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Editorial

In this volume the reader shall be treated to Bectwbn of original
papers in different aspects of African thought. $oof these
papers are voluminous thus offering detail exegeSeme others
however are rather brief but dense confirming thleotAfrican
saying “eneia nwite, ogbonyuo oku” meaning “the neglected
small pot that fumed and quenched the big fire agmé&”. In
keeping once again with our tradition and reputatss a journal
that makes the most original presentations in Afristudies, we
bring to the reader in this issue a cache of diatitig papers.

From the University of Nigeria Nsukka, Kanu critigachronicles

the theories of being in African philosophy. Inglzioncise but rich
work, the author leads the reader into the worldveetaphysics
which account for the various conceptions starfiogn Tempels

Placid’'s concept of being as force, Alexis Kagamasicept of

being as Ntu, Iroegbu’s understanding of being eergingness,
the perspectives of Okere, Abanuka and Njoku wleev\being as
Chi and Edeh’s analysis of being as ifeAlthough, this work did
not exhaust the list but the dexterity with whitle fauthor treated
his concerns are insightful. This is a resource $hedent,

researcher and first time reader of African phifgsowould find

properly educating.

Chimakonam in the University of Calabar takes Hisoty of
African logic to Quantificational level. ‘Ana etu madx ori ji,
owere obi na apmbaz’, ‘one who is being accused of stealing
yam from someone’s farm goes on sharpening a spéés heart’.
The controversies generated from his conferencerpaphere he
has developed elementary systems of African logieehnot did
down, this author here presents a quantificatitmedry of African
logic. Fit with signs, symbols and rules, Chimakondevelops
African predicate logic first and second order. ptesents the
syntax and the semantic components pointing outpthees of

Vii
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contexts and other metalogical properties. ApostésAfrican
ingenuity and thought freedom would find this papesry
interesting.

Joseph Agbo from Ebonyi State University theoriaasa way to
get African philosophy from this era of commentaoyan era of
creativity. The author argues that the concern tafopophy in
Africa in the past three or four decades has cedteyn the
philosophy of culture, but that the greatest cimgiée facing
contemporary philosophy in Africa is for Philosophend other
scholars to develop a culture - “culture of philplsg’. This
imperious need for a culture of philosophy he stat®uld be
brought about by the principles of “refl-action’thinking-to-act!
The development of this theory of “refl-action” loeces the focus
of this scintillating paper. Students and Africahilpsophers
generally will find this work a useful intellectuadsource.

From Essien Ukpabio Presbyterian Theological Celleg
Ogbonnaya sets out to juxtapose Sartre’s ontoloidfy Asouzu’s
ontology. The work holds that any bifurcative andlapizing
concept of being is problematic. In critically exaing Sartre’s
idea of being the author discovers that it is lifting and
polarizing in nature. The result of his study isattlAsouzu’s
ontology as based on the conceptlofanyidanda undergirded by
the principle that “anything that exists servesnassing link of
reality” is antithetical to Sartre’s. Asouzu’s oltgy he explains
posits mutual complementary relationship amongdgratiments of
realities rather than segmentation. This positmin Asouzu
accentuates the African metaphysical stance alhateof the West
represented by Sartre. This deeply analytic pape@mniimportant
piece in African ontology.

From Obafemi Awolowo University lle-Ife, Adesuyigsents the
African (Nigerian) perspective to the Thematic cadiction in
Thomas Aquinas’ conception of the State. The auth@mines
Thomas Aquinas’ conception of the state and itslicapon(s) in
the post-colonial Africa, and Nigeria as the refee point. He
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critically looks into the various conceptions obtst of some of
Aquinas’ predecessors, to serve as background tainAg

political theory. From there he argues that Aquitiasory is self-
defeating, given what obtains in the Nigerian fielig groups. He
also shows that the themes in Aquinas’ conceptfahe state are
contradictory, factually not acceptable and lodicabsurd given
the situation of the Nigerian religious entitieertainly, this is an
insightful piece.

If you are allergic to radical thoughts or paradighift then you
need not read this paper. Obiajulu writing from hhda Azikiwe
University Awka advocates the indigenization, Admdzation,
Nigerianization and even Igbonization of Christtgniwhile
retaining its essence. One point of his argumetiteseplacement
of wafer bread and medicated wine wid Igbo (Igbo Kola nut)
and Nkwu enu (Palm wine) as sacramentals of bodybéwod of
Christ. His argument is that it is consecratiort thensforms them
into body and blood of Christ. And as such, Africarbstitutes to
wafer bread and medicated wine are necessary anttl\gaffice.
The philosophical merit of this work is astonishirmmd its
readership is imperative to all well-meaning Afngahilosophers.
For its radical insight, we award it the best pagfehis issue.

Writing from the University of Nigeria Nsukka, Kamgain dwells
on the subject of African cosmology. The focusho$ tpaper is to
review the dimensions and conceptions of Africarsnoology
single out the places of the divinities. The authoyues for the
equivalence of the different conceptions from ljedmto Ekwealor
and to Onunwa despite the geometrical differen¢® places of
the divinities in African cosmology are well laiditoin this work
with examples from some cultural worldviews. Timsightful

paper clears the air as per the non-uniform commepffered by
African theorists. A must read for those interestaddeeper
knowledge about Africa.
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From Imo State University Owerri comes Egwutuorah’'s
presentation of the theory of Afrizealotism in Afatn Philosophy.
The author states that Afrizealotism addresses itisee of
returning to authentic African life characterizeg tilack dignity,
black nobility, black power and black consciousnéss also says
that it awakens the African from his slumber andkesaeffort to
liberate Africa from the shackles of imperialisnojanialism and
neo-colonialism. Hence, the Salvation of Africa tnagme from
Africans through the Spirit of Afrizealotism. this aggressive
master piece, Egwutuorah makes a cultural campaighfrican
Philosophy. He seems to argue that the philosoplay Africa
needs is the philosophy developed from native Africhought
system. Those who can't take their hands off angoriginal
need to read this.

In concluding this issue, Bissong treats the sehdlaa review of
Asouzu’s recent workbuanyindanda (Complementary Reflection)
and some Basic Philosophical Problems in Africa &odAn
exhaustive and terrific presentation, it can alntmstsaid to be a
concise photocopy of the book. It gives the fiigtet reader of
Asouzu a clear perception of what the philosophibafnyidanda
is. The reviewer says that Asouzu attempts to fgghin his usual
eclectic style, the impact dfie mkpuchi anyand our ambivalent
laden experience of reality on our consciousnesshélieves these
constraining mechanisms or phenomena impact onwene we
judge, act, will and philosophize. He seeks througls
Ibuanyidanda philosophy to neutralize the effect thlese
constraining mechanisms on our consciousness; atoathevery
instance we may be able to grasp eanyidandanessf every
reality. This book is both original and innovatidnnovational, in
the sense that it seeks to advance the frontiertheftheory.
According to the reviewer, “Asouzu in this beautifuwritten
book has laid bare the foundation of the problemAfrica and the
world at large — the problems that have kept pbpby in a
tortuous movement over eons of years”.
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According to an African proverb ukwa rue oge ya adehich
means “the bread fruit falls when it is ripen”. Ttme is ripe for
the present generation of Africa’s intellectuals dioart a new
course for African philosophy, history, culture amdigion. In our
characteristic manner, we applaud all the scholre use our
journal’s platform to lend their voices to the ftdwf Africa. They
are the champions of our time and the makers ohdwve Africa.
Through the creativity in their pens, they seekirtaugurate a
better and progressive Africlakuna Matata!

Editor -in- Chief

Xi
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THE QUEST FOR THE NATURE OF BEING IN AFRICAN
PHILOSOPHY

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

1. Introduction

The fundamental question within the parameters rafugy in

metaphysics has been on the nature of being (K20ilRa). It is
one that has remained evergreen right from theS@reatic period
to the Contemporary Era (Andre, 2005). This enquiag set in an
articulated motion by Parmenides when he arguedathatever is,
is being. He further said that being is one, etesmnd unchanging,
meaning that whatever changes is not being (Ome;egd02).
This notwithstanding, Heraclitus of Ephesus wagfthifamous in
antiquity for his doctrine that everything is instate of flux, as
such, being is characterised by flux (Betrand, )9Ptato, while
disagreeing with Heraclitus on his doctrine of fllagrees with
Parmenides that reality is eternal and unchandiogever differs
from Parmenides in arguing that being is multigther than one;
and these are the forms in the Platonic World ofrf30 Aristotle

who defines Metaphysics as the study of ‘being dpgeng’

identifies being with the divine or deity, it is etlefore not
surprising that in Aristotle, Metaphysics at sonm@np becomes
theological (Kanu, 2013).

The emergence of the Medieval Epoch did not attercentrepiece
(Izu, 2009) of metaphysical enquiry. St Thomas Aagsifollowed

Aristotle and in his own articulation identifiesibg with God, an
argument which Duns Scotus rejects and proposedscthatures
are beings in the real sense of the word and nahianalogical
sense as Aquinas had taught. During the Moderno®ethe

problem of being did not feature prominently adggophers were
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more concerned with the problem of substance. Tioblem

however emerged in Hegel, Jean-Paul Sartre andigbdbbarcel,

in whom being became a mystery (Omoregbe, 2002).

These notwithstanding, in recent times, Africamkiers have tried
to redefine being, moving away from the elusive angdubstantive
concepts employed by their Western counterparighis process,
they have employed categories common to the expsief the
African. This piece would be concerned with an gsial of the
various African perspectives of the nature of benagnging from
Placid Tempel's concept of being as force, Alexiagme’s
concept of being as Ntu, Iroegbu’s understandingbeihg as
belongingness, the perspectives of Okere, AbanakaNjoku of

being as Chi and Edeh’s analysis of being as ife-di

2. Being as Force in Placid Tempels

In his work, La Philosophie BantolwPublished in 1945, Placid
Tempels set out to help European missionaries stated the
thought pattern or worldview of the Bantu peoplkisThe thought,
according to Imbo (1998), would make the work ohmgyelization
easier for the European missionaries, and also thelp to avoid
misunderstanding the people and their culturehénprocess of his
research, Tempels arrives at a fundamental andrluridg factor
in Bantu philosophy, which he calls force. While tbe Westerner
it could be considered as an attribute of being,Tlempels, it is
identical with being in Bantu ontology. Tempels 459 writes:

| believe that we should most faithfully render Bentu thought in
European language by saying that the Bantu spe#kiive as if,
for them, beings were forces. Force is not for tle@nadventitious,
accidental reality. Force is even more than a rsscgsattribute of
being; force is the nature of being, force is belmgng is force. (p.
431).

Having described being as force, Tempels goes ahead
differentiate the degree of force in the hierarohpeing.

. God

392
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ii. Spirits of ancestors

iii. Human Beings

Iv. Animals

v. Plants

vi. Inanimate Objects

Thus from the above hierarchy, God has a greatee fdollowed
by the Spirit of the Ancestors, then human beirfswever, the
created universe of the Bantu people is centreith@muman force,
for everything in the universe is understood oniyrelation to
man. From this perspective, we gather that in Bantology, as in
other African worldviews, the cosmos is anthropcen

3. Being asNtu in Alexis Kagame

Alexis Kagame, in his workPhilosophie Bantou-Rwandaise de
L’Etre, shows that he was one among the African philosapher
who tried to develop further Tempels’ philosophy fofce. He
worked among the people of Rwanda who were called
Kinyarwanda and tried to develop their thought tiglo a
linguistic ethno-philosophy. According to Njoku @D, he
discovered thaltuis the category of being or the generic meaning
of something. This he classified into fouhmuntu(human beings);
Ikintu (non-human beings)Ahantu (place and time);Ukuntu
(Aristotelian category of quantity)Ntu is the unifying notion
among all these, even though God does not beloriy Tdnere is

an interaction between all thesemuntu being a being with
intelligence has the consciousness that allowsoituse other
objects that do not have the same capacity. Thustu is at the
disposal ofUmuntufor self-actualization. The absence of a place
for God in Kagame’s project of being reveals timeitiation of the
philosophy.
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4. Being as Belongingness in lroegbu Iroegbu

Pantaleon Iroegbu, a Nigerian Philosopher, avesstthbe s to
belong thus for him, borrowing from Igbo ontologBeing is
Belongingness

Ighbo Ontology as the Provenance of Being Qua Belomgness
Iroegbu (1995) believes that the Igbo world intoickha child is
born cryingabatala m ygl have come into it) is made up of seven
characteristics: common origin, common world-vieegmmon
language, shared culture, shared race, colour abhish common
historical experience and a common destiny (lroegh@o5).
Without any choice of its own, with neither integations nor
dialogue, the child is made to be an Igbo in itsligity. Even as
the baby sleeps in its cradle, it already haseisady performance
and akaraka (destiny) partly enshrined and construed in tHzolg
world (Iroegbu, 1995). The communal individualiti/tbe Igbo is
expressed in proverbs such &gwere ghara ukwu osisi, aka
akpara ya(If a lizard stays off from the tree, it would stranto
danger) This expresses the indisputable and inevitableepies of,
not just the family, but the community to which timividual
belongs (Iroegbu, 1995). The Igho’s believe in #lean saying
that “when a man descends from heaven, he desdetmsa
community”. The community rejoices and welcomes dmigval,
finds out whose reincarnation he is, gives the gem name and
interprets that arrival within the circumstancetioé¢ birth. As the
child grows, he becomes aware of his dependentésdiin group
and community. He also realizes the necessity dimgahis own
contribution to the group (Uchendu, 1965).

The Ontology of Belongingness

Iroegbu (1995) defines belongingness as ‘the sgimhef the
reality and experience of belongingness’ (p. 3Wdthis case, the
recipient-subject of belonging is involved: somethbelongs and
it belongs to something. Belongingness is a spexah from the
verb ‘to belong’. It means to be part of, Daiseiithwor to be a
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member of a group. For instance, ‘1 belong to Aimadgu
community’, this gives me rights and privilegesttbthers who do
not belong to this community do not have. Thereaiso a
possessive nuance of the verb ‘to belong’ (Iroe@®04, p. 7). |
can say that the soap belongs to me. In the fuahece, to belong
creates a situation of participation and in theosdc it creates a
situation of possession. There is an ontologicahnee of
belongingness, which specifies that a thing is beedt belongs.
To beis to belongandto belongis to be(Andre, 2005).

According to Iroegbu (1995), the Igbo principleErfbe bere Ugo
bere(let the kite perch, let the eagle perch) re-endwscontents
and significance of belongingness as the essertdemeneutic
core of reality. He believes that what a beingsdsits activity of
perching (belonging). To perch is to be. To bevipérch. To be is
to belong and to belong is to be. Iroegbu expredbesd in a
diagram expressing the relationship between pegchielonging
and being (Iroegbu, 1995). And this diagram revéd#s$ when one
perches, one belongs and when one belongs one becom

To perch To belong

Teb

WhenEgbeperches antlgo perches, they come face to face with
each other. They are with each other. They areepte® each
other. They relate to each other deeply and direstlwell as have
relationships with other inhabitants dfva (world). To relate is to
share something: to give and take. They have compnojects,
needs and desires. Together they struggle to owerctheir
difficulties and share their joy (Iroegbu, 1995).
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Obviously, the idea of ‘To be is to belong and &olng is to be’
may sound tautological, but it is the definitiorakle involved in
any description of being as being. This circle Wwibbwever be
clarified as the four Iroegbuian analytic connatat of
belongingness is explored.

Be-(1)-on (Be on)

In this case, ‘to belong’ involves ‘being on’ inetbbwa (Uwa is the
world in English, but in Igbo it takes up a meariuglepth. It is
the entirety of existence, from God the higheshfeo inanimate
beings of our cosmo$)om which all concrete realities derive their
being. To be on in this sense is to escape theargmf being off.
For either one is on or he is off. To be off iscaase to exist and
to be on is to be (Iroegbu, 1994).

Be- (I)-on-going

Having been given existence in thewa, this aspect of
belongingness speaks of the being now going orsiklwa and
Uwanesglroegbu, 1995)In this case, Iroegbu suggests thiata
is the underlying principle in Igbo Metaphysics.id Iparticularly
speaks of the process of being, for to remain ingois to proceed
in being and not out of being. In this process @hf, he makes a
difficult synthesis of change and permanence. Asing goes on
in being, it maintains its identity even though sthing in it
changes. In ancient philosophy, change and perrcanemas a
bone of contention between Heraclitus and Parmenlulé in Igbo
Metaphysics it is no problem at all. Fawa na-eme ntughatthe
world changes), even though, in the midst of thengeUwa bu
otu (the world does not change).

Be-long

To be-long means to abide, to stay or live longdgtbu, 1995). In
this case, it means that belongingness lives lésy.such, the
subject ofUwa lives long. This brings in the issue of space and
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time, for belongingness is expressed in space iamel Be-long
extends into eternity in Igbo ontology; it goes tiey the present
dimension of thdéJwa to theUwa of the ancestors, such that to be
and not to be-long is not to be at all (Iroegbu93)9 While on-
going belongingness may be open-endedyeing-long
belongingness stretches into everlastingness. Als, so Iroegbu,
one becomes through being-on so as to be-goingthier to be-
long.

Be-longing

This speaks of being and longing to be. It strefisedonging for
life and being. It is founded on the awarenessribéting is higher
a value than life. Expressions in Igbo bring thasne: nduka(life

is greater)Ndubuisi(life is the principal thing). To long for life is
to want to be, not in the abstraddtva but in the concreteness of
whatUwa offers (Kanu, 2012b).

The Dimensions of Being qua Belongingness

From the lroegbuian concept of belongingness asstmthesis of
the reality and experience of belongingness’, ibsious that the
idea of belongingness touches on every aspechbfyet extends
to the political, economic, social and ethical dirsiens of being.
The political implications of belongingness

The political implication of belongingness is thesch citizen be
given a sense of belongingness in the politicaln@areand
democracy has no other purpose than the realisabbn
belongingness for all (Iroegbu, 2000). The neglett this
dimensional implication of belongingness is at base of most
ethnic and political violence in Africa. Belongirggs helps a
government to discover the circumstances that gdn Human
beings who inhabit a country, igniting and incregsin the led a
feeling of personal security and group preservat{tegbu,
1995). Belongingness proposes a system of govertwigoh will
concede coexistence to all linguistic groups, om thasis of
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equality, within a framework of political and coigtional
warrantees. Such a system of government would girotdividual
freedom under the rule of law and thus preserve sustain
linguistic groups. Once there is a failure in podt belongingness,
then loyalty to the tribe would replace loyalty tbe nation
(Azikiwe, 1978). The level to which each membetrttw# political
society belongs determines the future of a sucakgsfitics.

The economic implications of belongingness

The 2 century is characterized by the creation and esiparof
economic opportunities. Virtually, every activity geared towards
economic interest. When people meet, it is for eatuin reasons.
Friends are made based on economic interests. ddmaipg for a
global village was born out of economic needs (An@005). But
as long as people are robbed of their economicngeigness,
situations of conflict would always arise. The Nidgelta crisis is
born out of the feeling by a few that they haverbexbed of their
economic belongingness. A situation where few hane many do
not have, in relation to resources that is meanallpis against the
principle of economic belongingness. Every peopl® wesire a
glorious future must employ the ideology of belomgiess while
taking decisions that border on economic interests.

The social implications of belongingness

The society is the perching ground for belongingnesd the
sense of belongingness it is able to offer its menmbs very

significant. When people who are members of a $pde not feel

the sense of belongingness, it affects their doution towards the
development of the society. The social dimensioheddngingness
would call for the Jettisoning of all forms of pudjce, be they
racial, national, tribal, societal, political, ethl, etc. To postpone
the breaking down of all forms of barriers of ttilpmejudice, be

they inter-tribal or intra-tribal is to postponeetBocial unity and
advancement of a society (Ikenna, 1978). The sagalificance
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of belongingness is solidarity, which would creatsociety where
everyone would relate and contribute to the weihfpeof the
other.

The ethical implications of belongingness

When people do not have the feeling of belongingnésts of
anomalies abound, such as suicide, abortion, anoigloery, etc.
When people feel that they are part of a systesy tould carry
out their duties responsibly. For instance, sitregiof suicide arise
most of the time when the sense of belonging i§ lositual trust
betrayed, kinship bond broken. When a person uoésrghis
experience, he sees nothing to live for and as soatlesire to go
on living (Bernard, 2005). At a time when we arstf@sing much
of our values of comradeship, the ethical consecggenof
belongingness needs to be emphasized.

The idea of being as belongingness in Iroegbu @amrhicized
variously: First is that the idea of belongingnegeaks of the
characteristic of being and not of being itselftbAng has to be
before it belongs. Moreover, the idea of being @l®fgingness is
central to human beings. In Iroegbu and wheneveagpdies it to
other things it is always in relation to human lgsinbut being
goes beyond human beings and involves inanimatagshi
Notwithstanding these criticisms, the Iroegbuiadefeition of
being is a huge contribution to the development Adfican
metaphysics. And in this definition, he makes didlift synthesis
of ontology and ethics. It is a concept that cat®ss all aspects of
human endeavour, be it politics, social, economihjcal, etc., it
demands an inextricable reciprocity with the acacting, relating
and communing. It is an idea that is substantivggli®rian,
communalistic, and transcendental and yet concrétealso
identifies with the categories of the African pempAt a time when
individuality, among others, is eating deep intaigd and her
values, the philosophy of belongingness is in tamgath the call
for an African cultural renaissance.
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5. Being asChiin Okere, Abanuka and Njoku

Okere (1983), Abanuka (20038nd Njoku (2010), have proposed
chi as an alternative concept for beifigne idea ofchi has created
more problems than it set out to address. Njokigsiment is that
chi is preferable because everything in Igbo, whetremate or
inanimate has ahi. Njoku forgets here that what we are looking
for in Igbo metaphysics is not a name for a thimgt s contained
in everything in the Igbo worldChi would better serve as an
underlying principle in Igbo metaphysics than asaee for being
in Igbo. The idea othi takes us back to the arguments of the
lonian Philosophers who speak of water and air fnedas the
underlying principle in every reality. There isehough ground to
conclude from here that reality is water or aifice. It is difficult

to conclude that because a thing, say ‘A’, posseasether thing
inside of itself, say ‘B’, that ‘B’ is now ‘A’. Fomstance, as human
beings possess blood in their veins, it is notféceent reason to
conclude that because every human being has bloeckfore
every human being can be called blo@hi cannot stand as a
concept for being. That ‘all things poss&3ki’ does not easily
translate into ‘all things can be calleli’.

6. Being as Ife in Emmanuel Edeh’s Philosophy

Emmanuel Edeh, was one of the earliest Nigeriarkérs from the
Igbo speaking area who tried to articulate Igbo apkeysics, in
which he tried to define being, using Igbo categgmrEdeh posits a
notion of being that is derived from a duati: from the Igbo
language and the Igbo concept of the human peEsteh says that
it is born from the fact that human beings arepthiecipal focus of
the Igbo physical world, basically comprising thertan and non-
human. This is expressed in Igbo names and praverbdu-ka
(Human beings are the greatasdu-bisiHuman life is the first).
From the foregoing, one becomes awarembfat is through an
awareness of the human person as a visible conicrgtEnce of
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what exists. But this would not be the area of eonan this piece.
The researcher is primarily concerned with Edetéswvation of
being from the Igbo language.

From Igbo language

Edeh’s presentation of being in Igbo metaphysic®aks a deep
search by a pioneer African thinker of an Africabncept that
would equal the concept of being employed by hisstf@

contemporaries. And since the Igbo language hasexact

equivalence of being in English as he argues “Tmw llanguage
has no word that exactly translates the Englishdiv(ideh 1985,
p.93), he draws out two hypothesis that approxim#tes notion:

theonyeandife hypothesis.

The ‘onye’ hypothesis

He employs the concept ohyein Igbo language to test-denote the

concept of being. But he discovers thayehypothesis is basically

applicable to human beings only. What then becoofeson-
human existence that cannot be describedngs? According to

Edeh (1985), the concept mfyehas three applications:

1. Onye as a pronominal clause:as a pronominal clause it
means ‘who’, as in “Jonathan who is the presidémigeria”
(JonatharOnye buonye isi-ala Nigeria).

2. Onye as an interrogative adjective: as an interrogative
adjective,Onyeis used to introduce interrogative statements.
‘Onye?’ For instance, if someone knocks at your door, you
can askpnye?That is ‘who?’ Then the person responalsu
Kanu (It is Kanu) One can also speak obriye ma echi?
(who knows tomorrow?)

3. Onyeas a noun:‘In this category, its nearest but not exact
English equivalent is person’ (Edeh 1985, p.@yein this
sense refers to all living entities, both human sugerhuman.
However, each time it is employed, it is alwayscpoed by
an adjective or another noun. For examplaye okike
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(creator) onye uko laotermediary, onye nzuzyfool), onye
mmuta(scholar)

Although most of his informants prefer the usenyeto speak of
being in Igbo language, especially since it convihes idea of
human beings and designates spiritual beings, Ei85) realizes
that it cannot be employed to adequately desigihatdgbo notion
of being. This is based on the principal defect thraye cannot
include inanimate objects, vegetation or nonhumammate
entities. Things like stone, wood, house, book, ér. cannot be
referred to asnye.If for instance a piece of stone falls on my roof
or a vulture lands on my roof, | cannot usg/eto make enquiries.
The limitedness of thenye hypothesis makes Edeh to seek an
alternative concept for the designation of beingglvo ontology.

From ‘onye’ to ‘ife’ hypothesis

Having understood the limitations a@inye, Edeh (1985) in his
indefatigable spirit moves on to make further irigggions on a
more appropriate concept for being. In his invedtan, he arrives
at ife. According to Edeh, “the Igbo worde primarily means
thing, anything material or immaterial. It is used refer to a
happening, an event, an occurredéecan also be affixed to any
adjective to mean specific things” (Edeh 1985, p.9=or instance,
ife obuna(anything),ife ebube(thing of wonder),fe ojoo (bad
thing), ife oma (good thing). After a wide and profound
investigation, he realizes that there is no wordgino language
outsideife that approximates the Igbo concept of being.

And thus, he subscribes to tlife hypothesis for the following
metaphysical reasons: the Igbo notion of being eacdw all
categories of being. Thenyehypothesis on the one hand, already
fails in covering all dimensions of being sinceoritly concerns
human and spiritual beings, leaving out inanimaégetative and
non-human animate beingfe on the other hand, although it
primarily refers to inanimate things, by expansicem include
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human and suprahuman beings (Kanu, 2012c). Fanost Edeh
(1985) says that if an elder asks the questedu ife kelu madu?
(what thing created human beings), any person ceamewith the
language knows thafte in this context refers t€hinekethe Igbo
name for the highest of the suprasensible beirgutimade maker
of all things.

From ‘ife’ to ‘ife-di’

Having arrived at thée hypothesis, Edeh (1985) realised tHat
as a concept does not bring out all that being sidarhis word:
However, we must note thde does not bring out completely all
that being meandfe does not emphasize the important aspect of
being, namely, the fact of existentfe standing on its own can be
used to refer to both existent and non-existentiest Hence we
have to search for a way of usiiig to highlight the fact of
existence and exclude the possibility of nonexisteriEdeh 1985,
p.96)

To find a solution to this problem, Edeh (1985) tamesife and

idi to getife-idi. Idi is the Igbo verlto be.It can be used as an
adjective and can also be suffixed to anything hows that it
exists. For examplakwute di(the stone that existd)kita di (the
dog that exists)Kanu di(Kanu who exists). He does not end here,
but goes further to bring out the categories if#-di that
corresponds to different kinds of being

1. The suprasensory category: in the suprasensorgagteare
beings likeChinekeandNdi mmuqg(spirits).

2. The human category: the human category is subdivid®
Ndi di ndu(the living) andNdi nwuru(the dead).

3. The thing category: the thing category is dividatbithree
major groupingsanu (which means animalsife nkiti (this covers
all inanimate entities), andgu (beings that have no existence of
their own).

Edeh’s work titledTowards an Igbo Metaphysits a courageous
and purposeful attempt of not only to articulate thbo people’s

403



Vol. 2 No.2 July — December, 2013

theory of being, but also to name and defend itaageritable
metaphysics. The work as a pioneer thought, previdegood
starting point for further reflections on Africanetaphysics in
general and Igbo metaphysics in particular.

7. Evaluation and Conclusion

Great efforts have been made to understand theakfrtoncept of
being, and this piece is an attempt to assemblee sointhese
perspectives. Temples attempt is a pioneer effiattiequires great
credit. However, his idea of force speaks morehef underlining
principle of being and not of being itself. Thisasconfusion that
would run through the ideas of being as expressdtd views of
subsequent African philosophers. A more advanctatteiie see
in Kagame’s Ntu, however, there is a vacuum, insirgse that Ntu
encompasses all that exist except for God; a wémidanalysis of
being, but incomplete in its extension capacity.

These notwithstanding, over the years, many Afritemkers have
made attempts to criticize Edeh’s work on metagisysind his
concept of being in particular. Critics like Paetah Iroegbu argue
that the designation of Edeh’s philosophical reitet as Igbo
Metaphysics is wrong, that it should rather be ethlEdeh’s
Metaphysics. He sees Edeh as a man who was noagsmurs
enough to own his metaphysics, as such, feels wmmdortable
designating it to a people. Contrary to this opinithe researcher
sees Edeh’s step as a courageous one, becausasies to own a
thing to oneself than to attribute it to a wholeople. As an
individual it is easier to sort out oneself thanatthieve that as a
group. The reverse is the case here: Edeh is m@tal@sopher
with courage than Iroegbu who had developed hisaphgfsics of
being. Surprising is that Iroegbu who speaks ofndpeas
belongingness should have a problem with someon® wh
developed a philosophy that speaks of where hengsldedeh saw
himself as a being who belongs to a totality of pjepand as a
person who belongs. He developed the philosopliieopeople to
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whom he belongs. Moreover, the fact that it washEgbo wrote
the metaphysics does not mean it has to be calleéeh’&
metaphysics. Edeh is not saying that he is not @awaat he wrote
it by himself. All he is saying is that it represethe philosophy of
the Igbo people. We read different works by différghilosophers
from the West and we call them Western philosopthat
problem do we have calling Edeh’s articulation Igbetaphysics?
A cursory glance at the philosophical positionsposed as a
replacement for Edeh’s concept of beingifasreveals that they
have not solved the problem of seeking a concepidmng; so far,
they have created new ones. What African philospbklould be
looking for is a concept that would designate eveslity, and not
concepts that speak of what every reality possdasethe chi of
T. Okere, B. Abanaku and F. O. C. Njoku or Iroegbu’
belongingnessvhich is just an attribute of being, or better
modality of being and not the name of being. Beaxgsts first
before it can have ehi or before it can belong. So far, the concept
of being by Edeh afe-di, with all its defects is still the most
appropriate and defendable concept of being in cAfri
metaphysics. While Edeh’s perspective is appregjatiiere is
need for a further research on the Africa concépeong.
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1. Predication

By predication alone, Africans say many things vademing ease
which ordinarily they would not and could not sayhe
metalogical beauty of it is that they say withoatvimg said and
they make hills flat without having lifted a hde. this one finds
African predicate logic a lot richer than its westeounterpart.
Predicate logic, sometimes called quantificatiagidavas invented
by the German Logician Gottlob Frégi@ his monumental book
Bergriffsschrift. It has since been broken down to a number of
classifications namely first-order, second-orded dagher-order.
In African demarcation, we shall treat just thetfiand the second
order. The mainline of difference between the westnd the
African versions of these logics are to be foundhia quantifiers,
rules, evaluations, operators, variables, prooflaesms and the
criterion for logically valid formulae. For the tat, while validity
depends on subject matter in African logic, in wastlogic it
depends primarily on logical form. Logical form its secondary
role is just like another tool in a kit box for Adan logic. In what
follows, | shall outline the main doctrines of tlfiest and the
second order logics.

