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Abstract
In this paper, we argue that while Consciencism and wbungy

share common principles, the one cannot be understood as an
expression or representation of the other. Rather. the
principles they share should be understood as emanating from
and animated by, a primary source traditional Afn'cw;
communalism. This primary source is a true reflection and
evidence  of the commonality of the philosophical
underpinnings of African thought — Consciencism, rooted in
Akan (Ghanaian) thought and practices; and ubuntu, is rooted
in the thought and practices of peoples of Southern Africa
Both Consciencism and ubuntu defend the restitution of
humanist and egalitarian principles in traditional African
societies. We highlight the significant differences between
Consciencism as a philosophical system and ubuntu as an
ethic or worldview of practical action, and, their responses to
the issue of justice. We submit that Consciencism can embrace
the ethic of ubuntu in its harmonization of the conflicting
heritages of African society; and that ubuntu can evolve into a
system of thought by taking a cue from the systematicity and
coherence of the philosophical anchoring of Consciencism.

Introduction: Is Consciencism an expression of ubuntu?

This essay compares the philosophical tenets of wbuntu and
Kwame Nkrumah’s Consciencism. The primary motives for this
are to examine the claim that Conciencism is an expression of
ubuntu, to deepen understanding for the commonalities and
differences among these philosophies, and to use a comparative
analysis to judge their strengths and weaknesses. The relevance of
Kwame Nkrumah’s Consciencism to issues affecting South Africa
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apartheid, the teachings of the Dutch
Reformed Church in South Africa, for
example are antithetical to C onsciencism.’

and Southern /
emerges, was f1rs

under
accommodate s0CI
caste system wheth
as in India, or on 1

1§ G. Ikoku was a Nigerian academic and politician w ho. before his exile in Ghana in the
carly 1960s, was the leader of the opposition in the Eastern House of Assembly

ng the Calabar Municipality from 1951-1962. [Source: https. joliba-

2015 12/05/'samugl- - -1970/ ]. Two of his books are: Nigena's
Fourth Coup D'etat Options for Modern Statchood (Enugu, Fourth Dimension
Publishers, 1985), and “Nigeria for Nigerians = A Study of Contemporary Nigeran
Politics from a Socialist Point of View™ (A. [ Press, Takoradi, 1962).

2 Speech reprinted as Appendix in Ajei (¢d ) 2017, p. 343
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[koku’s position offers wide-ranging insights into the ambiti
Consciencism to pff;r .theoretical resources for battlin ition of
:nequalities ar.ld discrimination, in Ghana and other panf Stf’clal
world where.mequalxues prevail. By listing racial disc:rim,0 the
and aparthe:d, Ikoku intimates a connection bctweelnatlon
hilosophical tool of Consciencism and any other moral orn -
theory that rejects apartheid. One can state with confidence lh;‘:C';?l
views imply that a subscriber to the ideals of Consciencism shoullds
embrace and support theories that advocate and uphold the equality
of man. This coqncction to other theories that uphold the eqUth}
of man substantiates and makes worth examining Ml-;hwanazi‘sy]
comparison of tenets of Consciencism to those of Ubuntu.

We agree with Mkhwanazi that the ethics of ubuntu and
consciencism Coingide. at several points. They both uphold the
principles of egalitarianism and humanism and call for the
restitution of these principles in contemporary African societies
Furthermore, both ubuntu and consciencism assert and defend the:
equality, dignity, and value of all human beings. But we disagree
with the conclusions he draws from his observation of the
similarities between wbuntu and consciencism. In our view, these
similarities do not imply, as Mkhwanazi infers, that: consciencism
is an ‘expression of ubuntu’; that consciencism reflects and
represents essential elements of the ubuniu philosophy;* and that
the similarities between them “point to the centrality of the
philosophy of ubuntu among all the people of Africa in general ™’

In our view, Mkhwanazi's analysis exhibits a two-fold
error. Firstly, in comparing the two he makes the one,
consciencism, derivative of the other, ubuntu; and secondly, he
projects from this derivation the universality of whuntu. The
analysis and explanatory strategy of the relationship between the
two that we propose is not one that makes either of them a

 Mkhwanazi, E. S. N (2017). *Consciencism as an expression of Ubuntu”™ In' M Ajer
(ed). Disentangling Consciencism: Essays on Kwame Nkrumah's Philosophy |anham
Lexinton Books, p. 261-278

