unah,

Aristotle and Aquinas have both furnished a static
conception of God. Aristotle calls God the
Unmoved Mover, the Uncaused cause or the pure
act without potency. According to him, God is a
self-thinking thought who is eternally the same and
endlessly contemplating himself. The only object of
God'’s concern is his own person. He has created the
world and has since forgotten it. Following
Aristotle, Aquinas has said that God is all-powkrfu
all knowing, immutable and eternal. The substance
of Aristotle’s and Aquinas’ thinking is that Godas
fossilized Being who is unaffected by what we do,
(1995:58).

According to Joseph I. Omoregbe some later metaghys have
stated some other attributes of God in additiotheoones pointed
out by Aristotle. Deduction from those attributé®ws that:
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He is eternal (i.e. he has no beginning), omnigcien
omnipotent, incorporeal, spiritual, simple, infait
etc. He is not wise, but wisdom itself, not only
good, but goodness itself, life itself, etc. To Hagt
God possesses these qualities would imply that he
derived them from another source, but he is himself
the source of all these qualities and they are
idertical with his being. (2003:148)

For Jim Unah all believers in God are agreed thatish“...
eminently good, perfectly just ... who listens to y@es, who
grants requests, who can reward or punish, who ajegsy, who,
however, is merciful, kind and living. He is the kea and
sustainer of the universe. He is providence paelexace”, (Unah,
1995: 42-43).

In summary God is the Self-created Being, the upedwcause, the
Unmoved Mover and the source of every other baingxistence;
He is omnipresent because he is everywhere andy diree;
omnipotent because he has supreme power over Biwayyt
animate and inanimate and omniscient because ak-ksowing
and knows every being right from conception. Frdma tnoral
perspective, God is love, goodness, truth, kindrijestice, mercy,
forgiveness, patience, honesty, freedom, rewardishment and
all other positive values. For example, it is besgaaf his love and
mercy for man that God continues to endure mamissgressions
right from the Garden of Eden-man the only beirgf thade God
regret to have created him. Also it is because {Sqaunishment
that any being that breaks any of the laws comtigplthe entire
universe is punished accordingly.

As it has been seen, the world together with etargtin it is not
a product of an accident but of purpose. For thbehooves upon
man to discover the purpose of his being in theldvand live his
life in accordance with that purpose. To do thabisomply with
the will of God. And the beacon light that will pefnan to attain
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this end is to observe these moral maxims: (a)tTotdeers as you
would like them to treat ygub) Love your neighbour as you love
yourself; (c) Leave the world better than you foutnd

Unless one strictly observes these moral maxime;sodream to
discover and attain the purpose of one’s existamtiee world and
one’s wish to do God’s will, without mincing wordsill begin

and terminate as dream and wish. When that is #se,cone
becomes a disappointment to God, a malice to humanmisery
to oneself, a virus to one’s friends, a laughingcktto one’s
enemies, a relic to history, a problem to philogopd demon to
religion, a social misfit to sociology, a cripplechind to

psychology, a reject to science and a proverbtiréugenerations.
Adolf Hitler was a good example of this disasteut Bvhen the
opposite is the case, one becomes a crown to Gddrdaof

creation, a light to humanity, happiness to oneselmiracle to
one’s enemies and a reference point to all inteleEdaisciplines in
matters of development anyway and anytime in thaldy

Thomas Jefferson one time American president wagoed

example of this boost to humanity.

5. Development

The term development is very popular among humamgbdo the

extent that everything they do be it setting upraify, nursing and
nurturing a child, setting up schools, governirgiest, establishing
markets, enacting peace treaties, preparing fos,v&arching for
knowledge, building houses, cultivating friendshipsreating

religions and religious sects, establishing indestretc, they have
that thought at the back of their minds. Why iss@? This is

because: first, that the thought for developmentmate in man.

For ever since man became aware of his presenite iworld, to

improve and continue to improve his conditionsiwihg has been
his first and last project. Second, because thepgsar of

development is peoples’ well- being. Third, becamse’s claim

of rationality as his natural endowment which gV an edge
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over other animals is considered true if he comtnto make the
purpose of development a success story in the world

As experience — the best teacher- has shown, tpalgrdy of
development among human beings has equally resuled
distortion and misunderstanding of its meaning pumgbose. Since
nobody knowingly and willingly does wrong which nmneathat
every wrong done is as a result of ignorance, abegrto Socrates
the great philosopher of all time, it means thattattion and
misunderstanding of meaning and purpose of devetopns due
to peoples’ ignorance of what development meanscandotes in
all its ramifications. For that reason, leaning lmmman nature,
experience, philosophy and history the paper sezlexplain the
origin, meaning, purpose and nature of development.

Concerning the origin of development, man arrivedhe world
without pre-notice and also unaware of his presemdhe world.
As he became aware of his presence and as weltioossof his
environment, he became curious about his beingenatorld. His
curiosity led him to asking series of questionshsas: who is
responsible for his being in the world? Where wasbkfore his
journey into the world? What is his mission in therld? How
does he relate with his fellow human beings ancerotheings?
Why the phenomenon of dearth? Where does he goliédt® His
attempts to resolve these questions gave birteveldpment.

In his attempts to resolve the first question hecaolered that he
was brought into existence by the Supreme Beinlga&od; the
second that he was with God; the third, that hission is to do
God’s will and also attain the ultimate goal okliiappiness; the
fourth that he is to play the role of light for Hedlow humans to
find their way to the ultimate goal and as well¢ave the world
better than they found it; the fifth so that maf womply with law

of nature which says every living thing must gravd alie; and the
sixth that where he leaves to after here is agnaitbe decided by
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his Creator based on what he has made of his agesta the
world.

From these efforts by man to resolve these fundeahegnestions

about his being in the world, it is obvious thavelepment as far
as man is concerned means recognition and ackngedeeht of

God as his creator and sustainer in the worldIsib aneans all

positive ideas, dreams, thoughts and activitiesragreéd and

embarked upon by man with a view to doing God’'d aild as

well enhancing, improving, promoting, protectingdaadvancing

the well-being of mankind as a whole which flowerdappiness-
the ultimate goal of life. Fortunately for man #ie resources he
needs to make a success story of his life journethe world by

actualizing his ultimate goal are at his disposal.

As already hinted the purpose of development ipleso well-
being. The people’s well-being is a network of theeds. These
needs include among other things adequate footteghaothing,
access to education, functional health system, dsaoonomic
system, opportunities for employment, savings ameestment,
security of lives and properties, rule of law, ftlems of speech,
association, assembly, thought; atmosphere of péacmony and
progress, good governance, observance of moradsadic.

Actualization of these needs has been what pedplevar the

world have been dreaming of and as well the gaay} trave been
pursuing with religious zeal since their life joaynin the world.

Persons, institutions, ideas, theories and practitat contribute to
their attainment are considered good and those dbahot are
considered bad. If it is persons that are falterthgy are advised
to change their minds and thus turn a new leat.i#f institutions,

ideas, theories, etc, they are improved upon sto dse relevant
and supportive to peoples’ efforts to attain timeieds.

Some scholars have contributed to the clarificatibmeaning and
purpose of development. Since development is ae las life-
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meaning it has different dimensions which correspaosith

different spheres of human existence. Scholars méen than
not, conceive the meaning of development from tpkege or
aspect of human existence they are interested an.irfstance,
scholars like W. Arthur Lewis, Fei John and Consparaphrased
by Monday L. Igbafen, conceive development from necoic

perspective. For them,

. a developed human society is one which the
Gross National (sic) Product (GDP) or per capita
income experiences sustained growth. What this
implies is that development is an increase in the
GDP of nation states. This is, however, the classic
economist perception of development which until
recently has dominated the discourse of
development(2003:1)

Joseph I. Omoregbe, acknowledges the importanceotoér

dimensions of development in human society, butlemsises the
importance of moral dimension of development as likdrock

upon which other dimensions can stand and make ingfahand

positive impacts on the people’s well-being. In\uEds:

Moral development and maturity on the part of the
citizens of a country are pre-requisites for the
development of that country. Indeed, moral
development is the most important aspect of
national development, for there can be no
development of a country if its citizens are maorall
undeveloped and immature. Moral development on
the part of the citizens is therefaeondition-sine-
qua-non for development of any nation. It must
precede the economic development through modern
technology. Neither science nor technology can
develop a country if its citizens are not morally
developed. How can there be development in which
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public funds are embezzled by those who control
them and who are supposed to use them for
developmental projects? How can there be
development in a country in which self-interest is
the dominant rule? Nor can the economy of any
country develop if its citizens lack a moral senge
duty, the right attitude to work and a sense ofahor
responsibility to the society (2003:197).

Sure, man is the measure of all things, courtesyrofagoras, and
for that reason human or moral development shoedab the
centre of all development. For it is only morallgveloped citizens
of any country will see, understand and apprechatie their eyes
and hearts the fact presented by Habu Dawaki thae world is
getting smaller everyday. We need each other tavsirWe must
learn to live together and win the race of lifedtiger (2005: 125-
shake Hands...).

While Adebayo Adedeji, cited by S.K.B. Asante, sop the
views of Omoregbe and Dawaki about developmerttidiwords:

... we need to set in motion a development process
that put individual at the very centre of the
development effort; a development process that is
both human and humane without necessarily
softening the discipline that goes with development
but which enhances man’s personality;, a
development process that does not alienate man
from his society and culture but rather develogs hi
self-confidence in himself and identifies .his net&t
with those of his society and thereby develop his
ability and willingness for self-reliancéOmimode

and Synge, 1995:6)

In other words any development process that ishyaot its name
should focus on human persons; should help themset and
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harness what they have and show them how to usethdyahave
to achieve their individual and collective goalstie atmosphere
of peace, harmony, love, justice and co-operatmothe interest of
all.

Lawrence office Ocho in his own contribution hottie view that
development should be about people- their moralingimg; and
for that reason education which is an effectived toactualize the
purpose of development is a necessity. Thus in vaesds
“Education is the process through which individual® made
participating members of their society... it is a ggss through
which man realizes his potentialities and used them self-
fulfillment in the services of himself and otheP9(5:66).

Concerning the goal of development, the world dgwelent
Report (1972:34) says: “Development is about imprgvthe well-
being of people. Raising living standard and imprgweducation,
health and equality of opportunity... Ensuring pobdi and civic
rights is a broader development goals”. In suppbrthis view
Christopher Uroh holds that the common item onatpenda of all
human deliberations as regards development “...idattethat the
human person is taken, not us a means to an endsbah end
itself. The central concern of any developmentgmjtherefore, is
how to make human beings lead a better life (1998:3

6. National development

The word ‘national’ is an adjective derived frone tivord ‘nation’.
A nation according to the Advanced Learner’s Ditioy is “large
community of people usually sharing a common hystlanguage,
etc, and living in a particular territory under ogevernment”.
Some scholars see a nation as the same thingriie aTthe only
difference is that while a nation is a large comityuaf people, a
tribe is a smaller community of people but they aticording to
Bodern Heimer cited by Jim Unah, refer to (a) peoplith

common language, custom and mores; (b) with cominigiorical,

socio-psychological and political background; (c)sanse of
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belonging; and may or may not occupy a definiteittey. For
instance, before the creation of a state of 15radl948, the Jews
had no territory (1993:3).

An obvious impression from these explanations abaudtion or a
tribe .is that there is a sense of unity amongctivestituting people
and they pursue their .individual and collectivealgoof life with
due respect to that sense. If quarrel occursiashibund to happen
among people in their daily interactions, their sgerof unity
enables them to settle the quarrel quickly at #idetdialogue and
this allows peace, harmony and progress to reign.

