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Abstract

This article examines the role of African orality in philosophical thought,
analysing how the wisdom of the indongos challenges dominant epistemic
hierarchies. Through a qualitative and hermeneutic approach, this study reviews
philosophical and literary sources to show how oral traditions embody ontological
and ethical intuitions. The analysis of Angolan authors such as Xitu and Pepetela
—within the framework of the Philosophy of Sagacity and Foucault’s concepts of
discipline and parrhesia— demonstrates that literature in Angola extends oral
philosophy, articulating reflections on identity, justice, and collective existence.
The results highlight that orality is not a pre-philosophical stage, but rather a mode
of rational discourse with its own criteria of validity. The discussion concludes
that restoring the philosophical status of oral traditions redefines the ontology of
the text and contributes to the broader project of decolonising knowledge.
Keywords: African philosophy, Epistemic exclusion, Indongos, Philosophy of
Sagacity, Ontology of the text, Orality, Sage philosophers

Introduction

Contemporary African literary and philosophical production is marked by an
intense debate over the legitimacy of traditional knowledge systems and their
presence —or absence—in the so-called ‘official’ spaces of knowledge. This
discussion is particularly relevant in the Angolan context, where orality, proverbs,
folktales, legends, and the rituals of local sages continue to play a vital role in

21


https://dx.doi.org/10.4314/ft.v14i3.2
https://orcid.org/0000-0002-0893-7012
mailto:guillermo.meza@uniminuto.edu
https://orcid.org/0000-0001-9707-6519
https://orcid.org/0000-0002-7790-6148

Vol. 14. No. 3. Sept-Dec 2025

community life despite being systematically marginalised by modern rationality’s
institutional mechanisms. “What began in the colonial era, the delegitimization of
African languages as credible sources and basis of knowledge, was completed and
normalized in the post-colonial era” (THIONG'O 2017, 125). Literature, in this
context, is not merely an aesthetic expression but rather an ontological space in
which meanings of existence, legitimacy, and belonging are contested
(MANGANA 2023; BASEY & IBANGA 2018).

This paper aims to contribute to that debate by engaging with authors
and theoretical currents that problematise the forms of exclusion and silencing of
African knowledge systems. Oruka's (1983; 1990) proposal of a “Philosophy of
Sagacity” constitutes a milestone —in this discussion— by suggesting that holders
of traditional wisdom in Africa should be recognised as epistemic agents capable
of critical and reflective thought. As Foucault (1971) argued, disciplinary
mechanisms regulate what may be said, who may speak, and with what authority,
creating a dichotomy between ‘legitimate’ and ‘excluded’ knowledge.

The exclusion of Sage philosophers —the indongos— from
contemporary philosophical debate reveals a profound contradiction in the ideal of
the universality of critical thought, as it delegitimises traditional forms of
rationality rooted in orality, myth, and proverb, among other epistemologies. From
the perspective of Kandjimbo (2025; 2015), the issue is not limited to the presence
or absence of this knowledge in academia but rather to the very “ontology of the
text”: to whom does discourse belong? Which epistemologies have been
validated? Which of these is relegated to the status of folklore, popular tradition,
or ethnographic curiosity? Likewise, authors such as Basey and Ibanga (2018) and
Castiano (2010), echoing Foucault, raise crucial questions: Why is the knowledge
of a traditional healer not recognised by scientific medicine? Why is the herbalist’s
understanding excluded from botanical manuals? Why is the African proverbs’
ethical, epistemological, and metaphysical richness absent from philosophy
curricula?

