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Abstract

Conceptual mandelanisation is an Africanisation response to the challenge inherent
in conceptual decolonisation, which is concerned primarily with the linguistic
decolonisation project in African philosophy. Although conceptual mandelanisation
is an Africanisation project, it fails by deflecting African philosophy’s focus from
the language problem to an African personage problem. Conceptual articulation is
a mechanism for developing concepts from indigenous African languages, and
employing them to address existential/philosophical problems confronting humans
within and beyond Africa. In this article, | argue that conceptual articulation is a
more plausible approach to the substance problem in African philosophy: what
should constitute the focus of problem-solving in African philosophy? Its
plausibility lies in the fact that it focuses on the substantive issues that can lead to
the universalisation of African philosophy as a discipline.

Keywords: African philosophy, conceptual articulation, conceptual decolonisation,
conceptual mandelanisation, Africanisation, decolonisation, Western philosophy

Introduction

The language problem in African philosophy is often attributed to Kwasi Wiredu.
Wiredu sought to liberate African philosophy and Africans from colonial mentality.
He notes that Africa has been influenced by three basic colonial forces — politics,
religion, and language (WIREDU, 1995, 1997, 1998, 2002). He sees the language
problem as the most fundamental of the three. Hence, he argues that African
philosophers should begin the decolonisation project from the linguistic angle. On
this note, he inaugurates the linguistic decolonisation project in African philosophy,
using his famous conceptual decolonisation theory.

Mesembe Edet views this linguistic decolonisation project as
problematic in some ways. For him, it focuses on the decolonisation of concepts
instead of addressing the phenomenological problems confronting Africa/ns. It is
not problem-focused and problem-solving, but rather it is cross-cultural and
exclusively African, etc., (EDET 2017). Against this backdrop, he asserts that
African philosophy is not cross-cultural, but rather African and should be oriented
towards solving the problems that confront Africa/ns. This, for Edet, should be
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the crux of the Africanisation project in African philosophy. To this end, he proposes
conceptual mandelanisation as an approach that fulfills this direction of African
philosophy. Conceptual mandelanisation holds that contemporary Africa’s
problems can be addressed by studying and employing Nelson Mandela’s life values
to forge a better Africa for today and the future (EDET 2015, 2017). This is a new
approach to doing African philosophy that shifts from mere analysis of concepts and
language to analysis of the personage and values of a reputed African to the
problems of Africa/ns.

I find Edet’s conceptual mandelanisation problematic in that it misdirects
African philosophy. It takes African philosophy away from the language problem
that Wiredu was concerned with to the analysis of the life and values of an African
political figure — Nelson Mandela. | see this approach to African philosophy as
restrictive. It restricts African philosophy to African socio-political philosophy and
axiology and misconstrues African values since the values of Mandela also embrace
non-African values. This gives a misleading picture of African philosophy. Also,
there are many Africans, including South Africans who question the relevance of
Mandela’s values to Africa/ns for several reasons (NYAMNJOH 2006;
WILLCOCK 2013; RWAFA 2017). Nyamnoh (2006), Willcock (2013), Rwafa
(2017), among others, argue that Mandela’s political values did not help indigenous
Black South Africans achieve the holistic liberation anticipated since they are still
economically disadvantaged in comparison to White South Africans. Hence, the
utility of Mandela’s values becomes circumspect, justifying my advocacy of
conceptual articulation.

Conceptual articulation is a concept developed by Uchenna Ogbonnaya
(2022). He articulates it as a philosophical cum methodological approach to African
philosophising (OGBONNAYA 2023). According to Ogbonnaya, conceptual
articulation involves developing concepts from indigenous African languages, and
employing them to address existential/philosophical problems confronting humans
within and beyond Africa (OGBONNAYA 2022). This concept is related to
Chukwueloka Uduagwu’s (2022) linguistic complementarity, but they are not
exactly the same. Its main difference is that it is a response to the substance problem,
and not merely the linguistic problem, as Uduagwu’s proposal addresses. I will
elaborate on the arguments about conceptual articulation further as an effective
approach to African philosophy that employs a substantive strategy to complete
Wiredu’s linguistic decolonisation project.