In this work a nation is understood and used asuatcy. Nigeria

is country and it is composed of 36 states andf@deral capital
territory Abuja. Sometimes Nigeria is discussedrifrine angles of
its spheres of activities engaged in by its citzench as politics,
education, health, religion, economy, social relsi

communication, etc. Development, that is, positoredesirable
changes are expected to be taking place in thésrespin all the
36 states including federal capital territory. Whbat is the case
national development is said to be occurring. Thoagtional

development can be defined as an aggregate of apsueht

indices going on in every part of Nigeria. If fonyareason any
state is lagging behind in the development indit¢ks, national
development is compromised and Nigeria as a wholgers

setbacks.

Throwing more light on national development, B.Oludbe,
paraphrased by Godspower N. Omorodion says thanational
development relates to the growth of the natioterms of unity,
education, economic wellbeing, mass participati@mvegnment,
patriotism and so an” (Udosen, 2006:26). While phsd.
Omoregbe in his own contribution says that:

A nation is a living organization with many parts
each with a distinct function and a distinct
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contribution to make toward the well being of the
whole. Each part needs to be developed; hence
national development is the development of all the
parts of the living organism which a nation is
(2003:194)

In other words, each part is as important as ahgrgtart and the
end results are positive thoughts, actions andviaet taking
places in each of them which constitute what idedahational
development. Therefore, national development iseawork of
desirable activities in all spheres of a nation rggatowards
improvement of the well-being of its entire citizen

7. Causes of Ethnicism and Religious Crisisin Nigeria

As already stated, ethnicism and religious crises among the
problems which have messed up Nigerians’ effortdewmelopment
at all levels especially at national level. To théent that Nigeria
is now a history, a proverb, a byword as a couabyndant wealth
of resources- human and material — at its dispceahot develop.
Concerning ethnicism and religious crisis certaictdrs have been
identified as responsible among them are:

First is abuse of these natural endowments in s&fiinterest and
social (group) interest. On the authority of thethieacher in the
world, experience, no man is ready to dedicate dliimis, remain
active on his duty post and play out his best oy @moject his
personal interest is not included. His self-interesheld in a high
esteem to the extent that he regards its recognitio
acknowledgement, promotion and preservation asirstdaw. He
as well acknowledges the importance of his soaigrest as he is
a social being who needs attention, concern angastumf his
fellow humans to attain his goals in the world.

A positive use of self- interest and social interas a great
enhancement of human relations, results in makuggyeman to
see himself as his brothers’ keeper, a social briuglder, a peace
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maker, a problem solver, an agent of progress, dMocate of
justice and unity and as well his brothers’ promotor demotion,
joys or pains, etc, as his own. While negative aisself-interest
makes it to degenerate to selfishness which is ealnthsease,
falsehood, stealing, violence, wickedness, etcclwvhiave inflicted
upon mankind all kinds of suffering. Also negativ&e of social or
group interest makes it fall from grace to grassetbnicism- a
social concern which has given birth to group prideogance,
vanity, conceit, complacency, malignancy, etc, WHave served
as bricks used by victims to build social wallsviketn them and
opponent groups in their social interactions pohty.

Nigerians are a byword of abuse of both self ardasanterests.
The result is a continuous emphasis on persongiaup interests
at the expense of others’ interest. Thus ethniaggdhat make up
Nigeria have been struggling over the resourceshefcountry.
The more one corners the nations’ resource forelhes one’s
group, the more one is noticed, heralded, esteeanddelebrated
as a hero by the members of his ethnic group. Thught is
right’; “end justifies the means”, etc, become theguage of the
strong; and ‘live and let live’, “love your neighlnoas you love
yourself’, “treat others as you will like them ttegou”, etc,
become the language of the weak.

Second is the advent of colonialism in Nigeria. ddahlism is a
foreign rule exercised by one country over anotoemtry without

the consent of the latter. This kind of rule wapased on Nigeria
by Britain who doubled as a slave master as wela aolonial

master to some African countries in which Nigeriasvamong for
SO many years.

During the Colonial administration British repret#ives in

Nigeria never hid the fact that the economic irgedd their home
country was the overruling hand that initiated, sprédbed and
determined all their thoughts, actions and ac#siin Nigeria. For
that reason a view that supported their econonerest no matter
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how destructive it was to the natives was welcomama] one
opposed to it no matter how good it was to theveatiwas
rejected.

For this reason conglomeration of empires, kingd@nd states
with their teeming tribes or ethnic groups exhiigtidifferent

cultures now called Nigeria, courtesy of Miss Fl@haw who

later became the wife of Sir Lord Frederick Lugdla first

Governor General of Nigeria, found themselves mrarriage of
inconvenience with their hands joined together ihe t
amalgamation of Nigeria in 1914,

For the fear of solidarity among these ethnic gsoagainst them,
the colonialists on the surface operated throughlidirect Rule
System which involved the use of traditional rulacgountable to
them in running the public affairs of different regs in which the
country was divided. While beyond the surface, tesDivide —
and- Rule System which emphasized the differencesng the
ethnic groups and thus making it impossible fornthto see
themselves as one and thus unite and fight thaisecaon the
platform of solidarity. Even though the constitgtiathnic groups
of Nigeria later ignored their differences and edito fight against
colonial rule which resulted in their country’s amkndence on
October 1 1960, these perceptions of their diffeesrre-surfaced
in the post independence and their burning flanese® been alive
up till today, courtesy of ethnic fans and religgdanatics.

Third is ethnic politics. Politics is an art of gamance which
involves a contest for positions of power. As ahiahas rules
which govern the contest and all other activitiglarig place in it
which all actors in political realm must observes &nd is to
harness, enhance, promote, advance and distribuddalse
resources in a nation in such a way that all istsreindividual,
group and national- are recognized and conciliatedmanner that
promote the well — being of the entire citizenrjpo$e occupying
positions of power are under obligation to seettthat politics
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attends its sole aim. Olusegun Oladipo in his owntrgbution
says:

Politics, ordinarily and in the best traditions as
noble art, primarily concerned with the conciliatio
of interests in a society in a rule-governed manner
It is not an end in itself. Rather, it is a meamshte
achievement in any human community of a
condition of freedom in which the people are able t
perform their duties to their society and pursueaarth
internets in a manner that promote the growth and
development of the societ999:29)

This is the aim of politics about which all humaocigties strive
day in day out to achieve. But in Nigeria the efoof Nigerians
towards that end have always been thwarted, wreakddaborted
due to ethnic politics. Ethnic politics is a striggamong the
constituting ethnic groups in Nigeria over the &lage national
resources. Each group strives to corner the lioarestof the
resources for its members. In the process politass become a do
— or- die affair, erecting walls between ethnic up® and
individuals, letting loose thought- provoking comielies among
the people and regarding national unity as a wdlicistory which
has no place in the present scheme of things.

Abubakar Dangiwa Umar, the conscience of the natioghly
disturbed by the widening gap which the annulménhe June 12,
1993 general election had caused among the ethoipg in the
country, writes to the head of state Sani Abachdasomething
about the matter so as to save the nation fromtdpiation. In his
view, paraphrased by John Okwoeze Odey, “The dinssthat had
arisen among the various ethnic groups in the cgurad become
so deep and so devastating that they have becosmamering
volcanic discontent waiting for the slightest ogpaity to
explode,” (2004:30). Odey equally observes that WNigeria
people generally try to protect the interests afsth who come
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from the same ethnic divide with them whether thedsose
interests they defend are right or wrong” (2004.:42)

Ethnic politics among the ethnic groups in Nigdras resulted in
many explosive crises which one of them saw Nigarieangaged
in civil war which lasted thirty months startingpin 1966 when
the military took over power. This ethnic politites let loose
among Nigerians especially the rich and powerfutrugation,

greed, robbery and violence which have made Nigeabundant
resources scarce in the interest of a few indivgland some
ethnic groups at the expense of teeming numberdividuals and
ethnic groups, and nation’s co-operate existencefah back as
sixties when Nigerians won their country’s indepamek, ethnic
politics has been bulldozing political terrain ofigiria to the
detriment of the country’s dreams of a great natibiere one lives
for all and all live for one in atmosphere of peatarmony, love,
justice, progress, co-operation and developmentis Tingly

situation made Alhaji Tafawa Balewa who later beeame first
prime Minister of Nigeria according to J. Osutokienlament in
1947 that “Since the amalgamation of Southern arithgrn

provinces in 1914, Nigeria has existed as one cpuonly on

paper .... It is still far from being united” (Akingg, et al,

1980:99).

Fourth is slave trade. Before the advent of col@igin Nigeria
there was already a phenomenon of slavery andidtsng were
called slaves. These were usually people captuvethgl a war
between one tribe or ethnic group and another. Gégtives
(slaves) were distributed among the elders of tktorous tribe
and the former lived with the latter serving thée obedient and
hardworking slaves often regained their freedom thnd enjoyed
the rights of free people.

This was the kind of slavery practised in Nigerédoe the advent
of the foreigners who came and changed slavery anbusiness
venture. Slaves became goods to be sold to thoseedded them
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at a high price. Slave traders from foreign land= mith some
Nigerian chiefs and provided to them valuable goodsxchange
of slaves which they carried to their home coustf@ sale. These
chiefs never sold their own people, their tribabple but rather
sent warriors to go to neighbouring tribes and wagat people to
be sold as slaves. This action brought seriousdm®p quarrels
among the tribes which made them not to see eyydoon any
issue. Each saw nothing good in the other excef@npal slaves
and for that they were always at daggers drawnaah eother
peeping through the windows in the thick walls ehtsments
separating them.

Nothing is permanent in the world except changes sayGreek
philosopher Heraclitus. Therefore, with time bdgéwvery and slave
trade were stopped and the tribal groups found $keéras united
as one country called Nigeria through amalgamatiot®14 under
the directive of Lord Frederick Lugard, the Britisbhief

representative then in Nigeria. While the constigiethnic groups
were trying to see good in each other and outheeitjuries of the
past occasioned by slavery and slave trade, tlegign rulers,
conscious of their economic interests felt thatdsoeity among
these natives was likely to raise political quasti@gainst their
rule over them.

For that reason they introduced “the divide- angle rsystem”
though unofficial but was a platform upon whichytheontinued

their administration. The motive of this system wagprevent the
ethnic groups from uniting their forces againsthé&o, it sowed
the seed of segregation in their midst, nursed rantured it to

maturity by emphasising their differences and umdeing their

similarities. They at first succeeded partially ateder failed

completely as Nigerians regained their freedom secured the
independence of their country in 1960. That notstahding the
divide- and- rule was revived by neocolonial Nigerieaders who
perpetuated it then and still doing it through @thpolitics to the
present time.
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Fifth is religious bigotry. Religion is among theegtest virtues
ever happened to man in the world. Good deedssidbae to man
are so many. Among them are: it has helped mamdrstand,
acknowledge and appreciate the fact that he andesteof the
universe are creation of another being — the SuprBaing. It has
also helped man to understand who, whom, what, avitywhere
he is in the realm of existence and how he carknse/ledge and
skills arising from this exposure to make a succsesy of his
journey in the world. Also it has as well left masith no iota of
doubt that he is in the world to do the will of fisator. The will
of his creator is expressed in these three univemsaal maxims:
Love-love your neighbour as you love yourself; @elden Rule-
treat others as you will like them treat you; depahent- strive to
be positive change you wish to see in the world anavell leave
the world better than you found it.