“Ibid.. p 261

*Ibid., p. 274
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r derivative ethical theory. In our framewo,

consciencism is conceived not as an eXpression (;f ubunty, n,, s
ubuntu conceived as an expression of cgnsc:enc sm. _Rather, »
propose that the two be un‘delrstoo. | ;sf expressions o
fundamental ethos of African societies, VIZ: SAiTiCan communaliy;,

In the following section, we give b"“{f aCCOllnts.of bolh
consciencism and ubuniu and show l!"le %njderlylpg foundation Thie
section that follows this highlights significant differences b_etWeEn
wbuntu and consciencism and ShO.W that they may have d‘fferem
reflections: and in the third section We examine the‘nolion of
justice in the two philosophical systems. An articulation of the
symbiotic relationship that could exist between 1!1(: WO Systemns
follows. and a final section summarizes the claims in the preceding
sections and concludes the essay.

subordinating ©

The Foundations of Consciencism and me.'{" ‘

The sub-heading of the first (1964) edlmon of Consciencigy,
is “Philosophy and Ideology for Decolgnizahon nnd-DeveIopmem
with Particular Reference to the African Revolution.” In e
second (1970) edition, this was abbreviatcd'to “I’hi!osophy and
Ideology for Decolonization.” These sub-headmgs are indicative of
the theme and agenda of Consciencism. African societies, for
Nkrumah, are plagued with five fundamental problems: the effects
of colonialism, imperialism, neo-colonialism; which haye
engendered disunity, and lack of development. Solving these
problems, in his view, requires a philosophy or an ideology that
will serve as an intellectual map for combating these problems angd
guiding the transformation of African societies from the status of
colonies to independent and developed societies. Consciencism is
envisaged as that philosophy. As Kwesi (2017) explains, the aims
of Consciencism in its socio-political manifestation are

first, to chart a course of action to defeat

colonialism and imperialism; second, to reveal the

whims and caprices of neo-colonialism so that the
defeat of colonialism does not become pointless;

third, to marshal all the various forces and groups in

a territory towards a national (or continental) unity:
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and finally, to articulate an (philoso
suitable  for  national
development.©

phical) ideology
reconstruction and

Consciencism, th_erefore, offers an ethical ang
the full-scale !lbcration of colonized an
independent African societies. It is a necessa
five problems enumerated earlier have rendered ip Citizens of
African societies a crisis of conscience and conflicting ideolog; N
The influence of indigenous African cultural traditionsgles.
contemporary life, along with contact with Euro-Christian agg

Islamic cultures, cffef:ted through colonialism, missionary work
and trade; are responsible for these: ’

political formula for

d newly politically
ry philosophy; for the

African socicty has one segment which
comprises our traditional way of life; it has a
second segment which is filled by the presence
of the Islamic tradition in Africa; it has a final
segment which represents the infiltration of the
Christian tradition and culture of Western
Europe into Africa, using colonialism and
neocolonialism as its primary vehicles. These
different segments are animated by competing
ideologies.”

Thus, the crisis has created a three-segmented and conflicting
philosophies which animate ordinary life and the activities of
social institutions. Nkrumah predicts that African societies “will be
racked by the most malignant schizophrenia"8 should these
conflicting ideologies be allowed to persist without a cogent
strategy for harmonizing them in a conceptual framework that
gears toward development of these societies He argues that such
harmony must be forged to be in tune with cardinal principles

Kwesi, R. (2017). “The Logic of Consciencism™ In: M. Ajei (ed.) Disentangling

Consciencism: Essays on Kwame Nkrumah's Phifosophy. Lanham: Lexinton Books, p.