Against this backdrop, Angolan literature —especially that produced by
authors such as Xitu (2004) and Pepetela (1985)— appears as a significant vehicle
for philosophical and ontological expression. Their works recover the figure of the
healer and underscore the significant role of Bantu religiosity in community life
while simultaneously confronting the ambiguities of colonial mentality and the
evolving Angolan identity. As Kandjimbo (2025) argues, these texts are not
merely literary narratives but also spaces of philosophical elaboration. When
analysing works by Pepetela and Xitu, literary criticism must transcend purely
aesthetic criteria and consider the ontological, cultural, and epistemological
contexts that endow them with meaning. Thus, the debate on the philosophy of
African literature requires a decolonial approach that revalues oral knowledge
systems and promotes the inclusion of African languages as vehicles for
conceptual production (AGADA 2024; IRIKEFE 2023; FILIPE 2023).

The study adopts a hermeneutic methodology that interprets Angolan
oral literature as a space for philosophical production. Following Okere (1983), it
is understood that African philosophy arises from the critical interpretation of its
symbols, myths, and proverbs, in which culture becomes a mediator of thought. In
line with Kandjimbo (2019), literature is assumed to be a hermeneutic practice that
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articulates knowledge, identity, and experience. Thus, philosophical understanding
is rooted in the relationship between word, memory and territory.

To this end, the study aims to examine the philosophy of African
literature around three main axes: (1) the recognition of traditional wisdom as a
valid form of philosophical production; (2) a critique of the mechanisms of
epistemic exclusion within academic and cultural institutions; and (3) the analysis
of Angolan literature as a space of resistance, memory, and philosophical creation.
It thereby analyses recent contributions by classical and contemporary authors to
conceptual articulation in African languages and the interconnection between
literature, tradition, and philosophy. This study also contributes to the debate over
the legitimacy of African literary philosophy as a relevant field of research deeply
committed to the epistemic dignity of African peoples.

The notion of Sage philosophers

The Philosophy of Sagacity project not only emerged in the context of one of the
great debates in African philosophy at the end of the 20th century but also
embodied a decisive epistemological shift in the understanding of what constitutes
philosophical thought. In this debate, two main currents clashed: the critique of
ethnophilosophy, represented by Hountondji (1987; 1996), and the vindication of
thought originating in orality and community traditions, defended by Oruka (1983;
1990). The latter, in coining the concept of ‘Sage philosophers,” proposed a
reconfiguration of the African philosophical field, recognising the legitimacy of
knowledge produced by people who, although without formal education,
demonstrate an ability for critical, systematic, and ethical reflection on their
culture (ATTOE 2022; IBANGA 2017; LAJUL 2024; PRESBEY 2017).

As Ochieng-Odhiambo and Iteyo (2012, 179) explained, “The
philosophic sage makes a critical assessment of the culture and its underlying
beliefs. He produces a system within a system, an order within an order. He
operates at a second-order level, which is generally open-minded and
rationalistic”. From this perspective, Oruka’s proposal thus constitutes an
epistemological decolonisation: a way of restoring philosophical rationality to
historical subjects who reflect from an oral tradition, without relying on the codes
of academic legitimacy typical of Western thought.

Furthermore, according to Filipe (2018), Miroli (2023), and Oruka
(1983), Sage philosophers should not be confused with mere bearers of traditional
knowledge (popular sages). Rather, they are hermeneutic practitioners who
critically appropriate tradition, question, interpret, and reconstruct it through
rational arguments, engaging with their community’s ethical and existential
dilemmas. They do not merely repeat inherited knowledge but problematise it and
give it new meaning, becoming legitimate interlocutors within the field. From our
reading, this philosophical practice destabilises the modern opposition between
orality and rationality, as it shows that critical reflection can emerge from the
living word, rooted in the community context. Thus, philosophical sagacity is not
only an exercise in popular wisdom —ethnophilosophy— but also a manifestation
of practical rationality —philosophical sagacity— (ORUKA 1990). As Mosima
(2022, 140) states, the following:
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Philosophic sagacity is the reflection of a person who is both a sage and
a thinker. As a sage, the person is —as has been emphasised— well
versed in the wisdoms and traditions of their people. As thinkers, they
are critical and transcend communal wisdom. Philosophic sagacity is,
therefore, the well-founded and articulated thinking of certain
individuals within a given culture.