If man observes these moral maxims, God, JehovdiahA
Chineke, Oludumare or what ever name the SupremegBs

called, will be happy with him and man himself Wbk surprised
to notice that earth is a version of God’s kingddnut if abused
due to ignorance, pride, arrogance, selfishnesgyhimess, greed,
malignancy, etc., man will discover he has madeebhble of

earth, and thus becomes a disappointment to God.i$/guilty of

the latter; hence God regretted to have created kimhave

adorned his head with a cap of creative thinking.

In Nigeria this abuse of moral maxims has let loaléenanners of
moral vices in religious realm. Religion which ispposed to be
what it is a universal canopy providing hope, sigumpeace,
harmony, positive attitude and development has hegmtized,
ill-directed and segregated to the extent thatatiieerents of one
religion will see adherents of other religions aslignant
competitors, opponents and enemies. For instanddigaria the
three major religions are: Traditional Religion, riStianity and
Islam. Adherents of Traditional Religion are toldraof
Christianity and Islam while Christians and Muslind® not
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tolerant each other and the both dismiss adhe#ntsaditional
religion as pagans and non-issues often directeSidtgn, believed
to be the chief cause of problems in the world.

For this reason, hatred, malice, disagreementyejuamd war have
become common features in relationships betweerstzms and
Muslims who are fated to live together in one coynto share
dreams of their country and to join minds and hatodgether to
actualize the dreams of their country among whieh ‘@ free and
democratic society; (b) a just and egalitarian etyci.” (Ocho,

2005; 4 12). In other words, every Nigerian is fteechoose any
religion he or she likes to worship the same cred&ot Christians
and Muslims observe this in paper and not in pcacflhat is why
each group are making efforts to force the othexctept their own
faith as new converts or quit existence being anamger in the
world. They see nothing wrong in these their thasigind actions.
No wonder Blaise Pascal, commenting on the tragedy
intolerance among the different religious adheresgs/s: “Men

never do evil so completely and cheerfully as wtinay do it from

religious conviction” (Dawaki, 2005: 37 Shake Hands

Religious bigots from both faiths consider it a band

unpardonable sin to tolerate and deal with eachrdtr whatever
reason.

Sixth is discrepancy in development. Discrepancgemelopment
among the constituent ethnic groups is one of theught
provoking issues in Nigeria. For due to ethnic tpadi which gives
birth to ethnic leaders occupying national posgiothe country’s
amenities are not evenly distributed among the tdoest units of
the country. The ethnic leaders in positions of @oat national
level usually use the opportunity to provide adbamenities such
as good roads, functional health system, well-gapdpschools,
employment opportunities, appointments, etc, tar taeeas at the
expense of other areas whose sons and daughterotasmong
those in the positions of power. The creator arstridutor of
country’s amenities is political power and this gowas remained
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for too long in one part of the country — the Nerth part as if
other parts are just appendages to Nigeria.

This lack of power shift was recognized by Abubaksngiwa
Umar as a serious threat to the unity of our cquNigeria as he
felt it has made Nigeria seem to belong to the [@opthe North
alone. He pointed out that when Nigeria was 38 sy@dd as an
independent country the North had ruled Nigeria3sryears. So
when Sani Abacha told the people that he had cameaull the
nation out of the precipice, Umar says the “pedplteught there
was going to be power-shift and there was that dppiy to have
power shift to the south, so that at least we eassure people that
the country belongs to everybody” (Odey, 2004:&D) .at the time
Nigeria celebrated the golden jubilee of its indejence
anniversary- 50 years old, power shifted to Southdnce which
lasted 8 years under the former President Olus€hasanjo. So
out of 50 years Nigeria has lasted the North h&drthe country
for 39 year and the South 11 years. The power gam shifted to
South — South under President Goodluck E. A. Jamath

Thus, the concentration of power in one part of ¢bantry has
caused uneven distribution of country’s amenitiesolg the
Nigerian people. And this has made the affectedbleeto feel
marginalized and sad over their unjust treatmehts Teightens
ethnic loyalty at the expense of national unityeT™iger Delta in
the South is a good example where the lion shatheofesources
that sustain the entire nation come from and yetatlea is a sorry
sight to behold when compared to some other ai&askhno,
Kaduna, Plateau, Lagos, etc, in the country in serof
development. This has given rise to the Nigeriadetisis which
has advertised Nigeria the world over as a placeraljustice is
seating in a wheelchair, the hands that feed thi®@mare bitten
and wealth and poverty are sharing the same space.
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8. The Effects of Ethnicam and Religious Crisis on the
National Development.
The preceding discourses have shown that ethniarshreligious
crisis in the country have been a serious setbadKigerians in
their dreams, efforts and aspirations to develap dhly country
they have like other developed countries in the ldvoheir
dreams, sad to say, have remained mere dreams, dffeits
unproductive and their aspirations barren due t® mlegative
activities of ethnic fans and religious bigots whitave disfigured
the face of the nation from beauty to ugliness, lihe® poverty,
the pride of Africa to the shame of Africa, fromityrto disunity,
etc. The adverse effects of these roadblocks on né@nal
development are legion but only a few will be diss®d here.
First is a threat to the country’s unity. Ethnicdareligious
conflicts promote ethnic loyalty among the ethnidribal groups
in the country and undermine national loyalty. Timelermining of
national loyalty has reduced the unity of the copitd paper unity
which begins and ends in the constitution of owardmuntry as it
is never observed in reality. For this reason staaders, if not all,
at national level are national leaders in namepleuasonal and ethic
leaders in reality as they are more concerned thigr personal
and ethnic group interests and ready to do anyttingnhance
both at the expense of national interest.
No event that demonstrates this more clearly thegaetion of one
of the so- called national leaders in the personOtdisegun
Obasanjo when he was the president of Nigeria toeshluslim
fanatics’ protests in kano on October 12, 2000 reggjamerica’s
reprisal mission on Afghanistan believed to be baring Osama
bin Laden the main target of their attack whichsemlia lot of
damages in the country resulting in death of nes lthan 200
Nigerians and destruction of a lot of propertigshdppened that
the president was in Parish, France attending a SMINE
conference. When he came back and saw lossestedflion
Nigerians by the protesters, his reaction was teas what was
expected of a national leader as nothing was dortleet wreckers
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of the havocs. John Okwoeze Odey commenting orrdastion

says:
When he came back, he visited the city of Kano and
after seeing the extent of the damage done there, h
declared as usual: “we won't tolerate the destoucti
of lives and property. Just using an excuse whateve
to start breaking into shops, destroying buildings
and causing disaffection is not the best”. Once
more, and as usual, the president promised that he
would dig to the root of the matter. Having made
that empty and deceitful promise, he directed his
attention then to work by hook, by crook and by
intrigue to ensure his second term in office. He
achieved that goal through the madness called
election 2003. Till today, almost three years after
he is yet to keep his promise of digging into thetr
of Kano’s religious intolerance and consequent
bloodshed. (2004:22)

His unfulfilled promise was a delay tactics to cdlme nerves of
the concerned Nigerians, the relations of thoskedkiand those
whose properties were destroyed in the disastraemntewho
wanted to pay these wreckers of lives and propgentieheir own
coins. What was uppermost in his mind was his sg¢derm in
office. For that he did not want to mar his chahgebringing the
protesters cum destroyers to book nor did he wardréate the
impression in the minds of those Nigerians who whsturbed by
what happened that he was not going to do somettogt it for
the safety and security of lives and propertiesNigeria. He
pursued his selfish interest and succeeded and alhowed his
promise to remain a mere promise until he left dfikce. The
events like this are as many as the number of Nigdeaders.
Hence the main problem of Nigeria is selfish leadeho are
primarily concerned with their personal or ethmterests to the
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detriment of the nation’s growth, stability, devaboent,
democracy, unity, peace, security and survival.

Secondis abuse of human values among Nigerians. Humeya
are those values which have made man’s existenteeirworld

meaningful. Among them are fear of God, respecthfoman life,

love, peace, tolerance, forbearance, forgivenessdnkss,

patience, faithfulness, devotion to duty, meeknesdf-control,

humility, knowledge, truth, honesty and so on. B value of all

values is fear of God (since man is in the worlglyao do God’s

will), followed by respect for human life (since rhan life is

wearing the image and likeness of God). These salue ends
themselves while other values serve as meansdio #tem.

But these highly esteemed human values have beemus

abused in the hands of ethnic fans and warriord, ra@figious

fanatics. In any event of disagreements betweem thed their
fellow Nigerians, they usually ignore these lifestining values
and quickly initiate and execute mayhem meant iagbabout

bloodshed of some innocent Nigerians and destnuctiaheir hard

earned properties. For example kano in Decembel0 1898s

bloodbath when Maitatsine and his group of fanasitsck and
killed 4177 people at one fell swoop” Newswatch71:96 (cited in

Odey, 2004: 76). All other states in the Northgart of the

country especially Boronu, kaduna, Bauchi and Rlatdave
witnessed several losses of lives and properties tdureligious

crises. If fear of God can be so ignored and huhf@rso wasted
despite the fact that they are the value of alles] then what
become of other values such as love, truth, jushioeesty, etc; are
better imagined than described. It is for this osasn embezzler of
public funds at national level is treated as a eodny other
Nigerians while members of his ethnic group andéligious faith

treat him as a hero.

Third is lack of trust and fellow-feeling among ththnic groups
and adherents of different religious faiths in NigeTrust is belief
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by a person in the goodness, strength and abifitgtlwers. It is

confidence he or she has in others because heeocafsiders
them as reliable, trustworthy, honesty, etc, inrtatitudes to life.

A person’s interaction with others is based on ttrisst and

continues as long as the trust is intact withlaase of confidence.
The interaction stops when doubt comes up in thednuf an

interacting person and takes the place of his.tNWtile fellow

feeling is a positive attitude of concern a perkas for others. He
is happy with them and celebrates with them oveir tjoys and

successes and as well sympathies with them over ghass and
failures. Thus without trust and fellow-feeling haminteractions
and co-operation in the adventure of life will bgrtoductive and
life itself will be destitute of sustaining ingredts.

But it is sad to observe that trust and fellow-feglare among the
first casualties in the hands of ethnic fans ardjioeis fanatics

who have developed a mindset which positions tresee people
outside their narrow ethnic groups and religiouth$aas unhealthy
competitors, evil-agents and as a mirage and dsadithem with a
wave of hand. People are agents of development rmd
development can take place among these peoplg limithe same
country but who do not trust one another; who dbinteract in

atmosphere of mutual support; who do not sharesgoélthe

nation and exchange views concerning how to redlieen using

strategies collectively adopted as good.

Fourth is bad leadership. A leader of any group be iaraily, a
peer group, a community, an organization, an asson, a
religion, a state or a country is held by his foléss as a role
model and they look up to him for direction in evephere of life.
His ideas, thoughts, actions and mannerisms atdyhrgspected
and imitated by his followers. A good leader inspihis followers
to a great height and thus enables them to foceis #ttention,
energy, time and other resources on things and walyging that
will enhance, promote, improve and advance theif-bng. If
the leader happens to be a bad one his bad ideaghts, actions
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and mannerisms are equally imitated especially H®y unwary
people among his followers who regard him as Gad'&\llah’s
representative on earth.