To accomplish my task, | divide this article into five sections. Section 1 is
the introduction. In section 2, I articulate the background to conceptual articulation.
I dwell more on Wiredu’s conceptual decolonisation. I also point us to some of
Edet's objections against conceptual decolonisation. In section 3, I will analyse and
critique Edet’s conceptual mandelanisation. Then, in section 4, I will discuss
conceptual articulation, demonstrating why it is a more plausible linguistic
Africanisation approach to African philosophising.
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Wiredu’s Conceptual Decolonisation as a Background to Conceptual
Mandelanisation
Edet’s conceptual mandelanisation has its roots in the decolonisation project.
Decolonisation is a philosophical movement that is a response and reaction to
colonisation— an economic, social and political programme that debased the
epistemology of the colonised and elevated the coloniser’s ways. Colonisation leads
to colonial mentality — the obsessive mimicking of the coloniser by the colonised.
In it, the colonised see the ways of the coloniser as superior. Within the context of
Africa, one can discuss African decolonisation as an antithesis to European
colonisation in Africa. It is an African deconstructive response to European
colonisation aimed at dethroning European/Western cognitive hegemony (political,
religious, and linguistic). Wiredu argues that African decolonisation of African
philosophy should begin with decolonising language.
From the preceding, Wiredu’s problem is “How should a contemporary
African approach the discipline of philosophy itself?”” (EDET 2015, 199). Put more
directly, how can modern African philosophy be done? According to Edet, Wiredu
“proposes conceptual decolonisation as the approach recommended for inquiry in
African philosophy” (EDET 2015, 199). So, conceptual decolonisation is concerned
with the language question in African philosophy. The methodological implication
of Wiredu’s conceptual decolonisation is that it seeks to answer the question: in
what language should authentic African philosophy be done? Beyond the
universalist and the particularist schools of thought, Wiredu proposes his conceptual
decolonisation as an appropriate approach to African philosophy.
On the one hand, universalists argue that authentic African philosophy can

be expressed in a European language (BELLO 1987; 2004; MAKINDE 1988;
TANGWA 1992; 2017; AZENABOR 2002). Conversely, the particularists contend
that genuine African philosophy should be done in an indigenous African language
(OGUNMODEDE 1998; OLUWOLE 2001; FAYEMI 2013; ENYIMBA 2022).
Ogbhonnaya argues that these two proposals have inherent challenges that disqualify
them as appropriate linguistic approaches to African philosophising. He posits that
the particularists' thesis limits African philosophy to only those who understand the
indigenous African language, whereas the universalists’ thesis leaves African
philosophy within Western philosophy, as it operates with its conceptual scheme
and thought system (OGBONNAYA, forthcoming). Wiredu’s conceptual
decolonisation appears to overcome these challenges since it advocates using a
colonial European language and an indigenous African language in African
philosophising. What, then, is conceptual decolonisation?

According to Wiredu,

By conceptual decolonization I mean two complementary things. On the

negative side, | mean avoiding or reversing through a critical conceptual self-

awareness the unexamined assimilation in our thought (that is, in the thought

of contemporary African philosophers) of the conceptual frameworks

embedded in the foreign philosophical traditions that have had an impact on
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African life and thought. And, on the positive side, | meanexploiting as much
as is Judicious the resources of our own indigenous conceptual schemes in
our philosophical meditations on even the most technical problems of
contemporary philosophy. The negative is, of course, only the reverse side
of the positive. (1997, 11)

Conceptual decolonisation has two sides: i.) the negative side and ii.) the positive
side. The negative side is concerned with avoiding or overcoming the
superimposition and uncritical assimilation of foreign philosophical categories in
our African conceptual thought, which have shaped our life and thought pattern
(WIREDU 1995; EDET 2017). The positive side involves examining, harvesting,
and employing African indigenous conceptual schemes in philosophising. Here,
philosophical formulations are thought out in an indigenous language, although
expressed in a foreign language.

Therefore, conceptual decolonisation holds that African philosophers can
engage in authentic African philosophy using a non-African (colonial European)
language but should decolonise (and Africanise) basic philosophical concepts. In
other words, conceptual decolonisation employs a colonial European language and
African concepts to produce authentic African philosophy. This demonstrates the
importance of some philosophical concepts in African philosophising. Wiredu
mentioned concepts, such as being, belief, cause, chance, entity, effect, ego, fact,
objectivity, property, quality, reality, religion, subjectivity, substance, thing, and
truth, etc (WIREDU 1995; 2002; EDET 2015; 2017).