! Bergriffcshrift”. From Frege to Godel: A Source Book in Mathematical Logic,
1879-1931. Ed. Heijenoort, van
Jean. Cambrigde: Harvard University Press, 1B@int.
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African first-order logic lays additional blocks otop of its
propositional logic earlier discussed. Some of smetin additions
include:

« Statements that ascribe a predicate to an individug.
Okonkwd is brave, we symbolize this as Bo. Notice that the
predicate constant is written in upper case an@aspbefore
the subject constant. This is because in this Jogfitention
shifts from the subject (as in propositional logio) the
predicate (what is being said of the subject).

This shift accounts in part for the massive expvesgower of this

logic and of course for this focus on predicatdsjsi called

predicate logic sometimes.

« Statements that ascribe a relation to individualg, lhuoma
was a concubine of Emenike, we symbolize thi€aes

* Quantified statements which, say that a certaidipage or
relation applies to some individuals e.g. at lsaghe persons
are brave, we symbolize this as ((§Bo). Here we employ
the upper case of the Igbo twin alphabet GH astentisl
quantifier (some) and one of the Igbo dotted lstteras a
variable.

* Quantified statements which, say that a certairdipage or
relation applies to one individual e.g. one persobrave, we
symbolize this as ((GBB¢). Here we employ the uppercase
of the Igbo twin alphabet GB as existential quaerti{one).
Notice therefore that unlike in western logic, A&n logic
does not issue the same quantification to the ezpmes
“‘one” and “some”. The expression “at least” covi&seme”
but it is unnecessary when the object is only “oridius for
clarity of thought in African logic we quantify s@rand one
differently.

2 Okonkwo, Unoka and Ezeudo are some of the chasaicté\chebe, Chinua.
Things Fall Apart. London: Heinemann, 1958

% lhuoma and Emenike are some of the charactersriadd ElechiThe
Concubine. London: Heinemann.
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* Quantified statements which, say that a certaidipage or
relation applies to every individual e.g. everyrigdn is
strong, we symbolize this as (KW(Ao wmSo). Notice that we
intuitively assigned a context indicator M becatise subject
matter reveals that what is said of the Africanussdn the
para-contingent world that is.

e Multi-quantified statements in which, the variabktand for
individuals e.g., everything is caused by somethime can
symbolize this as (KW [(GHu) (Cou)]. Notice also that
everyman is created by one God attracts existeqtantifier
(one) i.e. (KW) (GBu) (Cou). One point to remember is that
all the statements of first-order logic are abondividual
entities. The second order logic varies in th&cuses mainly
on predicates and relations. Thédrican second-order logic
like its western counterpart adds to first-ordegido the logic
of statements concerning predicates and relatiangieere is
a predicate that applies both to Unoka and Okankve may
symbolize this as (GBP) (A1 Po); notice that we employ the
uppercase letter P as both the quantified constadt the
predicate constant. The reason for using it as @emcase
quantified constant is to distinguish it from thedividual
variable. On relations, we take the example; “therea
property that belongs to everything”, we may syrn#mthis

as; (GBP) (KW) Po. Notice again that we employ upper case

letter P as a quantified constant for propertyetatron and as
predicate constant. On the whole, the student at@i logic

should ultimately focus on what is being quantifisdsecond
order logic. It is either a predicate or a relatmmnstant and
not an individual variable as in first-order loghlso, the two

examples above could well be rewritten “there apenes
predicates that apply both to Unoka and Okastkand “there

are some properties that belong to everything”sTdhanges
the existential quantifier from one (GB) to someH{&nd by

so doing further increases the
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expressive power of African second order logic. Hieve two
statements may now be symbolized as follows.

(GHP) (R1 OPo) and

(GHP) (KWo) Po

With this at hand, let us now deal with the syraaxl semantics of
African predicate logic.

2. Syntax

Every logical system has both the syntactic and dbmantic
components. The function of syntax is to determvhech, array of
symbols are legal expressions within the systemlewttiat of
semantics is to determine the meanings behind thgseessions.
African predicate logic has a language and a sealplabets
different from ordinary language like Akan, Igbould, Swabhili

etc., this language is formal but unlike the westegic, it is not
completely formal. A logical language is formal whet is

constituted of strings of symbols which obey thde rwof

consequence relation such that it can be mechinbadermined
whether a given expression is legal or a formuledvaut the

language of African predicate logic is said to bstomary rather
than completely formal thus in testing the legatifyexpression or
the validity of formulae, the African logician gobsyond logical
form and appeals ultimately to logical custom amd s also done
mechanically.

In all standard logics, there are two main types ledal

expressions: terms, which intuitively represent eoty and

* Okeke Chimakonam, J. “Why Can't There be an Afritegic?”. Journal of
Integrative Humanism. 1.

2. (2011). 141-152. Print. P.148.hét scholars like Udo Etuk. The
Possibility of Igbo-African logic”.The Third Way in African Philosophy,
Olusegun Oladipo (ed). Ibadan: Hope Publicatiof§22 Print.” would prefer
the term ‘affective’. This latter term is similao L.epold Senghor's much
misinterpreted and misunderstood term ‘emotionhis Liberte I: Negritude
et Humanisme. Paris: Editions du Seuil, 1964. Pp23-
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formulae, which intuitively express predicates thah be true or
false. The terms and formulae of predicate logie sirings of
symbols which together form the alphabet of theglege. In a
customary language therefore, the nature of the beign
themselves is outside the scope of formal logicabse they are
not merely place holders that maintain formal ordert are
supposed to reflect realities around. They alsatfan simply as
letters and punctuation symbols.

Let us also divide the symbols of the alphabeb ifdgical
symbols, which, always have the same meaning, andagical
symbols, whose meanings vary by interpretation. Weelged-
implication sign|— always represents the expoessif then
through ...” and is never interpreted as “andBut a non-logical
predicate symbol such as schgl ¢ould be interpreted to, meaa “
is a scholar), § is a teacher”, ¢ is a mouse” or just any
expression with a unary predicate.

The basic logical symbols of African predicate tognclude:
quantifier symbols KW (Universal), GH (existents&dme) and GB
(existential one). The logical connectivé,for na or conjunction
(and); O for ma- obuy disjunction (or); — for site-na wedged-
implication <+ ; for sitelu-na wedged-reductioa, for by-otu
equivalence, ~ forobughii negation. Punctuations, brackets,
parenthesis, braces, commas, diagrams and othdle antext
may demand. Variables, an infinite strings of loveaise letter
starting with the Igbo dotted lettetsu 1, i, ... usually used in
denoting arbitrary individuals. Constants, an indéirstring of most
times upper case letters, usually the first of ghedicate term or
the individual as the case may be. Subscriptsgstrof lower case
letters or numbers used in distinguishing variablesally lowered
down in front of the variables e.gg, 0 10 1, ... . Superscripts,
strings of lower case letters or numbers used stingjuishing
variables usually higher up in front of the vargbk.gu", u™, v?
... . Sign of equality or identity>. Numerals for numbering or
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distinguishing variables and evaluating formulaenaly, @.1.1,
4.. n> Mathematical signs for proofs namely, multiplicati ,

addition >< , subtractio— , greater thanless than—, greater
than or equal tolL> , less than or equakto!, division \. Truth
constants for signifying true and false formulaexpressions T or
(true):L, F,(J (false), etc.

For non-logical symbols which, includes predicatesrelations,
functions and constants within the structures sfadement. In our
logic, the logician is at liberty to use differamin-logical symbols
according to the application one has in mind. Hus,tit is
imperative to name the set of all non-logical sytehased in a
given application. This is called assignment ohaigre e.g. Let A
be a set of formulae and let B be a formula inrsa-brder logical
system C ... A, B and C as used in this signaturenarelogical
symbols. In western logic there is a traditiongbraach in which,
there is only one language of first-order logic.isThractice still
persists and some of them may be adopted by ancahlfri
mathematical logician, example:

« For every integer h§@ there is a collection edry, or n-
place, predicate symbols, because they represdations
between n elements, they are also called relatiorbsls. For
each arity n we have an infinite supply of them.

P'g, P, P'q, P 4...

« For every integer n ) there are infilyitmany n-ary
function symbols:
'@, M, 2, " 4.

> In “An Investigation into the Nature of Mathematical Meaning” Filosofia
Theoretica 1.1 2011. Pp. 27-28. Chimakonam had first attempted the
development of signs of basic numerals from the perspective of African
thought system. A better and more concise development however could be
found in Chimakonam O. J. “Ildea of Africa Numeric System”. Filosofia
Theoretica...2.1. 2013.
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As an alternative to the traditional approach,fti®wing may be
adopted:

A predicate symbol or relation symbol with someevale (or
arity, number of arguments) greater than or eqifll t These
should be denoted by uppercase letters P, R, S ...
Relations of valencJ can be identified with prsifional
variables. For example, P, this can stand for satgent.

For example, Pof is a predicate variable of valente . One
possible interpretation i®'is a teacher”.

R (ou) is a predicate variable of valence . Possible
interpretations includeg® is greater than” and ¢ is the father
of u”.

A function symbol, with some valence greater thaequal t()
These should be denoted by lowercase lettersfdge,..
Examples: df) may be interpreted as “the fathef. In
arithmetic, it may stand for §*. In set theory, it may stand
for “the power set 0b”. In arithmetic, f ¢, u) may stand for
“oxu”. In set theory, it may stand for “the uniorandu”.
Function symbols of valenc{] are called conssgntbols,
and should be denoted by lowercase letters atabmiing of
the Igbo alphabet a, b, ch, ..., the symbol a magdstar
Ezeudo. In arithmetic, it may stand Gbr . In tetory, such a
constant may stand for the empty set.

There are also rules that define the terms anduta@nof predicate
logic. The set of terms is inductively defined khe tfollowing
rules:

Variables: any variable is a term

Functions: any expressiony( ..., j») of n argument (where
each argument; jis a term and g is a function symbol of
valence n) is a term. Note therefore that only eggions
which can be obtained by finitely many applicatimisules
and are terms. For example, no expression invgha
predicate symbol is a term. On the other hand, site of
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formulae (also called well-formed formulae or wfis
inductively defined by the following rules:

* Predicate symboils: if P is an n-ary predicate synaind j1 ,
.., jnterms then P4j , ..., jn) is a formula.

e Equality: we consider the equality symbol as pdrafrican
logic, therefore if and{ and;j are terms, thep j4is a
formula.

* Negation: ifg is a formula, then o is a formula.

* Binary connectives: i andu are formulae, themy{> u) is a
formula; @ Ou) is a formula; ¢<— u) is a formula; andy( =
u) is a formula, etc.

* Quantifiers: ifo is a formula and t is a variable, then KW
GBy, and GH, are formulae.

Note that only expressions which, can be obtainefinitely many

applications of rules — are formulae. The forreubdtained from

the first two rules are said to be atomic formuaale that of
fourth rule specifically are compound formulae.

Free and bound variables

Variables in any logical formula are either freebound. A given

variable is said to be free if it is not quantifiddr example in

KWo P(u, 0), the variable is free while is bound. We may now

define inductively the free and bound variable ofoamula as

follows.

* Atomic formulae: ifi is an atomic formula themis free inj if
and only if u occurs ini. However, there are no bound
variables in any atomic formula.

* Negation:u is free in ~i if and only ifu is free ini. u is
bound in ~ if and only ifu is bound ini.

* Binary connectivesu is free in {}— j) if and only ifu is free
in eitheri or j. u is bound in {— j) if and onlyy is bound in
eitheri or j. The same rule applies to other binary cotives.

e Quantifiers:u is free in KWbi if and only ifu is free ini andu
is a different symbol from. Again,u is bound in KWi if
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and only ifu or ¢ oru is bound ini. The same rule applies to GH
and GB quantifiers.

However, when a formula in African predicate logias no free
variables it is called first-order or second orslentence such code-
named sentences are formulae that have well-defiodial values
under an interpretation. In other words, wheth&@reula such as
schol 1) is true must depend on whatrepresents. On the other
hand, the sentence GHschol (1) will be either true or false in a
given interpretation while just as in KW, that GBchol () is true
must also depend on whatepresents.

3. Semantics

Let us note that for Africans meaning is hidden.piEessions
whether in formal or in meta-language mostly dogwtle directly
to their semantic content. Okonkwo is a tortoisepag the Ibo
this does not mean that Okonkwo is an animal baithke is crafty.
Likewise most expressions in African natural largps have
signatures other than what they seem to contain.heve stated
earlier that an assignment of semantic meaning ttogical
signature is called interpretation. Now, an intetation of say a
first-order predicate language assigns a denotatorall non-
logical constants in that language. In additionddétermines a
domain of discourse i.e. subject matter and scdpiehy specifies
the range of the quantifiers. In other words, aerpretation also
tells the African logician which variables are freed which are
bound by which quantifiers. Normally, under a given
interpretation, each term is assigned an objettthepresents and
each sentence is assigned a truth value but umlikkee western
logic, this is not done arbitrarily in African lagiThe semantics of
African logic is generated from the subject mattewhat is called
logical custom rather than logical form, the onifficulty is that a
non African would have to study the signature ofriésn
expressions in order not to be misled by the likg@ientation of
such expressions. That is to say, it is importankriow what an
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African means when he utters a logical expressibithvis most
times different from what such expressions litgradfer to. On the
whole, the truth value assigned to any sentencerdipon the
semantics of the domain of discourse. We do noekample say
“snow falls in Abakaliki during wet season” and igesthe value
true to it, arbitrarily when we know this to bedalin actuality.
This is where African logic makes a connection wighevance
logic where the claims of the premises must bevagieto the
conclusion and the negation of the conclusion icessarily non-
complementary with the premises. So in African dpgan
interpretation provides actual semantic meaningh&terms and
formulae of the language. The study of the intdgiiens of
customary languages in African logic is called ouosry
semantics, in western logic, it would be formal aetits. Another
promising area of African predicate logic is thaleation of truth
values. A formula evaluates to true, true-falsefatse given an
interpretation, and a variable assignment y thao@ates an
element of the domain of discourse with each véiabhis is not
done arbitrarily and according to the discretiontloé African
logician but strictly in line with the subject mattor the actual
content of the domain of discourse. In other wofdenulae and
variables are evaluated true, true-false or failsacccordance with
what they represent in reality. We can map outfellewing rules
for making truth value assignment.
e Variables: each variabke with an assignment y evaluates to
yw > mT )OF ()
 Functions: given termst, ..4, t, that have been evaluated to

elements g , ..., g, of the domain of discourse, and a n-ary
function symbol f, the term f(t, ..., ) evaluates toi(f))(g ,
cery Oh).

From here, each formula is assigned a truth vatgerding to the
actual value of the subject matter they reprederfaict, in African

logic, we do not talk of truth value assignmentthsugh the
logicians had the power to do this, what we acyuddl is to assign
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subject matter which, each formula or variable wordpresent.
This is where the power and discretion of the Asnidogician
ends, the values for such formulae or variablesirafly reveal
themselves to the logician. Hence, the values tassegned to any
given formula and variable in African logic are elehined by the
subject-matter of the domain of discourse. The d¢tigla definition
used to make this truth value assignment we slea# ball the R-
schema. In western logic, it would be the AlfredrkBas T-
schem@ due to the fact that truth values in western logie
arbitrarily assigned following the discretion of ethwestern
logician.

R-schema in African logic can be stated thus:
FF>mMSo T
Where F symbolizes functions, S for subject madtet T for truth
value, the R-schema states that every functionfaemulae or
variable has a subject matter assigned to it mrptesents and the
truth value of such a formula or variable dependsay on the
actual content of the subject matter it represeRsschema
therefore simply means relevance-schema becausecaAfr
logicians insist that the evaluation of their lajidormulae be
relevant to the subject matter. The inductive defin for R-
schema is as follows:
e Atomic formula € ): A formula P {t, ..., ) is assigned the
value true, true-false or false depending on whethe ... )
O 1(P), where v, ..., w are the evaluation of the terms.t.t,
andi (P) is the interpretation of P, which, by assuommptis a
subject of D (infinite domain of discourse). Note of course

® Tarski, Alfred. “The Semantic Conception of Trathd the Foundations of

Semantics”Philosophy and Phenomenological Research. 4 (1944): 341 — 376.
Print. See also his work “The Concept of TruthhHaltanguages of the
Deductive SciencesSudia Philosophica. (1933 and 1935): 261 — 405.

Print.
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thati (P) and B are not arbitrary signatures unless stated
otherwise. African logicians may sometimes choasassign
signatures in an interpretation from a possibleaathan the
para-contingent world. However, when this is dones, stated
in the interpretation. The evaluation of formulae such
domain of discourse generally becomes modal arettential.
Similarly, when signatures are assigned arbitragi$y most
times is the case in western logic, the evaluatibformulae
becomes a formal exercise. In African logic, wecdég such
as restrictive logic (RL) in the sense that evatmhas been
restricted to logical form and logical custom (velece)
thrown over-board. This type of logic is done teexse the
mind rather than to obtain good reasoning.

e Atomic formulae { ): a formulaqt~ tq is assigned true ift
and gevaluate to the same object of the domain of diseou

* Logical connectives: a formula in the form of 070 > mu
etc., is evaluated according to the truth tablehoet(TTM),
truth funnel method (TFM) or short proof method K§P for
the connective in question, as in propositionalidogarlier
discussed.

« Existential quantifiers (one and some): the quenti&EHeu (e)
and GBea(e) are true if and only if there is a way to clmas
value for e such that (e) is satisfied. This entails thatis a
subject ofy, thus if e is satisfied in it would be satisfied i
as well given the same context. But the hub of t@sision
starts from the subject matterepresents.

” In Chimakonam, Okeke, Jonathdntroducing African logic and Numeric
System: Formalist and  Axiomatic Approach. (Forthcoming), extensive
developments and applications of some of thesefprebhods were carried
out under the African propositional logic.
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* Universal quantifier: the formula KWe(e) is true if every
possible choice of a value for e causege) to be true. For
this to hold,o must be a subset af and the interpretation
givenu must be actual. Based on thisyifctually satisfies e
then every possible subsetwofwould satisfy e given the same
context.

4. Contexts, Worldsand Quantifiers

There are three worlds in African universe namelya (material),
elu-igwe (anti-material) and ala-nwn (non-material) which
translate to the three contexts para-contingentessary and
possible symbolized respectively as M, A, N (unsads) and m, a,
n (particulars). In African logic these are variously expressed as
a. For all things para-contingent...KW(M)

b. For all things necessary...KW(A)

ch. For all things possible...KW(N)

d. There are some things para-contingent...GH(m)

e. There is a thing para-contingent...GB(m)

f. There are some things necessary...GH(a)

g. There is a thing necessary...GB(a)

gb. There are some things possible...GH(n)

gh. There is a thing possible...GB(n)

In the above, Igbo twin upper case letters KW, GIB,are used as
universal and existential quantifiers (some and) aaspectively.
Hence a propositional function as f per» v g would be read as
f wedge-implies g in all things para-contingent. eThvider
implication here is that whenever f is stated g rmag may not
follow since para-contingence depicts a contexit tisa both
contingent and necessary depending on existent@lnastances.
The same goes for the existential version wherettnd-value

® For initial extensive treatment of the M-A-N cont®in African logic see
Chimakonam O. Jntroducing African Science: Systematic and Philosophical
Approach. Bloomington Indiana: Authorhouse, 2012. Pp. 25-34
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also depends on both logical custom and logicahfddut for all
things necessary and its existential version,ii&ivalue which is
definitely true or false depends on logical formowéver, for all
things possible and its existential version, thehtivalue depends
on logical custom rather than on logical form ardsaid to be
complemented. This is because the possible woatdrtight have
been is also a world that permanently is and different from the
para-contingent world that may and may not be,thechecessary
world that simply is. The further difference betwdbe necessary
world that simply is, and the possible world thatpanently is, is
that the former is a partial realization of valukereas the latter is
a full or complete realization of value. Althoudtetpossible world
is also a world that might have been if fragmentied, nonetheless
permanently is. This is called truth-value glut whdogical
functions or constants complement themselves (s=adction on
complementary mode)

5. Soundness, validity, satisfiability and wedged-consequence

If a sentence evaluates to true under a given interpretatioor¢,
says that H satisfies; this is symbolized Hto. A sentence is
satisfiable if there is some interpretation unddral, it is true
through a relevant context, hence the formulagschlly sound or
simply sound; if it is inconsistent in some intefation then it is
valid. These formulae play role similar to tauto&sg in
propositional logic. Finally, a formula is a wedged-consequence
of a formulau if every interpretation that makestrue also makes
o true through a relevant context. In this case says thato is
wedge-implied byu. Elsewherg | have undertaken the task of
this section in clearer detail.

? Chimakonam, Okeke, Jonathantroducing African logic and Numeric
System: Formalist and Axiomatic Approach. (Forthcoming)
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A CRITIQUE OF SARTRE’S NOTION OF BEING AND
NOTHINGNESS FROM THE PERSPECTIVE OF
IBUANYIDANDA PHILOSOPHY

Ogbonnaya, Lucky Uchenna
Essien Ukpabio Presbyterian Theological College,
Itu, Akwa Ibom State

1. Introduction

This work,A Critique of Sartre’s Notion of Being and Nothiegs
from the Perspective of lbuanyidanda Philosgpisyan analysis
and evaluation of Sartre’s ontology usintpuanyidanda
philosophy. The work holds that any bifurcative gmalarizing

concept of being is problematic. In critically exaing Sartre’s
idea of being the work discovers that it is bifuneg and

polarizing in nature. It reveals that Sartre whosginal intention
was to overcome the bifurcating and polarizingootf being that
was predominant in Western philosophy in turn iigidb the same
problem as he notes that being is of two kinds manbeing-in-

itself and being-for-itself. He afterwards focusedl of his

philosophizing on being-for-itself (Human being)hish he terms
as conscious being and is believed by him to besthece of
nothingness. And through this nothingness, beimgtéelf negates
the existence of other beings. After a criticaldgtwf Asouzu’'s
ontology as based on the conceptlofanyidanda undergirded by
the principle that “anything that exists servesnassing link of

reality” we discover that Asouzu’s idea is antitbet to Sartre’s.
Asouzu’s ontology posits mutual complementary retethip

among all fragments of realities rather than sedatem.

This work uses the philosophical approach of asitic evaluation,
analysis and reasoned prescription to assess bartine’S and
Asouzu’'s works in conjuction with the library methavhere
relevant literatures or works are interpreted amttesised for our
purpose. The thesis advanced in conclusion thain frine
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framework of Asouzu’sbuanyidandaphilosophy there is no need
for bifurcation and polarization of being and tladit aspects and
kinds of being cannot exist outside a mutual comgletary
relationship since they are serving as missingslittkeach other.
The benefit of such a conception of being is thaensures
harmony, mutual relations and integration of appeads of being,
and this in turn could improve interpersonal relasi in our
society.

The notion of ‘Being’ is unarguably, the most imiamt theme in
metaphysics. Hence, metaphysics simply defined e t
“philosophy of being” (Daugherty 5), or “the scienof being in
common” (Daugherty 10). This ‘Being’ that metaplegsstudies,
is the being of being distinct from the being oftmalar things.
Daugherty quotes Aristotle as holding that metapisyss “a
science which investigates being as being andtthbutes which
belong to this in virtue of its own nature...it is loding as that we
also must grasp the first causes” (11). Hence, Aastotle,
metaphysics is the science of being as being. Pphisuit of
metaphysics is most expressed in one of its majandh called
ontology. Ontology is derived from two Greek wordamely
“onto” — meaning being and “logos” — meaning studyntology is
simply the study of being. It is “the study of theeaning, nature,
and principles of whatever is and in as much as ir exists”
(Wallace 85). Briefly put, it is the science of tgi

Being signifies a concept that has the widest esxtenand the
least comprehension (Wallace 86). Being as a suhbjatter of
ontology is very complex and has been discussedmmgt
philosophers of various era. This is because itepos lot of
problems to philosophers. These philosophers tengrabe into
being, its nature and manifestations. In so dothgy encounter
more and more problems. There are those who seg lasi an
abstract entity. There are also those who areetighw that being
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is solely concrete. There are furthermore, those sde being as
consisting of both abstract and concrete nature.

Also among philosophers, there exists the tendéaclifurcate
being and elevate an aspect of being over and sigtia other.
The problem of being further extends to the notiérbeing and
nothingness. The underlying question begging foswaem and
which appears to pose a perennial problem is thestoun: what
really is the nature of being and how is it rela@dothingness.

It is against this problem of being and nothingnibsd Jean-Paul
Sartre developed his metaphysics or ontology. B rotion of
being and nothingness, Sartre was able to showbtiag is not
distinct from its phenomenon, it is simply “what.i¥herefore, for
him, objects of phenomenon are beings, they dgadicipate in,
nor represent being, they are themselves beings.

Notwithstanding Sartre’s great effort to refute théurcation of
being common to (Western) philosophy, he alsoifietl the same
problem as he asserts that “there are two kindserdity in
existence; Beings-in-themselves, and Being-for-Seues”
(Sartre,Being and Nothingness). He goes ahead to lay emphasis
on being-for-themselves, and identifies them withman beings,
and that it is the source of nothingness over agdime view of
other Western philosophers, that nothingness isophgosite of
being and it is negation. He asserts that it isugh consciousness
of being-for —itself that nothingness came intangei

The notion of being held by Sartre involves theutwétion of
being and it emphasizes an aspect of being (b@nrdself) over
against the other (being-in-itself). This positiohSartre leads to
ethnocentricism, individualism and superiority/indeity complex.
This work seeks to overcome this dualism and béftion of being
in Sartre’s notion of being and nothingness, udimganyidanda
ontology, which according to Asouzu, “attempts enetrate and
grasp being, and with its ultimate reality througkdiation or via
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the instrumentality of mutual relationsin@ugural Lecture 4).

Instead of polarizing being, complementarity segk&iarmonize,
complement and unify the same. In this mutual i@ship “being

is that on the account of which anything that exiserves as
missing link of reality” (Asouzulnaugural Lecture41). It is on

this “principle of integration” of Asouzu that thbeing and
nothingness of Sartre will be assessed. Here llito@iargued that
no being can exist alone and that when one is @bleve in a

mutual complementary relationship with one anothathin a

whole and contributes efficiently for effective fitioning of the

whole then he or she is said to be in existence.

2. An Exposition of the Notion of Being and Nothingnes in
Sartre’s Ontology

This section treats Sartre’s notion of being ad a&lhis notion of

nothingness.

Sartre’s Notion of Being

The notion of being as portrayed by the predecessbrSartre,
were for him, is dualistic and bifurcating and heught to
overcome it as he posits that:

the dualism of being and appearance is no longetleghto any
legal status within philosophy. The appearancersetie the total
series of appearance and not to a hidden realitghakould draw
to itself all the being of the existent . . . lgeinill be disclosed to
us by some kind of immediate access-boredom, naesea and
ontology will be the description of the phenomemdrbeing as it
manifests itself; that is, without intermediaryBefng and

Nothingnessxi, xxiv).

By implication, being is no longer whatever is itransitory state,

but that which is; it is not an abstract entity the idealists
conceived of being. It is that which is a phenonhergect. This
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also implies that in being there is no distinctietween
appearance and essence as well as the essentg exidtence.

In the same vein, Sartre notes that there s thmgb of
phenomenon and the phenomenon of being and attbeieg to
the phenomenon of being as he argues that “theopmemon is
what manifest itself, and being manifests itselbioin some way,
since we can speak of it and since we have cectaimprehension
of it. Thus there must be for itghenomenon of beind' ( xxiv).
He goes further to argue that the phenomenon ofgbisi not the
being of phenomenon. “The phenomenon of being reguihe
transphenomenality of being. That does not meangbisi hidden
behind phenomena..., nor that the phenomenon is peasnce
which refers to a distinct being... (xxv, xxvi)”. &his to say being
of the phenomenon though coextensive with, is metricted to,
the phenomenon as revealed but it is being thad gegond what
is revealed. The being of Sartre is a being thalissinct from
Georg Berkeley's notion of being of which he (Bdek® notes
that to be is to be perceived. For Sartre, thetexee of being does
not depend on its being perceived although it & bleing of a
certain mode of being.

Sartre holds that being is of two kinds namely, beeg in itself
and the being - for - itself. The being — in —litgeL’etren — Soj
consists of the unconscious being or it is thaeotbin the cosmos
which has neither a ‘within’ nor a ‘without’:

Being is what it is in the in—itself. There is narficle of being
which is not within itself, with not distance . .The density of
being of in—self is infinite . . . It is fullness . . It is not true that
the in—itself has any need of a synthetic unifmatf its being . . .
the in—itself full or itself. 6)

In other words, the being — in — itself has nothsegret, it is solid
(Massi). In a sense we can designate it as a synthegissBhe
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most indissoluble of all: the synthesis of itseithwitself. It is itself
indefinitely and it exhausts itself in it beingBeing and
Nothingnesd/lii). It simply exists solidly, massively as whiitis,
like a chair, a stone or a tree.

The being — in —itself ; is a being that is devoid potency and
without any reason for it existence. Thus Sartnegigees being —
in —itself as that which makes existence superu@iohn,Jean—
Sartre ThePopularizeof Existentialism152). It is in this way that
Sartre rejected Aristotle’s notion of act and peterholding that
being is that which is act without potency. He alsjected
Immanuel Kant's thing —in- itself in that concrephenomena
could be assigned any ontological status, by gathat “there is
no longer an exterior for the existent if one medysthat a
superficial covering which hides from sight theetmiature of the
object” (SartreBeingand Nothingnessxi). That is to say, nothing
exists beyond phenomena, in line with Husserl'stiposbut goes
beyond Husserl to asserting that being is more thiae
phenomenal appearances, it is the phenomena itselfthe being
—in —itself.

The being - in — itself possesses essence sinceg déhest

independently of any observer. The in-itself (uremous being) is
not adapted to temporality because it is what iTige being — in —
itself is a passive active object around man, whigbars him from
actualizinghis abilities. All you can say of it is that, it i has no
meaning except in and through man. It is just th€hat is to say,
“to exist is simply to be thereNauseal88).

“Sartre identifies the being — for — itself with ibg of

consciousness. The chief characteristic of beifgy — itself is its

activity. It is incapable of being acted on fromthaut, and it
consists in and is exhausted by its own intentiomaéaning
conferral acts” (Oyishile 186). The being -forself is the source
of universal time in the world. In the word of Sart
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Universal time comes into the world through the-<atself . . . the
for — itself . . . is temporarily, but itself nobmsciousness of
temporality except when it appears itself in thiatien “reflective

reflected on”. In the unreflective mode the foeltsdiscovers
temporality on being that is, outside. Universanperality is

objective. BeingandNothingnes204)

By implication, without the presence of the beindo — itself,
there could have been no idea of time and tempprélence, time
and temporality is strictly attached to being++ itself, which is
the conscious being.

The being-for-itself has the capacity to relateeotheing and is
termed being-for-others. The “for-itself’ - appreks other being
than itself. It has the quality of self-transcemgiand is always
separated from itself by nothingness which is hestbupon it by
its being and which it attempts to overcome in orefulfil or
recognize itself (Oyeshile 187).

This being-for-itself of Sartre is not only a colss being but
also being that is free, autonomous and responsiadre’s for-
itself is the being of subject, not of object, fags or ideas. It
characterizesnan as acting and conscious, as distinct from the
beings of the unconscious objects, the for-itselfiaracteristically
active, self-regarding, and self-affirming of iteihg” (Iroegbu,
Metaphysic252). Hence, as a conscious being the beingdettit
is aware of its selfness. It also constitutes fitsel being by
negating being, by separating itself from it andcpig itself at a
distance from it. Sartre identifies the being — feoritself with
human being. Being — for — itself which is the hunhb&ing has the
capacity of asserting its ends and the why of éisidp. Hence, for
Sartre the problematic region of being is thathef tor-itself (IEP.
Web. N. P) and this is what Sartre focuses on is hi
philosophizing.