This recognition is crucial, as it gives philosophical value to the
reflective experience of subjects situated in orality and redefines the status of
knowledge. As Machado (2012) argues, while ethnophilosophy seeks the ontology
implicit in ethnic worldviews, the philosophy of sagacity is interested in the
critical thinking developed by individuals recognised as wise, whose ideas are
expressed in proverbs, narratives, and oral discourses laden with ethical reflection.
Similarly, Kalumba (2004, 5) emphasises that “the true sage is the one who
skilfully uses the gift of wisdom for the ethical betterment of his community; thus,
he must remain constantly concerned with the ethical and empirical problems
arising from his community”. These perspectives collectively reveal that the sage
functions not merely as a repository of traditional knowledge, but as a producer of
moral theory and a mediator between tradition and critical reflection. Their
authority, therefore, derives from reflective practice rather than formal academic
title.

In the Angolan context, the figure of Sage philosophers corresponds to
the indongos, guardians, and interpreters of collective wisdom. They act within the
ondjango space —the traditional circle of conviviality— where they are regarded
as specialists in the knowledge and traditions of the people according to their
ancestral worldview. Within this space, the spoken word gets ontological value,
for it is through orality that the community’s identity, ethics, and education are
constructed (FILIPE 2018; FILIPE & PAULO 2024).

In addition to these two currents of African philosophy, Oruka (1990)
identified two others: nationalist-ideological philosophy and professional
academic philosophy. The former is oriented towards the emancipation of African
peoples, promoting dignity, self-determination, and cultural decolonisation, as
seen in the struggles of figures such as Nelson Mandela, Kwame Nkrumah,
Amilcar Cabral, and Agostinho Neto, among others (KADJO & CHANAIWA
2010). Professional academic philosophy demands methodological rigour and
offers a systematic critique of traditional thought. For instance, Ngoenha (2014,
95) argues that ethnophilosophy is a form of thought that ignores itself, as its
practitioners are merely external observers of collective ideas:

Critical thinkers consider the effort of «ethnophilosophers» to be
regressive, since they do philosophy that is unaware of itself. The
philosopher in such a philosophy becomes a mere observer or, at best,
synthesises a thought that will never be his own, a thought already
constituted, static, and unconscious.
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This objection compels a rethinking of the limits of the very concept of
philosophy. The fact that traditional African thought does not fit into the
parameters of Western academic criticism does not mean that it is inferior; rather,
it highlights the inadequacy of Eurocentric validation criteria. Therefore, the
contemporary challenge is to broaden the notion of philosophy to integrate other
rationalities, especially those that emerge from dialogue, memory, and orality.

In this context, the question arises as to the place of indongos in a
society that legitimises almost exclusively writing and rational academic discourse
as valid forms of knowledge. African tradition shows that oral literature takes
shape in shared spaces, for example around the fire, where words function as a
formative medium: speakers are masters of words, eloquent and attentive to life,
capable of transforming experience into ethical and existential teachings (ATTOE
2022; FILIPE 2018; KANDJIMBO 2015; 2019). This recognition finds theoretical
support in authors such as Senghor (1970), for whom the word is an instrument of
thought, emotion and action in African contexts; as well as in Boulaga (1977),
who describes the word in Muntu as living breath and creative force. From this
perspective, the African philosophy of orality is articulated as a performative
phenomenology of the word: knowledge manifests itself in discursive performance
and demands to be valued on its own epistemic terms.

Several contemporary authors have enriched this debate by defending
the validity of African epistemologies as legitimate forms of ethical and social
knowledge, while also proposing a ubuntu or ondjango philosophy, in which
orality and the ethics of interdependence are foundational pillars of thought and
concrete methods for argumentation and conflict resolution (CASTIANO 2015;
FILIPE & PAULO 2024; MANGANA 2023; RAMOSE 2011). In this sense, sage
philosophy appears as an authentic and creative space for producing thought,
where orality is a constitutive condition of African rationality rather than an
obstacle. This perspective not only restores the dignity of African knowledge by
recognising the wise men as thinkers and authors of their own philosophy but also
questions the epistemic hegemony of written philosophy by showing that
rationality is embodied in words, gestures, and living memory (ORUKA 1990).