Edet (2015; 2017) identifies reasons for conceptual decolonisation, which
I will highlight and elaborate on. According to Edet, conceptual decolonisation aims
to avoid the uncritical assimilation of foreign (European/Western) conceptual
schemes inherent in a foreign (colonial European) language into African philosophy
(negative side) (EDET 2015). African philosophising using conceptual articulation
overcomes the challenge of uncritically following and employing Western
philosophical conceptual schemes and thought patterns. Also, conceptual
articulation in African philosophising helps to “provide adequate understanding of
the intellectual foundation of African culture” (EDET 2017, 208; cf: 2017, 40). With
this, African philosophers not only liberate themselves from being imprisoned in the
conceptual scheme of Western philosophy, but they also gain insight into their
(African) intellectual heritage, from which to draw resources for African
philosophising. In this way, African philosophising becomes a philosophical
enterprise with its African conceptual schemes. This addresses the issue of the
conceptual dominance of a foreign (colonial, European) language in African
philosophy, which also has positive implications for African philosophy. Edet
lucidly puts it thus:

It is clear from reading Wiredu that his expectation is that when the
problem of conceptual dominance of the colonial language in the
philosophical thinking of contemporary African philosophers is sufficiently
addressed, and they begin to exploit the background of traditional
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philosophy to construct philosophies suited to modern life, then sub-African
categorizations of philosophy such as Akan, Yoruba or Igho or Dogon
philosophy will increasingly lose point in the context of contemporary
African philosophy. This is because Wiredu believes that conceptual
idiosyncrasies can be eliminated in contemporary African philosophy and
that African philosophy can be universal, but in his view it is not yet so.
(EDET 2017, 40)

The point is that conceptual decolonisation focuses on conceptual and philosophical
peculiarities in contemporary African philosophy that makes it universal. This
implies eliminating regional, national, and ethnic/tribal reductions in African
philosophy.

Edet also holds that Wiredu’s conceptual decolonisation is analytical,
critical, scientific, comparative, and cross-cultural. One could think that this will
render African philosophy universal. However, Edet posits that it does not follow
this pattern. According to him, African philosophy is not universal yet. This is
because conceptual decolonisation evades some themes that contemporary African
philosophers should address to render it universal. This implies that African
philosophy, which follows the proposal of conceptual decolonisation is not
universal as Wiredu proposes. Instead, it becomes a philosophy associated with
ethnocentric reduction and imposition (ASOUZU 2007b; EDET 2015). African
philosophers commit themselves to their culture since it differs from others.
Therefore, they begin to African philosophise along their cultural and conceptual
differences, thereby limiting other conceptual schemes. With conceptual
decolonisation, African philosophy does not thrive on mutual borrowing, enriching,
and developing of philosophical ideas and thoughts.

Furthermore, Edet avers that conceptual decolonisation faces some other
challenges (see EDET 2015; 2017). He notes that conceptual decolonisation
emphasises decolonising concepts that are not the fundamental problems facing
Africa/ns. It does not decolonise concepts that reflect African problems. Instead, it
decolonises concepts that reflect Western philosophical problems. These concepts
are Western philosophical concepts and reflect Western conceptual schemes and
thought patterns. So, conceptual decolonisation does not liberate African philosophy
from Western conceptual schemes and thought patterns, as Wiredu argues. It fails
holistically to achieve its goal and task of decolonising African philosophy. Through
conceptual decolonisation, African philosophy retains colonial influence, as a subset
of Western philosophy. Thus, there is the continuation of “mental colonisation”
(WIREDU 1995, 22). One can see why Edet asserts that

Unfortunately Wiredu’s recommendations fall flat in the face because the
venerated professor does not succeed to “conceptually decolonize” himself.
Several of Wiredu’s essays after his proposal have been exercises in
comparative philosophy, or cross cultural philosophy, but still in the media
of the European language. (EDET 2015, 208)
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The above assertion implies that conceptual decolonisation renders African
philosophy as a comparative or cross-cultural philosophy. Given this reality, Edet
argues that African philosophising through conceptual decolonisation faces all the
problems that comparative philosophy faces. These problems are briefly discussed
thus (EDET 2015):

i Descriptive  chauvinism: Conceptual decolonisation leads to
replicating Western philosophical tradition in African philosophical
tradition.

ii. Normative Chauvinism: Conceptual decolonisation still allows for
thinking about the difference between Western philosophy and
African philosophy, making room for seeing either superior or
inferior. Given Wiredu’s proposal, Western philosophy is considered
superior, while African philosophy is deemed inferior.

iii. Normative Skepticism: Conceptual decolonisation allows for the
uncritical rendition of Western philosophical views in African
philosophy. This is done without passing judgment on Western
philosophical views.

iv. The problem of Incommensurability: Conceptual decolonisation
presupposes that the questions that require answers in African
philosophy might not be the same as those of Western philosophy.
This is because of the difference in their concepts and modes of
investigation.

V. The problem of Perennialism: With conceptual decolonisation,
African philosophers begin to think that philosophical problems are
fixed and unchanging. Hence, there are no past, present, and future
philosophical problems. This could be why concepts and questions in
Western philosophy are replicated in African philosophy.