467



Vol. 2 No.2 July — December, 2013

Sartre’s Notion of Nothingness

The most original contributions of Sartre’s metggpbs lies in his
analysis of the notion of nothingness and the cldnat it plays a
central role at the heart of being (www.iep.utm/edrire-ex). This
Is because for Sartre, the relationship betweemdand non-
Being is thus not a mere logical one; Being is isease already
‘in" non-Being, and through the negating capacitg@nsciousness
Being introduces a hole within Being-in-itself atttereby, as it
were, instantiates or particularizes not-Being (WebP). He sees
nothingness as identical with being i.e., being--fself (human
being). Sartre puts this thus, “human reality imgdan so far as
within its being and for its being is the uniqueuridation of
nothingness at the heartBéing and Nothingness78,79). For
Sartre, “nothingness enters the world through humsistence.
Nothingness depends on being for its existencehdan 354).
This nothingness, for him, does not exist outsideoascious
being. “That which generates its own nothingnesshisnan
consciousness ...human consciousness creates anhble being-
in-itself and subsequently, the horizon that sumdsuthis focus of
negation becomes a world” (Olafson 293). Accordm§Varnack,
Sartre introduces two senses of nothingness:

In the first sense, nothingness was a kind of a @apeparation
which lay between a man and the world, or rathévéen a man’s
consciousness and the world of objects which he cwascious.
The second sense of nothingness was that almdsitilty, and
the vanishing and evaporating of objects in theldvgiWarnack
93)

From the first sense, nothingness which is basedoosciousness
is the gap or space, the emptiness which dividasgder-itself
from being-in-itself. Human as a conscious beingir(g for itself)
is distinguished from unconscious being (beingtsel) by
nothingness.

468



Filosofia Theoretica: Journal of African Philosophy, Culture and Religion

Based on the second sense, nothingness is corts@eiaternal to
the being-for-itself. Human strives to fill this etmess or
nothingness within himself through his action. Thigthingness
according to Sartre, is the origin and foundatibnegation and is
rooted in negation and it is through constant riegathat human
reality exists. Sartre illustrates his idea of muoginess as rooted in
negation by saying that if one enters a café totrRéerre and
discovering his absence from his uspkice, Sartre talks of this
absence as haunting the café. And since Pierretishaere in the
café, the person therefore negates the presenotherfs that are
present at that time in the café. He or she bdiavat to see
anyone present in the café since he/she has motege, that is,
the object of his/her interesBgingand Nothingnes®-10). In this
way, Sartre regards others present who are notctsbjef his
interest as nothing. This implies that an esskeri@ature of
consciousness (being-for-itself) is its negativev@q by which we
can experience “nothingness” (www.iep.utm.edu/eagh).
Hence, for Sartre, “nothingness...derive(s) its orilgom negative
judgment” Being and Nothingness6). Hence, if one gives a
negative answer to a question the person is infgmothingness
with respect to the question.

3. An Analysis of Being and Nothingness in Ibuanyidand
Philosophy

This section focuses on the notion of being andiinghess in

Ibuanyidandalcomplementary) philosophy.

The Notion of Being

Ibuanyidandais an approach to ontology which wishes to bridge
the artificial chasm, and overcome all forms ofibehting barriers,
which the mind imposes on the relationship betwsadystance and
its accident (Asouzulbuanyidanda253). It also “explores a
method and principle$or coalescing the real and the ideal, the
essential and the accidental into system of mutaalplementing
units” (Asouzubuanyidandaandthe Philosophyof Essencel01).
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This is to say Ibuanyidandaontology attempts to penetrate and
grasp being, and with it ultimate reality througledration or via
the instrumentality of mutual relationslb(lanyidandaand the
Philosophy of Essencel02). In line with this complementary
system of thought Asouzu defines being #sat on account of
which anything that exists serves a missing link redlity”
(Ibuanyidandaand the Philosophyof Essencel03). Within this
context, to be is to be in mutual relationship wather existents.
To be is not to be alon&g somuading).

Thus, being is located within the context of mutual
complementarity of all possible relations in theseof an existent
reality having head and tail eniti¢ di, nwereisi na odu)- the thing
that exists has head and tail end. To be is to haad and tail- end
(ihe di, nwereisi na odu)

To be inIbuanyidandaontology is to serve a missing link of
reality. To say that something has being accordmgAsouzu,
“entails all the processes that enter into grasgimg thing in
question meaningfully within a complementary framekt
(Asouzu, lIbuanyidanda 253). Hence, “what we understand as
substance in its relation to accident can be grhspéin the mode
of the relationship of an abstract isolated condepa concrete
one” (buanyidanda254). In this ontology, both accident and
substance are viewed as inseparable dimensionging,bwhere
substance is used to describe the thing that i¢ mgeortant (he
kachasimkpg, and accident, the thing that is importaifte(di

mKkp3g.

Similarly, to be inlbuanyidandais to be in control (ima onwe
onye). Invitalizing the value ama onweonye (being in control),

Asouzu says “in all life situations, all attempts wpholding an
authentic existence can be seen as a continuousegsroof
complementary reawakening, conscientious or rethalaton”

(Asouzu,lbuanyidanda330).
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The Idea of Nothingness

We live in a world of contraries, of opposites aadforth. When
we talk of beingife di), our critical minds quickly reflect on what
is not (he na adighi). Hence, the idea of being connotes the
opposite idea of non being or nothingness. Onceaffian that
there is somethingofwere ihe di), we on the other hand are
confronted with the possibility of nonexistendee(na adighi).

From thelbuanyidandaontology so far understood, “any type of
ontology begins with identifying contraries as rmgslinks that
are in mutual complementary, comprehensive, futuirented
relationship to each other’lbuanyidanda 262). According to
Asouzu, we go beyond saying that “something isdi) to
“underline the fact that it has a headh{ereisi). When this is
done, we grasp being as something that has meémmgereisi)
and thus state unequivocally that “it is”.

The above approach, for Asouzu, is applicable wiverwish to
emphasize that it (existence) is meaningless ansuael has no
being or existence. We do this by positing thdtas no head and
tail-end pnwegi isi, onwegi odu That is, we affirm existence by
upholding that it has head and tail-endwere isi na odu Asouzu
argues thus:

Ihe di, nwere isi na od(thing that exists has head and tail). Hence,
to be is to have head and tail-enige(di, nwere isi na oduas to
have full meaning. To exist is virtually the capggdo have head
and tail-endife di, nwere isi na odu(lbuanyidanda254)

By implication, where it has no head and tail-endwegi isi na
odu), it has no meaning and therefore does not eistAothing.

Hence, for Asouzu, something exists if it has megmn so far as
it serves a missing link. Thus Asouzu notesthin this context,
being is understood as that because of which angttiat exists
serve a missing link of reality(Ibuanyidanda251). Therefore it
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follows, if existence is negated through meanirgjless (onwegi
isi) then there is non-existence or nothingnessanfar as no
missing link is served.

Another way to understand nothingness frdisuanyidanda
perspective is to look at existence from its reteeato “other
perceiving subjects” (Asouzulbuanyidanda 254). First, we
designate the thing that is most importahe (kachasi mkpa not

in the abstract, abstruse, exclusivist sense betexmstent reality
whose being can be grasp in relation to all mis8migs in reality.
Ihe di kachasi mkpasubstance) do not stand in “isolation”
otherwise it runs the risk of not being known eveib does exist.
That is, it cannot be perceived by other subjectsnplementarity
demands that a being according to Asouzu “mustdreepved by
any of the units with which it constitutes a conmpéntary whole
relationship” (Asouzulbuanyidanda254), otherwise this brings it
to the status of non-being (ka so mu di). On thdase, this
approach is like the Berkelian claim ofesse est percipi
(Omoregbe, Epistemology 88) because non existence or
nothingness arises when something is not in angepéble mode
as to be in mutual relationship with other beings.

Nothingness can likewise be inferred from the id#abeing
articulated within the context of “relations” (Asoy
Ibuanyidanda259) as we apply the methodological approach. For
Asouzu, being loses its significance as that wisobutside of this
relationship dispositionhe nwere isi na odgwhat has head and
tail-end) in its existential mode of being servesnasing link
where they are mutually inclusive (related). Thsspuzu opines
“to be is to be in mutual complementary relati@a 60 mu ading
and its negation is to be alon&a(so mu di and nothing”
(Inaugural Lecture 42). Being is as such dynamic and in mutual
service to each other. Outside this essentialmakimode, it has no
head and tail-endofiwegi isi na odubecause it does not serve a
missing link. It follows that such a being does exist.
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Nothingness can moreso connote not being in contording
to Asouzu:

Wherever and whenever the ego has lost the captaciye self-
conscious and assert itself positively in this neann has also lost
grips of being; it can even be said to have lossseof its own
existence, even if the subject imagines that thdraoy could be
the case. This loss ensues from the fact negatiggrassing link
in the process of its own self-affirmation entaikgating what has
head and tail-endiie inwe isi na oduin this case, the ego is
negating meaning, and in negating meaning, it rectly also
negating being, the foundation of its own existerfilrianyidanda
332)

Furthermore, nothingness can be inferred from Assuattempt

in his complementary reflection to rehabilitate tlea of being in

a way to salvage it from Aristotle’s bifurcation.céording to
Asouzu, “the complementary ontology wishes to leidthe
artificial chasms, and overcome all forms of barneéhich the
mind imposes on the relationship between substandeaccident”
(Ibuanyidanda252). From the above quotation, it is clear that
substance and accidents are viewed as inseparmastitaents of
being, where substance is used to designate thg that is most
important (he kachasi mkpa and accident, the things that are
important (he di mkpd Both substance and accidents do not exist
independent of each other, they exist side by stéece for them

to exist independently implies non-being or nothiess.

4. A Critique of Sartre’s Notion of Being and Nothingress
from the Perspective of Ibuanyidanda

This section is concerned with comparing Sartreitolegy and

Complementary Ontology, and the idea of nothingn&srtre

versus Asouzu.
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The Notion Being: Comparing Sartre and Asouzu

The notion of being which constitutes a metaphysscablem in
philosophy is believed to be bifurcating and palag in nature. It
is this problem that Sartre desired to overcomieeaargues that:
The dualism of being and appearance is no longiteshto any
legal status within philosophy. The appearancersetie the total
series of appearance and not to a hidden realitghakould draw
to itself the existent... being will be disclosedu® by some kind
of immediate access-boredom, nausea, etc., andogptwill be
the description of the phenomenon of being as nifests itself;
that is, without intermediaryBgingand Nothingnesxxi, xxiv)

By this Sartre is saying that there is no distmttbetween being
and its appearance and no demarcation between l@idgits
manifestation. This is to say the objects of phesmoom are beings
and do not point to or represent being.

Notwithstanding this good move of Sartre to presemotion of
being devoid of bifurcation and polarization, hiésfanto the same
problem by asserting that being is purely that Whianifest itself,
that is, he restricts being to the physical aspétteing devoid of
any spiritual aspect. This is like Aristotle’s bifation of being
into substance and accident and identifying beiity wubstance
devoid of accident. But the distinction betweenti®aand Aristotle
is that while Aristotle identities being with suéaste which is an
abstract entity, Sartre identified being with caterentity without
anything abstract. This notion of being as alreadgted is
bifurcating and polarising since it elevates aneasmf being
(concrete) over the other (abstract).This, for Asgucannot be
true connotation of being. For Asouzu, being isated within the
context of mutual complementarity of all possibéation in the
sense of an existent reality having head and tall{ghe di nwere
isi na ody. Hence, to be is to have a head and a tail-amsl.like
Asouzu criticized and reconstructed Aristotles’ ubdiating and
polarising notion of being by positing that “whaé wnderstand as
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substance in its relation to accidents can be gdhswt in the
mode of the relationship of an abstract isolatedcept to a
concrete one”lpuanyidanda254).Therefore, in this ontology, both
substance and accident are viewed as inseparablensions of
being, where substance is used to describe thg that is most
important {(he kachasi mkpa and accident, the thing that is
important(he di mkpa.This can likewise be used to critic and
reconstruct Sartre’s notion of being wherein thecrete aspect of
being is what is more important (substaree-kachasi mkpa
devoid of the abstract aspect of being-what is irgmb (accident-
ihe di mkpa In the opinion of Asouzu, this is not true siriEEng

is that which consists of substance and accidernthwhre in
mutual complementary relationship to each othefolibws that
being is that which is composed of abstract andcraia
dimensions of being that is in mutual complementatgtionship.
Thus, just as Asouzu holds that being consist afifg) and tail-
end,odu),wherein the head may be Sartre’s concrete asplect
being and the tail-end may be his abstract asgdmting, there is
no how that one can talk about the concrete aspdxting without
conceiving the abstract aspect of being. Thisateao be explained
using Asouzu’s principle of integration which dsathus:
“anything that exists serves a missing link of itgal lbuaru 221).
This two dimensions of being are not just in mutual
complementary relationship but are complementingh ezther in
order to be meaningful just as Asouzu posits #heting is only
meaningful when it has head and tail-eadwere isi onwere odu
Hence, in the reconstructing of Sartre’s notionbeing using
Asouzu’s thought it can be said that being is titaich comprises
of essenceigi) and appearancedu).

Sartre also bifurcates being into two parts asdtesthat being is
of two kinds, namely, being-in-itself and being ftself. Not only

did he bifurcate being, he also elevates an asygdmting (being -
for —itself) above the other aspect (being-in-fisddy saying that
being-in-itself is massif, full, unconscious andagtive whereas
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being -for —itself is conscious and active. Hereearticulates all
his philosophical, metaphysical and ontologicalujitt on being-
for-itself. It is worthy of note that according ®artre, being-in-
itself is complete and therefore do not need bé&imgtself for it to

be complete. This implies that it does not sermissing link of
reality and does not exist in mutual complementatationship
with being-for-itself. This, in the view of Asouzsi not true, for if
anything is in isolation, it stands a risk of neirgy known or not
having any meaning (i.e., it becomes meaninglesfnce,
following Asouzu’s notion of being of which to be to be in
mutual complementary relationship, for being-ireitdo exists or
be in existence it must be in mutual complementatgtionship
with being-for-itself. This is the only time whewihg-in-itself can
be said to be meaningful.

Furthermore, Sartre’s elevation of being—for-itsddove being-in-
itself contradicts Asouzu’s truth and authentiaityterion which
states that “never elevates any world immanentingdik to an
absolute instance’lfuaru 197; Ikwa Ogwe 219). What Sartre has
done is that he has elevated being —for-itself mo adsolute
instance and therefore sees it as what is more riao (he
kachasi mkpgaThis cannot be, for Asouzu, since one cannot
conceive what is most importanhé kachasi mkpain a vacuum,
it must be conceived in relation to what is impottghe di mkpa.
Hence, being-for-itself must be conceived in relatto being-in-
itself in terms of mutual dependence.

5. Nothingness: Sartre versus Asouzu

Following traditional ontology, when one talks abdeing what

comes next into mind is non-being or nothingnesss 1 probably
due to the fact that we live in the world of conta, opposites etc.
Being is believed by traditional ontologists to bpposed by
nothingness. This is to say being and nothingnessantrary and
opposed to each other. This position of traditicrgblogy leaves
a question of whether nothingness is found outsidénside of
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being? Many ontologists hold that nothingness isida of being
since it is the negation of being. But both Saaind Asouzu hold a
very different position that nothingness is notrfduoutside of
being; it is inherent in being. Nothingness canbetseen as the
negation of being but involves the negation of gein

For Sartre, nothingness is identical with being being-for-itself
(human being). It is the human being. It is whdfedentiates
human being...human being is not the same as thefrbsing but
is distinguished from it by a separating nothingng¢Barnes,
Sartre’s ontology — Cambridge. Org/extrac%3fid%3Dg¢c This
nothingness, for Sartre, does not exist outsidersaous being.
Hence, he notes, “human reality is being in soasrwithin its
being and for its being is the unique foundatiomothingness at
its heart “(SartreBeing and Nothingness/8,79). By this Sartre is
saying that nothingness is a reality that existhiwian isolated
being.

The above position of Sartre on nothingness is han durface
closely related to Asouzu’s notion of nothingndsss glaring that
for Sartre nothingness is at the heart of the isdlaeing-for-itself;

it is found within it. But for Asouzu, who definéging as “to be is
to be in mutual complementary relationship (ka soadina) and
its negation is to be alone (ka so mudiyigugural Lecture 43).
Nothingness or “non-being will mean to be alone”z(@ba,
IntegrativeHumanismand ComplementaryReflection151). This is
to say, for Asouzu, to be alonka(so mu diis not to be in mutual
complementary relationship. Following Asouzu’s reknalosely,
being, “the act of existingdi) (is) misunderstood as the capacity
to be aloneka so mu g’ (Ibuanyidanda and the Philosophy of
Essenceds), for Sartre. In other words, isolated beingifself,
which Sartre argues that exist through negatingetkistence of
other being or reality, cannot exist. This is begano being can
exist outside the context of “relations” (Asuozbuanyidanda
259).
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Thus, Asouzu further remarks that “being is thatamtount of
which anything that exists serves a missing link reality”
(“Ibuanyidand& and Philosophyof Essencel03). If anything does
not serve a missing link it cannot be being. Rbrgannot be
meaningful since it is outside the context of sggva missing link
of reality. This is what Sartre’s being-for-itelfyhich carries
nothingness within it depicts. Sartre’s being-fiself is a being
that does not serve a missing link of reality; swctbeing is
meaningless according to Asouzu, it is nothingnessnon-
existence in so far as no missing link is servedéwyg-for-itself.
Also, such a being cannot be known since it isalation, even if
it does exist. This is because for Asouzu, beingsibe perceived
by any of the units with which it constitutes a qementary
whole relationship” lpuanyidanda254). This lack of being-for-
itself being perceived by other being due to it ategy power
brings it to the status of non-beirga(so mu di. This is to say non
existence or nothingness arises when somethingotisim any
perceptible mode as to be in mutual relationship wach other.
Going by Asouzu’s notion of nothingness which igltban the
negation of his definitions of being such as: “lgeim mutual
complementary relationship”, “serving a missingkliof reality”
“having meaning within a context of mutual relasdrand “being
perceived by other being in existence”, Sartre’smdpdor-itself
cannot exist talk-less of being the source of mahess in the
world. For according to Gorgias of Leontini, nothinomes from
nothing. And being cannot arise from nothingnesaan-being as
posited by Parmenides.

6. Conclusion

It is pertinent to state here that for Asouzu, gwdiscrete existent
being is incomplete and insufficient in itself afod itself but is in

need of complementation of others in the same whble in this

context that it is apparent that no individual extist alone just as
no isolated being can. This view of Azouzu is lbret&ptured in

the words of Ozumba which reads thus “it seems that
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individual thing — (ka so mu di) to be alone, dowd constitute
being but only individual in complementary relatsbip with other
individual can constitute being (ka so mu adin&jisTrings one to
the understanding that no one or individual cacdresidered to be
absolute. This is truly what is expressed in Astzruth and
authenticity criterion which states that “nevervelie any world
immanent missing link to an absolute instancdbifanyidanda
and the Philosophyof Essencel05). In this way, one can say that
just as being-for-itself should not be elevated ato absolute
instance since it is serving a missing link to eim-itself and vice
versa, no individual or group should be elevatedwash for there
are all serving missing links and are in mutualviser to one
another. Likewise, all human beings exist in mutdependence
and interdependence. For outside of this nothingt®x
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1. Introduction

This essay is a child of deep and concerned wdmgt the
continent of Africa, the acknowledged “cradle ofiltzation”, has
continued to sink deeper into the myth of the ‘laung mission”.
Africa’s cultural fixation has refused to be amdealto both
piecemeal and holistic solutions. This paper argtlest the
concern of philosophy in Africa in the past 3 orddcades has
centered on the philosophy of culture, but that tjreatest
challenge facing contemporary philosophy in Afriea for
Philosophers and other scholars to develop a euktculture of
philosophy”. This imperious need for a culture diilpsophy
would be brought about by the principles of “redlian” —
thinking-to-act! The paper argues that in the @uojthy of culture,
philosophers have spent time, energy and inteléatesources
“reflecting” on culture. However, the paper suggesiat the best
way to UNDERSTAND all we have done within the sghef the
“philosophy of culture” is to DEVELOP a “culture ghilosophy”
the essay shows that the type of rot and decayfricgAdemands
that philosophy bridges the hiatus between violesug passivity
in order to motivate the kind of reasoned-actiamirthe citizenry,
which would bounce the continent out of inferioricpmplex
social-political fixation, forever. This would makghilosophy in
Africa to transform from aliscipline (or a subject)nto a way-of-
life. And what does culture mean but the way of boterse and
existence for and of a people?
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Philosophy, academic philosophy, is a trapped plisg; trapped
in its own vicissitudes. Academic philosophy hasdme an
attempt to enthrone controversy and weirdness iratteampt to
remain relevant. Unfortunately for us in Africa, myaof us have
been caught-up in the spinning web of the themgetihile some
of those that navigate towards praxis in their gids and writings
have no idea how that praxis would become pracpoatiuctive
purpose. The saddest part of our scholarship ogyssthat some
of us are still trying to outdo the western sch®lar clumsy,
difficult and unintelligible diction. Unlike the @&sian desire for
“clear and distinct” perception, we have tendedrtagine that it is
more philosophical when it is more sophisticatedbuched in
bombastic words (am | falling into the same pit?)

In his book, The Method and Principles of Complementary
Reflection In And Beyond African Philosophynocent I. Asouzu
captures the need to draw a synergy between idehsction in
the following words:

The ultimate aim of any authentic philosophizingbssts,
therefore, in changing ideas such that throughpibesession of
new and better ideas, human beings can affect elsanghe world
through their actions . . . expressions can eagity to empty and
worn out cliches unless we are able to translagsethideas into
action and match words with deeds. (6,10)

There is no doubt that Asouzu here displays, li@es of us, that
we are students of Karl Marx, who, in the™df his Theses On
Feuerbach hadvritten that “the philosophers have only interpdete
the world, in various ways; the point, howevertaschange it”
(65). If there is anywhere this “change” shouldhgiafrom “made-
point” to ‘carried out action’, it is in Africa, wdre political,
religious, economic, scholarly, in fact, culturatopesses and
institutions have been deliberately created to erage (and
sustain) a culture of docility, indifference, igaoce, surrender
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and fear. For over four decades, philosophizingfiica has been

a battle over/with/about culture, especially Affscawn cultures.
While we lambishly accepted western cultures asirthe
philosophies, it took time, excruciating effortsdagnergy to bring
our own to the lofty pedestal erected by acadermiogophy

This essay would briefly look at some of those gsime had to do
in order to “show” or “prove” that Africa “has” ahgosophy. Our
discussion thereby would not submit that it wasao@ssary while

it lasted. Rather our interest would be to note thihat Africa
needs now is no longer a philosophy of culture {@opophizing
on culture), but a culture of philosophy. This desand demand
for a culture of philosophy is given a fillip by ehcultural
(“culture” understood in its totality) fixation anguagmire which
Africa finds herself, and (more importantly) by botthe
perpetrating and the victims. Their lamentatioreselso been have
permeating and recurrent that they have almostiaemtjthe status
of being solutionsas such!lt has become such that to solve a
problem in Africa, all you need is to complain aadent about
it It has become a refrain in the dirge over id&-he
acknowledged cradle civilization.

Of course, a part of this essay will (unfortunatehevitably, and
painfully) capture some of what we have called tiaal fixation”.
But the difference is that it would do so by loakirat the
institutions, processes, structures, and occureernttat have
conspired to maintain this state of affairs in 8&i The aim of the
seeming rehash of what we all know, and which gnatvike liver
of the citizens of Africa is to note specific areasl issues which
make a culture of philosophy inevitable

David Walsh, in his paper, “Reflections on the Natuof
Modernity” writes about ‘making efforts to breake& of the
tyranny of conventional perspectives. “Without sud#tachment
we run the danger of misreading or disrespectirg pholific
historical studies available to us” (107). And theth is that the
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tenacious hold of “conventional perspectives” om psyche has
been overbearing. Some of our musings in this essay appear
unconventional, even unorthodox, but they are gkdosvards
motivating actions, actions grounded on practidtituales. Like
the postmodernists, we call for a thousand flowerbloom; we
call for pluralism; instead of subjecting ourseltegshe hegemony
of modernity.

After capturing in brief the characteristics andntemt of the
philosophy of culture, we shall proceed to expase @xplore the
cultural fixation in Africa. We believe that the ifgsophy of
culture, we shall proceed to expose and explore diléural
fixation in Africa. We believe that the philosoply culture has
circulated around the truncated activities iaterpreting and
analyzingour cultural fixation, when we believe that onlclaar
statement ofvhat to doandhow to do itis required to bounce us
out of inferiority complex, forever. We equally lele that
philosophy is (obviously and inevitably) crucial this attempt.
However, for philosophy to play this role succeBgfuit must
transit from its questioning and interrogating aftare to become
a culture as such.

However, while the philosophy of culture has laygddeen
undertaken via reflection, the culture of philospjhanchored on
our novel philosophizing principle of “refl-actionthe “think-to-
do” principle. This principle is not absolute, bmitis ultimate
enough to constitute the basis for the type of coous action
required forchangein our condition. We hope to significantly get
the African to “think downwards”; that is, to thirlowards his
hands and legs. In other words, to think actionableughts,
instead of just lamenting. This paper discussessttaegies and
the institutions that can help create this cultafephilosophy/
philosophizing in Africa. Refl-action harmonizesdahridges the
lacuna between idea and matter. In the procesflettion on idea
and matter, a hiatus usually appear in the sequeefleaction
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transforms (or better still, transfers) the fornreo the latter, and
makes the former a concrete objectivized reality. e other
hand, refl-action enables matter to provide for aida
basis/ground/focus for thought, without which thiotsgwould not
only be concept-less, but equally content-less.

2. Philosophy of Culture

In a recent essay, “A Re-Evaluation of the RelatB®etween
Culture and Philosophy”, we have ruminated on (tjoesd) the
ground upon which we stood to make the usually pinge
statement: “culture is not philosophy”. Our hermgrme and
phenomenological analysis of this expression shothatl if we
swallow that position, hook-line-and-sinker, if wecept it without
modification and exception, while of course, agngeiith the
proposition that “philosophy can be culture”, weulb find

ourselves, in many instances, with the bizarre ke that
“philosophy cannot be philosophy”! The relationweén culture
and philosophy has been the subject of philosophetkection for
a long time, especially in Africa, during the dawhthe famous
Great Debate on the possible existence of Afridalogophy.

The understanding of “philosophy” in terms of ana@emic
discipline that arrived in Africa only via the shipf colonial

education, helped to both encourage and discouchiferent

perceptions of the relationship between culture gimtbsophy. In
an attempt to prove to the Caucasians that philosap not an
academic discipline, that philosophy is a criticeflection on the
problem of existence in any and every society, soifiécan

philosophers were compelled to beat a sort oflexdtial retreat to
pristine Africa in search of philosophical specimearmich would
show that traditional Africa, uninterrupted by stay and
colonialism, also “had” or “did” philosophy. And idoing so,
cultural elements became readymade conceptual. ttiolgas a
response to the exigency of the time. Howeverrakalts were not
absolute truths!
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On the other hand, the return to traditional Africasearch of

philosophy by the modern professional philosopHeds to the

rejection of cultural elements from yore by the lgt@ modern

African philosophers and western philosophers,henground that
they were mere myths, legends and dynastic fables.

Olusegun Oladipo was one African philosopher thatltto bridge

the divide between the “traditionalists” and what ¢alled “the

analytic challenges. In his bookhe Idea of African Philosophy,
he argues that although the African should not esuter to

‘cultural imperialism”, he should also recognizee tfact that his
culture could be assessed with alien frameworksseparates two
issues relating to the attitude of the African pbdpher to his
people’s heritage. For him:

The two issues which the traditionalist conflate #re question of
whether modern African philosophers should be eedag the

study of the traditional beliefs of their peopledahat of whether
there is any justification in employing so-calleliea criteria in

assessing these beliefs. (52)

He grants the traditionalists the right to pursoe first issue, but
on the second, he argues that traditional beleittures should
submit to assessment by alien conceptual crit€facourse, the
former relates to philosophy as a cultural partioty and

philosophy as a universal activity.

However, Oladipo’s insistence that African cultstégomit to alien
assessment meets with a paradox: the attempt ng Eirican

philosophy into a universality by allowing it sulimio alien

evaluation is not done via a universal criterioiécia; the

evaluation is carried out by another philosophyrtbof” another
culture; that is, it is done with a particular cu#l framework.
However, this paradox is not a condemnation to rthéical

relativism that makes communication and dialogugassible.
What we reject, because of the conflicts which megitation has
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engendered globally in the past is a situation whmre culture
becomes a measuring moral ruler for the others.egssaent,
appraisal and evaluation are better done by edtlreubut on the
basis of our common humanity.

We have decided to behave like postmodernists ave gurselves
the torture of definitions, especially of philosgpéind culture. We
may, like Socrates, feign ignorance and say thatdweot know
what both philosophy and culture mean, but thahaee ideas of
what they may mean, which we can only lay bardégrocess of
our discussion. Culture is so total (and totaliyitigat it appears to
embody everything. Do we go way back to 1871 anfgdward B.
Taylor's conception of culture as a “complex whofé; Primitive
Culture? Or should we go with Clyde Kluckhohn and Alfred
Kroeber in their conception of culture as “patterasgplicit and
implicit, of and for behaviour acquired and tranged by
symbols, constituting the distinct achievement winln groups . .
. (357, Culture: A Critical Review of Concepts and iBiébns)?
But our interest is not really to join the infiniteorizon of
definition and understanding of what the term “orét is. That
would be an endless search. In the paper, “On thestipn of
Culture: A Critical Examination of the Odo and Egew Cults in
Enugu State, Nigeria” as well as in the bo@ldo Occultism in
Enugu State: Confronting A Contrasting Cultutehave tried to
capture some of the nuances in the conceptionlafreuHowever,
according to William Sweet, in his “Human Rightspctl
Responsibilities, and the Preservation of Cultures”

By “culture” | do not mean just the artistic andeitectual work of
a group, or ethnicity or race; culture also includbat group’s
customs, its mores and moral principles, its lags manner of
educating its citizens and its understanding of ih&ure of the
spiritual life. Moreover, culture is not simply thahich exists in a
group or society at a particular moment. It is stimmg that refers
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to the past, characterizes the present, and wioamaily is open
to a future and thus is dynamic and growing. (20)

Our interest here is to note the fact that philbsom Africa has
been a battle with and over culture. Isaac Ukpokstates it
obviously when he titles his workPhilosophy Interrogates
Culturd Of course, his main purpose is to show that goifhy is
the standard meter for measuring reality, anddéit “interrogate”
culture, of all totalizing realities, it means d@rcas well interrogate
the present by forwarding arzhckwardingto the future and the
past, respectively. Or doesn’t philosophy intertegdivinity? And
even absurdity? To “interrogate” is to “questiorosdly and
aggressively”, and it creates the mental picture aofboss
“demanding” immediate, unequivocal answer from bosdinate.
But philosophy did not just interrogate cultureAfrica; African
philosophy had to fight a war of survival, not justerrogation,
with its western variant. The latter vehemently uad) that the
former became possible when it (the latter) arrivad the
instrumentality of colonial education. Or have wergbtten so
soon that E.A. Ruch, in his popular essay. “Is €h&n African
Philosophy?” had spoken of “a more future-orienpéilosophy,
based on past history and traditions . . .” (18} thould create the
possibility of an African philosophy, rather thanhat he
derogatorily referred to as “the details of ancienyths and
anthropological peculiarities of African ritualsdagocial structures
... (20).