However, the vindication of the wise men as philosophers should not
elude internal criticism. As Matolino (2015) warns, the project of a robust African
philosophy requires transcending mere vindication to subject its own traditions —
including those embodied by the indongos— to constant rational scrutiny. The
value of philosophical sagacity lies precisely in its ability to sustain this critical
dialogue with itself.

Exclusion of the Sage philosophers

The marginalization of African thinkers in contemporary philosophical debates
reveals both a contradiction and a denunciation within a universally claimed field.
Official epistemological selectivity excludes endogenous traditions and knowledge
systems that embody authentic modes of thought. As Castiano (2015, 37) argues,
“a genuine philosophy worthy of being called African should seek its roots in the
African cultural context itself’. Far from being mere subjective or folkloric
expressions, such traditions embody “a wisdom and even a philosophy”
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(CASTIANO 2015, 37), which, through critical reflection, articulate the authority
of customs and the richness of orality as a vehicle of knowledge. Philosophy does
not begin where wisdom and popular opinion end; rather, these are the foundation
for reflecting on traditions and the authority customs exert over Africans
(NGOENHA & CASTIANO 2011, 83). However, acknowledging the value of
African philosophical traditions does not imply rejecting dialogue with Western
philosophy, as Hountondji (1996, 72) affirms:

We shall never create an authentic African philosophy, a genuine
philosophy, genuinely African (that’s what I mean by the term
‘authentic’), if we skirt around the existing philosophical tradition. It is
not by skirting round, and still less by ignoring, the international
philosophical heritage that we shall really philosophise, but by
absorbing it to transcend it.

From this perspective, although Oruka’s proposal and the contributions
of several Angolan philosophers —including Arminda Filipe, Luis Kandjimbo,
and younger thinkers such as Filipe Cahungo, Felisberto Dumbo, and Januério
Kindowa— have sought to create space for traditional knowledge systems,
philosophical and literary production in Angola continues to marginalise the
indongos from public discourse. One of the most common mechanisms of this
exclusion is the reason/madness binary invocation. According to Michel
Foucault’s perspective (1971), the discourse of the mad is one that cannot circulate
in legitimate spaces, or at least not under the same conditions as authorised
discourses.

African philosophy also faces cultural and ideological challenges such
as neoliberalism, with its myths of progress rooted in market logic and
instrumental rationality forces that erode traditional modes of thought and their
epistemological autonomy (CASTIANO 2018; GRANESS 2017)). In this context,
the role of the philosopher becomes decisive in challenging established consensus,
provoking critical displacements, and maintaining coherence between discourse
and practice, embodying an ethics grounded in the conscious and responsible use
of language within the community an ethic practised by the indongos (FILIPE
2018; MOSIMA 2022). It can be argued that the task of the philosopher today —
particularly within the African and diasporic contexts— requires reclaiming the
ethical dimension of thought not as moral prescription but as fidelity to the lived
word. To think philosophically is, therefore, to expose oneself to the vulnerability
of one’s own word. From this angle, it is apt to invoke Foucault’s analysis of
parrhesia, which refers to the following:

on the one hand, to a moral quality, a moral attitude, an ethos, if you
will, and on the other hand, to a technical procedure, a techne, both of
which are necessary to transmit the true discourse to those who need it
for the constitution of themselves as sovereign subjects over themselves
and as subjects of truth-telling to and for themselves” (FOUCAULT
2006, 450).
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True parrhesiastic discourse requires that the expert articulate their
words from a coherent existence: it is not just a matter of conveying propositions,
but of embodying a lifestyle that enables the proper reception of knowledge. In
this sense, the philosophical path is an ascetic exercise that commits both
discourse and existence (HADOT 2014a); only in this way can the philosophical
statement aspire to contain truth (FOUCAULT 2006). The indongos —those sages
whose authority comes from vital practice rather than conceptual repetition—
illustrate this type of epistemic authority.