Moreso, Edet asserts that conceptual decolonisation is not a problem-
focused and problem-solving path to African philosophising (EDET 2017). African
philosophy that aligns with conceptual decolonisation focuses on decolonising and
analysing philosophical concepts instead of addressing the myriads problems in
contemporary Africa. For Edet, philosophy is a problem-solving venture. Hence,
African philosophy should be involved in addressing and solving Africa’s problems.
This, conceptual decolonisation has failed to advocate.

To avoid the above problems in conceptual decolonisation, Edet proposes
conceptual mandelanisation as a problem-focused and problem-solving approach to
African philosophy.

An Analysis and Critique of Conceptual Mandelanisation

Edet’s conceptual mandelanisation is articulated as a problem-focused and problem-
solving philosophical methodology to address Africa/ns’ problems. This
methodological approach to African philosophy fulfills the task of African
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philosophy/ers, which is to address the challenges and problems bedevilling the
Africa we know instead of decolonising concepts (2017). Edet posits that the Africa
we know is faced with numerous problems, which include corruption, disease,
environmental pollution, hatred, illiteracy, injustice, intolerance, materialism,
poverty, selfishness, violence, etc (EDET 2015; 2017). He sees these problems as
philosophical and universal and as problems which African philosophy and African
philosophers should address. These problems, Edet asserts, can be addressed
through conceptual mandelanisation.

What, then, is conceptual mandelanisation? According to Edet, conceptual
mandelanisation involves:

the application of the systematic, logical, critical and analytic tools of
thought of the African philosopher in reflection on the total experience of the
African in the Africa we know in shaping the Africa of the future in the spirit
of the legacies of Nelson Mandela. (2017, 41)

Four deductions can be made from the above assertion. First, conceptual
mandelanisation employs philosophical tools such as analysis, criticality, logicality,
and systematicity (these makes it philosophical). Second, conceptual
mandelanisation is an approach to African philosophy that African philosophers
should employ in philosophising (this implies that the resultant philosophy is
African philosophy). Third, conceptual mandelanisation concerns the total African
experience in the Africa we know (African philosophy must be primarily concerned
with the African experience and the problems of contemporary Africa — the Africa
we know). Fourth, conceptual mandelanisation advocates the centralisation of the
values of a historical African figure (Nelson Mandela) as a possible solution to
African problems.

Edet argues that in addressing African problems, African philosophers
should draw on the personage and values embodied by Nelson Mandela, and that
these values are inherent in his speeches, writings, and advocacies (EDET 2017).
The philosophical values and themes inherent in Mandela’s life and works should
be distilled and employed to address contemporary African problems. It is these
ideals encapsulated in Nelson Mandela that African philosophers should employ to
decolonise philosophical concepts such as compassion, development, equity,
governance, integration, justice, leadership, love, peace, tolerance, etc (EDET 2015;
2017), to have a better Africa of the future. The point of this proposal is that
contemporary African philosophising should revolve around the personage of
Nelson Mandela and his lived-out values and qualities, which are humanistic.

Conceptual mandelanisation as a philosophical system, is both a
philosophy (doctrine) and a principle. The doctrine discussed above is called
Mandelanism, and its principle is known as Mandelanisation. Edet asserts that there
are three principles/rules of Conceptual Mandelanisation. These are:

a.) Ask what Nelson Mandela would do?
b.) “Ask what did Mandela say?” (EDET 2017, 44).
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c.) “Interrogate the concept in the context of what Mandela would have done
or/and what he said” (EDET 2017, 44).

From the preceding paragraphs, it is apparent that Edet’s conceptual
mandelanisation is a profound, sociopolitically oriented philosophical system.
Despite the profound problem-focused and problem-solving direction of Edet’s
conceptual mandelanisation, some possible criticisms could be raised against it.

Given that conceptual mandelanisation holds that African philosophy
employs Mandela’s ideals and values, one cannot but ask: must African philosophy
be restricted to one person and her values? | do not think so. It is not the only
approach to African philosophising. If Edet’s thought is to be taken in as
it is, then African philosophy will become solely an analysis of an individual’s
personage and values. While | cannot deny conceptual mandelanisation its place as
one of the approaches to African philosophising, there are others, of which
conceptual decolonisation is one.

I wonder if Edet propounds a philosophical methodology distinct from
Wiredu’s conceptual decolonisation. There are two answers to this concern. The
first is ‘yes.” This is because he emphasised that African philosophy should be
considered in light of the personage and values of Nelson Mandela. The second is
‘no.” He still emphasises the decolonisation of some philosophical concepts, just
like Wiredu. The point of divergence is that he only sees these concepts as the
problems confronting contemporary Africa/ns. A critical interrogation of Edet’s
conceptual mandelanisation reveals that it is another aspect of conceptual
decolonisation and nothing else. This is because even his call for mandelanising of
African philosophy entails decolonising and analysing concepts.