The *“why” and “how” of the idea of culture (philgsloy of

culture) created a gigantic edifice of philosophigthat dissipated
a lot of energy on concepts/terms, with each trymgutdo and
out pace the other, in a bid to present the bestpretation and
understanding of the various issues that occupiedhmughts and
demanded attention. For e.g., in his “Phenomenolagg the
Exposition of African Traditional Thought” Barry Han notes
how the concept of “Traditional society” was a pevb to those
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caught up in the web of the phenomenology of Hiissgmpe. He

examines the role that the descriptive tilt of gfeenomenologist
could play “in helping to describe or characterizaditional

thought” (68). With his examination of the transdent

universalism inherent in Husserl and the ideaxjferiencingas

the wuniversal and necessary characteristics of yevene

categorized as “human being”, which is characierisin

existentialist phenomenology, Hallen concludes thdiy

combining these with other phenomenological methatlsis

possible to produce a novel and potentially valeiagproach to
the exposition of African traditional thought, aimdleed all human
beliefs. This approach is provisionally callezlltural thematics”
(69, italics Hallen’s). Of course, we see here,talihough Hallen
is trying to speak for the so-called “traditionabtight”, we notice
a heavy dose of westernization in this attempt. idga does
appear that the distinction between “thought” apdilbsophy”

was of imperious necessity then.

This is the nature of thghilosophy of culture Africanaa descent
(or is it degeneration?) into playing with wordsbattle” of some
sort, over culture. In a relatively recent confeeii2010) Hallen,
again continues the battle with concepts, espgcialirelation to
Africa. In his presentation, “More than the Sum itsf Parts:
Holism in the Philosophy of Emmanual Onyekwere @sig
Anyiam-Osigwe”, he battles an explication of wolde holism,
globalization, etc., in an attempt to consider \WwketAfrica is
tilting towards individualisma la West.

No wonder, in his interesting essay, “The Need Ganceptual
Decolonization in African Philosophy”, Kwasi Wireaalls for an
avoidance or reversal of what he (negatively) refiérto as “the
conceptual frameworks embedded in the foreign phpbical
traditions that have had an impact on African hfed thought”;
while on the positive side, he sees the idea ofceptual
decolonization as “exploiting as much as judisidlie resources
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of our own indigenous conceptual schemes in oulopbphical
meditations on even the most technical problemsoatemporary
philosophy” (22). Listing a plethora of about 5&cepts, Wiredu
gives a recipe for decolonization to the Africamry to think them
through in your own African language . . .” (23).utB
unfortunately, as he notes, many African thinkemrg anot
competent in their own indigenous languages!

There are several expressions of such battles aarre via the
philosophical axis, but our interest is that oved aabove the
philosophy of culture is the need, an urgent ndeddevelop
philosophy itself into a culture; that is; to deyela culture of
philosophizing in Africa, which would affect the tee gamut of
culture itself-politics, economy, religion, etc. Wever, before this,
we have to (painfully and briefly) capture certaiithe conditions
in Africa that have made the development of a cealtwf
philosophy inevitable.

3. Africa’s Cultural Fixation

How | wish | do not have to write this section! $hs because
Africa’s cultural problems have become the refm@im dirge song
in (dis) honour of a ravaged continent. But shamé&not continue
singing this song until we see definite changethendestiny f the
“cradle of civilization™ That Africa is in sociakconomic and
political quagmire is very much obvious. Also, eant reasons
have been advanced for this state of affairs — ssoo#logical,
some historical, some philosophical, some evenobiodl and
religious.

Of course, all the “whys” for Africa’s deplorablemdition does
(and indeed should) depend on what Stephen KorlneRhis,

Metaphysics: Its Structures and Functions, callsinianent
metaphysics”, which refers to the principles to ethpropositions
about the world must conform to for acceptabilithe desire to
transform the beliefs of one’s subjectivity intotarsubjectivity
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constitutes one’s “transcendent metaphysics”. Indo intend to
offer any explanation, interpretation or (underdiag that will
essay to be intersubjective, or to be truth. Thpartant thing is
that it is acceptable to me; and if it is accemabl the “other”, or
“some other”, it would only make it more acceptadte not more
truthful After all, in Anarchy, State and UtopiagBert Nozick had
written that “the usual way of presenting s philgsical works
puzzles me. Works of philosophy are written as tfouheir
authors believe them to be the absolutely final dsoon their
subjects” (xii). If what | am saying is understoodhether
accepted, believed or rejected, my job would haenkdone. But |
hope to transfer them from subjectivity to intefgakivity.

The historical reason for Africa’s state of cullufaation is
hinged on the twin humiliation of slavery and cosdism. These
two stages Africa’s existence have become readyemad
“romanticized” excuses for why we have not been (&md
sometimes will not) go beyond our present state.Hdw long will
this lamentation last? Are we the only people wieaways in a
“learning process”, but who never learns anythilg#t someone
who remains in Class 1 after ten years be stilhseebeing in a
learning “process” or was India not colonized? Aligh, these
two epochs had (still have) rnonumental impact émcA’'s mental
and physical development, we must note that thepegaally
slavery) did not just “happen” from without. Theyere propelled
and standardized by accomplices from within. In HBwrope
Underdeveloped Africa, Walter Rodney captures tims the
following words:

The question as to who and what is responsible Afsican
underdevelopment can be answered at two levelsthyFirthe
answer is that the operation of the imperialisteaysbears major
responsibility for African economic retardation bgraining
African wealth and making it impossible to developre, rapidly
the resources of the continent. Secondly, oneddsdl with those
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manipulated the system and those who are eithentager
unwitting accomplices of the said system.. .Noneesponsibility
for development form the shoulder of Not Africalyoare there
African accomplices inside the imperialist systebut every
African has a responsibility to understand theeysand work for
its over throw. (33-34)

To continue our current spate of lamentation ipbo the betrayal
of some of our fathers. Unfortunately, about 40ryedter Rodney
wrote these lines, we have not only “not overthrotine “system?”,
we have joined in building it into a fortress. Thisnstruction has
been boosted by the activities of the “black skirfite mask”
(apologies to Frantz Fanon) who took over leadprsimay
rulership, at the dawn of- independence in almadktA&ican
states. For Chinweizu, inThe West and the Rest of, us
backwardness and weakness are man-made. And thréatons
of Africans, past and present, to our backwardt@sasy cannot be
honestly and fruitfully erased from consciousnessl aour
polemics” (399).

In my paper, “The Crisis of Identity and the Quelstr
Development in Africa: The Place of Leadership neating in
Creating a Culture”, | had laid the fault of thekaof development
in Africa squarely on the type of those that postly manage
African States. Citing examples with the foundimghers of the
United State of America (Washington, Jefferson, radp and
Abraham Lincoln (the civil war leader) as well asetMeij
Dynasty of Japan, | noted how sheer leadershipl skild
commitment to the future bounced the two natiorntsabliooming
underdevelopment. The leadership question in Aficamade
critically worrisome by the “imported” democratio/stem we
operate. In fact, it is impossible for the demacraystem to
throw-up the type of leadership that is requiredatoest the
cultural decay bedeviling the continent; not widaders who are
changing their countries’ constitutions to enablen return to the
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era of the Bandas, Mobutus, Eyademas, etc of yestes, not with
leaders who siphon their countries resources abroatl with
leaders who deliberately create situations of iigasand then turn
around to vote billions for security, not with less who have
privatized governance in order to corner the psatitere-from in
the manner of Democracy’s twin brother, Capitalismmy essay,
“Mercenaries in Governance: Towards a Philosophy of
Punishment for Africa’s Development”, | had argubkdt the level
of decay in Africa requires a Leviathan-like leaderarrest it,
since the level of “ kleptomanism” in Africa andetltulture of
impunity that characterized political and beauraticrservants are
similar to (if not worse than) the situation in tHebbesian “ state
of nature” | further argued that the manipulativationality of
democratic majority would ensure that attempts @gmiocratic
arrest” would always crumble. | therefore, follogimy principle
of maximum self-preservation, suggested that chpitaishment
for corruption should be retained in Africa. Thei@al need for
visionary and just leaders comes to the fore whenremember
that people do not live life with the kind of ratal rigor we
express in philosophical works. So, it is the leadbat articulate
the heart-beat of the people. lke Odimegwu, in bisok
Philosophic Foundations of Politics captures thsught when he
says that:

A cursory search among the midst of men may discthet few
men are mostly aware with the awareness that isooauns of itself
Some men are mostly aware with an awareness thatmscious
of itself Most men are mostly unaware with an unanass that is
unconscious of itself— regarding the philosophith@ples that
form the ground of their lives generally and thelitics in
particular. (112)

It might be that the people that constitute thestfigroup in
Odimegwu’s characterization are the ones with tloditional
dexterity to follow abstractions, to see what oshare not seeing;
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in a word, they are the leaders of men. WheretlageMartin
Luther King Jnrs of our world, who would stand ke tLincoln
Memorial on August 28, 1963 (before the famous ‘“dlkaion
Washington D.C".) and “Have A Dream” of Barrack @im in
2009 as the first Blackman to occupy the White Hoas President
of the U.S.A.

4. Between Democracy and Capitalism

In fact, the link between democracy and capitalisnknown by
any scholar who dares to visit the libraries andode the
literatures available. In my paper, “The OntologiBasis for the
Failure of Liberal Democracy in Africa: A Phenomé&gical
Rescue”, | had argued that: one, democracy, edpettia liberal
variant, would continue to fail in Africa because foists the
individualist ontology of the West on the egaliterj communalist
ontology of Africans; and two, that the clamour fafrica to
“democratize or be doomed” is actually a subtle whtelling the
continent to continue to be “capitalistic or be italpted™
Democracy has never been and will never be the foest of
government — that is if there is anything like thest” form of
government.

The idea of the “best” form of government may haegun with
Aristotle’s classification of governments into 3: oNarchies,
Aristocracies and Democracies. He, however, obsetliat the
issue of which is the best is both cultural andeexpental since it
must depend on how the men (and women- even thAugtotle
didn't believe women should rule) who carryout dail
governmental power exercise it. No wonder, in His there a
‘Best’ of Government?” Karl Loewenstein, arguest ttitee works
of sociologists such as Mosca, Pareto, Michels \afaber have
shown that “no connection whatsoever exists betwieem of
government (institutional arrangements) and sotiates (the
objectives for which they are, or can be usedoth Monarchy
and republic, as regards social determinants ofiqedlpower, can
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be and are — militaristic, phitocratic, capitaltstibureaucratic,
oligarchic, feudal” (320). African leaders have ldal for the

blackmailing intimidation that democracy is not prthe “best”

form of government, but a conditio sine qua nondevelopment
— a position and claim which the Asian Tigers aagah would
debunk with understandable jocularity! As far aanh concern,
Liberal democracy and capitalism are veritable sesiof Africa’s

current cultural grounding. Our continent has bee@rtheatre of
economic and political amusement. Imagine thisdées, deceived
by the bogos claim of democracy, turn around anckige the

people, steal the resources that are meant toctakeof them, and
then turn around to buy up state- owned corporatiarthe name
of privatization and commercialization — two virgsef monopoly
capitalism. If everyone would be rational in loaiat democracy
and capitalism, no one would touch them with adé€x-pole.

In C.S. Momoh’s syndicated piece, “Critique of Demraxy”, he
jeered at democracy, by calling it unnatural. Famibh;

In the entire gamut of social relations, mattersd assues,
democracy seems to be the odd man out. Who talldermbcracy
in a family or marital relationship? Who talks afrdocracy in cult
matters? Is there any democracy in religion? Wigemocracy
in employer-employee relations? May be the militeay boast of
democracy? Or can anyone take a vote to bluff hyrageing and
death? Even nature is not democratic. (24)

What we are doing is to point out and paint pictofrénstitutions,
ideas and practices that have put Africa in a fikiow has
necessitated the call for a culture of philosopiythe continent.
The desire to find solutions to Africa’s ailing sténce must go
beyond practices because these practices haveftngsaed upon
certain ideas and propelled by certain institutigresceived as
sacrosanct.
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5. The State and the Society

The challenge of capitalism, democracy and leaderappear to
centre around the state, while the synergy betweend the
society is ignored. Everyone wants to control ttaeswhich is in
existence for a few people. The Marxists have oot to insist
that the state is an instrument of class oppresgind despite the
anarchical nature of the Marxist interpretationtlo¢ origin and
function of the state, their analysis appears,sipgliable when we
look at the economic situation on ground in AfriGde state has
become a “necessary evil”. In Ludwig Feuerbach @hdEnd of
Classical German Philosophifrederick Engles writes that:

The first ideological power over mankind appearggan the form
of the state. Society creates for itself an orgarafsafeguarding of
its common interests against internal and exteattcks. This
organ is the St ate power. Immediately after itshbithis organ
makes itself independent vis-a-vis society, an@é@adincreasingly
so, the more it becomes the organ of a particldesand the more
directly it enforces the rule of that class. )53

There is, therefore, a tilt away from society tlsts become
inimical to national integration. The strength o&ditional, pre-
colonial Africa was societal. In fact only from Wi the domain
of the “societal” can a “culture of ...” anything lereated. Only
within society is the cultural meaningful and usefthis is why in
his A matter of PrincipleRonald Dworkin argues that members of
a culture have “a shared vocabulary of traditiod aonvention”
(231). As far as we concerned, the state is a stisge(mental)
attempt to describe the “out there” of society. tAts apparatus
poorly organized and exercised usually would hdat poverty
revealed by societal forces. These societal foemesrge against
negative values created by the state. This is whyd¥ick Engels,
in Socialism: Utopian and Scientific writes thatt]e forces
operating in society work exactly like the forcek rature —
blindly, violently, and destructively, so long asewfmail to
understand them and take them into account” (93jt Bf the
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cause of the crisis within African states is théemuteglect of
society, from where and within which the state egedr and
thrives, respectively.

6. Pretentious Religiosity

One of the greatest problems facing Africa today the
preponderance of the spirit of religion and theildgcwhich it
breeds. The misinterpretation of the place of retign our society
has led to monumental error, deception, and pagsiVhe error
emanates from many religious leaders who patrogmesrnment
houses, collect cars, land allocations and “bromvempes”
(money), and then keep quiet in the face of unimagie
maladministration. Theyorget that Jesus had to call Herod a
“fox”, not “Your Excellency” (Luke 13:32). Jesusaw so annoyed
with what he saw in Jerusalem that He did not jostto “pray
them out” (like we pretend to do in Africa), He hiadtake a whip
to drive out those merchandising in the Temple {(MatL:12-13).
It was not just by “preaching” and teaching” tHRéverend
Martin Luther King Jnr changed America. After prieimg and
teaching, Luther would normally mobilize Americamsn-violent
demonstrations and marches. Although, Luther abtiersuse of
violence, he does not accept docility either. Ipaper written
before and which appeared shortly after he wasssssded by
James Earl Ray in Memphis, Tennessee, dgril, 1968, titled
“Showdown to Non-Violence”, Luther wrote:

...violence is not only morally repugnant, it is pmaafically
barren. We feel that there is an alternative, bothiolence and to
useless timid supplications for justices. We caroootdone either
riots or the equivalent evil of passivity. And waokv that non-
violent militant action in Selma and Birmingham &eaed the
conscience of white America and brought a moribunsensitive
congress to life... we are taking action after saledlection. We
have learnt from bitter experience that our govesnirdoes not
correct a race problem until it is confronted dilecand
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dramatically. We also know, as official Washingtoay not, that
the flash point of Negro rage is close at hand) (65

The quotation above reveals that the idea of “sloowid,
“militancy”, “confrontation”, etc are not strangedifellows to non-
violence. There is nothing that says that Africamsst be violent
in other to bring about change. All they need, athér's words
and works showed, is adequate planning and theapdpess to
suffer some degree of inconvenience, or even ddéathdidn’t
Luther pay the supreme prize?

Religious deception is used by leaders to covethair corrupt
activities. Why should religion, a purely privatéaa&r, become a
state concern? What do all these Pilgrim Boardstegido? Why
must leaders spend public money on pilgrimage? \&it®y our
leaders stealing in the name of God? The restitaisthe citizens
are cajoled into docility and passivity. They avkltto “pray” and

do nothing else! We are told to “pray for our leadeand then
allow God to punish them! The size of our religiamead is a
million kilometers wide and only an inch deep! R&n is used to
massage and opiumize our ego and we groan to e am our
exploitative rulers jockey for positions and our d=endowed
commonwealth. But where are the Elijahs, IsaialsnJthe
Baptists, Desmond Tutus, and Tunde Bakares, ofc@&®iWhere
can we find the religion of liberation? And the alegy of

liberation?

However, it does look like there is something rielug, something
mystical, mysterious, unphysical, other-worldly abdlan. The
problem does appear to be man’s application, cdiwemnd

exploitation of that “something”. Walter Rodney aeg that “the
Christian Church has always been a major instrurf@ntultural

penetration and cultural domination” (32). One dife tmost
shocking observations | ever made was at the EmastleCin

Cape Coast, Ghana. This Castle was the final doamh where

440



Filosofia Theoretica: Journal of African Philosophy, Culture and Religion

millions of Africans were shipped to Europe afteiny abducted
from their land. Yet, high above the Castle washairch, where
the slave masters from Europe pretentiously “w@'sidod. But
have we seen what men do under and in the named? &gain
Rodney puts it clearly when he says:

The Church’s role was primarily to preserve thei@aelations of

colonialism, as an extension of the role it playegreserving the
social relations of capitalism in Europe. Therefdtee Christian

church stressed humility, docility and acceptarteeer since the
days of slavery in the West Indies, the church Ieeh brought in
on condition that it should not excite the Africataves with

doctrines of equality before God. In those daysy ttaught slaves
to sing that all things were bright and beautiiid that the slave
master in his castle was to be accepted as God’k jwst like the

slave living in a miserable hovel and working 2Quisoper day
under the whip. (32)

In the midst of all these cases and dimensionsulbfiral fixation,
what should Africa do? How do we forge ahead?

7. A Culture of Philosophy

What does it mean to develop “a culture of...” &iryg and what
would be the goal of such developing? To devel6puéiure of ...
“anything would, of course, require time, instiaris and
processes. A culture of philosophy will integratel aeiterate our
communalist ontology by ensuring that society doetcontinue
to exist in both isolation and overdependencehis position, we
are not imagining that communalism is exclusivétaca, rather,
it is predominant. To create a culture of philosopd to make
philosophy a “societal” affair. But for those whave been weary
of the numbness of philosophy, this philosophy @hhtulture we
intend to create) is a “practical” philosophy.
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We shall briefly sketch out what is meant by a teréd of
philosophy”, then we shall look at the method(gptigh which
that can be achieved, and finally, we will disctiss Purpose or
goal of this “culture”. To create a culture of msbphy is to
diffuse the idea, knowledge and content of philbsopr the
philosophical throughout a society. This may notabeall for a
single culture, but one calling for the dominatwina philosophy
culture. Here, we are talking about the predomiraraf
philosophy via cultivation.The Oxford Advanced Learner’s
Dictionary, 5th edition captures the type of “culture” we mean in
the phrase “a culture of philosophy”, when its @rdlerstanding of
culture renders it as “development through regulaajning,
exercise, treatment, etc”. This offers us an imggion of culture
that is both localized and broad. It is localizegtdwuse it is in this
context that we talk about, for e.g., a “gay cwdtuor “student
culture”. However, a “philosophy culture” would, rpaps, be the
broadest culture characterization available, bexanghis sense,
the comprehensiveness of philosophy and the phglusal, when
it is cultured and nurtured, would cobweb the engiociety.

By the phrase “culture of philosophy”, we intend donvey the
impression that philosophy should become a “common
perspective, custom or ethos” of the society. Giergig the
intricacies and complexities of our modem worlds thonception
urges philosophy to diffuse from the Ivory Tower ttee town.
Ronald Dworkin argues that the United States (Un&9 a single
common culture or what he calls “cultural structurehich he
says is based on a “shared language” (232-3). Athovhat he
says is better understood as dominant insteadhgfestculture, he
captures what we mean. What we mean is that piplgsshould
become our culture. That is to say, we need taetbat culture of
philosophy. According to Will Kymlicka, “for culter to be
embodied in social life means that it must be tnsonally
embodied- in school, media, economy, governmeat,(@6).
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8. The “How” of a Culture of Philosophy

Kymlicka’'s view takes us straight to a considenmatmf how we

can bring about a culture of philosophy in Afridéarough what
medium or media can we create the institutions bichva culture
of philosophy can be anchored? The school is anpoteedium

through which the “spirit” of philosophy can be spd. The
creation of a culture of philosophy could (for otws$ reasons)
begin within the schools through the “studying bé tdiscipline
called “philosophy”, but it cannot be circumscribed localized

within that discipline, in particular or the schepin general. In
other words, it is neither constitutive nor exhauesbf a school or
discipline. In the book, Philosophic FoundationsRalitics, lke

Odimegwu says that “the fact should be noted thdbgophy is,

in some sense, not just a subject of study, but @soting A.E.

Health’s “Introduction” to H. Hawton’s Philosophy Bleasure) “a
way of studying all subjects” (33). Our concernwewer, is not
the studious nature of philosophy, both of itseldaother

disciplines, but the fact that philosophy does hawve to be
“studious” in the sense of “bookish” or “schoolistFor example if
we remember that Gabriel Almond, in Politics of B®ping Area,

defines “political culture” as the “psychologicahtension of the
political system” (253), we understand this to méam attitudes,
beliefs, values, propensities which we develop towain and
around politics. Philosophical culture, consequemtiould refer to
the attitudes and beliefs we have about the plploisal. A culture
of philosophy involves the development of a certaimdset or
attitude towards the philosophical; the later itseferring to the
critical, the holistic and the presuppositionless.

However, creating a culture of philosophy from Hzhools is an
inevitable option. But we need to go beyond thel®f “General

Studies”. Some years ago in Nigeria, the Nationalvérsities

Commission (NUC) introduced two courses in phildsomvhich

every undergraduate in any Nigerian University npass in order
to graduate. They are GST 102 (Philosophy and Daaicd GST
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104 (History and Philosophy of Science). Howeverning to

certain a pecuniary interest, the latter (GST, 11043, in many
Universities, been hijacked by the Faculty of Scesrdefeating, in
the process, the philosophic (critical) purpose vidrich it was

introduced. Unfortunately in Nigeria, for exampdd, the students
encounter “philosophy” for the first time at thetiary level. But if

we must create a philosophy culture, we need natisgast, begin
at the post-primary school level.

Martin F. Asiegbu, for e.g. has wondered why theesuch
alimited number of Courses dealing with African|&ophy in
many Philosophy Departments in Nigeria. He argirehkjs paper,
“The Paradigmatic Status of Western Philosophy ifricA:
Hindrance to the Contextualization of African Phaa@phy” that
the study of African realities are seriously undeed in these
Philosophy Departments. But Asiegbu’s worry isitifd size! For
how many Universities in Northern-Nigeria have Dépents of
Philosophy? And why do they not have them? The anssvnot
too far-fetched: philosophy would give the monacehiNorth a
radical jolt, which the conservative society is milting to accept,
accommodate or promote. The implication of thithet to desire,
demand and declare a culture of philosophy is torgady for
intellectual and physical battles.

The single most influential institution in our wdrtoday is the
media. The battle for the institutionalization of calture of
philosophy must equally (and mostly) be waged atntledia level-
radio, television, telephone, print, internet, &omeone once said
that the Cable News Network (CNN) has made it irsfids for a
man and his wife to converse in the privacy ofith@om! This is a
hyperbole expressing the permeating nature of thedian
Philosophy in the media would lift the fear of exaation
prevalent in the schools and then create a free rataked
atmosphere for the impartation of philosophical Wiealge to the
citizenry. The idea is to keep invading the citisemprivacy
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through the media with philosophical knowledge lubhthecomes a
way of life. Anita Frankline and Ray Love, in th@aper “Whose
News? Control of the Media”, says that, “what isisidered worth
knowing about the world is defined and controlledtbe West.

And the Media in all its globalized form can bers@s an agent in
this enterprise” (546). At least, we can, to som&em®t, control

what goes on air in our media in Africa today. & vemember that
the acquisition of knowledge by our post-independeaders was
the singular most-important motivation for decokation, we see
that this point is very germane.

They may not be many in comparison with the popatatout the

Priests of the Roman Catholic Church are crucidghecreation of
this culture. When we check the number of peopé listen to

them daily and realizing that they all have at tdast degree in
philosophy, they must be part of this indispensabteny of

philosophy sensitizers. This would be a more sigaift mission

and goal to pursue, instead of cajoling the peoyte docility and

passivity, and struggling to go for Pilgrimage arusalem with an
intensity that dwarfs the desire to go to heavemwlere is in dire
need of a theology of liberation more than Afritderestingly, the
term “Liberation Theology” was first used in 1978 & Peruvian
Roman Catholic Priest, Gustavo Gutierrez, and thelsvidea was
for the Gospel of Jesus Christ to arise to conftbatpoverty and
oppression that was ravaging Latin America. AltHougpme

people in the church rejected the idea of a Theotufgiberation

they all appear to agree that something sinistegoisig on in

today’s unjust economic and social conditions agatby

industrialized societies. In their paper, “Towaeddlew Paradigm
for Christian Education in Nigeria”, J.C.A. Agbakoband

Emmanuel Ibuot underscore the central role playethé Catholic
Priests in the early missionary days, for the ewatuof both

Christian and secular education in Nigeria, botthatformal and
informal spheres. For them, the Christian educatpyocess
“ideally aims at building up the totality of the rman being,
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enabling the individual to function effectively,ismally, morally,

socially, politically, scientifically an accordingp that person’s
capabilities” (141). Our contention is that the lpbophical
dimension of this education; both formally and mfally, should
become a cardinal part of their preaching, for wedto survive
on earth first before going to heaven. These iskbuld exploit
the influence and respect they enjoy from theilofeers to spread
the philosophy “fever” and create the culture of it

If the priests reach out to those who are withia igh and low

rungs of the society, the teachers (Universitydests) are saddled
with the task of raising the men and women thatld/@ontrol the

machinery of the state in the nearest and farthutgste. And so,

what these youths imbibe while in school will detare, to a large
extent, how they would relate to society usingdtae instrument.
They imbibe these things from what we say to thewh laow we

relate to and treat them. Vincent

Harding, writing an “Introduction” to a 2009 editioof Walter

Rodney’s magnum opus, How Europe Underdevelopedcafr
tells us that “with Rodney the life and the workrev@ne, and the
life drives us back to recall the essential therokshe work...

Rodney envisioned and worked on the assumption ttietnew
development of Africans and other dependent peopleshe

‘periphery’ would require what he called ‘a raditakak with the
international capitalist system’...” (xii,xiii). Qwalues must reflect
in words and actions, so that the young people getnout of

school to rebuild a polity yawning for salvaging.eWnust not
cheat what we teach! We must make our listeners randers
politically aware, sensitive and active. We must them to get
involved, to “do something”!
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9. Refl-action and the Culture of Philosophy

This leads us to consider the crux of this papethe-purpose for a
culture of philosophy. A culture of philosophy issaessary
because the philosophy of culture has been “inédirmg” culture,
but for us in Africa, we need to “change” cultuiéte culture of
philosophy is built around the practical philosagathiprinciple of
“refl action”. To “refi-act” is to think to act. Itis to “think-
downwards”, not to “think upwards”! It is a commigmt to think-
out a practical solution, to think of what to doywhand when to do
it. Refi-action is not to think before acting, et is it unguided
action! It is an admission that thoughts withoutiGat or thinking
without acting is docility while acting without (aultaneously)
thinking is foolhardiness and arbitrariness! In Hisok, The
Method and Principles of Complementary Reflectibmocent |.
Asouzu writes that the goal of any philosophizimgpbilosopher is
to be “capable of translating changed ideas intdomc, in
changing ideas such that through the possessioevobetter ideas
human beings can effect changes in the world throtlgeir
actions”(6).

The crucial role “refl-action” would play in devedimg the type of
philosophy culture through which Africa would changpr the
better, becomes evident when we remember Heideggaisings
on “thinking”. For Heidegger, in his “What is calleThinking”?
Heidegger argues that sometimes, it may happer'iieat wants
to think, but can’'t” (345). It is the desire to tcto “do
something” that gets us thinking. Our interest, bear, is not just
on “what is called thinking” but on “what calls fdghinking?”
What calls for thinking is actionable things, issuexperiences,
etc. written between (1944 and 19459) at a peribdnathe world
was at war (World War Il 1939-1945), some of Heigegs
thoughts are explicitly relevant for us in Africadry! For him:

What is most thought-provoking? How does it shoselitin our
thought provoking time? Most Thought-Provoking listt we are
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still not thinking- not even yet, although the staf the world is
becoming constantly more thought-provoking. Trins tourse of
events seems to demand rather that man shouldithciuvdelay,
instead of speeches at conferences and internhttonaentions
and never getting beyond proposing ideas on whhetand how
it ought to be done. What is lacking, then, is@gttinot thought.
(346)

From the above, it is obvious that this is whaffasing Africa
today, how to go beyond meetings, conventions, dysgreeches
and more thoughts, to articulate actions.

The Oxford Advanced Learner’s Dictionar)'zSth edition, defines
“reflect” in various ways but it is thé"4definition that is important
for our discussion: “to consider or think deeplyabsomething”;
and goes on to define “reflection” as “long and efar
consideration of something”. In the “philosophy aflture”, we
have been involved in a tortuous and long consimeraof the
challenges in Africa. We have been in “deep thosighwithout
results. It does appear that these thoughts haet Wwhat they are
— just thoughts, mere speculating thoughts aboet rature,
dimension, causes, etc of Africa’s crisis. It iméi, therefore, for us
to move from “refl-ection” to refl-action”, i.e.pt“think -to-do”!
This should be the dawn of a “culture of philoscphy

The major difference between philosophy in Africalan, say the
West or East is in the way in which theory findgmssion and
application in practice in the latter duo. An awgraAmerican
President, no matter the Party or ideological aagon, would
always remember, recognize and pay allegianceddeiacies of
John Locke, Benjamin Franklin and the Pragmatist-f John
Dewey, Charles Sanders Pierce and William Jamed:ramce,
Rousseau and Voltaire loom larger than life! Onlgesvelopment
of “refl-active” (active thinking) can lead to themergence of a
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culture of philosophy, which will in turn make us tlistil what
crosses our social, economic, political (in a waudtural) space.
“Refl-action” would lead to the exertion of popul@ressure,
without which our leaders would continue with “luesss as
usual’. Our leaders always get terrified wheneviee tword
“revolution” is mentioned. In Karl Marx, revolutiois the means
through which the modem proletariat would smashaeressive
capitalist machinery, seize the means of producfiam the
bourgeoisie, transform it into public ownership ahén liberate
the entire society in the process. In Frantz Fariba, African
revolution was to free Africa from the shacklesoofonial and
imperial domination.

Today, Africa is in dire need of another kind oWahition, a

revolution that would liberate them from themselvasd the
bondage and burden placed on her by her own childreting as
agents of the capitalists in the West. Our leadegsalways afraid
of revolution because they don’t want their clawsé dislodged
from where they have dug them into the people’sueses and
psyche! They blackmail us with peace and the edilsiolence,

yet they don’t count the number the people whobdieause they
have stolen the money meant to equip our hospitaid roads,

provide clean water, etc. How many people die oe tbad

because the man who was given the contract emlgezhle

money? In an earlier paper, -“The End of Historg &éme Crisis in
Marxism: What Future for Ideology Revolution?” | chdbeen

skeptical of both the possibilty and need for aodoly

revolutionary uprising in the world because of whappened to
the Marxist movement. However, in Africa today, vas see our
leaders alienate themselves more and more frometyoeind

subject the people to avoidable pauperism (in thdsiof plenty),

the idea of forcefully sweeping these cabals oas become not
only possible, but needful, urgently needful!
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In that paper | had penned down the following thdsg®...violent
revolution-not strictly for socialism and capitatiscan, and in fact
should, occur in the developing countries, esplgcial Africa,
where the masses are continually getting tired efades of
economic deprivation and wealth siphoning by theorcalled
political leaders, nay, rulers...” (90). About 15 y&after | penned
down these thoughts, the revolutionary sweep thatow known
as the “Arab spring” began in Tunisia (Decembef®0and
consumed Tunisia’s sit-tight ruler, Zine Abidine rBéAli on
January 14, 2011. In my paper, “An Orthodox Maigist
Interpretation of the Revolutionary Dynamics in NoAfrica”, |
had ex-rayed these developments, from Tunisia tgpEdgrom
Libya to Syria, and concluded that although theselutions do
not classically “Marxist”, they have proved thavekition do not
have to be dressed in Marxist toga to be givenaaiig Africa’s
corrupt and/or sit-tight rulers need to be swepayly masses-led
revolutionary tides!