Can Socrates be understood without reference to his praxis? His
existential exemplarity —meditating on the path, maintaining sobriety after
celebrations— shows that wisdom is based on an examined life, not on mere
theoretical assertions, as Hadot (2014b, 37) rightly points out “Socrates harassed
his interlocutors with questions that called them into question, that forced them to
pay attention to themselves, to take care of themselves”. He also argued that
“caring for oneself is not opposed to caring for the city” (HADOT 2014b, 66).
Therefore, recovering this unity between praxis and word is a fundamental
condition for valuing and legitimising traditional forms of knowledge in the
contemporary philosophical sphere.

The indongos’ words are often delegitimised, dismissed as lacking
epistemic value. Sometimes, social and institutional mechanisms themselves
contribute to this exclusion, even though these figures persist as agents of
resistance and guardians of collective memory, particularly as storytellers and
promoters of dreams one of the essential functions of literature (CASTIANO
2010). According to Foucault (1971), “mad” discourse does not disappear but
instead finds alternative modes of expression such as theatre or informal
community spaces.

This systematic devaluation of oral knowledge systems can be
understood through the lens of Santos’ (2014) concept of epistemic injustice.
Santos argues that global cognitive justice is a prerequisite for social justice, and
that the dominance of Western modernity is sustained by an epistemicide —the
systematic destruction of non-Western forms of knowledge—. The exclusion of
the indongos is not merely a matter of marginalization but an active negation of
their epistemic validity, where their forms of rational discourse are rendered
invisible or invalidated by the monoculture of scientific rationality. This epistemic
injustice underpins the material and political exclusion criticised by Foucault
(1971, 11) in his discourse on madness, revealing that the struggle is not only for
space, but for the very right to exist as legitimate producers of knowledge.

The approach takes on a philosophical character when, following
Foucault (1971), we examine the criteria that legitimise a discipline as truly
professional: commentary, authorship and the classification of knowledge. From
our perspective, such mechanisms not only order the field of knowledge, but also
perpetuate the exclusion of traditions not inscribed in the Western canon. In the
Angolan context, literature produced under positivist frameworks is consolidated
as legitimate discourse, while the philosophy of the wise and traditional
knowledge is subordinated to minor narratives. This asymmetry shows that the
professionalisation of thought remains anchored in a colonial rationality that
marginalises the voice of local epistemic subjects, as inferred in Graness (2017),
Machado (2012) and Mangana (2023).
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Thus, the debate over African philosophical production is deeply
marked by the tension between orality and writing, especially about the legitimacy
of knowledge sources. For Castiano (2015), this reality poses a significant
challenge for African philosophers, since the knowledge from which they draw
their philosophical reflections often lacks identifiable authorship, being
anonymous in nature. In this context, orality assumes a leading role in
philosophical practice, often to the detriment of written traditions. The author
argues that intellectuals must adopt an epistemic humility attitude to appreciate the
wisdom contained in the orality of the indongos. Conversely, he warns that
continuing to base teaching and strategic consulting exclusively on books risks
marginalising a significant part of local intellectual production, thus not failing to
build endogenous references. “It is not a matter of adopting an antagonistic stance
towards the West, but of recognising and valuing the intellectual wealth of African
cultures” (CASTIANO 2015, 46).