Furthermore, one could ask, what makes conceptual mandelanisation a
methodology and theory in African philosophy? Is it the person, Mandela? Is it the
problems that contemporary Africa is facing and philosophers are addressing? Or
are they the values found in Mandela's person? Undoubtedly, Edet’s conceptual
mandelanisation could be considered an African philosophical methodology. This
is because of its African inspiration in the African person — Nelson Mandela, whose
life and values are focused on during African philosophising. However, one
wonders if there will still be African philosophy if there is no personage like Nelson
Mandela. | firmly believe that African philosophy extends beyond analysing the
values of any African person.

Additionally, arguing that a philosophy is African if and only if it addresses
African problems may not be entirely incorrect. But this should not be the only
approach to doing African philosophy. It is one among the other ways of doing
African philosophy. If we agree that African philosophy is concerned with
addressing African social problems, then African philosophy will be strictly African
social philosophy. To hold this view alongside the view that African philosophy
involves the analysis of a political figure like Mandela renders African philosophy
an African sociopolitical philosophy. Ogbonnaya substantiates this as he notes that
doing African philosophy as prescribed by Edet leads to the conclusion that “it is
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sociopolitical because Mandela’s thoughts, lifestyle and values should permeate and
influence the African conception of sociopolitical issues such as freedom,
leadership, peace, equality, governance, development, tolerance, nationhood, and so
on” (OGBONNAYA 2017, 66). One can see why Edet asserts that conceptual
mandelanisation is a “methodological precondition for the development of a new
African sociopolitical philosophical system based on the humanistic principles of
Mandela” (2015, 218). However, African philosophy is not solely African social or
sociopolitical philosophy.

Besides sociopolitical philosophy, conceptual mandelanisation renders
African philosophy as axiology — a critical and creative analysis of Mandela’s
values. Ogbonnaya reiterates this when he says, "Edet, in his discussion, seems to
hold that Mandela is an ideal African Human: an embodiment of values that all
Africans who are future-oriented should emulate” (2017, 66). Suppose one
considers African philosophy as an analysis of Mandela’s values; the question is:
what kind of values does Mandela encapsulate? Are they African values? Are these
values African and non-African? The fact is that Mandela’s lived-out values are not
solely African. They consist of African and non-African values. Ogbonnaya
elaborates on this by asserting that Mandela’s values are African and Christian
(deduced from the Christian Bible). On this note, he refers to the theory of value
that Edet derived from analyzing Mandela’s values as “Afrochristoxiology”
(OGBONNAYA 2017, 66). Edet also notes that Mandela’s values are Islamic.
Given that Mandela was under three influences — African, Christian, and Islamic
values, Edet’s conceptual mandelanisation can be termed Afro-christo-Islamic
axiology or, for short, Afrochristoislamoxiology. However, African philosophy
extends beyond African sociopolitical philosophy and axiology to encompass
African logic, metaphysics, epistemology, and other related fields.

I argue that conceptual mandelanisation is not strictly a path to African
philosophising that should replace Wiredu’s conceptual decolonisation. The reason
is that it derails African philosophy from the central thought of Wiredu, which
centres on how African philosophy can be done using language. Instead, he focuses
African philosophers’ attention on a person and sociopolitical issues rather than
concepts. My thinking is that Ogbonnaya’s conceptual articulation holds the way
forward. It is a methodology that addresses the failure of Wiredu’s conceptual
decolonisation within the context of the appropriate way of African philosophising
using language. In section four that follows, | will look at conceptual articulation.

The Language Problem in African Philosophy: Conceptual Articulation to the
Rescue

The central argument in Wiredu’s conceptual decolonisation, which Edet’s
conceptual mandelanisation fails to sustain, is how language can foster African
philosophising. Although Edet alludes to conceptual analysis in his conceptual
mandelanisation, his emphasis is on Africa’s problem in light of Mandela's person
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and values. So, the idea of decolonisation is not linguistic but sociopolitical and
axiological. Wiredu was after decolonising African philosophy in light of African
languages. However, he fails to properly Africanise philosophy because Western
philosophical conceptual schemes underlied his approach. Here is where
Ogbonnaya’s conceptual articulation fills the lacuna. The questions are: what is
conceptual articulation? How does it fill the lacuna left behind by Wiredu’s
conceptual decolonisation? And how does it overcome the challenges in Edet’s
conceptual mandelanisation?