It is easy to call the Niger-Delta militants, ingdria “terrorists”,
but those who have ravaged their land and stolem ¢l wealth
are “honourables”, honourables who would (withire eveek) pass
bills allocating funds to themselves long afterytiave finished
“breathing down our necks”, yet they would not 8ryears) pass
the Freedom of Information (FOI) Bill. Let no onéatkmail as
again with democracy and peace. Ghana is sobey tuetzause of
the action of John Jerry Rawlings. This is whatthé states in
Africa needs. Now, even if the violent change i$ ingplemented,
its possibility must be seen to be in the air. tuwd keep our
leaders on their toes. That was exactly what theDMMutually
Assured Destruction) Game achieved during the desfahe Cold
War between the U.S.A and the then U.S.S.R. Threofea nuclear
confrontation produced a balance respect that edghat the two
super-powers never acted with impunity. And asidemf the
Soviet occupation of Afghanistan in 1979 and th8.Unvasion of
Grenada in 1983, no major incidents occurred betvibem. We
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must project the spectre of revolution to make leaders realize
that we are infuriated by what is going on in tbeisty.

In The West and the Rest of,@&hinweizu captures the need for
militancy when he says that it was the foundatibwioat we now,
enjoy as “independence”. He says that althoughluy/orld War
II, anti-colonial struggle was basically an elitisgenteel
petitioning”, but after 1945, another generationeeged that
promised to be “aggressive”, and combative likeaks and files,
they promised to be impatient, rowdy and loud, ¢ontilitant and
even violent” (115). | don’t know why our presergydgeneration
should not arise and threat these agents of newedikim that call
themselves our rulers the same way Mau Mau treaeaolonial
rulers in Kenya.

The truth is that this is no time for speculativ@l@sophy. It is a
luxury we cannot afford in these days and occuesniVe must
“refi-actively” think of what to do, and immediatelWe refuse the
romanticized reforms that they are offering us ideo to placate
the poignant pounding of our pulses. Writing antréduction” to
George Bull's translation of Nicolo Machiavelli'slassic, The
Prince Anthony Grafton writes that “Machiavelli’'s pobtl life,
in other words, began and ended in revolution. oder he saw
the political order as so fragile, and insistedt it& preservation
must take precedence over the scruples of tendmditibnalist
minds (xx). This is share conservative, traditioredession. It is
this traditional backwardness that made some pgigaé youths
in Delta State, Nigeria to rise up in defense ohds Ibori, the ex-
governor of the State who was wanted by NigerialBCE
(Economic and Financial Crimes Commission) to amsstarges
of corruption! Unfortunately foe the Oghara youthteir
sponsored protests could not affect the Britisihaities who had
jailed not only Ibori but equally his wife for couption.
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Everyone does agree that Africa does need urgemb-political
surgery, but just what to do appears to be thadsige. For those
who may wonder why we cannot go by, say, Mahatmad@Gics
“satyagraha” (non-violent struggle), we can onlyspend by
saying that the principle of “refi-action” is notgid. If non-
violence would dislodge the cabals that are runifrica like a
capitalistic business, then no problem. But itighly improbable,
unless we are not interested in arresting the dde@ayaccording to
E.K. Ogundowole, in his bodkchoes of Social Change:

A social reform plays a negative role, especidlyt intends to
disunite the radical social groups in the socigtyst their political
consciousness, divert them from social-politicalruggle.
Experience shows that the ruling group in any $p@hvays strive
to give that type of direction to social reformsicB is the nature
of their reform traps! (33)

But despite the urgency of the need, “refl-actian8ists that
thinking-acting must avoid opportunism, since is lthe capacity

to disrupt what has been set in motion. Opportungsthe exercise

of subjectivity without a correlation with objecily. Indeed we
cannot understand nonviolence unless we can also
(simultaneously) articulate the concept of “violehc

It is necessary at this point to say few words alloe non-violent
solution that has been proposed to save the Nmgeteae, which
the powers that “be” do not want to accept. This-umlent but
revolutionary approach has come in the form ofdtggestion to
re-federate the country and enshrine resource-@ontrough the
convening of a Sovereign National Conference (SM@j) would
draw a new Constitution (charter of existence) tfer federating
units. | have tried to look at the issues involwedhis concern in
my paper, “Transforming the Formless: the Inevitgbof a New
Constitution for the Survival and Development ofétia”.
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Those who reject the idea of an SNC argue thatNhgonal
assembly constitutes “the sovereign” in Nigeriaeytargue that
the SNC is not tenable. But the issue is: has toNal Assembly
become “the Sovereign” in Nigeria or is it the Pe@pAnd, why
should Nigerians be compelled to accept the Nakiassembly’'s
existence when the basis and grounds of their esmegyand
existence has not been justified? Or do we havactept the
measurement brought about by a ruler, when we @itk s
guestioning the validity of the ruler used for tireasurement?
How can we be “mouthingtransformationwhen we have not
been properlyormed(Constituted)? How can the Nigerian people
be told to amend (or emend) a constitution they rit author?
Who are the beneficiaries of what Deputy Senatesitheat in
Nigeria calls “feeding-bottle federalism”? Are wenning a federal
or a central Republic? In his paper, “Constitutioli@nsformation
without the People” Roposekoni wonders how a Pesdidhat
calls on all Nigerians to be security officers wbwdxclude the
people from making the constitution by which thegpuid live.
The truth is that those who, using the powers efdfate, deny the
people the chance to re-federate are all the dragshaite Nigeria.
We cannot continue to patch the leaking Nigeriaatestby a
combination of deceit, blackmail and force, andesthat Nigeria
would continue surviving. Or have we forgotten 8wviet Union,
and Winston Churchill's metaphor of an “iron cunt& The SNC
is a revolutionary demand. Can the National Assgngive us
fiscal federalism?

A culture of philosophy would diffuse philosophi¢hainking from
philosophy departments to departments of histogiosogy,
political science, communication, agriculture, noaa, literature,
anthropology, etc., where they would begin to goesthe values,
practices, mores, etc by which we have lived, mdy avhen they
are studying for Ph.Ds, but at all times. A cultafephilosophy
would make philosophical knowledge move from schotb
homes, offices and religious organs and groupsrdfi-action”,
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belief and intention receive external expressiaor. t6o long we
have ruminated on the philosophy of culture; now,hastorical
needs demand, its time to create a culture of pbjlby. And our
society is waiting! | have made evaluations by iogkat what |
believe is the problem of Africa that has thrownauphallenge for
philosophy or philosophically-minded scholars: tteallenge of
social thinking through what | have called “refitiaa”. After all,
didn’t C. Wright Mills, in, The Sociological Imaginatiosay that
“to detect practical problems is to make evaluatib(l02).

10. In Lieu of a Conclusion

In this conclusion, | am lost for words. And sceave you in the
inquisitive mind of Vincent Harding. Reflect on hgsiestions and
then “refl-act” on his declarations: He says:

Beginning with ourselves, beginning where we areathmust we
teardown, what must we build up, what foundationstwe lay?
Who shall we work with, what visions can we creatbat hopes
shall possess us? How shall we organize? How gleable related
to those who raise the same questions in Southcafrin El
Salvador, in Guyana? How shall we communicate witters the
urgency of our time? How shall we envision and wéok the
revolutionary transformation of our own country? &Vrare the
inventions, the discoveries, the new concepts tlit help us
move toward the revolution we need in this land#th¢e rhetoric
nor coercion will serve us now. We must decide Wwaetve shall
remain crippled and underdeveloped, or move taqgyaate in our
own healing by taking on the challenge to re-dgvedarselves,
our people, our endangered nation and the earttongacan force
us toward this. By conventional measurements, thae no
guarantees of success- as the blood of our maatyds heroes,
known and less known, like Walter Rodney and Fréfdnon,
Ruby Doris and Fanny Lou, Malcolm and Martin, fulgstify. But
there is a world waiting for us: indeed, many werévait us. One
is the world of our children, not yet born, of jusginning, but
wanting to live, to grow, to become their best jjassselves. This
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will not happen unless, as Walter suggests, thetecers
transformed and fundamentally changed. That wilt happen
unless we are transformed, re-developed and reneledfuture
of our children depends upon these rigorous tramsftions. (xxv)
It is amazing how we have succumbed to what Sedadi@ calls
“cultural surrender”. We do not believe that we Idote-address
any part of our cultural quagmire. We have combfetaccumbed
to the myth of the “civilizing mission”. All that /care about are
foreign direct investments (the well-known FDIs) homan and
financial resources. Capital, financial capitalissicross the
continents faster than the speed of light. The wayin Nigeria
celebrates the coming of the “white man” to Nigesigh the so-
called “investments” makes we wonder if we everd&za that
think at all, let alone have vision.

The level of economic recession in Europe is sgpdkat Europe
is invading the so-called “Third world” in search apportunities
to make capitalistic investments in order to satdvagp matter how
minimally, the depression in her economy-which hesgulted in
monumental loss of jobs. Does Africa think that Yeées
governments are representatives of “Father Chrstnveho have
been dispatched from the North Pole to give to ¢batinent
monies for lustful consumption? The way Nigeriardormation
Minister, Labaran Maku, was relishingly celebratihg fact that
79 foreign companies bided for electricity disttibn in Nigeria,
as a proof that Nigeria is still an “investment &da smacks of
palpable ignorance. Of course, why won't Nigeria bea
investment haven, when it is a country of impungly,amusement
park of some sort, where people do as they pleaswre
companies, including foreign ones, do not pay taxes

According to Rodney “The things which bring Afrigato the
capitalist market system are trade, colonial dotrona and
capitalist investment... the investment in the Afnaconomy has
been increasing steadily in the present century. @Oer 40years
after Rodney penned down these words, the issueestern
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investment in Africa is no longer discussed in terwh “increase”,
but in terms of a “wholesale take over” of Africaé&zonomy.

“Refl-action” is not just about thinking of what ido-able in

principle; rather, it is a principle of not just athis do-able or can
be done, but what should be done. It is a mantfesteof an

immanent metaphysical attitude of practicality.
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lle-Ifé, Nigeria.
olukayus@gmail.com

1. Introduction

A dominant feature in the medieval philosophy is tact that the
thoughts at that time were influenced by church nempecially
the doctrines of Christianity. For any theory tavsee it had to
gain the support of the church men; otherwise, sumld cease to
flourish.

The political theories in the medieval periods weoe exceptions.
There was the presence of the relationship betvleerspiritual

and the temporal powetsGiven this, the political theory of
Thomas Aquinas and some medieval philosophers, wvdrae

before, during his period and/or after, had theesahmaracterizing
factor.

In the Medieval political theory, there were tw@ég of society,
the church and the st&t&his was the idea in the medieval period.
Aquinas’ political thought, especially about theatet had this
feature as well.

This paper attempts to examine Thomas Aquinas’ einan of
the state and its implication(s) in the post-cadrfrica, and
Nigeria as the reference point. This shall be dbgelooking
critically, but briefly, into the various concepti® of state of some
of Aquinas’ predecessors, to serve as backgrounddguinas’
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political theory. It shall also argue that Aquindkeory is self-
defeating, given what obtains in the Nigerian tielig groups

The paper shall show that the themes in his cormrepf the state
are contradictory, factually not acceptable andiclalty absurd
given the situation Nigerian religious entities foend.

2. Conceptual Analysis of State
There have been various definitions of the statedwlars.

Each of the definitions is to suit the purposevidich it is meant.
According to Weber it is;

A compulsory  political  with

continuous  organisation, whose

administrative  staff successfully

upholds a claim to the monopoly of

the legitimate use of political face in

the enforcement of its ord@r.
This is in line with the Hobbes’ conception of ttigil society, in
which its formation was as a result of the probldantserent in
their former place (state of nature). It also dedirthe state to be
solely a tyrannical conceptio this regard, the citizens let events
be, not that they are satisfied but that they Hetle or no power
over the leaders. This can also be said to be idgfithe state in
terms of unitary system of government, especialhdan the
military.

Azelama conceives it as “an independent politicat tecognised
internationally as exercising sovereignty over #ipalar area of
the earth surfac€'"This definition considers an aspect of the state
neglecting the other aspect. It is a definition daasnajorly on
geographical location; not defining it in line witls end. This will
not be tenable, when the interests of the citizars to be
consideredAs far as the state is concerned, it is known @&s th
state, if it is preoccupied with the common goodt®ftitizenry, at
least, in the context in which | want to look at it
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Hitler's conception of the state is a fictitiouseorin his view, it is
imagined as the living organism of a nationalityt ehich, by
further training of its spiritual and ideal acties, leads to its
highest freedom.This conception of the state may not come to
reality. There are equally some problems involvid@, concepts
living organism and nationality are not clearly &ped, therefore
creating some problem. He is trying to equate natigth state,
which has always been the thought of some peoplexeTis a clear
difference between nation and statéation is referred to as those
“whose peoples share a strong linguistic, religicarsed symbolic
identity,”” while state as “relatively centralized, differenéd and
autonomous organizations successfully claimingrpyian the use
of force within large, contiguous and clearly boedderritories.?

It is the coming together of nations that make atestand not
otherwise’ It is however discovered that these definitions ar
defective in one way or the other.

I will rather define a state to mean the togethesnef different
people from different ethnic backgrounds havingilsingoals in
common, some identical phenomena and identifieddtupy a
specific geographical location

There have been different types of political thesriespecially
theory of state. These were attempts to estabiishigal picture of
state with the theories. Of the theories propoundethe shall be
discussed, in attempt to see which suits the Aguittaeory of
state.

One of such is the absolutist theory of the stdieis theory
recognises the monarch.lt is as old as the genesis of any
specified community. Its features are, among othelggious in
nature; the personality identified with this regnets what such a
state is; absolute sovereignty; the power is rotati, but among
the acclaimed members of the royal family, whicbyal blood
flow in them.” Since it is religiously inclined, is believed that
whoever becomes the leader is divinely chosen.€Tisethe belief
that the monarch has divine rightsThis is an old practice in some
parts of the world.
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There is the constitutional theory of the statee Thnstitution is a
guiding principle that sets limits on the scopeaathority. In this
regard, some people are selected to be representatith some
specified terms. The state is the guardian of thestitutional
order’? The laws are binding on every member of the conitypun
irrespective of the position being occupied by

Yet another theory is the class theory. This viewexpressed to
mean that the state is dichotomized. The relatipnsatween the
classes is always vertical and not horizontalf agght be in some
other theory. There is always the oppressor anadppeessed. The
means of oppression is in the hand of the rulirgsl This ruling
class is in “control of economic means of produttit In this
case, oppressors are the capitalists, who own tkeans of
production®® The class theory of the state is explained in $eofn
class composition. This theory is linked with Mamwho was
believed to have propounded the theSry.

There is the pluralist theory. This lays emphasishe individual's
loyalty to the group he belongs. Simply put, he swkegiance to
the group he belongs. What this implies is thag particular state,
there are different groups. Each member is, thezefoyal to that
which he/she belongs. This could be ethnic, triteigious, social,
or political group.

| shall try to relate, in due course, which of tanesnceptions suits
Aquinas purpose, with reasons and why others sexrtorsuit his
purpose with reason.

3. Theories of State

In the political theories of some scholars, theawehbeen some
theories of state. How did the state come abouty Wihit come
up? And what necessitated these states was eqmaliyierated. In
all, there is the general consensus that the foomatf state is a
gradual process, a piece meal arrangement andl mbago.
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According to Locke’s theory of formation of socigtiie society is
that of conjugat’ The first society is the union of man and wife.
The cordial relationship of this, which is descdl® Locke as the
voluntary compact between man and woman, servescasise of
which the effect, that is, the end of it is prot¢ciea and
continuation of specie€§. These species are further classified into
different categories, for instance masters ancesegsv

Becoming a member of a society, especially by bighwithout
any choice. According to Sarah, “every person isnheithin a
given human and cultural milieu without any chdit®A person

is therefore called to be inserted within a faméyeligious group
and the people at largéle/she is trained and fashioned by the
cultural milieu into which he is born and he/shentcbutes
(privately or publicly) alone or with others, toetlenrichment of
that same milieu. The family, which is the firsapé of man, has
its own role to performlts role is to be “the cell in which man
receives his first formulative ideas about truthl yoodness, and
learns what it means to love and to be loved, du$ twhat it
actually means to be a persdfl.”

The relationship between the society and the iddiai can be
likened to the relationship between a play ang#ds or a team
and its playeré! In this sense, it can be explained, even from the
structuralist point of view, that for the wholelie known, it must
be a thing of necessity to study the componentgpositions of
the whole. It is when the compositions are underbtthat the
whole can be understood and meaningful contribetiorade?
The essence of this study is to see how the sodaty be
developed collectively by members of it, since ‘igvieeal society

is a process in tim&™* It is equally believed that phenomena are
structured by “laws of compositiorf§”and structuring which is
“essentially a system of transformatiénfs what is to be used for
the betterment of such phenomena. The phenomegraa@fto can
be likened to the societies. The members of theegoare counted
upon to this meaningful contribution. As explairngdParsons;
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The personalities of members of the
society are also parts of its
environment in the sense that society
must be able to count on its members
to societal functioning®

The interest of the society is, therefore, thelitytaf the interest
of the several members that constitute that safetyhe
implication of this is that one cannot talk of theerest of the
community without first understanding the interest the
individual. Therefore, the basis of the existendeth® state is
primarily the existence of the individual person.

From the above, at least, two further implicatimas be drawn.
First, the society must be able to maintain sonrobover the
personalities of its members in order to ensuret tthese
personalities assume roles in society without unstugn. When
this is guaranteed, it will bring about the seconglication, which
is that the majority of the personalities that maigethe society
must not be alienated.

The formation of the state can be summarised thuss the
combination of conjugal family members, from thexggs which
iIs man and his wife up till the society; societiesm a nation and
nations finally form the state.

The state is an umbrella, bigger and more selfigefit than its
institutional components. Some of the componentiatitutions
that are under the umbrella of the state are welgibodies,
political institutions, business organizations, eational
institutions. As earlier pointed out, these ingiitns, which serve
as parts of the whole (state) put together, defimee state’s self
identity® In this case, there is a relationship between tiéie sind
its componential parts, and this is reciprocal.sTportrays the
thesis of the communitarian. The belief that “thdividual exists
in function of the group to which he/she belongsl am which
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everything is permitted® can further be expatiated to mean that
each society exists in function of the state toolht belongs and
which its contributions are permittétiThis is why the ontological
dictum “I am because we are” is said to be a Idlyicalid dictum.

It is equally understood and reasonably expressedean that of
dependence without any suppression.

Conceptions of State

Thomas Aquinas’ conception of the state serves @s@onse to
some preceding theories either to further suppamt with some
additional ideas, or to make some amendment in guabries, if
found with some inadequacies.

According to Bentham, mankind is governed by twesid#hings;
pain and pleasure, which are regarded as soveraggters on
their own>® It is, therefore, rational to jettison the formand
embrace the latter with any rationally ethical nea®ne of the
aims of the state is to promote good lded a means to achieving
this good life is to avert pain for the citizetisFor this to be
achievable one must not be alone and not beingealenessitated
the formation of a statdt follows, therefore, that the state is a
necessityThis is the claim of the scholars, who have propleah
some theories about the state, though with diftemeguments.
Plato conceives of the state, as that which growtsobthe nature
of the individua®® The existence of the state is rooted in the
individual; its origin is as a result of the indivual needs.
Naturally, no one has everything or capable of pssisg every
need of his. He asserts that “a state, | saidesrs | conceive, out
of the needs of mankind, no one is self sufficimg, all of us have
many wants.*

Man needs some other person to contribute intdifeisFor each
need, there must be a skill. Take, for instanceit & generally
believed that the basic needs of human beingsatieadf necessity
are food, clothing and shelter. It is obvious thaingle sector of
human endeavour may not be able to provide thecssrior these.
This necessitates a division of labdlmeaning that men need
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themselves for survival and fulfilmefitIf there are no individuals
to be concerned with each of these sectors, it tmay out that,
when there are lapses, even the existence of tigidoals is
problematic. For this to be avoided, Plato feelst tthe coming
together of individuals to become societies anditigetherness of
the latter to become state is necessary.

Apart from the basic necessities, which are basi¢oiwer animals
as well® some other luxuries are need®d.The yearnings of
people who need these must be satisfied. Everwithdil is
expected to be preoccupied with one thing or theerotPeople
desire for more. Two factors are responsible fig, tthe increase
in population and the unsatisfactory nature of peapth what
they have at hand, necessitating preference foagcement of
better services. The desire for more will exhabst resources of
the community, as noted by Plato.

When this continues, people tend to pass their deries,
invading into the property of fellow people. Thisatls to waft
even among the states. This implies that, accordirRjato, desire
for more serves as the basis of war. Provisionst inesnade to
avert the invaders from attacking the people otestand this
necessitates the emergence of the dfisrom the generality of
people, another class will emerge, which is thesslaf the
guardians, and from the guardians, then, the rlileg.most trained
guardian becomes the rufér.So for Plato, citizens are to be
divided into three classes; the common peoplestidiers and the
guardians. The guardians alone are to have pdlffica

The state is a universal set with subsets in wihehcategory of
the guardians is one. The guardians are seemezldbdsen by the
legislator, after which they will succeed by hetadi. However,
there is always an exemption to this. There areesgases in
which promising child may be promoted from one loé inferior
classes to attain the position of the powerful peowhile among
the children of the guardians, a child or young mamo is
unsatisfactory, may be degradddhere may be the fear that there
will be some problems if those to assume leadernsiigs are not
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properly trained, that they may not be able to govAs a result,
the rulers must have undergone some training derdiit age
range and stages in/of life. Having done all ofsthahey can then
become the ruler at fifty years of ade.

Aristotle sees the state as a creature of natwenan beings are,
by nature, social and political animals. Based lirtnature as
social beings, no man can exist alone. He musa®e matter of
necessity, influenced by his environm&Man must necessarily
live amidst others and be influenced by them. Hkowees no
reason to live in a state, is regarded as eithemat or god’
Aristotle’s view is that the establishment of thats is for a duty,
which is preservation of life for families and comnities, who are
members. The family, a subset of the communitysgmees life for
members of the family; while the state as an altoempassing
phenomenon, preserves life for the families andcthamunities.
It makes sure that the economic ends of the peaglguaranteed,
and48also supreme good, which includes moral anelléctual
life.

There must be a system of rule/government adopyed btate.
This further characterizes the state as to whige tif is. For
Aristotle, there are two forms of government andeach; three
types of state can be deduced. The forms, accotdirigm, are
true and perverted forms. In the former, the rutssk to achieve
the good end for all. While in the latter, the ralseek their own
private gain. Under the true form, there are mdmgraristocracy
and polity?® The major difference among them primarily, is the
number of rulers each has. A government can havailérs one,
which is a characteristic of monarchy; few, a chsmastic of
aristocracy and many, a characteristic of polity.

These can, however, turn to be bad rulers, if pegde Monarchy
can turn to tyranny, aristocracy to oligarchy andlitp to
democracy. But Aristotle’s preference is aristogrador he
believes that these few are rational.
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Saint Augustine is another philosopher, whose dmution to
political thought, especially in the medieval périccannot be
overlooked. Unlike Plato and Aristotle, Augustinemlitical
thought was influenced by his Christian doctriné. id not
surprising seeing him prioritizing religion overcaabove political
institutions

For Augustine, there are two kinds of society, whiiman race
divide themselves into, the state and the chtftdthis necessitates
the division of those who love God and those whe lthemselves
and the world. Based on this, there are two diffeogties; City of
God, for the former and City of the world for thattér> To
further clarify this, these two cities are not identicatjctly in my
opinion, with the church and state. The more reagloy they are
not identical is in respect to the fact that mersbarthese cities
cut across the state and chutthie, however, gives superiority to
the church over the state. According to Augustine,

a society cannot be ideally founded
unless upon the basis and by the hand
of faith and strong concord, where the
object of love is the universal good,
which in its highest and truest
character is God himself and where
people love one another with
complete sincerity in Him, and the
ground of their love for one another is
the love of Him from whose eyes they
cannot conceal the spirit of lov&.

Society is“an assemblage of rational beings associated in a
common agreement as to the things it lov&dt’is no longer a
problem tracing the relationship between the statel the
societies. It is to be noted that societies makaten and nations
make a statg> According to Augustine, therefore, a state is a
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group of people of various societies and nationgednin their
natural love of mutable, temporal goods necessarjidman life,
of which peace is taken to be the loftiest andusiele®® But its
origin is as a result of the Original 3frand later sins.

A church is perfect and sovereign in the spiritoi@er of peace
and salvation while the state is in the corporedépof peace and
harmony>® This is not to say that there is no cordial refesitip
between the two. The state is, according to Augastionsidered
to be an offshoot of Original Sin. The church isessary for the
citizens, and the state at large, for ‘redemptidn’.a nutshell,
Augustine sees sin as nature of man. The sins sittesthe
establishment of the church, since it is believeat God is the
creator of everything. Everything depends on Gobdpws the
ultimate source of legitimate authority and thehautof nature,
for he gives kindly power on earth to the pious anplious™ It is
equally God that can cure any of His creaturesngfalment. So
the church serves as orthodox for the ailment @ftate.

4. Thomas Aquinas’ Conception of
State

Saint Thomas Aquinas’ political theory is influedcéy the
theories of some of his predecessors discusseceabav two of
these have prominent influences on his theory. @mistotle’s
and the other is Augustine’s. Aquinas combined tatis’'s works
and the doctrines of Christianity to suit his pw@oThere are
similarities between Aristotle’s and Aquinas’ puigl theories.
There are, however, some differences. There are sisne
similarity and difference in Augustine’s and Aqushaolitical
theories. While both have Christian flavour, whedrves as the
major similarity, they disagree on the origin adtst It has been
explained above that Augustine’s conception ofesigiin respect
to the Original sin. Aquinas’ conception of stasehiowever not
the same.
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Aquinas conception of state is in line with Arisétd that the

state is founded on man’s nature as social animakeaction to

Augustine’s position that the state is an effecthef original sin,

Aquinas says that it may be the offshoot of Origi&e, but the

state would still have necessarily existed if thees no sin. The
meaning is that there is no cause and effect oslstiip between
the state and Original Sin or any other sin. Smelpeople were
innocent, there would still have been a state, lmzagpeople
would have been members of a socf8ty.

Aquinas political theory is modelled on his etharsd the latter
modelled on Aristotle’s Nicomachean ethics. Aritatlentifies

the ultimate goal of human life with happiness, #rat happiness
cannot be equated with pleasure, riches, honouangr bodily

good. Happiness must consist in activity in accoceawith,

especially intellectual virtug:

The intellectual activity that is in line with Attelian
requirements for happiness is found perfectly intemplation of
the essence of God. So according to Aquinas, happirs to be
found only on the soul of the blessed in heai%eFhis, therefore,
means that those who believe in God and follow dads will
receive more happiness, even when they get to heave

There are two types of life; the contemplative hied active life.
Even in the Nicomachean ethics, “the contemplalifee orders
seek to spend time on God alone, the active litkersr seek to
serve the needs of their fellow®” The contemplative life
involves some activities such as preaching andhtegc which
shows that it is a religious life. This is conselérto be the best
life, because it is a religious life that include=aching and
preachind’

Aquinas’ conception of the state is patterned tolwdhese types
of life. The church serves as the contemplative Nfhich is the
most important and the state represented the aliteveThis is
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why it is claimed that Christianity is assumed ® d teaching.
Aquinas political philosophy, especially the im@orte, relevance
and superiority of the church over and above theestre in line
with Christian teachin§’

In his view, and for some other medieval philosaphespecially
the Christian Medieval philosophers, there is a neation

between the church and the state. This connecitm prove that
faith and reason are not contradictory, as hadghiun this

regard, there exist two truths; truths of faith aeasort®

Though, the existence of the state is necessaryuimran society,
whether or not there was Original Sin or that sns still being
committed. It does not mean that the state is amous. What
this means is that the state does not have abspower. The
state can only make provisions for the natural esfdman. It,
however, cannot take care of spiritual end, whglthe ultimate
end.

For a state to be governed there should be a gpdoiin of

government to be adopted. As noted by Hobbes, thieranany
types of political systems among nations of thel&/®rAs earlier

explained, Aristotle adopts aristocracy as the biesm of

government. Similar to Aristotle’s form of statedaime end result
of good rulers, Aquinas classifies form of governiiato three;

monarchy, aristocracy and law abiding democracy &mel

corresponding deviations, which are tyranny, otibgr and

irresponsible democracy. His own preference is mana
blended with other forms. This means that one miéirbw at the

realm of affairs and assisted by few elites anda&acy helps in
choosing the ruler

Aquinas’ choice of monarchy, as his best form, ist n
unconnected with his religious training, as a QGlas and his
beliefs in the doctrines of scripture of the radigi It is obvious
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that the religious people always appeal to thepsoe in some
matters. So Aquinas’ case is not an exemption, ppeas to
Ezekiel chapter 37 verse 24. The belief and hispaolo of
monarchy are further supported by the fact thatahky power
that is sovereign is that of God, and through Hitervention,
leaders are chosen. It is in this respect that idering the
conceptions of the theories of state earlier enatadr Aquinas
conception will fall under the category of absdtitonception of
state.

From all that have been discussed, one can say ttiat
discussions and conception of political philoso@imd theories
have to do with best regime; its location, formatior a
formulation, which includes the type of governmant the kind
of people to be in charge and what to be used w@rgoand the
kind of people governe®. For this best regime to come to
fruition, at least, in Aquinas’ view, his adoptearrh of
government must be accommodated. But this can lbalgone
again by introducing something else, which is |dWere are two
categories of human beings based on their chasacied
behaviours, ‘hard and proud’ and ‘good and justr Ehe first
category, the law is like an instruction to helgrth fulfil what
they intend to do. It is only the good and just gdecthat can
presumably see the goodness of the law if preseiatedheir
consideration. They see the law as solution toisgha real
problem or puzzlemeft.

But because of the fact that that the functionhef $tate is to see
to the good life of the citizens, and there is plossibility of the
people going against this. This could be eithefrbgtrating the
efforts of those at the helm of affairs or that wikey commit
any offence, it may be difficult for them to be agipended. The
feature could be found amidst the hard heartenetl @oud
people. Once this is the case, power is then naogsss noted by
Hobbes, that “the power of any man is his actuamsdo obtain
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some future apparent gootf. There are various kinds of power,
their contributions and featurés.

Having explained that Aquinas adopted the monaeshthe best
form of government, it therefore means that thelloh power he
would adopt is that which is compounded of powédrsost men
united by consent in one person. This kind of poseaccording
to Hobbes, the greatest of human powéfEhis power could be
natural, as it is in religious circle or civil. Thpower combines
some other ones, just the way it is explained byiAas that
monarchy is to be blended with other forms.

When the power has been got, it is expected obtaie to work
for good life of the human group. The citizens mtistrefore
benefit from the economic and social developmertticiv must
have been realized by the totality of the hardhaf thembers of
the staté® In other words, the citizens are expected to be
beneficiaries of political, economic and sociaélitvhich are all
elements of good life.