Nevertheless, valuing orality brings its own challenges. As the author
states, “the tragedy for Africa is that the history of these ideas was lost in time
along with their producers; today, there are no traces of them due to the culture of
orality” (CASTIANO 2010, 181). In African oral cultures, knowledge is stored in
discursive reflection, with the limitations this format entails contrasting with the
European tradition of intertextual archiving. Therefore, to construct a distinct
philosophical system, the professional African philosopher must draw inspiration
from their culture's oral texts without being limited by them. The starting point
must be critical orality —that which reflects on reality transformative— and not
merely the mechanical repetition of tradition. Moreover, the philosopher must
summon the holders of oral knowledge into the debate, allowing them to articulate
their own arguments (CASTIANO 2010). Our analysis coincides with this call: the
philosopher's task is not to speak for the wise, but with them, turning philosophy
into an act of listening and translation. This dialogue does not weaken
philosophical rigour; it redefines it through reciprocity.

The Ontology of the text

According to Kandjimbo (2015; 2025), discussing the “ontology of text”, shifts the
focus from resolving chronological disputes between philosophy and literature to
understanding the very nature of the literary text and its mode of being in the
world. This reorientation moves beyond the classical Platonic subordination of
literature to philosophy, inviting instead a deeper reflection on how texts shape
realities, produce knowledge, and sustain specific cultural practices. In this sense,
the ontology of the text is concerned not only with what a text is, but with how it
comes to be and what worlds it makes possible.

Extending this perspective within the framework of literary philosophy,
the ontology of the text is not limited to describing its materiality or written form,
but questions the processes by which it is produced, legitimised and acquires
authority. Such a reflection, aligned with Mudimbe’s (1983; 1985) insights,
necessitates a critical review of the historical and epistemological conditions that
have validated certain discourses while systematically marginalising others. This
approach carefully navigates the concepts of ‘tradition’ and African philosophy’
to avoid reproducing the very hierarchies it seeks to dismantle.
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Consequently, as Kandjimbo (2015) and Castiano (2015) argue, this
ontology cannot be confined to a Eurocentric understanding of the text as a closed
object. In contemporary African thought, the text's meaning emerges from the
dynamic interplay between word, lived experience, and collective memory. The
text is thus conceived as a relational and communal event, a space where language
articulates knowledge, spirituality, and a sense of belonging. Castiano (2015, 202)
illustrates this by noting that sages convey their thoughts through “surprisingly
simple and clear words” that restore balance and renew the meaning of shared
existence.

This foundational understanding makes it essential to question
hegemonic models of knowledge legitimization. The systematic exclusion of
orality, spirituality, and ancestral practices is not merely an epistemological
oversight but an ontological denial, a rejection of alternative ways of being and
thinking (KANDJIMBO 2015; THIONG’O 2017). As Castiano (2010) cautions,
reducing the traditional philosopher to a mere informant or marginalising them
academically perpetuates a form of hermeneutic violence that obscures the
rationality and conceptual richness embedded in community knowledge.

An analysis of works such as Mestre Tamoda of Xitu (2004) confirms
this tension. In it, the figure of the wise man —the healer— is displaced by
modern professionals such as doctors, psychologists, and pastors, reflecting a
struggle for discursive authority. However, far from being an archaic figure, the
healer embodies an integral rationality: his work as a mediator, healer, and
counsellor is based on a worldview in which the spiritual and the philosophical are
inseparable. Ignoring this background is tantamount to stripping the text of its
ontological density and reducing it to mere folklore. Recognising it in its
complexity, on the other hand, implies accepting that philosophy can also be
expressed in symbolic and poetic terms.

Similarly, Pepetela’s Yaka (1985) illustrates the conflict between
Angolan literature and the colonial order as a confrontation between forms of
discursive authority. Foucault's concept of “discipline” (Foucault, 1971) allows us
to understand how institutions —philosophical, literary or scientific— determine
which statements are valid and which should be silenced. This analysis reveals that
coloniality operates not only through political domination, but also through
ontological control over speech, by defining who can speak and where knowledge
is produced. Therefore, the ontology of African text must be conceived as a
strategy of resistance against such mechanisms of exclusion, an exercise in
epistemological and semiotic decolonisation.