Conceptual articulation is a path to doing African philosophy that holds
that African philosophy can be done by employing philosophical concepts derived
from words inherent in an African philosopher's indigenous African language. The
indigenous African language is the linguistic worldview, which colours the African
philosopher’s thought. So, the African philosopher’s philosophising should reflect
his indigenous African language. Conceptual articulation is the magic wand for
colouring African philosophy with linguistic resources (concepts)
from an African worldview (OGBONNAYA 2022). For instance, Ogbonnaya
argues that in conceptual articulation,

African philosophy can be done using linguistic resources from the African
worldview. The idea is that a lot of African words/concepts are laden with
philosophical ideas, which when excavated and philosophized upon will
yield an African philosophy that has universal appeal and relevance. Thus,
the conversationalists argue that African philosophy should be articulated
using African linguistic resources or concept(s) derived from an African
language, but exported through widely spoken language(s). The essence of
this is to give African philosophy African (particular) originality as well as
give ita wider readership and relevance beyond the African place from which
it is articulated (universality). (OGBONNAY A 2022, 75)

This approach to doing African philosophy seems like Uduagwu’s linguistic
complementarity. According to Uduagwu,

Linguistic complementarity is a strategy for combining the best aspects of
the particularist and the universalists models. It purveys a situation where
philosophical concepts in African philosophy can be framed using African
languages that are then analyzed, interrogated and communicated in widely
spoken foreign languages. In the end, the corpus of African philosophy might
be communicated in a foreign language, but its ideas will retain their
Africanness. Hence, it entails the complementarity of African and foreign
languages. At this level, what is communicated is African philosophy
because the concepts are loaded with African culture- inspired ideas. (2022,
43)
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The similarities between conceptual articulation and linguistic complementarity
include 1.) both aim to render African philosophy as both particular and universal,
2.) both hold that African philosophy should be articulated using concepts from
African language/s, 3.) both agree that African philosophy should be communicated
or exported using widely spoken language/s, and 4.) they hold that African concepts
are ladened with philosophical ideas. However, Ogbonnaya’s conceptual
articulation does not seek to “combine the best part of particularist and universalists
models” as Uduagwu’s linguistic projects. This approach to African philosophy is
the same as eclecticism, which Ogbonnaya (2022, 71) has criticised thus: “it does
not give African philosophy its own uniqueness owing to the fact that it borrows
from both philosophical particularism and philosophical universalism.” Also,
Uduagwu’s eclectic approach (linguistic complementarity) to the language problem
in African philosophy gives the impression that the best of the particularists is the
philosophical concepts framed using African language and the best of the
universalists is the “the widely spoken foreign languages.” This is far from
Ogbonnaya’s thoughts in his conceptual articulation.

Ogbonnaya’s conceptual articulation overcomes the challenge in
Uduagwu’s linguistic complementarity by arguing for “the bipolarity of
contemporary African philosophy” (OGBONNAYA 2022, 72) as advocated by the
conversationalists, who hold that African philosophy can be particular through its
African cultural inspiration and universal through its relevance (CHIMAKONAM
2015a; 2015b; OGBONNAYA 2022). For instance, Chimakonam asserts that
“conversational (African) philosophy, though riding on the crest of an African mode
of thought, is universalizable” (2015a, 22; cf: 2015b, 465). Here, the “African mode
of thought” represents the African cultural inspiration (particular), while it is
universalisable through its “universal applicability” (CHIMAKONAM 2015a, 25)
of this African mode of thought. Ogbonnaya, in his conceptual articulation, sees this
African mode of thought in African concepts. First, he argues for the particularity
of African philosophy based on its African concepts derived from African linguistic
worldview. Second,he argues for its universality based on the universal relevance
of the African concepts used in African philosophising. So, conceptual articulation
is more appealing because it states how concepts derived from African language/s
are universalisable through their relevance. They are universalisable when they are
employed to address human existential challenges within and beyond the African
philosophical place. In Ogbonnaya’s words:

in addressing human existential challenges as they confront humankind in
the African place, concepts from the African worldview should be employed
as the philosophical nuggets. They (the conversationalists) also hold that the
philosophy derived from such an engagement has broader applicability and
relevance beyond the African place. This brings the particularity and
universality of African philosophy into view. (2022, 75)
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Uduagwu's exploration of linguistic complementarity makes a significant
contribution to the broader discourse on how to approach African philosophy,
particularly regarding the language question. However, its exclusive focus on this
aspect limits its ability to fully advance the field of African philosophy. While the
language issue is important, | believe that the substance question is even more
critical. At this juncture, one must consider: what is the primary substance of African
philosophy? Ogbonnaya’s conceptual articulation addresses this question by
asserting that African philosophy should rely on African concepts as its primary
substance. This emphasis on concepts represents the fundamental and most
substantive element of philosophical inquiry in general and, by extension, within
African philosophy. In this regard, linguistic complementarity highlights African
philosophy through both foreign and African languages, while conceptual
articulation underscores it through African concepts. Conceptual articulation aligns
with Deleuze and Guattari’s argument that philosophy is fundamentally concerned
with pure concepts. They assert, “Philosophy (is) knowledge through pure concepts”
(1994, 7).