This way of looking up to a leader has caused aflgetbacks to
Nigerians’ efforts at development. Some leadersritgal and
secular- drunk with their positions become careledth their
thoughts, utterances and activities which have ntangs ignited
the fire of ethnic and religious flames with its vdstating
conseguences on co-existence, peace, unity andogewent of
Nigeria. For instance, Sheikh Abubakar Mohammed Gum
1987, was quoted as saying:

If we want Nigeria to be a good country, to join
hands, we have to follow one faith (Islam). If we
follow one faith we will be a good country .....
Nigerian unity, if | am to do my best, is to try to
convert Christians and non- Moslems as much as
possible. Until the other religious become minority
and they will not affect our society. (Odey, 20@8:
—30)

So, for him Nigeria is not a good country and cdrberome one
unless all Christians and non — Moslems in Nigdsecome
Moslems by discarding their own faiths and embmdisiamic

faith. He should not stop there but go further &y $hat before
Nigeria will become a good country every Nigeriahether male
or female should discard his or her name and daisptame being
the only name recognized by Allah.

If a leader of Sheikh Gumi’'s position could intemtally make
such a statement it becomes so obvious that religithe hands of
shortsighted leaders is a dangerous weapon, in, faire
dangerous than any deadly poison. And if gold cast what
becomes of iron is anybody’s guess. In another siooa Sheikh
Gumi was quoted as saying: “Christianity is nothii§oyinka,
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19991: 6). The former president of Nigeria Oluse@basanjo “a
Christian” by religious faith was also quoted toréasaid: “CAN

my foot” (Odey, 2004: 42) in his reaction to questput to him by
the Chairman of Christian Association of NigeriagvR Yakubu

Pam concerning ethnic, religious and political esisn Plateau
State which had resulted in declaration of statenoérgency in the
state.

These types of antagonistic statements which caageegation
among Nigerians, which destroy instead of build tiaion and
which have made Nigeria to remain a Gant in sizeabulliputian
in moral worth are common among most of our leadéne first
rug on the ladder of nation building is cooperatamong the
people. This all important rug is missing due te #ativities of our
leaders. As neo-colonial leaders they may forget @ther thing
they leant from our former colonial masters but ftbe divide-
and — rule” Nigeria applied during the colonial aral inherited by
our present leaders who are always alert to erthateany hint of
solidarity among the people are destroyed at tlcebate stage.
For there is nothing tyrannical leaders fear soertban people’s
solidarity as history has shown no tyrant the waner has ever
faced its devastating flames without being consumédgs lack of
solidarity among the people has been a big stumbbiock to
Nigerians’ efforts at national development.

9. Theway out

Nigerians, sad to observe, are at the sea of prshleoncerning
their existence on this portion of God’s provinadled Nigeria,

sailing without a landing point in view. All thegfforts as regards
solving their numerous problems such as bad lehigerapathy of
the masses, ethnicism, religious crises, politicanipulation,

poverty, corruption, ignorance, etc, have been ste@ forward

and two steps backward. The reason for their pagaents among
others is because they are a part of their problenise solved.
This is a fact they must accept and ready themseabtvaccept truth

385



Vol.2 No.1 January —June, 2013

about which history is owing to mankind as a whatel them in
particular.

First, is that all the ethnic groups that constitatsovereign state
known as Nigeria should accept the fact that Nagbelongs to all
of them. For that they should join hands togetlework for the
realization of their country’s dreams: (a) a freal adlemocratic
society; (b) a just and egalitarian society; (a)réted, strong and
self-reliant nation; (d) a great and dynamic ecoyiof@) a land full
of bright opportunities for all citizens (Ocho, Z20413), which
they have all accepted as worthy to be pursuedsasthined with
all the resources at their disposal.

Nigeria’s population is large, about 140 milliorutBhis number is
far less than the population of the countries likdia which is
about 700 million and China which is about 2 biliand all the
ethnic or tribal groups that constitute each ofdbentries still live
together in peace and work together for the enhmang
promotion and advancement of their individual aoliective well-
being. Both China and India like Nigeria had exgeces of
colonialism, but unlike Nigeria, they have outlivlte negative
aspects of it and improved and expanded the pesitspects of it
and continue to improve on them using their creat@sources.
Hence as today the both countries are industriliaed the
resulting positive impacts on their citizens and Humanity as a
whole have earned them a place in the comity oékb@ed nations
of the world. Therefore Nigerians should outlivesithillusive
differences and unite as one body which they acemmsue the
actualization of the dreams of their country whigslonly possible
in the atmosphere of peace, unity and cooperation.

Second is good leadership. No nation can find itsy vand

experience positive development in all spherestofendeavour
without the light of good leadership. A good leademes from the
people, lives his entire life for the people anelsdior the people. A
good leader is the chief servant of the nationtaedireams, ideas,
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thoughts and activities always zero in on how toagrce, improve,
promote, protect and advance the well-being ofeits as a whole
irrespective of their ethnic groups and religioasthls. A good
leader is a role model and an inspirer and peaulk Uip to him as
a holder of light for them to find their ways tcethindividual and
collective destinations. A good leader in Nigergaiitical terrain,
smeared by citizens’ fears of insecurity, painsnfifcted injuries,
worries about the next target of suicide bombeosttesy of Boko
Haram, weaknesses of the moral life of their lesdssrrows about
the killing of innocent Nigerians, devastating paye etc, caused
by frequent political, ethnic, social and religiousses in the
country, should know that Nigerians as a whole need, care,
trust, justice, understanding , recognition, enagament, feeling
of belonging and atmosphere of peace, freedom aedtice
thinking to play out their best in the areas ofitleallings in the
field of development.

Thus, given this situation, Nigeria needs a leamteleaders who
“... should be custodians of truth. They should b& med women
who build trust, inspire commitment, and generaigafidence in
others by a positively influencing them through ithéfe”:
(Dawaki 2005: 95- Shake hands-). So exemplary lsagee what
the country needs to run its affairs. Leaders wmowk that
...”nation building can never be wished into exisent has to be
worked for by men and women who are not only Gaedisscious ,
but those whose honesty and truthfulness is theafttheir being,
the essence of their thought life and the integrait of their
lifestyle” (Dawaki, 200595-Shake Hand-). Theseetypf leaders
must be the change they wish to see in their cguntork for the
change and seen by their followers to be workingtlie change.
That is to say, they should use their own life gandnstrate the
change they wish to bring about in their countrjnafMthey preach
must be what they do both in their public and gevde. They are
never shortsighted leaders. Unlike politicians wdre so much
worried about what is going to be their fate in tiext election,
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they are highly esteemed statesmen whose concelrioans is
what is going to be the character of the next geitar. Nigerians
need these kinds of leaders having suffered so noncler the
activities of their opposites.

Third is enlightenment of Nigerian masses. The Négemesses
are those Nigerians who are everywhere in the cpuetcept
where decisions that affect their lives eithergood or for bad are
been taken and executed without thinking about thetralone
seeking their consent. The thought provoking seogditions of
these Nigerians made one of the gadflies of thettpuOlusegun
Oladipo to divide Nigeria into two: the Nigeria tfe rich whose
members are called citizens, who have at theirodisipeverything
that makes life comfortable and worth living suck money,
wealth, health, privilege, etc. The Nigeria of theor whose
members are called supplicants who daily wish thag died a
stillbirth than to live and experience everythimgtt dehumanizes
life such as hunger, poverty, slavery, disease, rimpn,
ignorance and so on. In his words:

It is no longer a revelation. It is a reality we
confront everyday that we have two Nigeria- one
for the rich and the other for the poor. In the étig

for the rich, everything is in place; money, comfor
health, privilege, power, access to opportunities,
patronage... name it. In the other Nigeria, however,
the story is different even though they are many
things too. In this Nigeria, you have want hunger,
deprivation, lack of access to opportunities,
ignorance and what else? Of course, you have
disease, poverty, lack of personality, in fact. All
things that go with human degradation. (1999:39)

What an ugly, sad-provoking, soul-sapping but tpieture of
Nigeria is this? The only country both the citizem&l supplicants
can call theirs in the world is now a proverb. Auotry wealth
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cannot develop due to evil machinations of some amehwomen.
Nigeria has been made a heaven for the former arall dor the
latter.

But all hope is not lost. Since “where there islwilere is way” is
a saying whose truth has been confirmed by comnenses
supported by knowledge and approved by wisdom. elie=hope
for the Nigerian messes and for the entire citizemshuild a
country of their dream- a great nation. But Nigesias whole and
Nigerian masses in particular have to think, strawel work to
realize their hope by becoming positive changeg wish to see in
this God’s providence called Nigeria. They haverise as one
body and say NO to injustice and its perpetratorsvhatever
language they will understand and obey.

The tool and only tool Nigerian messes need toadizitheir hope
is enlightenment, otherwise, called knowledge. Tnesat virtue, in

fact, virtue of all virtues, according to Socratéghey embrace it
and submit themselves to its guidance, they wdlize who they
are, where they are, what they are and why theynatiee world.

After helping them to know all these phases ofrtlegistence, it
will equally help them to discover to their uttarrgrise that all

they need to actualize the purpose of their missighe world and
the dreams of their nation are at their disposdl among them is
creative and positive thought. This is in-builtevery human being
and every good edifice in the world is a handiwofkhis kind of

thought. Through it they will understand their birh Nigeria was
not by accident but by intention of the SupremenBevho assigns
them goals and wants them to discover their indiidand

collective goals and attain them and as well |eteeworld stage
better than they found it. That they are not appged to Nigeria
for that their human rights must be respected aed $y all to be
respected.

Through it they will understand that democracyhe bnly hope
for Nigeria to develop politically, economically, odally,
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educationally, morally, culturally, etc, and becoaneountry where
peoples’ votes count, human rights respected, itotish obeyed,
jobs opportunities created and accessible to all moral rules
observed by all. Where one lives for all and ak Ifor one. This is
because democracy is government of the peopléyebpeople and
for the people, courtesy of Abraham Lincoln a greand of

humanity and a man of all ages. Through it they wilderstand
that the fertile soil in which a seed of dictatopsigets planted,
germinates and grows to maturity and begins to lbver the

helpless masses is apathy of the masses. Thisisretinveyed to
mankind by Frederick Douglas as follows:

If there is no struggle there is no progress. Those
who profess to favour freedom and yet deprecate
agitation, are men who want crop without ploughing
up the ground, they want rain without thunder and
lightning. They want the ocean without the awful
roar of its many waters. This struggle may be a
moral one, or it may be a struggle. Power concedes
nothing without a demand. It never did and it never
will. Men may not get all they pay for in the world
but they must certainly pay for all they get. The
limits of tyrants are determined by the endurances
of those whom they oppresgennethe, 1984:160-

161)

In other words, nothing good in the world be it famright,

freedom, development, good governance, democramygsa to
opportunities or equal treatment — name it, canhhd on the
platter of gold, that is, without struggle. So, &ligins have to
demand from themselves and from their leaders gir@monsistent
purpose-oriented efforts what they want in thewrdoy. Through

it among other things not stated here, the Nigenasses will
understand that what tyrants or dictators in theaaf leaders fear
so much and do not risk confrontation with it ig tholidarity of

the masses. Hence they are ever ready to do agythimake sure
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that people do not unite among themselves. Thiseigseason why
a divide — and — rule system was introduced by enstwhile
colonial masters and inherited by our neocolomatlers who have
been using it to ignite the inflames of ethnic aegtigious crises
which have kept the people divided, many lives anoperties
destroyed in the interest of the beneficiaries (aslers and their
sycophants) and at the expense of the Nigerianesass

Fourth is strict observance of the three universatal maxims-
Love; the Golden Rule and Development. These mmatims,
courtesy of enlightenment, are tools needed by mdnko
understand and appreciate the world and its teereisgurces and
use them to improve their conditions of living metworld. With
strict observance of these moral maxims the wasld avhole and
Nigeria in particular will be transformed into heamwe have been
longing for; and abuse of them will change Nigeni hell which
we dread.