This stance inevitably leads to a series of questions that challenge these
exclusionary criteria and call for a radical redefinition of what we mean by text,
author, and knowledge: Why can’t the knowledge of traditional herbalists be part
of the disciplinary body of botany? Why cannot proverbs or tales be treated as
valid content in ethics or metaphysics? Why can’t the work of African authors be
considered philosophical? (CASTIANO 2010). Such questions are not rhetorical:
they seek to reconfigure the wvery criteria of epistemological validity.
Consequently, as Kandjimbo (2015) argues, African literature must be recognised
on its own terms as an act of textual decolonisation grounded in an ontology that
affirms the epistemic and spiritual value of orality, community, and the symbolic.
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This implies abandoning the paradigm that conceives writing as the sole
guarantor of meaning and opening to a plurality of narrative and philosophical
forms that, although they do not conform to the Western canon, nonetheless
produce thought and generate worlds.

From this perspective, philosophical and literary practices in Africa do
not develop as isolated disciplines, but as an epistemic unity anchored in orality.
The indongos or sekulos, central figures in the transmission of knowledge
(KANDJIMBO 2025), show that the text is not the property of an author, but an
instance of mediation between memory and community. In this context, proverbs
are a condensed form of philosophical thought whose meaning is activated within
the specific context in which they are uttered. This proverbial knowledge are not
mere popular expressions but authentic philosophical and literary texts that require
initiatory hermeneutics: only those who have been trained within the community
can fully access their deeper meanings.

The proverb mbeu kalondi kocisingi, omanu vokapako —The tortoise
does not climb onto the stump; it was placed there by the people— conveys the
notion that sovereignty comes from the people and contains within it a political
treatise. However, for this oral text to acquire its full value, the interpreter must
master the community's norms, values, and history. As Massanga (2014, 125)
notes, “the contextualized application of proverbs demands of the interpreter a
deep knowledge of codes of conduct, lineage histories, and command of the
historical facts of the people and land to which they belong”. Hence, the proverb
functions as a microcosm of thought in which ethics, history, and spirituality
converge in a form of situated knowledge.

From this ontological perspective, African proverbs do not exist as
abstract or universal entities, for their existence depends on their connection to the
philosophical principles that sustain them and the cultural context that makes them
intelligible. Therefore, each proverb corresponds to a principle, and its
interpretation must be anchored in the concrete life and experience of the people
(DUCROT 2016; TCHIKALE 2011). For example:

» Ngwadi bu maku kota, ngwadi jiyadi mu yangu ndenge (Better a partridge
in the hand than two in the bush) is tied to the moral-ethical principle of
prudence, a virtue deeply valued in Ambundu culture.

> Ki uta o mate, utala ku ya o mulenge (He who spits should watch the
wind) expresses the principle of responsibility, alluding to the inevitable
consequences of our choices.

» Wandala kwijiya, kanyoha (“If you want to study, then do not rest”)
refers to the value of hard work, emphasising that achievements require
effort.

» Kwaku ni kwaku lusukula mukwé (Hands wash each other, and together
they wash the face); Mulembu umoxi katena kukwata ditadi (A single
finger cannot pick up a stone); Muthu umoxi katena kubanga njila (One
person alone cannot make a path) reflect the principle of
interdependence, indicating that human life only acquires meaning
through relationships with others.
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Each of these proverbs therefore constitutes an ontological proposition
about the human condition and its relationship with the world. Consequently,
proverbs should not be understood as mere expressions of popular wisdom, but as
authentic instruments of moral and political deliberation. Their symbolic language
and evocative power make them vehicles for reflection and tools for collective
guidance (SEFA n.d.n 2018). Those who utter them assume an ethical
responsibility for the word, for it not only communicates, but also establishes
community.