Additionally, Deleuze and Guattari state, “Philosophy is the art of forming,
inventing, and fabricating concepts” (1994, 2). The philosopher is able to engage in
this process due to a close relationship with concepts. Deleuze and Guattari further
clarify that “the philosopher is the concept’s friend ... (but)
philosophy is not a simple art of forming, inventing, or fabricating concepts, because
concepts are not necessarily forms, discoveries, or products. More rigorously,
philosophy is the discipline that involves creating concepts” (1994, 5). The
philosopher's role involves fabricating or formulating concepts, which Deleuze and
Guattari explain:

The philosopher is [an] expert in concepts and in the lack of them. He knows
which of them are not viable, which are arbitrary or inconsistent, which ones
do not hold up for an instant. On the other hand, he also knows which are
well formed and attest to a creation, however disturbing or dangerous it may
be. (1994, 3)

Conceptual articulation aligns with and supports the above idea. In conceptual
articulation, the African philosopher first transforms a mere word in an indigenous
African language or linguistic worldview into a concept — philosophical concept.
The philosopher begins by stating the original and popular meaning of the word.
After that, he inputs her meaning into the word. In this way, the mere word is
transformed into a philosophical concept. The second is that the African philosopher
employs this concept to address an African existential challenge (OGBONNAYA
2022) and to analyse a human experience within and beyond the African
philosophical place. The third is that the African philosopher does not address this
philosophical problem solely in an indigenous African language, as the particularists
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advocate. If she does so, her philosophy runs into the problem of philosophical
envelopment!, wherein non-speakers of the indigenous African language will be
shut out of African philosophising. Instead, the African philosopher employs the
African concept to articulate African philosophy in a universal European language
(OGBONNAYA 2023). The African concept is a philosophical nugget for African
philosophising (OGBONNAYA 2022). Thus, the indigenous African linguistic
worldview provides the raw material, while the African philosopher transforms it
into a philosophical concept and employs it in philosophising.

One might ask how conceptual articulation relates to Edet’s conceptual
mandelanisation and Wiredu’s conceptual decolonisation. Conceptual articulation
is related to Edet’s conceptual mandelanisation because it holds that African
philosophy should be concerned with African existential challenges. However, it
differs from Edet’s conceptual mandelanisation since it returns the argument on
African philosophising to the language question that Wiredu’s conceptual
decolonisation was intended to address. This does not imply that it puts forward the
same argument as Wiredu’s conceptual decolonisation. Conceptual articulation is
distinct from Wiredu’s conceptual decolonisation because it begins with an African
concept, whereas conceptual decolonisation begins with concepts in a universally
spoken European language. Despite this, the three proposals hold that African
philosophy should be better expressed in a widely spoken European language.

Conceptual articulation involves three elements: African philosophical
concepts, human existential problems and experiences within and beyond the
African philosophical place, and a universal colonial European language. Edet’s
conceptual mandelanisation involves two of these three elements — ‘human
existential problems and experiences within and beyond the African philosophical
place, and a universal colonial European language.’ It therefore works on African
problems using aEuropean language. Conversely, conceptual articulation employs
African concepts to work on African problems in a European language.

Wiredu’s conceptual decolonisation also involves two of the above three
elements — ‘African philosophical concepts and a universal European language.’
However, the African concepts are informed by the concepts in the European
language. They are seen as equivalent to the original Western concept of
philosophising in the European language. Therefore, in conceptual decolonisation,
African philosophy begins with Western philosophy, language, and concept, but the
African problems are neglected. On this note, | argue that Wiredu’s conceptual
decolonisation project is incomplete, as African philosophers and scholars are still
mentally colonised and imprisoned by Western concepts that inform their African
philosophising. In decolonising using conceptual decolonisation, the African
philosopher leans toward Western philosophy (through their concepts).

Conceptual articulation undertakes the decolonisation and Africanisation
project by addressing the African problem (which Wiredu’s conceptual

! This differs from Chimakonam’s conceptual envelopment, which is “an unintended
ethnocentric bracketing of concepts in a philosophical tradition such that they are not
considered open to use by other traditions” (CHIMAKONAM 20154, 38).
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decolonisation neglects), and employs African concepts (which Edet’s conceptual
mandelanisation negates) that it deems good enough to articulate thoughts in a
widely spoken European language. Using a widely spoken European language
enables African philosophy to achieve a universal readership and relevance.