Aquinas adopts monarchy as his own best form @& stehich is

categorized under the absolutist theory of states @mounts to
the fact that a man is at the helm of affairs. Fhplication is that
in one way or the other, it becomes the functiothat individual

in control to work out modalities that would asdigin carry out
the duties expected of him. The individual workst dlese
modalities from a historically and socially consted framework,
world view or conceptual frame work. These are febeliefs,

values, attitudes and assumptions which expla@peland reflect
the view of the individual and that of the stéte.

Some human beings by nature are not static in s@sgects,
character wise and some other things, and can roohsa
conceptual frame work. He can construct a framekywghich can
change. The reason is that individual understandscanstructs
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what he perceives, knows and values through sonher ot
conceptual framework. Some conceptual frameworky ine
good or bad, depending on their effects on citiz€igen their
relativity, some are oppressive and the affectesb@me the lower
classes, the subjects. Some of the conceptual Warke are
value-hierarchical thinking, either or thinking, glo of
domination.

The value-hierarchical thinking gives room for diactmy. The
relationship is always vertical, which is not a daelationship.
Some are up while some are down. The ‘downs’ arengsmaller
value, while greater ones are given to the ‘ups’.

Either or thinking accommodates the exclusion ahageople
and inclusion of some. In this sense, there aredlasses, which
ordinarily are expected to be complementary, bustead are
oppositional. The inclusive class enjoys at theeasp of the
exclusive class.

Logic of Domination is in a form of reasoning udyalsed by the
‘up’ class to prove and justify the superiority me people of
some others. They always give argument to supbeit tlaims’>

Each of the conceptual frameworks shows that iaveurable to
one class and not to the other. When this is tlse,che citizens
may loose interest in the state/government. As robsge by
Obadan, it is only “when citizens have the belibhtt their
government operates on their behalf in an open umtable
manner will government be able to obtain their gl
cooperation.” Obadan has, in his view, brought to the discussion
the issue of public moralify as they relate to governan@eOnce
it is perceived that the morals expected of theestee lacking, and
the belief and trust reposed in them are no lotigere, the next
thing is for the citizens to turn against the gowveent representing
the state. In this kind of state, some things albpen.

498



Filosofia Theoretica: Journal of African Philosophy, Culture and Religion

One of the problems that the state will face i$ dianarchy. This
may happen when “institutions collapse, when exgsinstitutions

are not fulfilling people’s basic needs and wheristectory

alternative structures are not readily availafe Some other
problem that may arise, as argued by Irele, isithaill lead to the

difficulty of eliciting the loyalty of the peopléhe reason for this
is the alienating nature of the social system, ehmzople do not
seem to be gaining anything in terms of dividenfdgovernance in
the staté® It is therefore evident that a state will not brelgem

free and there exists in such a state lack of effestatehood.

If the problems persist, the state is left with saaiternatives. One
of such alternatives is either to allow the proldepersist and
continue to “revel in anarchy and a prolonged pkobchaos and
crises, or to splinter into a number of mini-statés

These alternatives are not without problems. lhbsgious that no
rational being will want to choose the first ondvéh Aquinas’

religious background, as a Christian and the doetof church
against war and the preaching of loving one’s nmigin as
oneself, the first option will have to be discardddhe second
option is also not a better option, because of hbkef in the

togetherness of the state as a body. If it is ddiohto a number of
mini-states, there is the possibility that the nstates will divide
and may continue until it gets back to the bakiat s, family clan
alone. The problem inherent in this is that eachilfawill not be

as strong as the state. This may result to invasippression or
even to the Hobbes’ state of nature, where theraldvaot be

morality, law etc. From this, there is the poséipithat members
there die untimely.

To solve the perceived problem, something extenmast be the
solution. The solution therefore, according to Aws, is the
church. This is where the church is a necesshg. dhurch is to be
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the last resort, if the citizens are sufferinghe hands of those in
charge. Even if the state is doing well by perfargnits functions,
providing the good life for the people, the chuiglstill needed to
give what the state cannot do. What is this that dtate cannot
provide, according to Aquinas, is the ultimate emdich is
salvation.

Salvation, an age long phenomenon, is found ingiosls
(Christian and some others). Salvation has beesrprdted to
mean so many things. One of such is that it is @no& saving
preservations from destruction and death. It cnglcdaid to be the
saving of man from the powers and of sin. This udek the
deliverance of man from the condition of spiritusblation and
estrangement to a reconciled relationship of comiypuvith God,
fellow men, redemption from spiritual lost to retigs fulfilment
and restoration to the fullness of God's favourcdtld also mean
deliverance of the soul from sin or the spirituahsequences of
sin. In other words, it is the saving of persorsiisfrom eternal
punishmenf?

Saving the souls or having a good relationship v@id could
only be manifested by the help of the religioustiitngon, a
componential part of the state, whose duty is teusn man’s
eternal happiness, which can only be found in therah. As
pointed out by Plato, there are different peopleéhwdifferent
occupation and duties to perform. There is theeo#itbn of that
even in Aquinas’ thesis, the members of the chyreHorming
what others cannot do, based on the fact that theivice is
necessary. This service is a means to man’s enighvi$ eternal
happiness, ultimate end, salvation.

However, it does not mean that anybody can get ¢tesnal
happiness by accident. For someone to get thideast, two
conditions have to be met, they are repentancefaiti® These
conditions cannot equally be met without the hdighe church.
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This is the sense, in my view, in which Aquinas trays the
church as a necessity.

Does it then mean that it is only in the churcht thelvation, an
eternal happiness, can be got? This question leasdreswered by
Kung that salvation can be got outside the chfifcin his
argument, Kung claims that all religions are wafysalvation and
as far as some religions are concerned, therecme seligions,
whose salvation is based on work. Salvation in g8fise is
interpreted to mean ‘salvation at work’. He sayat thall religions
seek to interpret the world, to find, in practieeway of salvation
out of the mystery and torment of existen&Work in this sense
includes obedience to the law, profession of fathyer etc.

In Kung’s conception of salvation, it is not apgplnte only to the
church, but to all other religions. To buttress toint, Omoregbe
explains that God has no favourite language, aeilttace etc, so
does he not have any favourite religion. In anyecasoever does
God's will and lives a good life is acceptable tant¥® This, if
looked at, is not similar to Aquinas’ conceptiontiké church as a
basic means to achieving salvation. In a nutslsglyation is
needed by the citizens and the state cannot provisisalvation, it
is the duty of the duty of the church.

5. Implications of Thomas Aquinas’ Conception of the
State for the Nigerian St
It is assumed that any theory, idea or any othkxtee matter
conceived by a figure should be universally applieacceptable
in any given context. In other words, it should @ spacio-
temporally conditioned. Such idea should be sugtatlall times.
Thomas Aquinas view on the state is an exceptiorhildV
conceiving the idea, perhaps, he would have assutinaddt would
be a welcome idea, theory or conception. But dsall show, this
is not the case for Nigeria.
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Nigeria is a multi-religious and ethnic state. “Tétate system in
Nigeria was a deliberate creation and a [by-prddottBritish
imperialism.®” That Nigeria is made up of diverse ethnic
nationalities with different historical, geograpdlic political,
religious and socio-economic specificities and [iagties, as
further noted by Ala8® proves or shows that Aquinas’ conception
of the state is not a universally relevant ideas ldea, therefore,
will not be meant for a state with these featufeguinas’ attempt
to situate this idea and make it fit into any otigad society is like
following the school of thought of Parmenides. Huem as
evident in Nigeria, and as rightly expatiated opbao, Nigeria is

a Heraclitean state, where people experience chaalfthe time;
hence, there have been dynamics of the evoluticheoiNigerian
State since amalgamation and political transforometiil date®®

Aquinas resorts to monarchy as a preferred formgoeernment in
his conceived idea of a state as earlier explaiNegkria, as noted
above with diverse cultural heritage, does not hawe all

embracing traditional political system; differetim@c groups with
their systems of traditional government. There soene ethnic
groups/communities that have their monarchs beiageditary;

this is the commonest. However, there are few exmep with

their monarchs being elevated; an instance is had®yo State,
Nigeria.

The leader in this category is that born into teesHitary position
recognized by custom and tradition. According toomdk “his
leadership status is therefore ascribed rather achieved.” This
kind of leader has authority by virtue of the ttai of the
community. The tradition also affords him/her atimited loyalty
and unquestioned obedience from members of the cwriyi*
He is a divine ruler who has control over peopla amoup.
However, his powers could be checked by his chafd the
people he goverr&.A candidate for a monarchy position emerges
from a particular royal family, or ruling house. y&b families in a
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town are limited, although, there may be many bnascas to the
number of male children, that is, princes. “As tamilies expand
in numbers, the problem of choosing a successowomes
compounded and acrimoniou’.”

Today, the traditional rulers are not as powerfilbafore. Their
powers were reduced first with the introductiorcofonialism, and
later with subsequent contemporary governmentslagém and
Afolayan have noted that the greatest blow of tteitional
government was their disempowerment through colisnig* The
post colonial times have not been the best er&rdditional rulers.
They face “more direct confrontations, intimidasonand
occasional humiliations from, not only the moderay d'main
stream” secular political establishments, but wossd, from
members of their own immediate communiti&s.”

Kingship institution, especially in the South-Westepart of
Nigeria, has been experiencing unpleasant chalieerigeere is the
unusual power tussle, or what | can call ‘power felevance’
among the subject. One of the factors responsibtethis, as
pointed out by Afe and Adubuola, was the introduttof indirect
rule brought by colonialisrtf. With this, the traditional rulers have
lost their political authority; the much reveradabiési (the
unguestioned) is now being questioned on many ssbyehigher
authority?” What they now have is pseudo-authority; at theesam
time, they can best be described as ceremonialsraieer their
subjects. However, people still struggle to get #w called
“nominal authority and recognitio> Among the monarchs, there
are perceived atrocities, except for some few towith checks
and balancés these traditional rulers have absolute monarchy.
The implication is that if the monarch is the typat does not care
about the subjects, then the subjects suffer. Thimot be the
monarchy conceived by Aquinas for it is purely atcadiction of
his idea.
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Another perceived problem is that o hereditary. dthbsees any
problem with this primary criterion of becomingraditional ruler,
and | do not think it is posing any serious chakenWhere the
problem lies is the capability or otherwise of tiemsen candidate,
and whether or not the candidate is loved/likedtberwise by his
subjects. There have been cases of monarchs rexdt bl the
subjects but since they not have any choice, theggingly accept
the ‘offer’.

Now that Nigeria is governed by leaders differentnf the
monarchs, and that the monarchs are themselvescssibjnder the
new organized government, it means, the state be tooked onto
for the needs of the people. One of the basic nektle citizens is
social justice. By social justice here, it is ingalito mean social
morality. The social morality here is expected frboth the state
and the citizens; but more from the state. In tase, there is a
kind of relationship between the state and citiz&ssdescribed by
Akpekpe,

The relationship between a state and its

citizens is bi-dimensional in naturéhe

consequence of this is that for the

people to achieve good life, it

requires the state to provide the

enabling milieu necessary and

sufficient for that purpos?

Citizens, therefore, believe that their needs camgditten from the
state, and not from religious groups. They preferface the
government of the state to going to meet the defar these
needs. But where the state fails to meet the nekdse citizens,
the citizens resort to going to religious bodieg fdivine

intervention. Those in government equally patroritze religious
bodies for religious intervention. But one cannay svhether they
go there in the genuine sense of it or camoufladfpough, there
is the constitutional provision that prohibits gtate from adopting
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a particular religion as that of the stdteyet government officials
still go to them under the pretence of going to Galthough, they
have not declared a particular religion a stategioai, but they
have not been able to adequately balance the equagiween the
religions found in the country.

Going by Aquinas’ religious background, no needan¥ further

interpretation to know that he chooses Christidigio as the

foundation for his theory and that is why he cheade church as
the saving ground. This cannot be implemented geNa given its

multi-religious background, otherwise, the ‘relatipeace in some
parts of the country may not be found. The consecgief this

may be the age long conflict between some of thgioas groups,

especially practitioners of Islam and Christiariffy.

It must be noted, however, that these religiousidsothave not
been up to the task. They have been romanced bgrgment of
the day. They perform more of civic duties thangiels duties
assigned to them. They equally commit more sa&itegn before.
Therefore, to use Aquinas’ term the “Church” canbetof help to
the citizenry.

6. Conclusion

The conception of the state by Aquinas and otheat iave been
discussed can be referred to as political natumali§he major
theme in Aquinas conception of the state is theessty of the
church, as a means to salvation. Aquinas discusdidime state is
supposed to be an ideal one, in which case, theclehar simply
put, the doctrines of the Christian, which can tenfl majorly in
the Bible, serve as flavours in his conception t@tes So for
Aquinas, the Christian doctrines are to be theiggigrinciples for
the state.

As noted, the church is a religious institution asfdcourse a
componential institution in the state. But accogdio Aquinas, the
church is superior to the state, which makes itassgble for the
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state to be absolutely autonomous. In other wahdgsautonomy of
the state is context bound. How can it be saiddhart is superior
to the whole, when in the real sense, it shouldtherwise? It may
be argued, using the analogy of the human compasitind for the
sake of argument, that the heart, for instancanisssential part of
the body. When the heart stops working, the erimdy (both
internal and external) ceases to exist. Can thsaimeof the church
that when it is destroyed, the entire state cetasesist?

There can be a further question, that is it thendfse that other
componential institutions of the state are not ssagy, such that
even when they do not exist the church does andsth’s
existence is guaranteed? This can be viewed fromirije’'s
perspective on salvation, that salvation could atean the socio-
economic well being of man on eaffi. This has further
introduced two levels of salvation; spiritual ankygical levels.
The point is that, according to Aquinas, importarscgiven to the
spiritual level over and above the physical leviedalvation.

It is possible for a person to attain the two Isydlone goes by the
account of Augustine that there are two societoestte citizens,

especially the Christian. In this case, his citsteép is to both

church and state. It is equally possible for a@ent® be a citizen
of either. If this holds, looking at this from tleclusive point of

disjunctive analysis, it will mean that if he befsnto one of them
he gets salvation, but different level. If he bgsmo the church, he
gets spiritual salvation but if the state, thencis@conomic

salvation. Does it then mean that one will wanfaget one for

the other? It may be argued that one may forfe& fam the other
in this sense. But the question is which of thivatmn, the

spiritual, which will amount to eternal tormentotigh not with

absolute certainty? Or the socio-economic, whichowms to

poverty, that makes him an unequal fellow in theiety? What

becomes the fate of this kind of person spiritualhjand socio-

economically?
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Aquinas conception is religiously inclined. Butistassumed, for
the sake of argument, that the theory is expectedd true

irrespective of space and time. The conceptionbsaraid to be a
Christian doctrine, but influenced by Aristoteliphilosophy. The
perceived problem is that since it is a Christiaerded theory, it
may not be a universally acceptable theory. In ¢hse, | want to
use Kung’s analysis of salvation, where one isigargsal salvation
and the other is strictly Christian salvation. Thmiversal

recognises salvation in the other religions andiAagi salvation

is to be found strictly in the Church. If this he]dt means that for
those whose salvation is not guaranteed becaubeiohon-belief

in Aquinas (Christian) conception of salvation, \ebuot have a
place. Given this, Aquinas’ conception is not tdaab

Is it not possible for some people not to be prapmd with
spiritual salvation, that whether there is salvatio not they do not
know and are not concerned? | want to assume Heae tis a
possible state with members. Is it not possibleniembers of the
society not to be interested in salvation? If theme some people
that are interested in it, then, the Church mdlytstinecessary. On
the other hand, if all members of the state areimtrested in
salvation, it, therefore, means that the estableitrof the Church
will not be necessary. This refutes the thesis gfiiAas, making
the Church as a basic necessity, as not a terfasdest

In the conception of the state, the theory thatssfiquinas is
absolutism, which is in line with monarchy. The
monarchy/absolutism can develop into what will labecome
problem for the state. The monarchy is not theguerfiorm; it may
turn to tyranny, where the head uses his powecdoiee wealth at
the expense of the citizens. Solomon, in the bivks a monarch,
but used his position, as the King to marry wivesl ehad
concubines, proving the fallibility of humans. Hanceven go
ahead and come up with his own conceptual framewgak will
favour him alone.
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There is also the tendency of this theory changingheocracy.
This will cause problem among those that do noiebel in

religious doctrine. This may eventually lead to fiohof interest,

where people fight over ideologies to be used teego the state.
This may result to crises, wars. At the end, ligésitizens, which
are supposed to be preserved, are taken premat@elywhat is
expected to be solution turns to be a problemnbtteer way, there
may be more than one religious group. The problémelevance
of the other perceived religious groups are raised.

Given all these, one can say that Aquinas concepfahe state
with the importation of the Church will not be anaéble one.
Though, one should not be surprised that that Wwastactice in
the medieval period, but it does not, however, mest it is
acceptable and adequate. Therefore, his themeceksiating the
Church and even making it more powerful indireagynot a
convincing one.

It is thought that the church is supposed to sesecontrol
measure for immorality. However, it is to be notedt immoral
acts are perpetrated even in the same church bybaes’ of the
church. My use of church here represents religisnaawhole.
Those to guarantee salvation for the citizens, alvaion is
considered universally, and not restricted to di@dar sect or
religion, are not working towards getting for theives first.
There are abundant examples from Nigerian religisosieties,
especially the two dominant religions in Nigeri&hristianity and
Islam.

In Christianity, people are found now establishiclgurches at
different locations all in the name of salvatiorheir claim is
usually that they have been called by God. Theteuress, if truly

they have been called by God, which is a subjedatigan, is it a
crime to deliver the messages to their initial campns in their
initial churches? Is it necessary to go out ofitiigal churches to
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deliver such ‘divine’ messages? The churches tteaegpected to
serve as salvation domain for church members ane places of
doom for them. Prosperity is now preached as agaalgation as
enshrined in the philosophy of Aquinas. In this i€thanity as
well, other numerous evils are perpetrated whiehcthurch cannot
curb.

In Islam, although, Mosques are not individuallynad, even if
personally built by one’s effort, the builders dot mxpect money
coming from the mosques into his purse. HoweViams and

other prominent figures are chosen for to govemadtfiairs of the
mosques. By this, it means that these leaders atréonlead in

prayers alone; they are also to preach, and teachlsn The irony
of the whole situation is that these people thattarteach morals
lack morals. Is it then possible for a person witha thing be able
to give out what he/she does not have? In a nuishely equally

lack morals and, as a result could not give sailwatid their people.

Therefore, given the Nigerian context, Aquinas rolahat the
church, which | prefer to refer to as religion dsole, cannot solve
the problem of their people. In a sense, his theosglf defeating.
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METAPHYSICSOF KOLA NUT: TOWARDSAN
AUTHENTIC AFRICAN IGBO COMMUNION; A
CHALLENGE TO CHRISTIANITY

Obiajulu Mulumba Ibeabuchi
Department of Philosophy
Nnamdi Azikiwe University Awka
Anambra State

1 Point of Departure

Apart from economic and medicinal importance ofakolut, its
metaphysical significance especially among theiticachl Igbo
Africans, calls for more exposition. In this papevithin the
context of Igbo Africans’ worldview, we shall exgothe nature,
existence and reality of kola nut especially thedittonal Igbo
specie called Qji Igbo’ botanically called ‘cola acuminata’ or
‘atrophora’.

Oji Igbo is commonly held to be ontologically sacredhe extent
that certain taboos are hedged around it. It isamobrdinary tree
and so not rampantly seen like any other treess HBearcity
portends a signal that it is exclusively createdafgurpose which
Igbos generally construed to be a sure key to knilbe hearts of
men and gods Further for Igbo Africans, it signifies clean mdin
pure intention.® These and other issues related @i ‘Igho’
functionality we are going to treat in the entirgppr. Again, we
shall consider whether the metaphysics @fi Igbo and its
functions thereof qualify it as a veritable ingesati to be used as
an authentic Igbo African communion. We may likecampare
and contrast sharply the Igbo African kola nut asyfCommunion
and the Communion of Wine and Bread as used irblestad
churches throughout the Christendom.
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On the whole, we shall see the possibility of kedewmunion as
one of the bases for authentic African communionhallenge to
enculturation. In this way, it becomes possible genetrate
Christian religion into our culture. This paper Wwdignify an
invitation to indigenize, Africanize, Nigerianizadeven Igbonize
Christianity while retaining its essence.

Qji Igbo, ‘Cola acuminata’ is quite distinct from otkeén that it is
used traditionally for rituals, for marriage ceremes, title taking,
offering of prayers at traditional ceremonies, teles@me visitors
and to introduce very important discussions andests.

Kola nitida ‘Qji Awusa’ is broken and consumed but not
acceptable for any form of rituals. It is not riigic and cannot be
a mere substitute in itself unless adequate formprafyer of
transubstantiation is said over it, requestingdbd’s permission
and people’s consent to use kola nitida in placeotd acuminata
perhaps, because of the immediate unavailabilithelatter.

Among Igbo Africans, the aspect of communalism @lebrated
with kola nut which is both a spiritual and physisgmbol of
unity. ‘Ofeke’, or the excommunicated or the undfied or the
socially stigmatized does not partake of the compmnof kola. A
condition of admittance is Igba Oriko a banquetogfetherness, a
celebration indicating that the ostracized or tehgated or the
excommunicated person is now free to relate wighbinethren and
enjoy the common wealth in sharing love and respditg. No
ceremonies are started without the breaking of Kbha Oji)
which all present are expected to partake

It is assumed that all present are worthy membdrsthe
community as unworthy and unqualified are formatigt invited.
In such communal celebration of brotherhood, thepaded
members of the community, especially the ancestwesinvited to
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partake spiritually hence the belief that everyhgahg is done in
respect of the ancestors whose blessings are salvghys before
commencing any activity.

2. Kola Nut and Sacramentals

There is nothing, absolutely nothing called sacrmer

sacramentals in nature that is held sacred asu#t afsts privilege

of co-naturality. Sacramentals are originally meeaatistic

impressions of conventional pictures or imagesady Ipersons or
sacred objects before appropriate words are proethiover them
to produce desired effect.

In other words, sacraments and sacramentals areapatble of
independent existence; they are objects of intensroadhesion.
They are better called accidents and so lack abgress of
substances as one cannot find them in nature. aregffects of
certain kinds of words proclaimed over a persorolojects for
specific reason and perhaps, under some specifiarsstances.
For the sacramental, these forms of word make thkat they are,
and what they started becoming at a certain momgnti! this

moment, they were mere objects of artistic impessi Even after
the forms of word proclaimed over them, their appeees remain
the same.

Ordinary appearances, which include looks (stresyrtastes
(bitterness), smell (indescript) and felling (haddéceive, yet it has
experienced transubstantiation. The accidents afaseentals
deceive the unwary into taking them as mere ohjectir
substantial nature now is invisible.

The sacrament of Holy Communion is made what ltyiselected
words of consecration used by an ordained priegshefchurch.
Two conditions must be fulfilled before a sacramagtomes holy
and acceptable: there must be an ordained prikdiraéing a holy
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mass who has the faculty to consecrate the merervea¢ad and
the medicated wine into the body and blood of oardLJesus
Christ.

There is nothing in nature of the bread and winegheir combined
nature after commingling that presents their pesuas having the
proclivity of becoming the communion exclusivelyrtidle 267 of
the Traditional Catechism’ say3tie bread and wine are changed
into the Body and Blood of Christ by the power odGto whom
nothing is impossible or difficult” The same change can be
brought to bear on any other matter if the powet anthority of
God is sought for. If sacrament is an outward sagry, matter can
be conventionally chosen and the conventionalityhef material
makes it a variable factor, whereas the form cossithe words.

“This is my body”; This is the chalice”

The choice of the matter is conventional and hisabrwhile that
of the form (words of consecration) is biblical.eThonsecrator is
the authority who is bestowed with the faculty tagaim the
adequate words of consecration as Christ did inLésg Supper
(Matt. 26: 26-28). While the essence of conseanatiemains
unchanged, there are other variables that aremetssential as to
remain unchanged. After all, the bread and wined uselay in
consecration are not of the same species usedshyg Ghrist in the
last Supper, yet the essence of the consecratibanstures.

The efficacy of transubstantiation depends exckigivon the
words of consecration which begin with the pray&sfore
consecration, the prayer for the church and e@adésal
authorities, invocation of the saints, commemorat the living,
oblation of the victim to God, consecration of thest. The
efficacy does not depend on the disposition ofpitest, but on the
authenticity of the priesthood. Its efficacy doed depend on the
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species being transubstantiated but there mustobeething, a
sacrifice of praise, gifts or presents which mwesibnecessity the
handwork of man existing as the indices to be trasgntiated.
This being the case, nature has endowed humanity aviot of
natural indices with ontological potency of beingnisubstantiated.
The bread and wine were quite relevant in the tiofeShrist and
the commonest foods for satisfying immediate thirete to serve
this very purpose. The Europeans chose another dbitmead and
wine which served their common dinner as the spdoi@ise in the
consecration.

Even though we were Christianized or better Eurojzea, that
should not served as a strong point of argumentsoto use the
species that are foreign to our culture. Today hoisfianize is no
longer appropriate but rather to incarnate Christ different

cultures of the world in order to make Christianiglevant to

every culture. In this period of new era of evaimgion, effort

should be made to see Christianity as part of altue not as a
foreign religion that is imposed on the people.i§tlanity should

not be seen as a burden. In order to penetratest@mity into our

culture and in a bid to make Christ more relevanig in this part
of the world, we have to indigenize, Africanize,gliiianize and
Igbonize Christianity while retaining its essences.

The essence of the Communion (Eucharist) liessisubstance, to
wit, a principle by which a thing is said to be riyeand this
principle is lost in invisibility. The principle bwhich a Eucharist
is in existence lies in the powerful words of tnalpstantiation and
not in what is being transubstantiated.

If with words of transubstantiation the bread beesrthe body; the
wine, the blood, and we know there is nothing, alisty nothing,

in the natures of mere bread and medicated wirtenth&es them
capable of changing into new and entirely differeabstances of
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body and blood, except by mysterious power of tlerds of
consecration; such powerful words without condsi@an be used
on any other materials to get the desired efféts change does
not obey the metaphysical principle ddere sequitor essThis
change is not accidental but substantial. If thlsange is
substantial exclusively, it therefore can be pratid of any other
material species. Since there is nothing for whacsubstance is a
predicate, it becomes reasonable to think that shibstantial
change has no boundary in application. If substaAtehanges
into ‘B’ by using a constant form, it follows th&’ can change
into ‘C’ if the same formula is applied. By logicahnd
mathematical application, if AB, B — C, therefore, A» C,
unless we can argue that there are some necessarguicient
conditions for the efficacy of the words of consdian, part of
such condition would be the choice of the specinremwhich case
“the ontological powers of the words of consecratiecomes a
mere claim® but this cannot be true. If it cannot be true tben
indigenous choice of materials like sacred kola amd Up-wine
(Nkwu enu-Palm wine) can equally be consecrated and
transubstantiated into body and blood of Jesus.

3. Igbo Respect for Kola

The Igbo respect for kola nut and Up-wine (Palm eyins
predicated on the understanding of their values antkrent
sacredness and sanctity. The simplicity of the apgees of the
kola nut metaphysically connotes sublimity with afhnithe Igbo
regard its various appearances. It is not by chémaesome kola
nuts ‘Cola acuminata’, Qji Igbo, are dicotyledonous.
Dicotyledonous kola nuts have obvious repulsivelicagions, ‘it
is neither eaten by any titled man — Nze nor byomen®. ‘The
significance of tricotyledonous kola-nut is good emm it is
otherwise calledQji lkenga — kola nut for men who have
distinguished themselves in noble deéd$he most acceptable is
the four cotyledonous kola nut because the fouyledbns are
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indices of the acceptance and approbation of teenalsly by the
gods of the four market days - Eke, Oriep/Afnd Nkw'.> When
the acuminata bears five cotyledons, even though rare, it is an
index of productivity and wealt’ The debut of such kola nuts is
announced thus)ji nke a gbara ise’ — this kola nut has five
cotyledons! Everybody claims the blessings whiegh@omised by
this kola. Thus, signs and symbols are part andepasf Igho
culture and tradition. No wonder Igbo appreciateldrigianity
because of their common shade of understandingntéeboth
religions.

It is symbolic that Christ chose to be born in abB in a most
humiliating manner. By coherent theory of truth¢ainnot be said
to be out of place if he should leave his sacraalgmesence in the
most common species of our local kola nuts and m@wthe two
essential ingredients in our custom and traditiohofving an
adequate words of consecration.

Kola nut is a revealer of hearts ... it pacifiesl am@ments social
cracks... it is a sure key to unlock the heartsiefi and the gods’
For M. N. Okonkwo, mgbebula mmad choro inye nna ya ma
obu nna nna ha nwu anwu ihe, o bupta okpei ha go Oji were
mpekere)ji togbochaa n’elu ha kelee Ha,

He went further to say:

‘a choo irio ndinnuruy anwu aririo obu Qji ka aga-eji © ha
n'okpes ha*

In the above, Okonkwo explains the centrality ofakout in Igbo
spiritual life.

4. L ogic of Igbo Kola Nut as Communion

The present species of bread and wine used in catss are not
so cheap and derogatory compared to the univenrsgiskhumility

in choosing his birth circumstance and making hebud as a
human person. Even his departure from the mortaldvevas
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characterized by humiliating andhfradig circumstances not
worthy of a Messiah.

Even the reasons for reserving the Eucharist caitgid mass do
not justify the choice of the wafer bread and indasmedicated
wine as species to be consecrated. In terms obityaour local
species endure more and do not ferment easilyeawdfier bread
and medicated wine. In terms of divisibility, owl& nuts are more
divisible into smaller particles than the convensibround bread,
our local wine is more available in quantity thdre t'Twelve
Apostles’. In terms of relevance, our local specas more
relevant as traditionally they are already beingduat the banquet
of love and togetherness which is what the comnustands for.
For viaticum our kola nut has inherent sacrednadssanctity and
is easily transferable.

An attempt to take more seriously the cultural lgmoknd of our
people in discussing and imparting religious doetsiis necessary
to make Christianity much relevant to us. In tighiiof the above
B. Okolo says:

We cannot really deepen the understanding of truth

in our people unless the church in Nigeria is yeall

and unconditionally serious about inculturatioraas

growth and deepening process of the church

herself™.

He went further to say:

we have to be serious about inculturation, or
Africanizing the church in all its ramifications

ranging from church structures and mode of running
the church which are largely western and foreign...
even the materials for the Holy Eucharist, for
examplé.
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Christianity is dynamic and always seeks for artasdate renewal
in all spheres which had previously been influenbgd=uropean
culture. Christianity is trans-cultural and so ddobe incarnated
and incardinated in every culture.

Owing to the exigency of having Christianity in &fn soll,
Christianity in Igbo land, | advocate for a Chiastity that can be
interpreted in an African context. Seeking for atd rites in
liturgical worship should not be seen as a stradgmand for
granting such rites should not introduce ideas whihange the
meaning and substance of the Christian message.

As an entry point, | advocate for the replaceménivafer bread
and medicated wine by Igbo kola nut and palm wime f
consecration during Eucharistic celebration. Owalaoil should
replace the oil of catechumen and chrism used byptiests and
Bishops in administering sacraments. If sacramangsoutward
signs of inward grace, any species can conventiobal used as
indices for the grace in question.

Among the Igbo Africans, the aspects of communaliane
celebrated with kola nut which is ‘both a spiritiaid physical
symbol of unity. Just as the sinner does not partake of the
communion until he makes an adequate sacramentééssion,
the ‘Ofeke’ (the excommunicated) in Igbo contexbwdd not
partake of the communion of kola. A condition fanattance is
‘Igha Oriko’ (a banquet of togetherness), a celétnaindicating
that the excommunicated person is now free to eelgth his
brethren and enjoy the common wealth in sharinge land
responsibility.