What is this priceless concept called love? Lovéhémven on
earth; kindness in action; truth in settlement obpdtes;
enlightenment in a situation of ignorance; patiemtedifficult
times; forgiveness in the face of insult; sympaitnythe scene of
injuries; justice in distribution of resources; f@st in the scene of
injustice; mercy in the scene of guilt caused mceie ignorance;
respect for and recognition of dignity and sacrednef human
life. Love is also living in fear of God by doirngs will. It is being
your brothers’ or sisters’ keeper. It is celebrgtinith them over
their successes or weeping with them over theiures. It is
foresight which sees a man in a boy, a woman iimlaagking in a
servant, a possibility of peace in a crisis-redskate, knowledge in
ignorance, beauty in ugliness, development in bacéness; a
professor in a student, etc. It is because ofrasé things made
possible by love that it is highly esteemed as #édbu of good
human relations in the world and hope for the distament of the
Universal Brotherhood.
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No wonder Habu Dawaki and Norman Vincent Pealerdestove
as follows: For Dawaki:

Where there is love, insecurity vanishes, envy is
crippled, jealousy suffocates, hatred is drowned,
malice and the wanton destruction of life and
property become extinct. For love thinks always in
terms of other persons’ good. It seeks to unite and
knit souls together. Love speaks out on behalhef t
voiceless. It sees potential and worth in every
human being. It sees beyond the weaknesses,
shortcomings, limitations and failures of othetss|
neither prejudiced or color blind. It does not see
people as statistics or numbers but as perms:
125-126- Shake Hands)

For Peale,

Love is well termed the greatest of all virtues,

because of its remarkably curative properties. Love
is always a symptom of self-forgetfulness and when
you love people enough to forget your own miseries
and take their troubles to heart, then you lose you
misery and your depression is dissipated. This is
why the Bible is constantly urging us to love one

another (1980: 215)

So love is the key that can open the door of galiesof human
and material resources in Nigeria and a ticketyetgerian must
have in order to make a success story of his ofifeejourney in

Nigeria irrespective of ethnic group and religiandr she belongs.

Another one is the Golden rule. The golden rula asoral maxim
says that everybody must treat others as he owshél like them
treat him or her. It says what belongs to all mhesshared by all.
Nigeria as a country belongs to all Nigerians ndtenahe tribe of
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a person’s birth or a person’s peculiar culture &l religious

faith. For that it is wrong to treat some Nigeriasscitizens and
others as supplicants as we all have the samenhed# right of

citizenship of Nigeria. We all are carrying the saburdens on our
heads- the burdens of actualizing the dreams otountry. These
dreams have remained as dreams since 1960 whefouhding

fathers of our country won the independence of oountry

Nigeria.

They are not happy where they are when they sesdbds of a
great country they sowed in the early sixties &éiteiis the nursery
stage. They are equally enveloped in tears whey sbe that the
fault is put to the doors of those who received Haton of
leadership from them. To wipe out their tears Nmy&s both the
leaders and the led must tread on the right patbhnlkads to the
promised land of greatness which is observancehef stated
universal moral maxims. It has been tested by commense,
verified by knowledge, confirmed by wisdom and awed by the
teacher of all teachers experience as attitudegridigs need to
cultivate in order to secure a place in the sunapthce for their
country in the comity of developed nations live hagid die happy
in the world.

Another one is development. Development is an emkgsire in
man that makes him improve his conditions of livinghe world.
For this reason man is always striving to leavepnesent better
than it was in the past and as well his futuredodtian his present.
In his own contribution to explain what developmenall about
S.A Ekanem holds the view that “... development inesl a
systematic and conscious process of change, psogvegh is
innovation and advancement. It indicates an imprem, on what
was to what is...”(Uduigwomen, 2006:28). While Chiniehebe
and Ade Ajayi in their merit award lectures, asapdwrased by
Olusegun Oladipo, argue that: “Development is nofingar
activity in which the old is replaced by the newarmrmechanical
manner. Nor is it simply an economic activity iniefh only the
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experts can participate. Rather, it is a compralienactivity
whose goal is human well-being” (1999:121-12). &aelopment,
given the views of the cited scholars, is not adpod of chance,
not a thing to be had on a platter of gold, notamna expected to
fall from heaven or an outcome of a miracle. Buhea it is an
outcome of conscious efforts directed towards ritigi a certain
goal usually the people’s well-being.

Nigerians are in a dire need of development irsatitors of their
endeavour- education, economy, religion, healtlsjasaelations,
morality, etc. Fortunately, they are well blesseithwesources-
human and material-needed to bring about their |dpugent.

Where the problem lies is management of the availedsources
in the interest of all Nigerians. Solution to thelglem is just this:
Nigerians to be the change they desire to see gerdi- to be the
agents of development in all facets of their livigpd provided
food for birds but He did not put it in their ne8uthors provided
knowledge in their books but they did not put ittie heads of
their readers. So Nigerians have to creatively@ositively use the
resources God has provided for them to achieve ¢joails.

Fifth is right use of religion. Religion is a unrgal phenomenon- a
fact of human life. Its influences on mankind ew#nce they
discovered where and why they are in the worldteemendous.
Through it we understand that we are beings of herobeing
called the Supreme Being. Through it we understhat our first
and last task in the world lies in doing His wilhda his will is
expressed in the three universal moral maxims: L@dye you
neighbour as you love your self.;(2) Treat otheessyou will like
them treat you; and (3) Be the change you wisle&ois the world.
As it is seen, it is doing God’s will that mankiad a whole and
Nigerians in particular can fulfill themselves hetworld. Religion
should be an acknowledgement of God’'s good deedisinaanity
which should begin with gratitude and end with duale. It should
be a bridge between human beings and their Creatdrpetween
individuals and their fellows.
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So the role of religion, whether Christianity, Isla Africa
traditional religion, Hinduism, Buddhism, Judaismtioe like is to
help its adherents to do and continue to do Godls But as
experience has shown, religion has lost its essenttee hands of
the adherents of the preceding forms of religionthat regard.
Hence religious realms have witnessed a lot ofesriand wars
among the adherents. It is for this reason religomow being
described as a mixed blessing. It is for the sagasan that Karl
Marx describes it as the opium (the sleeping talokthe people.
Religion, having fallen from grace to grace, whategood it has
done to humanity it has equally rendered to thenopiposite. It is
now a canopy of virtues and vices. The adherents ds well hate;
build as well destroy, initiate peace move and adl wgnite
machine of wars, worship God and as well listeis&ban ( Satan
correctly described as man’s selfishness ), etc.

Objective observers of religious activities in therld irrespective
of robes they are wearing-theism, atheism, animisi@ism,
pantheism, etc- all agree that this is a true pectof religious
activities in the contemporary world. Lives and gedies lost in
Nigeria, for example, as a result of religious &sisare better
imagined than described. Yet all these lives arapgnties were
destroyed by people who claim to be worshiping GodAllah.
And no earthly father let alone a spiritual fattter Supreme Being
would like his children and their hard and justhrreed properties
be so destroyed. It is written in the Bible: “Loyeur enemies,
bless them that curse you, do good to them thatyai. And pray
for them which despitefully use you and persecute’ yMatthew,
5: 44).Yet they ignore it and do these havocs wihviction that
God is with them.

So, for Nigerians to experience national developntierough the
perspective of religion, they have to embrace theeas of religion
— love, truth, justice, peace, fellow feeling, kieds, patience,
hope, etc. and shun fanaticism, malignancy, bigotrgtred,
segregation, lying, violence, war, etc. These va@santi-religion
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and anybody who indulges in them is far from theopsy of God
let alone doing His will.

10. Conclusion

In the preceding discourse, attempts have been nuadientify
factors responsible for ethnic and religious crisedNigeria and
their adverse effects on Nigerians’ efforts atavai development.
Some of these factors include selfishness, neowdiem and
ethnic politics with their do-or-die activities, liggous bigotry,
slavery, discrimination and segregation. These klmg blocks to
nation building found in every part of the countnave been
perpetuated by ethnic fans and religious fanatidh wommon
malignant intention to commit any crime in defereno their
ethnic loyalty and in the name of “God” or “Allalt the likes.

The adverse effects of these crises in all thergshaf the country
are such that even a person with a stone heartotaawoid
weeping for Nigeria. The unity of the country haeb reduced to
nothing as people are more interested in ethnity whan national
unity. Life which is the value of all values, tredtas an end in a
civilized society, is treated as an object by ethand religious
warriors provided it is a life of an opponent. Trad fellow-
feeling are dead in Nigeria as ethnic fans andjialis fanatics see
people from other ethnic groups and religious faghenemies and
for that not ready to have any dealings with thetralone having
trust in them or sharing fellow — feelings with theAlso bad
leadership has equally inflicted a lot of havocgiua nation to the
extent that it is now a common knowledge that, etiog to
Chinua Achebe, “The trouble with Nigeria is simplyd squarely a
failure of leadership .... The Nigerian problem is tmwillingness
or inability of its leaders to rise to the respdildly, to the
challenge of personal example which are the hakmaf true
leadership” (1983: 1).
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Since every problem has a solution so it is withge¥ia’s
problems. Once there is will, there is way. Ethféms and
religious fanatics should hear what Martin Luthand<(Jr) says
about the contemporary world. In his words: “Therh is
changing, and anyone who thinks he can live al@nsleeping
through a revolution ...we must learn to live togeths brothers
or we will perish together as fools” (Dawaki, 20053). Nigerian
leaders have to lead by example, observe the staiedrsal moral
maxims, insist on the rule of law, believe in ongyddia one
nation, in the adage: united we stand and dividedfall, carry
every Nigerian along by giving him or her a sen§dédaonging
and leaves no one in doubt that one’s life, hunyaamt citizenship
are recognized and respected.

The Nigerian masses knowing quite well that powarupts and
absolute power corrupts absolutely, according tadLécton,
should be interested in public affairs and alwagstdo use their
power of solidarity which corrupt leaders fear sacim to check
any abuse of power by them. Democracy dependseom#ésses to
thrive; for that they have to be alert and warytlogir duty post so
as to stop in time any attempt by erring leaderaltose peoples’
rule which is what democracy is both in theory gmdctice. So
Nigerians use your lives to demonstrate changesaysii to see in
Nigeria. The only people that can stop you fromiemghg the
goals of your well-being are the people envelopegaur apathy,
thinking your negative thoughts, doubting the povedr your
solidarity, seeing yourselves as puppets in thelbamh the leaders,
leaving to God what is within your power to accoisipl and
leaving till tomorrow what can be attained todaygeétians should
be grateful to God that all the resources they +medan and
material- to enhance, promote, advance and preshere well-
being in Nigeria are at their disposal, althougtpatential state,
but theirs for the creative asking.