One might wonder how feasible this proposal can be. I will point us to
some instances where conceptual articulation is used. Pantaleon Iroegbu (1995) and
Innocent Asouzu (2007a) articulate their respective theories of being known as Uwa
ontology and Ibuanyidanda ontology through the instrumentality of conceptual
articulation. Mogobe Ramose (2002) employs conceptual articulation to articulate
his Ubuntu philosophy. Jonathan Chimakonam (2019) articulates his Ezumezu logic
using conceptual articulation. Also, Chimakonam (2023) employs conceptual
articulation to articulate his Uze-Ezumezu ethics.

For instance, Asouzu (2004; 2007a; 2011; 2013a; 2013b) articulates his
Ibuanyidanda ontology based on the Igbo aphorism "lbu anyi anyi danda." This
phrase, which can be translated as no load is insurmountable by danda, the ant, due
to their complementary nature, highlights the idea of complementarity. Asouzu
transforms this observational phrase into a synthetic analytic statement, forming the
philosophical concept of "Ibuanyidanda.” He uses this concept to express his
understanding of being, referred to as complementary ontology. According to
Asouzu, being consists of substance and accident, which are mutually
complementary. He also argues that being is defined by its mutually complementary
relationships with other beings. This goes a long way to demonstrate the workability
of conceptual articulation.

One possible objection to my proposal of conceptual articulation is the
argument that if it is already being practiced, there is no need to theorise about it.
While it is true that some African philosophers have utilised conceptual articulation,
as | have mentioned and demonstrated in the preceding paragraphs, no scholar has
yet systematised it. This is the task | have undertaken here. | have systematised the
concept to demonstrate to African philosophers and other scholars that it is a viable
option for addressing the language problem in African philosophy. In this way, it
serves as a methodological framework for scholars to tackle existential issues using
African linguistic heritage.

Additionally, to address this objection, one can question whether humans
were not already thinking in terms of bivalent, monovalent, and trivalent logic
before various scholars systematised these ideas. Therefore, utilising conceptual
articulation prior to its systematisation does not prevent me from undertaking this
work.

Another possible objection to my understanding of conceptual articulation
is the notion that I claim all African words are philosophical concepts suitable for
philosophical inquiry. | want to clarify that | have not made this argument anywhere
in this article. While it's true that all words in indigenous African languages have
the potential to be transformed into philosophical concepts, it is ultimately the
philosopher who selects specific words they consider appropriate for addressing
particular philosophical issues.

62



Filosofia Theoretica: Journal of African Philosophy, Culture and Religions

A further concern regarding my idea of conceptual articulation is that it
may lead to concepts derived from an African linguistic worldview to be viewed as
static. On the contrary, | hold that concepts can be re-fabricated or reinterpreted to
convey new meanings and can be utilised to address various philosophical issues.
This perspective aligns with Deleuze and Guattari’s assertion that " Philosophers
are always recasting - and even changing their concepts: sometimes the
development of a point of detail that produces a new condensation, that adds or
withdraws components, is enough " (1994, 21). Additionally, philosophers often
create or develop new concepts to replace those that are already in use. This is
evident in Maduka Enyimba's (2018) critique of Chimakonam’s Arumaru-uka or
Iru-uka (a concept derived from the Igbo linguistic worldview in Southern Nigeria),
which he argues does not adequately represent conversational philosophy. In
response, he proposed mkparita-uka or nkorita-uka as a more suitable concept for
conversational philosophy. This example supports the view that “...philosophers
must distrust most [of] those concepts they did not create themselves” (DELEUZE
AND GUATTARI 1994, 6) and emphasises the importance of developing original
concepts. Thus, | maintain that no concept is static.

Conclusion

I have argued against Edet’s conceptual mandelanisation and supported
Ogbonnaya’s conceptual articulation as a viable path to African philosophising that
brings to a logical conclusion the original intent of Wiredu in his conceptual
decolonisation. Although Wiredu was concerned with decolonisation, one can
understand from what | have presented that he was also focused on achieving
Africanisation. But he failed to accomplish this second goal. This is why Edet called
for focusing African philosophising on the existential cum philosophical problems
facing Africa today and employing the life, speech, and values of Mandela to
address them as a way of Africanising African philosophizing. This, too, is
problematic as it renders African philosophy as restrictively African sociopolitical
philosophy and axiology.

Building on the above, | contend that conceptual articulation is an
appropriate path to Africanising African philosophising by addressing substantive
issues. This entails utilising African concepts to philosophise on human existential
challenges within and beyond the African philosophical place. However, it also
allows for the universal extension of African philosophy by employing widely
spoken languages to express African philosophical ideas.
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