Ultimately, considering the ontology of text from this perspective
allows us to affirm that oral tradition, proverbs, stories, and myths are not residual
fragments of a traditional culture, but rather legitimate forms of philosophical
textuality. Recognising this implies shifting the epistemological axis from writing
to the living experience of language, understood as a creative act and ontological
principle. Indeed, African text does not merely describe the world: it produces,
inhabits and transforms it.

Final considerations

The analysis developed throughout this article exposes the impasses and
challenges surrounding the recognition of traditional African knowledges within
contemporary literary and epistemological spaces. This analysis confirms that the
Philosophy of Sagacity does more than just validate oral traditions; it enactes a
profound epistemic shift. By recognising the indongos as Sage philosophers, it
dismantles the colonial dichotomy between Western critical thought and African
traditional knowledge, forcing a redefinition of philosophy itself around praxis and
community rather than text and individual authorship.

The ontology of the text, as problematised here, proposes a radical
reconfiguration of what philosophy, literature, and knowledge mean. It not only
reclaims proverbs, legends, rituals, and community practices as legitimate forms of
intellectual production but also calls for a more ethical, sensitive, and open
listening toward the multiple forms of rationality that exist within historically
marginalised spaces of academia and history. Orality, performance, collectivity,
and the bond with territory and ancestry are not delegitimised due to a lack of
rationality or conceptual depth, but because they do not conform to Eurocentric
criteria of scientific, individual authorship and written textuality. What is at stake,
therefore, is not merely the form of knowledge but the very right to exist
epistemologically outside of colonial frameworks.

This reflection points to an urgent necessity: the imperative to the
decolonisation knowledge structures that goes beyond symbolic inclusion and
transforms the very categories of validation, recognition, and transmission.
Recognising the indongos as philosophers, doctors, jurists, and literati on their
own terms is not merely an act of historical justice; it is an ethical, ontological, and
political imperative. In the end, one message remains clear: it is possible —and
necessary— to envision a philosophy that is plural, grounded, and dialogical, one
that embraces the beauty and complexity of worlds built through the living word.
This philosophy not only embraces diversity but also embraces it as a source of
renewal and hope. As an old African proverb teaches, “The river does not drink its
own water, and the tree does not eat its own fruit.” Wisdom, like life, is meant to
be shared, and it is in this gesture of sharing that the true philosophical act lives.
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A limitation of this study stems from the very nature of its subject
matter: orality. The philosophical discourse of the indongos is, by definition,
performative, contextual, and resistant to fixation in written form. Consequently,
this research necessarily relies on literary representations (Xitu, Pepetela) and
philosophical interpretations of this oral wisdom. While these sources provide
invaluable access, they constitute a mediated engagement. A more comprehensive
understanding would require complementary ethnographic methodologies, such as
prolonged field engagement and direct recording of the indongos' discursive
practices, to capture the full phenomenological depth of the spoken word in its
communal context.

Given the conceptual and pedagogical richness of the sage philosophy,
it would be pertinent to deepen investigations into the concrete modes of
knowledge transmission within traditional circles such as the ondjango, analysing
their educational, ethical, and aesthetic functions. Moreover, it is urgent to explore
the possibilities for dialogue between Sage philosophers and Southern
epistemologies, especially in postcolonial contexts seeking alternatives to
Eurocentric academic models. Comparative studies between African Indongos,
Nahua Tlamatinime, and Andean Amautas could also reveal convergences in ways
of understanding philosophy as an art of living rooted in orality, listening, and
community commitment.

Recognising indongos and decentralising writing are necessary acts of
epistemic justice, but, according to Matolino (2015), the challenge is more
ambitious: transforming the claim into living thought. This requires a dialogue in
which academia does not “study” the sage but thinks with and against him. Only a
mutually critical conversation, capable of questioning its own foundations, can
generate the conceptual synthesis that African and global philosophy needs. May
this reflection inspire a commitment to a more just academy, a more generous
listening, and a world in which all —across their languages, rhythms, and forms—
can claim the right to speak and be heard.
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