In case they fail to play the agents of positivargdes they wish to
see in their own part of the world, they should hiaime God or
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Satan or leadership of the country. But rather Ehduame
themselves who have preferred to sleep throughvaluton; to
remain dumb in the scene of injustice; to sing ga®iof corrupt
leaders for the sake of picking crumbs falling frdmeir table; to
complain about the wrongs going on in the coumirthie safety of
their different houses; to fan the flames of bdting and religious
crises in the country initiated and sustained by kkaders by
influencing them through the use of money to supphe divide —
and- rule system meant to destroy peoples’ sotyaxigerians it
is left for us to make our country a paradise dwel. The ball is
now in our court- the court is our awareness ofgbiags-on in the
country and our application of non-violent resis&mo stop those
events and practices that are against our natioineams. History
Is watching us on the stage.
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1. Introduction

The individual is not self sufficient but has mamgeds which he
cannot supply to himself. Hence, human beings agreeubmit
voluntarily to a system and were bound to live mson and
solidarity. Through deep experiences as creatlmasnan beings
realized their insufficiency and dependency. Thisgalered that
they need each other to live a contented life. &legeriences of
life gave recourse to the idea of complementarsty aneasure to
survive the challenges posed by other vicissituafelfe. Inter
dependency, inter-relationship, collectivism and tumal co-
existence form the basis for Igbo life pattern apressed in
Ibuanyidanda; an aspect of Igbo- communalism.

Igbo communalism is expressed in living togethed @haring
responsibilities. The traditional Igbo society laagreat asset in its
practice of a mode of life called communalism. Tised to be the
bedrock and the result of the wonderful relatiopghievalent in
the Igbo- African community as well as the purpasfe the
existence of the Igbo community in particular arfidhe Africans
in general. In the light of the above and in redbgn of the
ontological and trajectory relationship of livingpgether and
sharing responsibilities, Asouzu developed thHmianyidanda
philosophy as an authentic traditional Igbo lifdt@an which has
survived till today. “The concepbuanyidanda is drawn from the
Igbo language and has as its nearest English dgotvthe idea
complementarity in the sense ikoka (togetherness is greatest)
Igwe by ike (strength in togetherness)J. O. Chimakonam in his
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etymological grand-standing has argued that theo Igbncept
nmeloka better interprets complementarity than ekik Njik oka
he went on, better interprets a closely relatedrthentegrativity or
integrative humanism associated with G. O. Ozi(fmba

The central issue here is the ontological explanatior the
acceptance and practice of communalisnbaanyidanda by Igbo
communities. The purpose of this paper is, theegfty highlight
aspects of Igbo communitarian outlook. In otherdgpan attempt
will be made to evaluate the purport of communalisithin the
context of Ibuanyidanda, its sense and meanings as well as its
influence on different aspects of Igbo life. Theead of
Ibuanyidanda as an aspect of Igbo communalism developed as a
result of the fact that man is a social being whoassarily lives in
the company of other human beings. “The Igbo sh&s docial
collaboration as a natural legacy which ought to Ibed,
recognized at all times and therefore developedpmeserved as a
treasure® developing and preserving communalism as a treasur
within the context oflibuanyidanda which implies that authentic
Igbo communalism is not racial or tribal ratheiisitealized within
the umunna (kindred) and Qgbe) village levels. Communalism
implies group spirit. The conceptbtanyidanda” was expounded
by I. I. Asouzu to clear a ground and draw a deat@n in the
misconception of communalism. Thus he says;
In most contemporary African countries, what is
understood as communalism, when carefully
considered are diverse brands of tribal social
arrangements designed to protect private and group
interest against all forms of outside intrusfon.

The proper understanding of original practice afnomunalism in
the pre-colonial African world is what we intent battress using
the theory ofbuanyidanda.
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2. Explication of Concepts
The terms to be explicated include; Igbo, commuenaliand
Ibuanyidanda. Some Igbo scholars bend to two traditions for the
explanation of the origin of the Igbo. The placesaxiated with
these origins are viewed as Igbo culture centregsé places are
connected with the cultural traditions of non migma and
migration. Nwala observes that;
The Igbo form one of the largest ethnic groups in
Nigeria. Like their neighbours, they belong to the
Negro race in Africa, and speak a language that
belongs to the Kwa group of languages found in
west and central Africa. Their language is Igbdwit
many local dialects

The Igbo developed independently like other indayen African

peoples. The Igbo language is not spoken by arngr giboples in
the world. The Igbo is situated in South-EastermeXia. The

concentration of Igbo homeland is the whole tablelleast of the
River Niger and West of the cross River. The wharkea of Igbo
homeland is bounded in the South by the delta amates

boundary in that area with the ljaw and the Ogdiie Igbo has
boundary with the Idoma, Igala and Ogoja peoplehm North.

The Western neighbours are the Bini and Warri peopl

The River Niger divides Igbo land into two unequurts, the
western part and the eastern part. The people idgetl these two
areas are conveniently and respectively referrealstthe western
Igbo and the eastern Igbo. The western Igbo livieeita State and
constitute only about one —tenth of Igbo populatibhe eastern
Igbo live in Abia, Anambra, Ebonyi, Enugu and Imt@at8s and
they constitute eight-tenths of the population. Té&t of the Igbo
are in diasporas found #hoada andlkwere in Rivers State and at
Igbanke in Edo State. The most distinguishing characterddtthe
Igbo is its social fragmentation and decentral@atof authority.
Green observes this fact thus;
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This great people are broken up into hundreds of
small, more or less independent social units, the
largest being, in many cases what we may call the
village group. This is a collection of villages lal
together by certain ties, but each one at anyimate
the district with which we are concerned largely
managing its own affaifs

The view of Green above, explains the popular Igaging-1gbo

Enweghi-Eze. The Igbo have no king. This is a very importaaut f
about the Igbo which does not have to be disregaird¢he study
of social and political organization of the Igbced2ntralization of
authority and social fragmentation not withstandinige Igbo
achieves a high degree of peace and order, undysaldarity in
their traditional society. The reason must be sbugh their

philosophy and thought pattern, namely; communaliand
complementaritylpuanyidanda).

Communalism: as a Concept

Communalism is a mode of social relationship whechharked by
the intimate feeling of belongingness which all nbens share
with each other and which they reciprocate. Comrisma
expresses egalitarianism and being brothers’ kedper writings
of some African scholars such as Nkrumah’s Cons@en and
Nyerere’s Ujamaa socialism as well as Azikiwe’'s Negfarism

Point to communalism. It is a political and an emoic

arrangement that emphasizes collectivity. Commamalallows
the community to co-operate and come together tadsa their
resources together for the good of every body. lcommunal
society, oneness and the love for one another exsing the
community. Communalism is simply, the return taditional

political and economic practices and the rejectibthe unsuitable
aspects of alien culture. In this system, everyybads part of
government and no need for political parties whudate divisions
in the lives of the people. In traditional Igbho miies says Asouzu;
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The community constitutes the point of orientation

for almost all human activities and determines

human life even if these societies were committed
to the insight of mutual complementary relationship

between units within any given framework, we see
them tending towards extreme measures in view of
undermining this commitmeht

From the above, it is seen that what actually amesg
communalism are the concepts of extended famiiige-fine)
kindred Umunna) village (Ogbe) and clan, because at these levels,
people live together and share responsibilitiesn@analism is
not tribal, it is not racial, rather there is tharg of collectivism,
egalitarianism and being brothers’ keeper. It i$ mamarily for
the individual, but rather for the community of whi the
individual is an infinitesimal part. Writing on canunalism, Mbiti
sees the existence of the individual as subsumedthe
collectiveness of the community, thus, he saidarfi, because we
are, and since we are, therefore, | &nthis expresses clearly the
Igbo belief that a tree cannot make a fore€dty Osis anaghi
emebe ohial Commenting on communalism, Steve Biko writes;
We regard our living together not as an unfortunate
mishap warranting endless competition among us
but as a deliberate act of God to make us a
community of brothers and sisters jointly involved
in the varied problems of life... Hence, all our
action is usually joint community oriented action
rather than the individualistn

Communalism is opposed to individualism, for exampfor
individualism, the individual is paramount and tteenmunity is a
consequent. According to Nze, “the relationshipstng between
the society and the individual in a communalistmcisty is
analogous to that existing between a mother aneimdryo, each
is connected with the other through the Umbiliaaide'® what this
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means is that the individual cannot separate hinfsein the
community. Thus, as he tries and strives to satis$y personal
needs and develop his abilities, he sees all hisrtef and
aspirations as aimed at maintaining and sustainingelationship
with other members of the community of which heaispart.
Communalism is fraternal in the sense that it syimbs a form of
life of a people whose different members are helgether by
some parental link. Nobody can detach himself frdns
community because the community is the vehicleuginowhich
all activities are accomplished. Hence, solitardividual is an
absurdity in Igbo communalism.

Ibuanyidanda as a Concept
The conceptbuanyidanda is a theory formulated to overcome the
shortcomings inherent in communalism. Prior to A0S
conceptualization of Ibuanyidanda as the philosophy of
collectivism, the concept had existed as part aactgd of Igbo
vocabulary without any logico- philosophic inter@atgon.
Ibuanyidanda is analogous and literally means that no load is
insurmountable fodanda. (a specie of ant) according to Asouzu;
The concept lbuanyidanda draws its inspiration
from the teachings of traditional Igbo philosophers
of the complementary system of thought. For these
Igbo philosophers, the idea of complementarity is
inferred from observing a species of ants called
danda. These antsdanda) have the capacity to
carry loads that appear bigger and heavier than
themselves. What this implies is that they can
surmount very difficult tasks when they are
mutually dependent on each other in the
complementation of their efforts

This simply shows the mutual dependence and irgpeddence in
carrying out projects among the Ighduanyidanda as an Igbo
concept is an aspect of Igbo communalism, and capeply be



Filosofia Theoretica: Journal of African Philosophy, Culture and Religion

understood by pointing out some credible sourcest tiell
something about its nature. Many African scholdrghe modern
and contemporary thought have said something comgerthis
concept either directly or indirectly. For manlguanyidanda is the
principle of @Aka nri kwoo aka ekpe, aka ekpe akwoo aka nri)
reciprocity and collectivism. Iwe, for instance,edsthe term
“collective egoism to express the inseparable icelahip that
exists between the individual and the communftyiriting on the
nature of Igbo social life, Nwala, implicitly exgsed this concept
when he maintains that

Igbo world view implies two basic beliefs (1) the

unity of all things and (2) an ordered relationship
among all beings in the universe. Consequently,
there is a belief in the existence of order and
interaction among all beings... Man’s nature is such
that he acts first and foremost in accordance with
those things which agree with or are in harmony
with his feelings and desires, his comfort and well
being... and are only meaningful in a situation of
social relationshif

The view of Nwala expresses mutual reciprocal i@taghip which

is the hallmark ofbuanyidanda as a concept in particular and of
Igbo communalism in generdbuanyidanda as an Igbo work song
expressing unity and strength is echoed in thiagdr

Our husbandsmen were singing and as they sang,
they reaped, they were singing in chorus and
reaping in unison. Their voices and their gestures
were all harmonious; and in harmony, they were
one, united by the same task, united by the same
song. They were bound to one another. United by
the same soul; each and everyone was tasting the
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delight. Savouring the common pleasure of
accomplishing a common tdék

Ibuanyidanda is a living principle of which the basic ideology i
community identity. It produces and presents théividual as
community centred. In his bool&frican thought and culture,
Onwubiko unconsciously expressidaianyidanda as;
The intra-community relationship based on
interpersonal relationship realized in a definite
community, among its members, to express the
practical traditional ... concept of human liviig

In the above sense, individuals recognize theirtlvais human
beings and what they can do for each other. Helpmg another
collectively without demanding for immediate remtaten since
everyone is mindful of the fact that each persos $@mething to
contribute to the welfare of the community at ongetor another.