No ceremonies are started without the breakingotd KwaOji) in
which all present partake. It is granted that aflsgnt are worthy
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members of the community as unworthy and unquédlifiees are
formerly not invited. In such communal celebratioof
brotherhood, the departed members are also intdegartake
spiritually, hence the belief that every gatherimglone in respect
of the ancestors whose blessings are always sohgfire
commencing any activity.

In the breaking of the kola nut, just as in thealsineg of the bread
on the altar, the unity of the faithful who are egfed to be worthy
recipients is sought, and in communion all whoexpected to be
worthy receive the same spirit of unity in the agimented body
of Christ.

Even in praying over the gift (the kola nut) cemtgpiclesisis used
inviting God to come and bless the gathering ared ghrticular
intention for which people are gatherédchamnesiss also used to
call to memory the good works of our ancestorsrafteom the
living relatives generally believe they are evecammunion with
the living. Even in Holy Mass, there is usuallyianocation of the
saints who are equally our ancestors in faith.

From the foregoing analogy, we observe and are tmen¢spect
this, that the sacredness and sanctity inheremtiirtraditional kola
nut could be likened to that of the blessed breatie churches. At
this level, they cannot be equiperated but if thapnot both be
taken to be true, then they are otherwise false.

As the Eucharist is the centre of the whole Clarstife, so
the kola nut is the centre of Igbo life celebrasioHence,

It is a sure key to unlock the hearts of men and

gods... used whenever the spirits of the ancestors

are being conjured or after libation has been pmbure

in order to pacify a particular deity that is irgdf.
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As the priest is the only person qualified to cangte the host, so
is the eldest (Nze n’ozo priestly caste) the omyspns qualified to
bless the kola and pour libation. The subtle ddifee lies in the
kind of matter (species) used to’ achieve the saiffiect. The

Christian communion appears under two species eadrand

wine, the traditional Igbo communion of kola nupeprs equally
two: ‘Qji’ (Kola nut) and ‘okwaose’ (peppery paste of grooumid

and spices). It is either received in one kind othbkinds (both

species) just as the communion of wafer bread @amebeived

under both species.

It is our belief and theology that whether received
unicamerally or bicamerally, that is, in each kord
both species, Jesus Christ, true God and true isan,
replete in all his existential totality and
completeness.

5. Kola Communion and other Kinds. Metaphysical
Difference
The sacredness of kola nut is co-natural with dtisire whereas the
English wafer bread as an industrial product is satred in its
nature. The Holy Communion enjoys, or is infusedhyithe
sacredness and sanctity of existence, due to dnsubstantiating
power of the words of consecration carefully usgdhe priest, an
‘alter Christus’. This being the case, the transfation power of
the consecration can equally be brought to beaacred Igbo kola
nut and its peppery paste to achieve the samd.resul

It becomes necessary here to point out that theaeff of words of
consecration in transubstantiating a substance doiedepend on
the nature of the substance. This suggests thapdhksibility of
arriving at the same effect while using other dates is not
doubtful.
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However, it is germane we point out here that ala kut whether
blessed or not, maintains its ontological and cioHah respect in
Igbo cosmetology, whereas the mere appearance fefr \weead

and ‘Twelve Apostles’ does not in any way suggestgresence of
what should be termed the ‘communion’. Its usefséndoes not
manifest in its appearance:

The presence of Christ under the species is cabedl not
in exclusive sense, as if the other kinds of presemere
not real, but par excellentce

The sacramental presence of Christ is by invocattbereas the
sacredness of kola nut which is a spark of divarecsty is infused
in it. On this note, the successful invocation diri€t to take
another sacramental form is not doubtful and Christ
responsiveness to this invitation cannot be plamedhe bargain
table.

If sacraments are outward signs of inward grace,chmmunion
being a sacrament shares in this definition. If $ign and the
signified are equal, the presence of Christ in ¢bhenmunion is
fully domiciled in the communion. To wit, the prese of the
communion is both the sign of, and in actuality teoms the body
and blood of Jesus Christ. If Christ is God and @&odpirit, the
spirit which Christ himself is, cannot only be repented in one
form alone. This form of representation would placeserious
limitation which is wunhealthy for our understandinghis
representationalism may be conventional in outloadnd
perfunctory in practice. So it becomes an objee dmooses as he
wants. If convention applies in matters of sacrameat of the
same convention another communal species may bsegho
consecrated, transubstantiated into the sacred bodyblood of
Jesus Christ. And this is possible. | mean plaasithe choice of
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the species has no incidence in the sacrednessaautity of the
communion.

6. Evaluation

We have come to the age when we shall Christianizeculture
and inculturate our Christianity to make Christanmaate in our
own native soil. But let us be reminded that thalitg of

communion is not strange to Igbo Africans. Whastieinge is the
possibility of changing a substance into the body &lood of
Jesus. Coherently and correspondently, if our faitbnwavering
in believing its possibility with English wafer @@, the same
mystery can be extended to our local substance ‘ot'.

The choice of the substance has no incidence oeffitacy of the
word of transubstantiation as the change is meahetsubstantial
and not accidental. The choice is both accidentad a
circumstantial. Transubstantiation does not occorsecondary
qualities of a thing such as taste, colour, sizeaetd this is why
every thing looks the same after the change.

The functional relevance of kola nut in Igbo cudiumilieu makes
its choice uncontestable as the most fit and dedlibf all the local
ingredients to substitute the western bread. Theteskial totality
and completeness (reality) of God can be felt, asgpnted and
anthologized in any culture or religion.

There is absolutely nothing in the nature of thglBh bread and
wine, or their combined nature after comminglingttiakes them
possess extra being of becoming the communion sixelly.

The choice is conventional and historical, while #ssence of the
consecration remains unchanged: there are oth&bles that are
not so essential as to remain unchanged. The efficaf
transubstantiation depends exclusively on the fonords). This
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being the case, nature has endowed humanity with @& natural
indices with ontological potency of being transabsiated.

7. Conclusion

If it is doubtful whether our local kola nut (anghwine) can be
consecrated to get the desired result, we shouldlggreject out
rightly, without any fear of commission or omissjghe potency
of the words of consecration, which efficacy does depend on
the choice of the species. We should in additiefect the wafer
bread and medicated ‘Twelve Apostles’ as foreigrd a@no
artificial and inadequate for the type of man amatl @hrist is.

God may be unhappy to leave himself in a sacrarheotaition
better than a Manger (stable) in Nazareth whereirtgarnation
was consummated. The essence of Christ is notflbst leaves
himself in a condition worse than Nazareth manyet. our kola
nut is better and more sublime than the manger.
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1 Introduction

In an attempt to understand the meaning of ‘Afri€wsmology’
and its constituent elements, it would be worthe/hib first
explore the concept ‘cosmology’. Etymologically,ist from the
Greek wordscosmosandLogos meaning ‘universe’ and ‘science’
respectively. Put together, it is the ‘scienceha tiniverse’. Thus,
in this papercosmosand universe will be used interchangeably,
and by universe it is meant worldview. For a furthed profound
enquiry as to the meaning of worldview, there isopious cache
of literature available in this regard. One neealglance at the
works of eminent scholars like Wambutda (1986)zUtj(1986),
Achebe (1986), Onuoha (1987), Metuh (1987), Ubg2i@04),
Madubuko (2004), Madu (2004), Ezenweke and KanulZ}0
Very significant to their analysis, is an undenligiprinciple that
speaks of cosmologies as basically religious, wigisles a sense
of purpose and direction to the lives of people andbles them to
act purposefully and exercise a measure of cordx@r their
environment. It is in this regard that Metuh (1987aintains that
cosmology answers fundamental questions about kee pand
relationship of man with the universe. This canp®tdone outside
the ambience of supernatural power or powers amslréligion.

What then is African cosmology? It is simply theywafricans
perceive, conceive and contemplate their univergetens through
which they see reality, which affects their valugstems and
attitudinal orientations; it is the African’s selaror the meaning of
life, and an unconscious but natural tendencyrigeaat a unifying
base that constitutes a frame of meaning often egeasterminus
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a quo(origin), and agerminus ad quentend). This cosmology is
the underlining thought link that holds togethee #frican value
system, philosophy of life, social conduct, mosalifolklores,

myths, rites, rituals, norms, rules, ideas, cogaitmappings and
theologies.

The idea of African worldview must be understoodairgeneral
sense and in a restricted sense, because what lwéfgaan
worldview is not one shared by all Africans intibsality but rather
some characteristic features of the common elemanisng
African worldviews. According to Madu (2004), anvastigation
into the nature of African cosmology would beg aume of
fundamental questions that determine its course:

i. What is the nature of the African universe?

ii. Who is the maker and sustainer of the African ursie@

iii. What is the nature of the beings in the Africanverse and

the interactional network within the African cosnoicler?
These questions shall guide our inquiry into Afnica
worldview.

2. The Structure of the African Universe

The African universe has the physical and the sgifidimensions
(Edeh 1983, Abanuka, 1994, ljiomah 2005, Unah 20&%d
Chimakonam 2013. At the spirit realm, God represents the Chief
Being, and seats at the apex of power. In the phlysiorld, man
dominates, occupying the central position in theeste of God’s
creation. In the contention of Onunwa (1994), tHecAn cosmos
is like an isosceles triangle, God (the Supremen@eis at the
apex. The ancestors are at the base of the triangleman at the
centre. The primacy of the human being in the Africniverse is
due to the central place he occupies within thevarse. The
triangular imagery suggests that human beings foam
“microcosm” on which converge the innumerable fsrcihat
inhabit the other arms of the universe.
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ljiomah (2005) avers that the African universe dstssof three
levels: they are the sky, the earth and the undddwthe sky is
where GodChukwu or Chinekeand angels reside; the earth is
where man, animals, natural resources, some dewitk some
physical observable realities abide; and the undeédawhere the
ancestors and some bad spirit live” (p. 84). Ekeedll990),
corroborated the above view when he described tirecaf
universe as consisting of three encircled levedsnely: Elu-Igwe
or sky, Alammaduor the world of the living andlammuoor the
land of the spirits. Chimakonam (2®12n his paper “God and
Man in Igbo Traditional Religion” produced grapHidaawings of
these views and demonstrated the equivalence of@amujiomah
and Ekwealor’s conceptions of Igbo universe.

Thus, the African worldview consists of both spiat and physical
realms, which despite their separate existenceracie Thus
Ekwealor (1990) avers that “It is important to nttat although
the Igbo universe is divided into these three brstagctures, there
is the possibility of certain elements to move frone structure to
another to commune with other elements” (p. 30). this
interaction, man communes with God, the divinitid® ancestors
and vice versa. The African world is thus an intév&@ universe.

3. God in the African Cosmos

God in the African universe, according to Quarcaopo(1987),
from his names and attributes, is a reality and amotabstract
concept. ldowu (1978) avers that he is a persosialgbwith whom
one can enter into communion and communication. isle
approachable in all occasions of life. In societrdsere there is
hierarchy of power, from the king to the chiefs acmimmon
people, the idea of God is also presented withen ftame of a
hierarchy. This is evident in the Yoruba, Benin #k@&n concepts
of God. However, where such hierarchies are not eeleloped,
the idea of God is presented in plain terms, asngntioe Nupe and
Tiv. Among some cultures, he is conceived as maseulas
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among the Yoruba, Mende and Akan; in some othefsraBine,
as among the Ewe; in some others, he is conceisdabthh male
and female, as among the Gas.

The Igbo call him Chukwu or Osebuluwa (Great Godustainer
of the universe)

The Yoruba call him Olodumare or Edumare (The Kahgeaven)
The Edo call him Osanobua or Osanobwa (Creatosasthiner of
the universe)

The Nupe call him Soko (The supreme deity thatdessiin

heaven)

The ljo call him Temearau (The creatress of alhdki—feminine
term-)

The Tiv call him Aondo (The power above that creaded rules
all things)

The Ibibio refer to him as Obasi Ibom (The God Wikes above
the earth)

The Akan call him Odomankoma and Nyame (full of ayeand
the God of fullness respectively)

The Mende of Sierra Leone call him Ngewo (The eteame who
rules from above)

The Kono of Sierra Leone call him Meketa (The Imtabror

eternal)

From the meanings of these names of God from difiteAfrican

cultural backgrounds, his attributes already bégiemerge.

4. The Attributes of God

Not minding the differences in the concept of Goehoag
Africans, which Oguejiofor (2010), argues is based the
epiphenomenal of the global condition of life oétheople under
consideration, Idowu (1989), avers that there arefyimg
attributes of the African Ultimate Reality. Thesdtributes
according to Awolalu and Dopamu (1979) are wordplorases
that speak of the traits, properties, qualitiescloaracteristics of
God and what is believed to be his role in relatmthe world and
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man. These attributes bring down the divine frone thigh
mountain of the metaphysical and abstract to tkiel lground of
the real and concrete.

I. God is Real and Active: For instance among the Igbo, he
is called:Chineke(the God who createsChukwu(the
great God) Osebuluwathe sustainer of the universe)
Ekekereuwghe who created the worldChi-oke(God
that apportions lots)Nna-di-Ebube(the awe-inspiring
father) Odogwu-nagha (victorious warrior) Ome
Mgbeogharikgactor in times of difficulty) From these
names, God is real and not just real, but actived A
he fails to respond as expected, the Igbo would ask
“Chukwu | no nura(God are you asleep).

ii. God is Unique: By unique, it is meant that he is different
from other creatures. In his graphical represematof
liomah and Onunwa’s conception African universe,
Chimakonam (2012shows that God occupies a unique
place, high and above all other creatures as #ean
He is transcendent, sovereign and possesses absolut
power.

iii. God is the absolute controller of the universe: The
African God is not a withdrawn God; he has full toh
of the universe. The Igbo would refer to him as
Osebuluwa(the sustainer of the universe). He did not
just create the world but actively sustains it. diher
creatures are in being for the reason that hesis ial
existence. He is neither a Remote GbDgus Remotus)
or a Withdrawn God OQeus Otiosus He is both
transcendent and immanent.
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Iv. God is One: Among the Igbo, there is only one God called
Chukwu,even though the nomenclature is contested, he
is regarded as the God and creator of the whole
universe. Thus, African Traditional Religion hasrm
to be understood, though lately, as a monotheistic
religion because it recognizes only one God.

v. God is Creator: Africans have the belief that God either
created the world or delegated some divinitiesaiwyc
out some assignments as regards the creation of the
world. According to Oduwole (2010), Yoruba scholars
agree that the human person is made up of three bas
elements:Ara (body), Emi (breath) andOri (soul).
Idowu (1962) avers that the body is the creation of
Orisha nla (Arch-divinity). He was assigned by
Olodumare(the Supreme Being) to mould the body of
human beings. It is only the Supreme Being thas put
the spirit into the body so as to give it life. Bheven
when a divinity is delegated, it does not take pleee
of God.

vi. God is King: Most African traditional societies speak of
God as King. This attribute is related to that afdGs
the controller of the universe. Generally, the idda
God as king speaks of him as the sovereign coatroll
of the universe. Among the Mende, he is “The Chief”
among the Yoruba, he i®ba Orun “The King in
heaven”; among the Igbho hekze EnuigwéThe King
of Heaven”.

vii. God is Omnipotent: In recognizing that God creates and
sustains all things, the African implicitly recogas
God’s Omnipotence. Since there is no limit to teeb
of God, and every being acts according to its reatifir
would imply that His power is without limit. He dee
everything possible, even the ones we sometimes
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consider impossible. A God without this attribugsld
the first test of deity. Among the Akan of Ghanaise
Otumfoo (The Mighty or Powerful One); The Yoruba
concept of God a®lodumareand the Igbo concept of
God asChukwualso speak of the omnipotence of God.

viii.  God is Eternal: Eternity is the total simultaneous and
perfect possession of life without limits. This ilegs
that God has no beginning or end. He made us who
abides forever and is always the self-same and His
years do not fail. Indeed, the very substance a Go
eternity. It is in this regard that the Yoruba ret@ him
as Oyigiyi Ota Aiku (The mighty immovable, hard,
ancient, durable rock that never dies).

ix. God as Judge: The African believes that all his actions
will be judged, rewarded or punished. God is the
impartial judge who will either reward or punishrhi
for his actions, both private and public actions.

5. The Divinitiesin the African Universe

As already indicated, in the African world, theseonly one God,
who is high and is expected to be reached throotgimediaries.
These intermediaries are called divinities and eslzapects of the
divine status. Most Africans belief that they entarfeom God; as
such, it is incorrect to say that they were credtgdhim, but more
correct to speak of them as offspring of the Suprdring; it is
therefore not surprising that tAdosonof GhanaQrisa-nlaof the
Yoruba,Olokunof the Edo and Ojukwu of the Igbo are referred to
as sons of the Supreme Being.

Divinities are responsible to God for whatever thety perform in
their relationship with human beings. Their funnotis to ensure
that God is not bordered by petty problems fromeaeh; they are
not ends in themselves but means to an end, angitieve they
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do is dependent upon God’'s approval; this doesimany way
change the fact that they are a powerful set afitgpl beings.
They are functionaries in the theocratic governmehtGod,
sometimes referred to as his messengers and attottes as his
sons. Awolalu and Dopamu (1978) refer to them asetkecutive
heads of various divine departments in the Supr@&e@g’'s
monarchical government.

Each of these divinities has a name, usually dasgriits function:

as we havéla among the Igbo meaning earth, which speaks of the
earth-goddess. @dlokunin Yoruba,okunmeaning ocean, and the
god, the god of the sea. Arinze (1970), speakindivimities from

the Igbo perspective declares that:

God is the Supreme Spirit, the creator of everghin
No one equals him in power. He knows everything.
He is altogether a good and merciful God and does
harm to no one. He sends rain and especially
children, and it is from him that each individual
derives his personal ‘chi’. But this supreme spirit
has made many inferior spirits who are nearer to
man and through whom man normally offers his
worship to Him. (p. 10)

The difference between these divinities and ther&up Being is
very obvious. They are inferior spirits, while Gl a superior
spirit. They vary in number from place to placemewer with more
among the Yoruba where one can get as many asdf ¢h@nities.
No matter their number, they are a group headedhbkyarch-
divinity as we see in the case ©fisa-nlaamong the Yoruba. It is
an arch-divinity and the head of all divinities argdhe Yoruba.

6. The Categorization of Divinities
Awolalu and Dopamu (1978) categorized divinitiegoirthree
divisions. These include:
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1. Primordial Divinities:
These are divinities that dwell in the heavens esititey
were with the Supreme Being during the creationthaf
universe. Like the creator of the universe, thegio is also
not known. An example of this kind of divinity Srisha
nla (Arch-divinity), which Idowu (1962) avers was given
the responsibility of creating the human body

2. Deified Ancestors:

The deified ancestors are human beings that lived
extraordinary or mysterious lives and as such weeagle
divinities after their death. This is very commanamng the
Egyptians and the Romans. Among the Yorubas, we hav
Sango who was a former powerful king of Oyo. Witie t
deification of the ancestor, he ceases to be aastmcand
takes up the qualities of a divinity.

3. Personified Natural Forcesand Phenomena:
The African universe is made up of myriad of spirind
these spirits have their abode on mountains, hiNgrs,
seas, oceans, trees, roads, markets, caves, blalkés,and
forests. Their abode also determines the place evtiexy
are worshipped, and also the residence of the tRafethe
deity. It is a common story in Africa to hear ofirgp
causing accidents on bridges, these are spiritsdiiall in
water, often called mummy water. Some spirits dviell
trees and cause road accidents, often interpretedaifice
to the divinity in question. There are sociologiattors
that affect the positioning of these divinitiesséd on the
principle that man is a social being who operateshie
society. For instance, people in the riverine amsasship
water spirits. People who live in places wheredhsiforest
worship the forest spirits. People in mountainousas
worship spirits that dwell on the mountain.
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For the purpose of this study, we shall concentate
divinities among the Yoruba of Nigeria.

Divinitiesamong the Yoruba of Nigeria
1. Orisa-nla: It is also known as Obatala (which mdang of

whiteness or the Lord of white cloths), the creatimnity
and arch-divinity. As already indicated, the bodythe
creation ofOrisha nla(Arch-divinity). He was assigned by
Olodumare (the Supreme Being) to mould the body of
human beings. He also created solid earth and pedif.
While he creates the body, the Supreme Being petsaul
in the body. It lies within his department to makbuman
being beautiful or ugly. In its shrine must be dlea
everything used is white in colour, and the watsediat
Orisha nla’s shrine kept clean; water from its shrine is
fetched very early in the morning and given to peed
women so that the children they carry in their womdy
be properly moulded; those who are physically emgéed
are also healed with this water. It is in fact relgal as the
god of purity or the holiness of God and its wopglars are
expected to be pure as well.

2. Orunmila or Ifa: It is the divinity of wisdom,
prognostication and foreknowledge, and in fact dhacle
divinity of Yoruba land. After God had made the fam
soul and sealed its destiny, it is believed tBainmilawas
present and knows its secrets, that it why he vsays
consulted before undertaking an action, say magriagr
or a journey, to give information about the pasgsgnt or
future of man. His priest is calldéabalawg which means
‘the father who has the secret'.

542



Filosofia Theoretica: Journal of African Philosophy, Culture and Religion

3. Ogun: It refers to the god of iron and war. As gosl of
iron, he appropriately becomes the patron god of
blacksmiths, hunters and warriors and is symbolibgd
Iron. Like the Igbo Amadioha, he is the messenger o
God’s wrath. Because of the fear it evokes, pegpleo
him to seal their covenants, as fear of him brialgsut the
fulfilment of your own part of the covenant. Henst just
the messenger of God’'s wrath and judgement, he also
grants success to warriors and hunters. Even intiog,
travellers turn to him for protection from accident

4. Esu: As the Igbo Ekwensu was misunderstood by
missionaries and new converts to Christianity as th
biblical devil, Esu has also been misunderstoodthes
Christian devil. He is the god of mischief and abulake
things difficult for people. He is always preserdg an
inspector in matters of rituals and conduct, among
divinities and human beings. Having inspected w@aljthis
recommendation determines if the Supreme Being will
accept the sacrifice or not; he stands before t@ebne
Being accusing both human beings and divinities,
especially when he is not properly fed with saces;
however, when he is given his due, he can be bésr@vio
terms of protection. He is feared by both men awuhidies
and could be unpredictable. Awolalu and Dopamw 8)9
illustrated this thus, “Once Sango, the thundeindty of
Yorubaland, boasted that there was no divinity i not
subdue. But Esu asked him promptly whether he dedu
him, and Songo immediately replied apologeticatigtthe
could not have been included” (p. 83).

5. Sango: Just as the Igbo Amadioha is the god ofdéwuand
lightning, Sango is the Yoruba god of thunder and
lightning, with his presence manifested in thundésand
lightning. He was one of the kings of Oyo kingdoam
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Alafin of Oyo. And his reign was tyrannical and bspit

out fire during feats of anger. When he was depased
king, he committed suicide by hanging himself. He i
highly dreaded, and punishes offenders through
thunderbolts. Thus periods of lightening and thubdks

are terrifying moments for offenders. When it stgka
human being, the person is not mourned; when hieesta
building, no body sleeps there until a special ifaeris
done.

6. Sopono: He is the god of the disease of small wich is
seen as a manifestation of the wrath of God onndtes.
Like Songo, he is also dreaded. When it attacka lor
other offenders and its leads to death, they atetode
mourned.

7. Osun: She is the wife of Songo and the goddedseofiver
of Osun. She is a benevolent divinity, evident @ hame,
the goddess of children. She specializes in regjotine
fruitfulness of barren men and women. Water fronur©Os
River or stream to drink. Since streams and riaes her
abode, gifts to her are thrown into the river aream.
Although she specializes in child giving, she coalsb be
approached to solve other problems.

8. Oya: Oya is a female divinity, referred to as tleldess of
the River Niger. If Sango was an Alafin of Oyo, Oiga
believed to be his first wife, who wept after hisath,
weeping so severely that her tears formed the Rivger.
She could neutralize the anger of Sango. Wheneyepits
fire during his feats of anger, Oya neutralizes dnger
with rain. Like Osun, she is also worshipped irerssrand
streams.

544



Filosofia Theoretica: Journal of African Philosophy, Culture and Religion

9. Buruku: according to the tradition of the Yorubairéku is
a god brought from Sabe, in Dahomey; brought as a
Supreme Being but worshipped as divinity among the
Yorubas. It is refered to as Buruku Omolu, mearig
child of the Supreme Being”. It is believed that ist
responsible for deaths, illnesses, catastrophes cdinelr
human miseries; however, he is also capable ofsiolgs
and protecting worshippers. Worshippers must péadst
anger through sacrifices. During worship, smallldren,
pregnant women and menstruating women are a tapoo t
Buruku

10.Ayelala: Like Songo, it is a deified ancestor. Aacling to
Awolalu and Dopamu (1978), “She was oringinallylave
woman brought from Ekitiland to Kisoso in Okitipupé
Ondo State, and offered as a substitutionary $seerfor
peace between lleja and ljo who were at war witbhea
other” (p. 90). Keko from lleja slept with the witd chief
Temetan, and ran away to ljo to avoid being killé¢hen
the case was being settled, it was agreed thagkbKnust
live, a substitute is required to die for him; iasvat this
time that Ayelala, the slave woman was offered as a
substitutionary sacrifice. Through her death sheutint
peace between the peoples of lleja and ljo, andva®
worshipped by both ljo and lleja.

Divinitiesamong the Igbo of Nigeria

i.  Anyanwu(Sun): Itis the son ofChineke and sacrifices that
are made toChukwu are made throughAnyawu,
because of the special and close association a$uhe
with the Supreme Being.

ii. Amadiohaor Igwe (Sky): It is also the son @@hineke and
sometimes referred to as the husband of Ala. st a
husband fertilizes his wife so do@snadiohafertilize
his wife Ala through rainfall. It expresses its pawn
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thunderbolts and lightening. He is an agenCblukwu
against undetected crimes. Through his intercession
Chukwu nourishes the green vegetation of the earth,
sees to the health of the living, lightens up tharlav
and gathers evidences as well as bears witnegpéat
deeds and against evil deeds of men. It ensuréshiha
natural order as set yhukwuis not upset. Its principle

is simple, ‘eye goes for an eye and a tooth goesfo
tooth’. Whatever one sows, he will reap”. The dioes
that arises here is this: madiohais the son of
Chukwuand Ala the daughter ofChukwu,how come
the two of them are married? Or does the Igbo world
encourage incest? It is true that myths are not
concerned with coherence but with conveying truths,
but again the instrument for conveying this truth
determines the value of the truth.

lii. Ahiajoku (god of agriculture): Farmers offer sacrifices to
this deity for a bountiful harvest.

vi. Ala (Earth goddess): It is the most important deitygho
public and private cults. She is the sole daugbfer
Chukwuand is believed to have made the ground and
the vegetable kingdom. The earth goddess has the
function of exposing those who secretly commit evil
and the evils they commit. It is in this regardtttize
Igbo say: Ani tukwa gi- may the earth expose y@ni
bokwa gi ji n'aja— which literally means “may the
earth put yam and sand on your head”. This means,
“may the earth goddess render you miserable and
expose your shameAni jukwa gi (may the earth reject
your corpse). In Igbo land, the earth is holy plé&oen
it God produces all living things including human
beings. It is also through this earth that humaimdgse
rejoin their maker -Chineke When a man therefore,
commits a crime, he is said to hav#&leruo Ald
(defiled the earth). If such a person dies withmading
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“Mejuo Ald (pacified the earth), the earth goddess
whose function it is to expose people’s atrocitiel
reject the corpse of such a person. When the peasson
buried, the earth goddess throws up the corpseofout
the belly of the earth. In this case, the berearedeft
with the option of cremation. The implication beitgt

the soul of the person is destroyed and will never
reincarnate. For such a soul, the Igbo would sagyu*“
erughi ya aka, ani erughi ya aka”, meaning (henrtas
share in the sky nor earth). They end up as wicked
spirits.

vii. Chi-omumu — (the goddess of children). It is her

viii.

responsibility to ensure the continuity of humard an
animal life. Those who seek children pray to Chukwu
through her.

Nmuo Mmirior Nne Mmiri (sea goddess): she is the
sustainer of sea life, the bringer of hope, providke
help and protection, the bringer of gifts and exoti
things. Indeed, she is said to hold the key toght
that leads to the world of solutions. Thus wheneher
Igbo man prays he does not forget to &ddije anyi
buru ije mmiriwhich means, “may our journey follow
the path of the seas”. It is she who guides petmple
exotic lands, and chooses to permit human beings to
travel and reach their destinations on top of e s

ix. Ekwensu(god of warriors): Missionaries have wrongly

identified Ekwensuwith the Christian concept of devil.
According to Metuh (1991 Ekwensus infact the spirit
of violence and patron of warriors and not the tfan
devil. Isichie (1969), records that among the Igbbs
Asaba, there was a festival callekwensuestival, and
it constituted their major annual feast, during ethi
they displayed their military prowess.

X. Agwu (the god of divination and healing): It is the dhie

messenger of the Almighty God. Nwankwo (1987)
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recollects and records his conversation whpwu —
whenAgwuwas asked about himself, he replied:
| am the spark of Divine Essence charged with the
responsibility of providing man with tools of
existence ... | hold the key to those secretes of
creation which man is expected to know and reveal
such secretes as are necessary for the advancement
of mankind ... in the study of science, philosophy,
religion, occultism, mysticism, | am the first paft
call. Intelligence, wisdom, knowledge and power is
bestowed on those who have received the blessings
of the agent of the Almighty God. These privileges
are nevertheless without a price and it is that you
shall be clean before God at all times of your. life
(p. 69)
One only needs so little a demonstration as cleseyes,
stand barefooted on the earth, open wide his ammas a
solemnly echo: Agwu gosi m ike giA¢wushow me your
power) to experience the aweAgwu’sdivine aura.

Xi. Ibinokpabi: It is the divinity of Arochukwu; a ferea
divinity. According to Awolalu and Dopamu (1978),Has
the power “to identify sorcerers, witches, poisenéteople
also believe that she can make barren women fedrld
give success in trade, fertility of crops and vigton war”
(p- 94).

Xil. Ojukwu: Like the Yoruba Sopono, Ojukwu is the god o
smallpox. It afflicts sinners with smallpox; and wictims
are not given normal burial, as they are buriedhia evil
forest.

7. Spiritsin the African Cosmos

The African universe is made up of a myriad of ispiDeath is
not understaood as the final end of man. After [detite soul
nkpulobigoes back t@Chukwu The after-life for the African is a
life of continuing relationship with the living deéalLife in Africa
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is cyclic: birth, death and rebirth. Those who tivgood lives and
died at ripe old age, receiving the appropriateefah rites, in

relation to their status, go to the spirit-landlla-mmug, where

they continue to live until they reincarnate. O thther hand,
those who lived bad lives and died bad death,ifikeccidents and
before one reaches a ripe old age, are sent totexmiediate state,
between the spirit-land and the land of the livinigere they live

frustrated, as wandering and restless spirits o Igvorldview,

they are referred to a#skalogeli(bad spirits).

Apart from theAkalogelis,we have the ancestors. Metuh (1991),
argues that they are under the presidency oftheleity. They are
the guidance of morality and the owners of the. Sdiky occupy a
very significant place in Igbo life and religion.chkendu (1965)
avers that ancestors are the invisible segmertteofgbo lineage.
Their world and the human world are very similaistjlike in the
human world, they have their farms, their roadsirtmarkets; the
only difference is that while our world is visiblieirs is invisible.
They are honoured and not worshipped. The honaengio them
is anchored on the principle of reciprocity and lggophy of
reincarnation: having been honoured, they are dgpedo
reincarnate and do for the living members what tidyfor them.
Nyamiti (1984) distinguishes two elements that abterize the
African concept of ancestorshimatural relationship which
usually exists between the ancestor and his rektieither as
parent or brother. It can also be founded on commembership
of a clan, tribe, religious sect or society. It ¢hrrefore either be
consanguinous or non-consanguinous. There istlaéssacred or
supernaturalstatus of an ancestor, which is the consequenhés of
death. Following the African traditional moral stiaind, a good life
Is very significant here, since the ancestor ie Bkstandard for the
living.