3. Communalism: A Reflection on Traditional Igho Socia
Life — Ibuanyidanda
The permanent feature or behaviour pattern of Igbdal life is
based on a logical system of thought and a completgtive
philosophy — (buanyidanda). The fact that the world is incomplete
(Uwa ezu-oke) and nobody is perfectOfiweghi onye ozuru)
necessitates collectivism in action. Asouzu dessrilgbo social
life as complementarity which is a concretely livedperience of
every day life. According to him;

This idea derives from the general and fundamental
human feeling of insufficiency and experience of
relativity and fragmentation of historical process.
From here arise the human fundamental inclination
to solidarity, togetherness and community. In the
same way arises all tendencies guiding such ideas a
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mutual  co-existence, co-dependability, co-

responsibility ... ett®
The essential nature of traditional Igbo socia i conveniently
expressed in the above quote. It emerged as at resuihe
realization that the community is better able toestr on
themselves, the means of developing, sustainingresmioducing
themselveslbuanyidanda in this context is fundamentally a social
relation of production. It is the act of doing thmtogether; the
spirit of corporate existence, mutual assistanceark by all and
the spirit of collective effort found among traditial Igbo people.
The life of the Igbo is group participation in whieach individual
participates according to his natural ability. Thagplains the
complementarity. There are some Igbho metaphorsetiiaiess this
complementarity. Such as: gradual picking fills thesket tuty
ntutu ntuty juo ukpa) Bigger fish to supply bigger firewood and
smaller fish to supply smaller firewood\rfukwu azu kpata
nnukwu nkz, obere azu kpata obere nky). For the traditional Igbo,
says Asouzu:

Without complementarity, human life would be

unbearable isolated struggles that easily leactlfo s

abandonment. We can now understand why the

traditional Igbo never cease to sound the claradh c

to complementarity and solidarity in times of

crisis’
There are factors which tie or bound the people in
complementarity, such as blood relation. In faccoaamunity in
Igbo land means “people of one blood” kinsmen, oethren
Umunna. Other factors that favour complementarity include
territorial location (habitation) and physical prmity of members
of the community which bring them into personal efdo-face
relation. These factors that favour complementailtystrate
vividly the Igbo belief thatAgbata-obi onye by nwanne ya) one’s
neighbor is his relation.
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4. Limitations to Ibuanyidanda Vis-a-vis Modernity
The present individualistic life style of the Igksoa deviant life. It
is a perverted life brought about by the relegatimn the
background of the Igbo belief system. Today, theolgre no
longer united by the same work. Neither is harmstilya part of
their work atmosphere. In trying to bring back tireditional Igbo
spirit, Asouzu has proposed théuanyidanda philosophy; which in
the literal sense means: no load is insurmountabldanda which
implies complementarity or community spirit.
The advancement in education, science and techyndlag made
many of our people to ostracize themselves fromirthe
communities and there by kill the community spifithe entire
Igbo world has relapsed into chaos and disordesingyifrom
individualism. The sense of unity, oneness, deparye
interdependency, and mutual co-existence has beedec
Commenting on the depreciation of the authenti®mlghlues as
contained in thébuanyidanda concept, Ekwuru writes:
As the situation stands now, one does not need the
expert analysis of a social scientist nor the ogsr
sample survey of an ethnoscientist or cultural
anthropologist to size up the situation of Igbo
societal malaise. For one who wants to be
downright traditional in his analysis of the siioat
the present period is seething with such kinds of
events that evoke the proverbial sense of
abnormality. Most of the present occurrences defy
any reasonable explanation as they go contrary to
every traditional canon of sense and sensibflity

The complementary community spirit that characestizthe
traditional Igbo society is today questionable doethe break
through in world civilization as contributed by eesce and
technology. The intimate face-to-face personal dngnane
relationship, interdependency, dependency, coenast and co-
responsibility that marked the community spirittaglay opposed
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by the technocratic society in which members ofrtiagern Igbo
community work out of tempo with nature and triesmeet up
with the tempo of the science (machine). Consedyent
depersonalizing, and individualizing the people amtloducing
Ibu-nyiri-danda. (Load unable to be surmounted by danda). The oil
bean tree Wkpaka) and the Egu (a species of centipede) is
analogous to the Modern Igbo community. The oil rbezed
before maturity is bonded and united but after migtthey scatter
and disperse across the bush. Hgel on the other hand holds
strongly on a tree branch while young and becomeskwat
maturity.

Prior to colonialism,lbuanyidanda as an authentic existential
philosophy was practicable among the Igbo. In tbst golonial
era, the attendant proliferation of churches, nmism,
modernization and other sources have put greattiquesto
Ibuanyidanda as a complementary philosophy of existence.

5. Conclusion

Notwithstanding the effects of civilization on theodern society,
one notices that Asouzu’s attempt to identibyanyidanda with
Igbo communalism is a fruitful effort, apt and ir@sting. He
contends thaltbuanyidanda is inevitable and will be very useful in
understanding Igbo communalisnbuanyidanda as a concept
accepts traditional socialism and recalls the hutaaanism and
egalitarianism of the traditional Igbo society. Hccepts
libertarianism ingrained in some of the ideologidéshe western
societies.

Furthermore, its success as a uniting ideologyobionly the Igbo,
but also of all Africans, suggest the possibilifyits success as a
salvaging social philosophylbuanyidanda as a philosophical
concept must be embraced and lived by all Igbo conities
because, in it lies the future of Igbo developmamd through it,
authentic existence is realized.
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This book Introducing African Science: Systematic  and
Philosophical Approach Authored by Dr. Jonathan O.
Chimakonam and published by AuthorHouse, Bloomingto
Indiana USA in 2012 is, without doubt, unique, \aile and
captivating. To introduce African Science is anaaidus venture:
it is a pre-supposition of the existence of a smetiat can be said
to be African. To indicate that it can be systepaly and
philosophically approached is another audacioutersiant. Asi
Okuko na nke obu n’onu ebuka owerekwa ukwu n'alozta But
Dr. Chimakonam is not an idiot: he knows the ddfeze between
Confucius and confusion. Go through the book andenle a
display of originality, dexterity, skill, learningnd knowledge
therein contained.
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In this one hundred and sixty seven (167) page baokruly
Multus in parvo, Dr. Chimakonam sets out tactfulnd
thoughtfully to establish that “Africa has a peaulithought
system” which undergirds a peculiar logic and soeehe author
maps out the African logic as three-valued diff¢ifeom the three-
valued logical creation in the West. This, | thifrms the
foundation of the entire work. For without this ilcg difference, it
would have been vain to talk about African sciereople are apt
to ask: why African science? What would be the $oand utility
of African science? Understanding the need andctiine of the
logic of this work provides immediate answers testn questions.
To me the chief value of this work and of courds, greatest
intellectual value lies in the formulation of thimique logic.
Thinking of this magnitude has been lacking amonfgicAn
intellectuals. Logic lies at the foundation of exbimg, once it is
established, every other form of theorizing takleapg. Aristotle
was the man to do it in the Western tradition, tngathe
foundation upon which theorists of different indiron can build
their thought. Logic therefore is the foundation tbbught. We
cannot correctly do African philosophy, mathematszsence, etc.,
without first laying a logical foundation for sucithe practice
which has grown uncontrolled since the colonialesmn which
African intellectuals seek to construct native A&m theories upon
the logical foundation of the West are simply misgd. Western
intellectuals read such works and toss it asidealmse they see
nothing different in it from what they have sinazemplished.

What this author has done therefore, is like uinvgian Africa the
world never knew existed. By first mapping out &&m thought
system and systematizing its unique logic, he Hwtsstage for
others to follow and build other theories of Afmcaativity. In this
work, he systematizes and strengthens Africa’slagg scientific
practices; a magnificent rebirth of old knowledgel a torrential
gift of fresh discovery. Only history and postentypuld probably
come to understand what invaluable impact this exgioject
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would make to the life and story of the black mdrevever he is in
the world. Indeed, this is a book right on time &bead of its time!

In writing this ground breaking book, Dr. Chimakam&n his own
words, “gave a historical and metaphysical backgdoto the
theory of African science and offered a justifioati for the
project”, this consists in the question: why Afmncacience? His
justifications can be summarized in three poinbsthe need for
Africa to re-enter history and contribute to wodudilization (ii)
the need for an alternative science to augment &iestience and
cushion some of its defects such as ecologicalaroscand threats
of all kinds (iii) the need for a science that caffer safe and
adequate energy to the world. Everyone who is e twith the
developments in Western science and our world tedayd agree
with Chimakonam that an alternative science is longrdue.

In the page thirteen, he began describing and mgppit the logic
of “our science”. It consists of two opposite vauef truth and
falsehood and a go-between value (third) calledrezw or the
complemented. Further, he stresses that the twweoational

values are contraries in African logic rather ticantradictories of
Western orientation. This enables the two to holth@ same time.
In his words:

T represents truth, F represents falsehood, the C
represents complemented, and so instead of seeing
C as neither true nor false, African logicians gee
as both true and false. This is because Africaitlog
does not recognize the law of non-contradiction but
that of complementarity. By this law of
complementarity two different realities are seen as
contraries and can cohabit. What happens however
is that at their point of complementation, both
realities lose their identities within the
complementary mode. And they are treated as a full
being, complete and not fragmented. So one cannot
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say of the “complemented” it is true or it is false
even it is neither true nor false but that it ishbimue
and false. (22)

One clearly notices the genius in this man’s foatiah and of
course, its reality in our day to day reasoningAdfigcans. As
Africans, we do not strictly hold to views. Thesealways a mid
point where two seemingly opposed variables camebenciled.
And in my view, this logic would usher in a betsmience. This
was what Avristotle did in theBcentury B.C when he studies the
thought system of the Western people and came tip aviogic
that models it. Now, it is called universal almostopposition to
any other possible logic. Every logic naturallyjtiholds merit at
all, should be capable of universal applicabilityt this does not
negate its nativity. Like Aristotle’s logic, Chimakian logic has a
universal applicability or as it is said, the clwdea of topic-
neutrality (29).

It is based upon this logical framework that Chimrakm

constructed the theory of African science. He poedu the
hermeneutical understanding of some fundamentahsfic terms
like space, matter, anti-matter and energy all liictv gives ribs to
African science. In one word, this attempt is tinst fof its kind in

the known history of African studies. The authoogresses to
discuss nature, time, motion, thought and extens@mwing to use
explanations extracted to crust the work. To furtfeetify the

sinews of African science, special methodology tofcan science,
its laws, theories, criteria and other principlesluding African

logic and the principle of deniability are treatéthlfway through
the book, there is an outpouring of intellectualaymilling out of

Igbo African scientific terms and terminologies and

practicalization of African science.

The criteria for African science consisted in nipenciples he
discussed that must be in place before one camitidsbe doing

African science. These arét) Usoro (process) (ii) Njiko Ala-
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mmuo na Ala-mmadu (confluence of the natural and the- su
natural worlds) (iii) Mmeputa isiokwu (articulatioof research
problem) (iv) Mmeputa aciba (formulation of hypothesis) (v)
Ichouzo (experiment) (vi) Omenala (theory) (vii) Ichae (setting
aside) (viii) lwu (law) (ix) Inabata na iju Aclha (asserting and
denying of hypothesis). These criteria helps ingyistematization
to draw a line between what qualifies as Africaieisce from the
residue of unscientific practices. But from thamiteon this list,
one readily sees the presence of African logic taeduniqueness
of African science. The criterion numbered (ii) abashows the
effect of the complementarity of the two contragues in African
logic. Also implied is the necessity of the metagibgl in African
science. African scientists see metaphysics ascassary part of
scientific discourse. “lts position is entrenchadd as such it
cannot be wished away. They see the sub-partiess
metaphysical realities and know that they have sgdsinto
mainstream metaphysics when they conduct expersmaurith
these sub-particles. Hence, metaphysics is nadaskgn for the
African scientists” (97). In page (94) he observegwever, even
after this systematization, metaphysics looks qbied to wish
away from the main stream practice of African scegn And in
(66) he notes “African science recognizes that aeqaate
scientific exercise must connect elements from tthe worlds.
Nka-mmuta (scientific knowledge) is never produded Ala-
mmadu outside lje (motion) and the source of ljals-mmuo. In
fact there can be no science without the two bpirted together”.
The worlds referred to are the empirical and théapteysical. He
has also employed the terms natural and sub-naagatheir
synonyms (40-44).

The author also discussed the methods of Africaense to
include: (i) Ako-nwalee (Trial and error) (ii) Adkiju-ase
(Interscience) (iii) Ak-ime-obi (Introscience) (iv) Adnyiri-onwe
(Semscience) (v) Aknso-n'azi (causal science). One could see
the delicate systematization of procedures of ditcAn scientific
practices here which sets it apart from those ef\West. In his
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words:
Unlike Western science which captures nature and
employs different means to force scientific
knowledge out of her, African science approaches
nature with equanimity, like a man approaching a
maiden he wishes to marry, curious but gentle. This
Is because the scientist is not different from reatu
neither are his instruments. A man stitching own
wound is likely to be gentle. This gentility in
conducting scientific enquiries crystallizes in the
observance of Iwu-nnyiri-onwe (the law of
uniformity). This law ensures that as far as
experiments could be taken that there is a thin
membrane which must not be crossed. This thin line
is called in African science udo-ntupo (UDN) or the
dotted single helix. (52-53)

These accentuate some of the justifications thiecaudffers at the
beginning of the work that an alternative scienchkictv can
engender safe science is needed.

Further, the author discusses some of the theanieAfrican
science. They are (i) Uwa-ezu-oke (Wibendi (iii) Amas-amas
(iv) Ifeomimi. These give wide ideas and confirratiof the
existence of scientific practices in Ancient Africé/ithout any
need for greater proof, a typical African readihgs tsection sees
those normal, regular practices in his everyday &§ the author
has ably re-articulated them in scientific terms.

His discussions on some laws of African science egeally
stellar. They are as follows(i) Egwueji (The Law of the Means)
(i) Iwuibe (Law of magnetism) (iii) iwundiiche (lka of
discordance) (iv) lwu- nyiri-onwe (Law of Uniformyit You could
see the application of some of these which Chimakorhas
elevated to the status of laws in the everydayvidies of the
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African. It is so stunning that what was seamlesdbne by
Africans have scientific undertone.

The author’s discussion of the Schools of AfricameS8ce is most
captivating. There are two rival schools in Africacience namely,
the transcendentalists and the mechanists. Thectadentalists
hold that the goal of science is to provide a tlescription of a
certain part of the world namely, the material &mel anti-material
worlds. They hold that the non-material world, theurce of
motion and scientific inspiration cannot be adeglyadescribed by
science since to do so, scientific knowledge mostonly precede
but also be independent of the non-material woi@ince this is
not the case, the transcendentalists prefer to ¢taens about the
non-material world as Ifeomimi (mystery). On theaide, the
mechanists hold that the goal of science is to idewa true
description of the world as a whole (92). And thisludes the
natural and the sub-natural.

In the section on explanation in African scient¢es author pulled
resources from the theories of I. I. Asouzu, GG2umba and C.
O. ljiomah to offer a veritable explanation to Afis scientific
practices. Some of such models of explanation heeldped

include: (i) Ozumba’s Integrative Humanism Model (IHM) (ii)
liomah’s Model of Harmony of Contraries (IMHC) ifiiAsouzu’s
Ibuanyidanda Model (AIM) (iv) Model of Causal Expktion
(MCE). The value of this section hinges on the nf®aehich the
author developed to explain the non-empirical aspédfrican
science. In his words: “It is Western science’s dvagus claim
that all there is (reality) can be explained usihg principle of
empirical, testable, demonstrable protocol. Thelizapon is that
anything which cannot be explained by science do¢$orm part
of the gamut of reality”(98)The author clearly shows how the
non-empirical can be explained within the ambit African
science.
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On the whole, this work by Dr. Chimakonam is nothout some
lapses. There is no academic work without lapgsesehooves an
objective reader to see the true lapses and phbarn tout for
correction. For me, | think the greatest challetige work has is
that it is set ahead of its time. For this, thisrkvepells of some
great controversies. My modest advice to the intenceader is to
first set aside his convictions about science.dnpse you this
work would brazenly decimate them if you don’t. Amd this,

Western scholars would be tempted to discreditfrican scholars
too, who are not conscious of the strangle-holtVeftern thought
system and logic in their lives would be temptedligcredit it as
well. But this would be highly unfair and intelleaily myopic.

One great thing about this work is that it laidldgical foundation
strongly, that if one should endaevour as littlet@ggrasp that,
every other seemingly controversial claim would eoop clear
and dissolved. Any further issue that would be dfall would be
a matter of possibility of practice and not mefihe merit of this
work for me is not in doubt. Its originality is psaworthy. Its
significance for the African intellectual and forfrika is

tremendous. | have no greater problem with thiskwioesides
normal academic disagreement and an insistenaenfsovement.
This however, is a common responsibility of allidéém scholars to
seek ways of improving this proposal of Africanesaie. Indeed, if
most African scholars should begin to write in thuign rather than
the annoying commentaries we produce, issues déikism which
has its fundamental roots in the doubt of the Afnis intellectual
ability would die sooner rather than later.

| reproduce here three golden paragraphs fromakesgript of the
work which | believe is a food for thought for aMfrican
intellectuals:

Alright, let us assume that in these sketchy pa@ts we have
systematized a section of African experience arabutld now be
called science at least by our modest African stedg] but what
then would be the challenges of this new disciglin&re schools
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and universities likely to introduce courses in i® there a need
for a unique African science? What difference woiildnake?

Would the laboratories of this science be differieatn those of
the Western science? How do we raise technolofgieghis

science? How do we create awareness and promfaiothis

science? Who are the African scientists?

| shall attempt to answer these questions altharghnot sure |

can fully answer the whys, the whats, the hows,thadvheres but
I know that | believe in the uniqueness and viapiif this science.

“Believe”, because | do not have greater proof Inelyahat | have

written here. In these particularly difficult timevhere African

scholars do not see any need for this exercisg, dbk: what can
African brand of science offer that the Westerreisce could not
offer better? Can any section of African experesihe properly

called scientific? Is it not a waste of time, eyeand resources to
raise a new science where we already have a \oage Indeed, it
does not make any sense for a typical African liet&lal to moot

the idea of a unique African science and by an egerater

conviction, there is no need!

However, a tricky question looms large? Why have sié@

trained African scientists not been able to invahteast in the
same ratio with their Western counterparts? Anjitaf excuses
could be produced in a flash of light — a terrivi@dow dressing!
They would blame lack of funding, lack of enabliegvironment;
lack of public and corporate motivation, lack ofvgmmental
support etc., but what of lack of talent? In theysl of soviet
socialism many hopeless men blamed governmentaictesns for

their inability to utilize their talents. When hewer the Soviet
Union collapsed and they secured their freedoroaie to light
that they did not have talents. A Western traiAéitan scientist
who lost his natural African thought system hag the use of his
talent. Talent is something that springs naturadhen one thinks
within his native thought system. Losing one’sulot system is
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tantamount to losing one’s talent. A great legidn Vdestern
trained African scientists have successfully emegato the
Western worlds where they met the diner set orbddefor them,
and in working in the same environment with theiredtérn
counterparts have still not excelled. They becommgmammers,
lab assistants, research assistants but never torgenlf we

exclude a handful like Philip Emeagwali the rest but men who
adopted the Western thought system but who foundhey could
not think within it. Like the Igbo would say, thdecome like a
man separated from his chi, walking around a menegl dead. A
Western trained African scientist who also gavehigp African

thought system (as most do) and adopted a Westeught system
is like a Jew in Babylonish captivity, how can hegshis native
song in a strange land? God who made us Africadsgave us
unique cultures and system of thought obviouslgnded those
frameworks to be our working tools. How can theicsn fare
better than the European in his native dance? &or the
European outdo the Asian in his native ways? Hts& ean the
African contribute to the world civilization if h&id not do so from
his native ways, like the European and the Asiarfrdm theirs.

Western trained African scientists are like straaga their land
and so cannot sing their native songs in a straage. Highly

educated but lost and essentially useless to thédvexcept of
course we choose to call them technicians rathem #tientists!
We have the foreign legion and then the home legiginin all,

there are but an insignificant number who knew tlaist and
retained their native thought system. Philip Emeslgthe man
who invented the internet is one such African. dRethat Bill

Clinton a onetime American president remarked ifiidigeria had

as few as four scientists who think like Philip Egeali, that
Nigeria would be on course to becoming a technoldgsuper
power. This probably summarizes our point herea tountry of
over 150 million people with millions of scientisygget not up to
four of them, possibly no one of them could thirlkel Philip

Emeagwali! Not that the millions of scientistsNigeria cannot or
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do not think, they can and they do but only wittWestern thought
system. And as this is not naturally genial tonthéhey simply
cannot produce within it. With this | hope | havade my point
that there is a need for a unique African sciernicevith African
thought system where the African scientist looksattire from his
own native ways (117-119).

Dr. Jonathan O. Chimakonam not only explores inaitleind
successfully, the theories of Igbo African scietceg goes on to
give critics who question Africa’s intellectual &ty, a big lie. He
shapes the way we shall begin to see and do ngt Afnican
science but every intellectual project by gettingaadle on Igbo-
African logical thought and science. No wonder he heen hailed
as the father of African science and as one of dbetinent’s
brightest minds. This book would remain a greatenmaice on
African science/studies for all time to come ais ia reference for
all of us today!

" An abridged version of this review was publishe&anth East Sar. March
20" 2013 vol. 01. No. 09. P. 14

427



	PRELIMINARY PAGES FILOSOFIA THEORETICA 2-1 2013
	CHIMAKONAM-IDEA OF AFRICAN NUMERIC SYSTEM FT 2-1 2013
	ADA AGADA-IS AFRICAN PHILOSOPHY PROGRESSING FT 2-1 2013x
	KANU-TRENDS IN AFRICAN PHILOSOPHY FT 2-1 2013
	OBIAJULU-THE THEORY OF FORCES AS CONCEIVED BY IGBO AFRICANS FT 2-1 2013
	INAMETI ETIM-THE ADMINISTRATION OF JUSTICE IN PRECOLONIAL EFIKLAND FT 2-1 2013
	KANU-ON THE SOURCES OF AFRICAN PHILOSOPHY FT 2-1 2013
	NWABUIRO-ETHNICISM AND RELIGIOUS CRISIS IN NIGERIA FT 2-1 2013
	EGWUTUORAH-IGBO COMMUNALISM AND IBUANYIDANDA FT 2-1 2013
	C B NZE-BOOK REVIEW FT 2-1 2013