8. Man in the African Cosmos
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African religion and thought is anthropocentric. M& at the
centre of the universe, more central than God. Ating to Mbiti

(1969), “Man is at the very centre of existence Affrican people
see everything else in its relation to this cenpagition of man...
it is as if God exists for the sake of man” (p..9@prroborating
with Mbiti, Metuh (1991), avers that “Everythingsel in African
worldview seems to get its bearing and significaficen the

position, meaning and end of man” (p. 109). Theaidé God,
divinities, ancestors, rituals, sacrifices etce anly useful to the
extent that they serve the need of man.

The analysis of the Yoruba idea of a human persoen@an,
reveals the African concept of man as a being lgaNgnorigin and
finality in the Supreme Being. This implies thatnma the African
universe is best understood in his relationshif &od his creator,
to whom, from the Igbo perspective, he is ontolaljyclinked with
through hischi, the spark or emanation of God in each person.
Man’s coming to the world cannot be understood witthe
Western category which sees the human person irhanéstic
terms. Man in African worldview has a purpose anidsion to
fulfil; he comes into the world as a force amidstckes and
interacting with forces. Good status, good heatith prosperity are
signs of the wellbeing of a person’s life-forcedanan struggles to
preserve it through an appropriate relationshighwite spiritual
forces around him.

The goal of every human person is to achieveakara chi,the
destiny imprinted on his palm by hishi. He is not just an
individual person, but one born into a communityosd survival
and purpose is linked with that of others. Thushtman person is
first a member of a clan, a kindred or a communigcording to
Oduwole (2010), Yoruba scholars agree that the hupssson is
made up of three basic elemerasa (body), Emi (breath) andDri
(soul). This is also true of the constituents ofnmia Igbo
ontology: Obi heart or breathChi destiny, Eke or Agu ancestral
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guardian. ldowu (1962) describes the body as thecrete,
tangible thing of flesh and bones which can be kmdlwough the
senses. As regards tlimi, he describes it as spirit, and this is
invisible. It is that which gives life to the wholeody and thus
could be described through its causal functiorssptesence in the
body of a person determines if the person stikdivor is dead.
According to Ebunoluwa (2010), the body is the tiozaof Orisha
nla (Arch-divinity). He was assigned b9lodumare(the Supreme
Being) to mould the body of human beings. It isydhle Supreme
Being that puts the spirit into the body so asite g life. Yoruba
philosophy on the human person does not end wehbtidy and
spirit, there is a third element called the sodie Boul affirms that
the human person already has individuality in tpeitsial world
before birth. From this understanding, life does hegin with
birth, it begins as soon as one acquires the sbidhadefines a
person’s individuality. The soul of the human perbegins to live
even before there is a body for its abode.

Although the human person comes from God, his hsthot a
separation from God. He still relates with the deviin a
community of ways: Throughbation: which are prayers usually
said in the morning time or during ceremonies, imgst and
gatherings usingji (kola nut) andmmanya-okuhot drink), the
food and drink of the gods. ljjomah (2005) averattim prayer,
“the Igbo man tries to normalize the relationshipoag the three
worlds ... libation is made to God through the agewythe
ancestors and other deities” (p. 8Through divination: which
involves a process of inquiry. People who wish toow why
certain things happen, how to solve certain problamd so on, go
to diviners.

0. Conclusion

The foregoing research reveals that the Africanldvoew is a
unified reality. There is a strong interaction beéw the spiritual
or unseen and the physical or seen worlds. Theaictien of the
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two worlds instils a greater sense of the sacredhe African
because he sees and feels the presence of thenteu@eing,
divinities and spirit beings (ancestors) alwaysspre. And since
the sacred is permeating in everything, he givgdaae to the
divine in all he does: in politics, in his socidk| in his business,
in the laws he makes. It is such that when these ke broken, it
is not just settled between humans, the divinelse appeased.
This further explains why J. S. Mbiti would argunat the African
is notoriously religious. Furthermore, there is anse of
community in which all the inhabitants of the cosrorder exist
for each other. Thus, no being exists for itselft &xists because
others exist. However, at the centre of this ursges man, and the
preservation and enhancement of his life is a priakie. The
divine elements exist to preserve man; and marereldh them to
preserve his life as well. The divine have releeanaly to the
extent that man’s life is preserved.
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1. Introduction

When the Europeans came to Africa, they had thie laibbd Africa
had the wealth. They gave Africa the bible and tddkica’s
wealth to develop their home land. They scrambled &nd
partitioned Africa. The end result was imperialisaolonialism
and neo-colonialism. Many Africans became Europeshior
westernized. Afrizealotism addresses the issueetdrming to
authentic African life characterized by black digni black
nobility, black power and black consciousness. Zsiotism
awakens the African from his slumber and makesreftoliberate
Africa from the shackles of imperialism, coloniatisand neo-
colonialism. Hence, the Salvation of Africa mustmep from
Africans through the Spirit of Afrizealotism.

Since Africans’ contact with Europeans, there asmyncultural
and ideological problems arising from conflict afltare. Many
Africans became Europeans in attitude as a restiieoAfro-Euro
contact. The outcome of this contact was a cultidablogical
conflict. The efforts made by the Africans to liaer themselves
from the shackles of European imperialism and dal@m gave
rise to Afrizealotism. Afrizealotism is a vision dman attitude to
life which originated due to the dehumanizing ditwa of
oppression that characterized the African continenthe post
contact era. Afrizealotism therefore, is a revaloéry movement
that intends to project a synthesized African aeltthat is free
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from European bondage. Afrizealotism is the phipsgoof self re-
discovery embarked upon by the modern Africans msuee
adequate re-integrations and a possible synthese few way of
living as authentic Africans. In order to realibe tabove objective,
the following issues are considered.
I. The dilemma of synthesis and the Aestheticsetif s
choosing
ii. The structure of Afrizealotist Revolutionary
movement

2. The Dilemma of Synthesis and the Aesthetics of Self
Choosing
The cultural and ideological clash created by Afuro contact
has placed Africa in a dilemma of how to synthemisl realize
cultural harmony. In describing the dilemma, “Ekwupbserved
that; the bewildering variety of cultural ideologienported into
most of the African cultures complicates the natafe the
conflictual ‘battlé between the traditional African cultures and
western culture The view of Ekwuru expressed above point to the
fact that different cultural ideologies have mimlevith the
African culture and the result was clash of cultare cultural
conflict which has thrown the human mind into caiun as two
cultural worlds exist in the same mind, hence, dilemma. In
stressing the dilemma of synthesis, Ekwuru furtBehoes the
views of Frantz Fanon and Ali Mazrui by saying; €TAfrican is
divided between choosing himself and losing the Wl vice
versa. He nurses both attitude of love and hatébéh cultural
representatiorfsJ. O. Chimakonam contends that the problem that
results from this is far deeper than readily obsioli concerns
thought system and logic. “The reason for lack oébie
development in Africa is that the tutored Africarhavreasons
within the framework of the strange Western logidically loses
touch with his environment and its realities. Heréfore thinks
without action, and where he acts at all, he adtisowt thought®.
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Colonialism, slavery, neo-colonialism and culturaiperialism
which saw African native cultures replaced with tt@onialist
cultures has dealt a heavy blow on the status ata#i identity.
Commenting of the writings of W. E. Du Bois, J. Chimakonam
states:
So we understand Du Bois as affirming our concern
here that Africa and the African have lost their
identity. For those in America, this would be daoe t
the geographical uprooting from Africa to America
during the time of slavery and the consequent
implantation into a strange culture area. While for
those in Africa, it would be due to colonialism
which saw the native culture and thought system
replaced with the strange western versions. Thais th
African of the post colonial era is neither an A#fm
nor a westerner; he feels the strange twoness none
of which is now actually his true identity.

The opinion stated above is the core of the Africaises of
identity. This is why Chimakonam again argues thatt can be

argued here, that the worst crime the west comdiite the

modern time was not the slave trade...it is esséntitie

destruction and erosion of the African culturalnfework™. The

major difficulty of cultural synthesis is found the dilemma of
choosing between the West as the epitome” of atlithgood and
Africa as original roots. Africans are highly retigp and have the
natural tendency to behave as foreigners evenrein ¢lwn culture,
hence, most of the postcolonial Africans enjoy gesalled a
Westernized African or Black European. This tengeaccording

to Chimakonam as cited above is due to logicahwash.

Africa is in a cultural confusion created above bil social
pressure. In order to get out of this confusiom &frican must
make a decision of choice. He must harmonize tbmehts of the
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imposed western Culture with the existing Africamtare. The
result of the harmonization removes the dilemma pratuces
authentic African identity different from the colah identity.
Ekwuru joins other African authors of the coloniand
postcolonial period in emphasizing the need forhentic
Africanness characterized by self realization aglfirediscovery.
This rediscovery for Chimakonam must begin from tiedive
African Cultural valuesand must have its base in African native
logic and thought system

3. The Structure of Afrizealotist Revolutionary Movement
Afrizealotist movement is a movement that seekprtimote the
great name of Africa and restore the beauty of lilaek race.
Through the movement, the dignity and pride of gwirican is
restored. According to Ekwuru, “Afrizealotists amot men
motivated by one form of selfish ideology or théet they are
moved by a lived experience of an urgent practesd for their
people’s total liberation®. The basic aim of Afrizealotism is to
liberate the African from every form of slavery, veoty and
backwardness. In trying to achieve the objectivetireed above,
the movement shall concentrate mostly in threesapégreat need.
The three areas are:

I. Conscientisation for the change of mental al&tu

ii. Conscientisation for peace and social justice.

ii. Conscientisation for new framework of civilizan.

Conscientisation for the Change of Mental Attitude

There is the great need for a change of mentaluddti by all
Africans. Conscientisation and re-orientation @& #frican is very
necessary if we must realize Afrizealotism. A retuto
Afrizealotists movement is essentially demandedabse of the
long period of colonial rule and domination whiclashdone
reasonable damage to the African mental framew&eckording to
Asiwaju:
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African States must consider themselves to have mawhed the
stage at which the Eurocentric and generally ougdaabtion of
sovereignty, which at their inception led indepertdstates to
insist dogmatically on maintaining their territdriaoundaries,
should be seriously questiongd.

The most desirable solution for the change of meattdude is to
be persuaded to view Africa like any other conttnarthe world.
The need for this has already been recognized. gehah mental
attitude is necessary as the history and activibésseveral
multinational and bilateral organizations operatingAfrica has
shown. It is generally believed by most Africansittithe long
period of colonial domination has done a great dgmt the
Africans’ mental framework. Many African scholarsciuding
those in diasporas such as; Blyden, Du Bois, ChimaR,
Oyebola, Senghor, Nkrumah, Mazrui and Chinweizuebel that
colonialism is not just a political and economicngaest and
domination of Africa. Thus they called for a changfemental
attitude.

In support of the above view Ekwuru writes:

Colonialism, conquered, destroyed, and made
nonsense of every bit of African cultural world of

established universe of meaning. It has been
discovered in retrospect that we have been
colonized so much to the point of not only losing

ourselves, but of losing our concrete touch with
reality. We were colonized and brain washed to the
extent of not only hating ourselves, but also
anything that is associated with our own natdre.

Conscientisation for change of mental attitudehisréfore, very
necessary because African history through the destuhas
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accumulated much of confused teaching and oriemstifrom

external influences. African past withnessed a catnfly and

confused experience at the hands of the colonigkrmalists and
others who are against African traditional valued #&eals. The
situation was worsened by the deceptive presentatfoAfrican

history as a story of European adventure and thecakfs

acceptance of such incoherent history. Afrizeatotisses eclectic
principles to achieve the conscientisation for geamf mental
attitude. The basic aims of Afrizealotism were redtly echoed in
consciencism of Kwame Nkrumah. The book consciemdss a
forerunner of Afrizealotism. According to Nkrumah:

Consciencism is the map in intellectual terms ef th
disposition of forces which will enable African
societies to digest the western and the Islamic and
the Euro-Christian elements in Africa, and develop
them in such a way that they fit into the African
personality ... that philosophical stand point which
taking its start from the present content of the
African conscience, indicate the way in which
progress is forged out of the conflict in that
consciencé?

Thus conscientisation for a change of mental aktitis a way of
achieving Afrizealotism. This was foretold indirlgctoy many
African scholars as well as scholars of Africancges in America
and the West indies. The main theme of their d@wiwas the
encouragement of Africanness (African identity)atthAfricans
should be proud of their heritage which should inciny way be
assumed to be inferior to the European cultureizéflotism as a
philosophical concept was articulated because eemsem and
negritude as philosophical concepts have not thriver created
the required mental disposition for an authentiooaihness.
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Conscientisation for Peace and Social Justice

There is the urgent need to redirect, convince amscientise
Africans to see the importance of peace and sqggestice among
Africans and in Africa. The arbitrary division oalkanization of
various African people brought Africans of the sdimguistic and
cultural groupings under different European domamat The

tendency is hatred of fellow Africans and the chaming of

European culture and civilization. The Europeansrabled for,
and partitioned Africa thereby planting the seeddisiunity and
hatred among Africans. The lack of peace and squséice caused
by the European invasion and the subsequent ogounpait Africa

is expressed by Ekwuru in the following words:

Through various forms of political intrigues,
Africans have been made to hate one another for the
benefit of colonial nations. During the colonial
invasion and conquest, Africans were used to fight
and conquer their fellow Africans out of ignorance.
Later on, during the full swing of colonial
occupation, Africans were employed to suppress
their fellow Africans. This did not end with
colonialism, but continued with the various fornis o
neo-colonialist intrigue&?

Even after independence, Africans were still beisgd against
Africans. Most civil wars in Africa were set-ups ttelineate
Africa. The balkanization of Africa and the coldnigolicy of

divide and rule provided grounds for hatreds rasgltin the

secessionist movements that sprang up in severalaff States.
Buttressing the above points, Asiwaju notes:

The Congo (now Zaire) saw strong secessionist
sentiment among the Bakongo in the 1950s. After
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coming to independence in 1960, it had to content
with Katanga’s attempt to secede. Ethiopia has been
troubled by the secessionist stance among its
Somali population in the south, and among the
Eritrean population in the north-west. In Ghana, th
Ewe claimed the right to secede and join their
brethren in Togo. In the Ivory Coast, the Sanwis
rose in 1959 and claimed the right to secede. ©n th
eve of independence in Kenya, sentiment in the
Coastal province favoured separation and union of
Zanzibar, and in addition a strong secessionist
movement existed among the Somali in Northern
Kenya. In Mali, the Tuareg rose in revolt in 1963
and refused to recognize the government's
authority. The Sudan was torn to civil war...
Uganda’s unity was threatened both before and after
independence by separatist sentiment among the
important Baganda people.... In Nigeria, the Igbo
people tried to secede and establish the abortive

“Republic of Biafra"*

This view of Asiwaju above show that crisis of tiwars and
dissension have continued to trail Africa since ¢blnial era and
the entire continent continued to disintegrate deigriorate. Most
African States are in one dispute or another. Sofmthem are
internal while some are international. In fact, mdsrican

countries are at daggers drawn. The question theesacan there
be peace and social justice in Africa? The answethé above
question is found in Afrizealotism. The revolutiopa
conscientisation of Afrizealots will definitely Img peace and
social justice to the entire continent of Africafriaealots will act
as messengers of peace and at the same time éetfieatlive to
ensuring peace in Africa. Afrizealots will have thasic function
of redirecting, reshaping, remolding and conciengz fellow
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Africans to see and appreciate peace and sociatguEkwuru
observes that “the most radical mission of Afribéslis to see to
the end of any form of oppression in the contiremd to defend
the cause of the downtrodden throughout the wdfld”.
Afrizealotism has an African origin but will caritg programme of
emancipation of the down trodden beyond Africa. dxding
Ekwuru:

Their message will not be one of hate and
retaliation as would have been expected from the
disfigured and downcast faces they wear, the
soulless bodies they resemble, and the fettered leg
of their colonial slavery. Instead their messagk wi
be one of creative love and redeeming universal
brotherhood. Such great message is not going to be
cast on empty words and based on false diplomatic
rhetoric formulae, but on concrete fatts.

The realization of the above situation or conditignAfrizealotist
movement will obviously and definitely give rise peace and
social justice in Africa and beyond.

Conscientisation for a new civilization framework

The new civilization framework for the realizatiomnd
achievement of the basic objectives of Afrizeatati®vement is a
return to the root of our Africanness and ensuecation among
States. Senghor outlined the framework for a newicAn
civilization in these steps:

The first step is the bringing to light the tradital
civilization as the root of African socialism: the
second step should involve the study of the colonia
impact of African civilization: the third step sHdu
be the synthesis resulting from the interfecundatio
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between African socialist roots and the values
assimilated from European civilizatich.

This synthesis if achieved would affect the develept of African

social, economic, political and cultural life angither achieve a
new world civilization. Ekwuru observes authorialy that the

framework for Afrizealotist (Afrizealotism) movemiems black

consciousness epitomized in black nobility, Bladalty, black
dignity and black power. These concepts are thegththat are
guaranteed by a new civilization. He pointed ouattim the

historical evolution of some of these conceptsghlzonsciousness
has always been linked to them. From the foregoomg notices
that the achievement of a new civilization, theseneed for a
strong awareness of our situation as Africans anhléy accepts
our Africanness (Identity) with pride. Afrizealatisbecomes a tool
for the creation of the awareness and the prowstigcceptance of
our condition. Afrizealotism is not violent rathieiis radical in its

approach to issues as they affect Africans. Itsomajm is to

create awareness and consciousness as road mapshfeving

authentic African life (Africanness)

4. Conclusion:

Afrizealotism is a movement designed to assist Alfricans to
return to an authentic African life with pride. Adealotism is
meant to awaken the Africans from their slumber amthance
unity and solidarity amongst African states. Afaksism shall
promote more vigorously and religiously greateranifrican
cooperation, interaction and solidatityThis is necessary because
only in the unity of purpose created through Afalzgism that the
Africans can achieve their cherished objectives dothlly
eradicate colonialism and neo-colonialism, remotfeieity and
tribalism. Finally, Afrizealotism provides ground$or the
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accomplishment of national integration and unitgfriptism and
national greatness.
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Reality presents itself in different ways to di#fat people. While
this in itself is not bad, it remains the main seurof error,
ethnocentric reduction, divisiveness, intoleranced aother
problematic that stem from our tendency to exalt @un unique
perception of reality to an absolute instance —oigny and
downgrading the other’s viewpoint. Asouzu sees thiglency to
negate the other, and raise oneself to a supéand sas the root of
most problems in inter-personal relationship angbhilosophical
discourse. This tendency he believes, is occasitayethe basic
presupposition of lbuanyidanda philosophyihe mkpuchi anya
(phenomenon of concealment) and our ambivalent nlade
experience of reality.

Innocent Asouzu, a super-heavy weight African @uofzher — the
founder of the fast spreading school of thoughplmosophy, |
prefer to call Ibuanyidandaism,in this book Ibuanyindanda
(Complementary Reflection) and some Basic Philasaph
Problems in Africa Todayattempts to highlight in his usual
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eclectic style, the impact dfie mkpuchi anyand our ambivalent
laden experience of reality on our consciousnesshélieves these
constraining mechanisms or phenomena impact onwene we
judge, act, will and philosophize. He seeks througls
Ibuanyidanda philosophy to neutralize the effect thlese
constraining mechanisms on our consciousness; atoathevery
instance we may be able to grasp eanyidandanessf every
reality.

In chapter one, Asouzu argues that every humangbéioth
educated and uneducated, religious and irreligi@muisyibject to an
ambivalent tension which is occasioned by our raiiby being
prised apart by our instinct of self-preservatidhis means that
the world present itself to us in double capadiiyt because of the
operation ofihe mkuchi anyave are blinded from seeing the world
in this double capacity. We rather see the worldainnilateral
mode and thereby we fall prey to irrational judgemef our
experiences, interest, choices et cetera. Thishig according to
Asouzu, people tend to pursue only those thingsitit@rest them,
concealed to the fact that those that do not istedleem are also
important and could impact negatively on them if attended to.
The phenomenon of concealment, would blind somgig@ahs to
loot public treasury to foster their prized intéreignoring the
ambivalent side (negative impact) of this actionthemselves.
These constraining mechanismsihe mkpuchi anyaand our
ambivalent laden experience of reality, according Asouzu
further explains why we accept most descriptivéest@nts as true
and valid. He believes that descriptive statemdifes ibu anyi
danda(no task is insurmountable to danda the ant) atamays
true and valid in all cases. If we take the statgnigu anyi danda
to be true in all cases, Asouzu maintains, we woudst likely be
compelled to conclude that whatever is valid fog #nt is also
valid for humans as well. He calls this, “errortidnsposition and
picture-type fallacies (15). This error is evideviten we assume
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that because somebody is from Yoruba, he/she nautdimly be
dirty. Or because somebody is from Efik he/she ncegtainly be
sexually promiscuous. This sort of error of reasgniAsouzu
believes leads us to turn the hypothetical maxithe ‘nearer the
better and safer” to a categorical maxim. ThisAeouzu amounts
to existential fallacies, since the nearer may alatays be better
and safer. Seeing reality in terms of the neareib#tter and safer,
Asouzu argues is the root cause of ethnocentricntoment and
other extremist and discriminative tendencies inworld today. It
is important to mention here that in October 20bhaihan O.
Chimakonam published one of the most incisive @siths of
Ibuanyidanda theory in a paper titled “Dissectihg Character of
Danda the Ant and Neutralizing the Philosophy of#iig Links:
An Egbe n’Ugo Conundrum”.Journal of Complementary
Reflection: Studies in Asouzdol.1 No.1. pp.41-52. In this paper
he raised some issues which Asouzu in this 201% lappear to
tackle ebulliently. One of such issue is the cquoeslence of
danda phenomenon to human phenomenon. As showneabov
Asouzu admitted that what works for danda the amy not always
work for humans. He calls this error of transpositand picture
type fallacy but it was Chimakonam in his criticistimat first
observed this error when he asked: “is there aoredde proof that
a philosophy that works for ants can work for madkand indeed
for all beings in their world immanent variation§e answer is
No!"(46). Chimakonam took time to dissect the cltgnof Danda
and the circumstance of its existence and showed/ wh
Ibuanyidanda theory might be fundamentally in erkis rhetoric
question afterwards is “A man neither has the sahsacter as
danda nor shares the same circumstances, how pailogophy
that works for danda work for man?” (47). Generdlhe insightful
observations in that critique are to my view relgvior onward
development of Ibuanyidanda theory.
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Chapter two of the book x-rayed the impact of thesestraining
mechanismsihe mkpuchi any@phenomenon of concealment) and
our ambivalent laden experience of reality on tfag/ wntology is
being done in Africa and the world today. He acdu&éstotle of
letting in this tension into ontology through hiscltbtomous
treatment of the subject of being. Aristotle sefmtabeing into
substance and accident. Substance, he held, sirm@gendent of
accident and therefore is essential and indispémsAbcident on
the other hand depends on substance for theireexistand are
thus inessential and dispensable. Asouzu beli¢hissdivisiveness
that was set in motion by Aristotle has percolatedbugh the
length of the history of Western philosophy and &las caught up
with Africans through education, indoctrination asakcialization
by the West. Through the working of this mindsetpsin
stakeholders according to Asouzu are constrainesgécthe world
in opposites — the one essential and indispengablestance) and
the other inessential and dispensable (accidemtjoWing this
divisiveness, the West perceives themselves as esential
(substance) and the rest as inessential (accidef&npels
according to Asouzu popularized this mindset by ‘Wil force
theory’. In this theory, Tempels portrayed the géns (Bantu) as
not capable of separating the transcendental natidseing from
its accident like the West. According to Asouzuthé Bantu are
only capable of grasping the accidental notion eihg (force),
then they are inferior to the west who are capabkeparating the
accidental from the substantial and thereby ablgrasp the two.
He regrets that, this debased notion of conceptibmeality as
formulated by Tempels, that reduces African woriglavto that of
spirits, witchcraft, magic et cetera., is now takley African
scholars as the definitive feature of African pkdphy. He quoted
Momoh a leading African philosopher’s assertiont ttzany work
that claims to be an African philosophy, is not African
philosophy , if it is actually not in harmony andngruence with
the spirit of Africa, which reality is primarily gual” (66).
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Reasoning like this Asouzu argues is at the rodhefformation of
theories concerning African science, African plololsy, African
ethics, African logic et cetera. For him, both West and Africans
have inherent moment of oscillation between tramdeace and
world immanence, as a dimension of the ambivalension to
which all human experiences of reality are subpkci® claim one
for Africa and the other one for the West is a tiorc of the
constraining mechanism#e mkpuchi anyand our ambivalent
laden experience of reality that beclouds are mago For
Asouzu, the categories — static and dynamic are nmatually
exclusivist, there could be made to coexist in ralutu
complementation, if the method of Ibuanyidanda nsbibed.
Ibuanyindanda ontology conceptualizes being asahatccount of
which anything that exist serves a missing linkrexdlity (71). It
seeks at reversing the divisive trend in ontologyttgat both the
substance and accident would not be caught in lzadnized
and dichotomized relationship but as missing liekssting in a
harmonized framework. In this harmonized framewastdstance
is made to affirm the being of accident, and aatide made to
affirm the being of substance. It is only with thisndset that
being could be truly grasped. This mindset couldvéacer, be
attained through a positive pedagogy, Asouzu calgetic
propaedeutic’. Noetic propaedeutias conceptualized by Asouzu
is the training of the mind to conceive beings mofragmentary
modes but as existing as missing links of realijere again we
comment that it would probably be realistic if Azauealizes that
Aristotle’s discriminating framework stems from theative
Western thought system just as the non-discrimiadtiamework
he projects stems from the native African thougistem. But this
would speedily slide him down to chronic positiohsld by
scholars like Chimakonam who has stated withoutivegation
that the discrepancy of thought system among tlesraf the
world is an indubitable fact (selmtroducing African Science:
Systematic and Philosophical Approach. Bloomingtodiana:
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Authorhouse2012. pp. 3-4, 13-18). Asouzu thinks such a pmsiti
is hunted by the phenomenonileé mkpuchi anyaAlso, Asouzu’s

interpretation of Momoh above is slightly incorre€hat reality in

African philosophy is primarily spiritual does naiggest that it is
solely spiritual. As a matter of fact, it means ttlihere are

secondary realities but that the spiritual onessagperior. Clearly,

this Momoh’s position does not equate with Tempeigw as

Asouzu presented it in the book.

In chapter three Asouzu showed, that the impadhefmkpuchi
anya (phenomenon of concealment) and our ambivalenénlad
experience of reality is not only limited to interponal
relationship and issues of ontology, but also thay we do
epistemology in Africa and the world at large. Asowelieves
that these constraining mechanisms concealed frorthel truth,
that an individual “raw primary cognitive ambiencés not
sufficient to convey the highest level legitimaay matters of
knowledge and action (80). The raw cognitive amdbeerior
Asouzu is the ambience that is real to the actdar eonstitutes
those things and institutions we are likely to @taes true without
guestioning. Asouzu believes this to be the domanere our
constraining mechanisms are active — it is the donwehere
ethnocentric reduction and imposition reign supree attain
truth, Asouzu believes we need to transcend thisieme to what
he calls, “a complementary cognitive ambience”. sTis the
ambience we share with all missing links of reaktywithout
operating at this level, Asouzu believes, all statgers would
raise their raw primary ambience to absolute fragse- they
would see the impression that comes to them thrdbgh raw
cognitive ambience as the whole truth. Asouzu $kisskind of
mindset as the driving force behind “the Black AtheDebate,
Afrocentricism, the Philosophy of Stolen Legacy, pgoCat
Philosophy et cetera. Asouzu believes that, holdegview that
Africa is the sole originator of philosophy as tht@losophy of the
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stolen legacy argues, would tantamount to negathmy raw
primary cognitive ambience of other geographicaaar— this is
the handiwork ofhe mkpuchi anygphenomenon of concealment)
and our ambivalent laden experience of reality,civhinake us
negate the claim and idea of others as constitatitee origin of
philosophy. Asouzu holds that the question of thgi of ideas
(which has also been the burden of empiricism atdmalism)
could not be tied to one discrete cognitive amkeerdl matters
dealing with origins of ideas and thoughts are Kable only
within a complementary comprehensive context.

Asouzu dedicates chapter four and five to a dismuwf the
problematic inherent in logical reasoning as a ltesdi the
constraining mechanismfe mkpuchi anyaand our ambivalent
laden experience of reality. He believes these am@sms make
our reasoning to be in disjunctive mode. That is,ake restricted
by this mechanism to, ‘either this or that' kind wmfasoning.
Relating to the world in this arbitrary disjunctimeode according
to Asouzu makes us intolerable to differences athéroess. He
believes this to be the character of our logic yodiecause of the
influence of the constraining mechanisms, logic bging
conceptualized in ‘this or that'” mode (that is,heit African or
Western logic). This kind of logic is what Asouzuwalls
geographical logic — which sees geographical difiees as a valid
reason for building arguments and drawing conchsio
Geographical logic according to Asouzu inhibits thied, causing
it to relate to the world in categories like: Westscience, African
science, Chinese medicine, Western logic, Eastagic,| Southern
logic, African logic et cetera. For Asouzu, thisgio of
geographical categorization conditions the mindatb after the
super maxim of the nearer the better and saferisamglnerable to
the fallacy of over generalizatiomeduction ad absurdumand
argumentum ad infinitumThe logic of Ibuanyidanda, Asouzu
argues seeks to grasps at all missing links beytbred limit
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imposed by geographical categorization (95). Thgd, Asouzu
claims, seeks to instil the disposition neededaweha harmonized
type of reasoning needed to embrace missing linksthie
comprehensiveness of their interrelatedness. Hievesl that for
any logic to achieve the type of correctness, uglidnd truth
expected of it, it must conceive all realities asgimg links of
realities (92). Conception of reality this way makeom for the
coexistence of opposites. Here again, Asouzu asesesand
clarifies the logical concerns which Chimakonam heaided in his
criticism of Ibuanyidanda (44 - 46) making cleaeewsome of the
issues Chimakonam may have misunderstood. Irogjcdlie
logical clarification Asouzu presented tallies witle system of the
so-called African three-valued logic which Chima&onso far has
been the major architectonic builder. The very dogne
recommended for Ibuanyidanda in his words “agaid amost
importantly, he (Asouzu) should move his theorynfrahe
problematic single-valued logic to a three-valuegid of African
thought system. In this | think, the theory of cdempentary
reflection shall find a suitable interpretation Y31Although,
Asouzu did not employ the words “three-valued” dAttican” to
characterize the logic of his theory, the structar@imost the same
with Chimakonian logic.

Asouzu in this beautifully written book has laid réathe
foundation of the problems in Africa and the woaldlarge — the
problems that have kept philosophy in a tortuouseneent over
eons of years. This problethe mkpuchi anygphenomenon of
concealment) and our ambivalent laden experienceaiity as he
laboriously showed are resolvable, if all stakeboddsuck up the
method, principles and imperative of Ibuanyidantdaogophy. Of
more importance is that he has in this book takentheory of
Ibuanyidanda further by addressing some of itshobgs. Even his
most rigorous critic as far as | am concerned, Limakonam
had to agree that Asouzu’s theory is courageouseaoeptional in
his words: “I find in Asouzu’s works, discussiomasticulations and
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conceptualizations that one seeks in vain in theksv@f other
philosophers from this part of the world” (51).

At this point | have no choice than to say a ‘bigliwdone’ to

professor Innocent Asouzu for this brilliant artetion. | would

say a bigger well done, if in his next publicatidre elaborates
more vividly on the place of God and Devil in this missing link

conceptual framework.
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