185

" Nkrumah, K. (1970). Consciencism: Philosophy and Ildeology for Decolonization.
London: Panaf. p. 68

*Ibid., p. 78
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underlying the African traditional way of life. Pu.%
Afican thought must form the fulcrum ot:’the synthesis, whic, i
comprise a snew emergent ideology” that employs as |

instrument a solidified

philosophical statcment. This philosc.phiCaSl
statement Nkrumah dubbed philosoph:ca! consciencism,

characterized it as “the map in inteI[ectu.al terms pf the diSPOSilion
of forces which will enable African society to dlge_st the Westery
and the Islamic and the Euro-Christian elements in Africa
develop them in such a way that lh_ey .ﬁt into the Africay
personality."9 Thus, philosophical consciencism proceeds from, the

n consciences, to indicate a directiop for
al progress out of their conflicted state.

present content Aftrica
forging human and soci

Consciencism comprises a coherent philosophical System
with metaphysical, ethical and socio-politicgl theoreticy
components. Its ethical dimensions are expressgd In its h“manist
and egalitarian orientations. Its political dimension is reflecteq j,
the recommendation of socialism as the system of governance that
will realize the ethical dimensions for African societies. Apg
materialism is the metaphysical doctrine that anchors these applieq
philosophical ideas and principles. Nkrumah’s metaphysics asserts
a material continuum of being. This enables the categoricy
convertibility of dead matter into self-consciousness. It is, thus, 5
monistic theory that absolutely rejects the dualist diametricg|
opposition of material and the non-material furniture of existence.
Its facility of categorical conversion facilitates “the emergence of
self-consciousness from that which is not self-conscious; of mingd
from matter; of quality from quantity,”' and is easily transported
into normative space to ground ethics and political philosophy.

This is what validates the prescription of a harmonization
process by which African knowledge and values would absorb the
other two cultural influences that inhabit the African conscience. In
Nkrumah’s mind, the elements of traditional African culture that
ought to ground this conceptual framework are two cardinal

® Ibid., p. 79
% Ibid., 20
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sinciples: humanism and egalitarianism. A humg
one that treats human beu?gs as ends in themselve
their mor.al worth and dignity, and accepting
parantecing ”lt;or_ all persons equal opportunities  f; i
Gevelopment.” It is the principle that underlay traditiong] b
communallst ethgs, which manifested in each indivi: a lAfnc'an
“his well-being in the welfare of the group,”? ang Ufa seeing
reason socialism was a preferred political and ::o;\::::,‘:.h
phi]osoph){- Thus, the emergent independent and Africa shoull;
adopt socialism, as one can find its causal ancestry in th
communalist and humanistic ethics of traditional African society s

nist society is
s by upholding
he necessity of

Thl.lS, the humanistic lmp.ulsle of traditional African
communalism was founded on the principles of egalitarianism. The
principle of treating human beings as ends in themselves,.in a
manner anallggous to Kant’s second formulation of his Categorical
Imperative, suffices to establish the egalitarian principles of
socialism that contemporary Africa ought to pursue. An egalitarian
society eschews all forms of slavery and subjugation of human
beings. Yet it does not mean an absence of difference —
classlessness. It recognizes and accepts differences among men,
but these differences are relevant only at a functional level.
Besides their functional value, differences in Nkrumah’s
egalitarian system are not allowed to make a fundamental
difference. They do not make a difference at the level of the
intrinsic worth of the individual, which guarantees equality of
being.

The metaphysics of consciencism undoubtedly relies on an
Akan theory of being,'® that is recognized by most professional

" Ibid., 81.

12 Nkrumah, K. (1973), The Struggle Continues, London: Panaf Books, 80.

13 Nkrumah, Consciencism, 73.

14 Kant’s formula is “act in such a way that you always treat humanity, whether in your
own person or in the person of another, never simply as a means, but always at the
same time as an end” (Paton 1948, 32).

'S Nkrumah does not state this explicitly in Consciencism, but it is easily inferred from
the work and its antecedents. Three earlier works, written between 1941-1943 attests to
this: In “Primitive Education in West Africa”. published in Educational Outlook (Vo
XV, No. 2. 1941, pp. 87-92). Nkrumah argues for a strict relationship between

67



The Nigerian Journal of Philosophy Vol 26 201
(Ul

familiar  with the Ianguagm

philosophers who ar¢ . i ol
postulates a unified structure of existence with visible and invisib|

realms.'” This universe of being is hierarchical, with Onyame's i
the top and next in descending order from Onyame are Abosop,
(deities), Nsamanfo (human beings who have departed the Visible
realm of existence for the invisible one), human beings ap4
finally, physical objcclsw. Another postulate of Akan cosmology i;
that the universe is endowed with varying degrees of force of

«t 1 which it 1s meant to be applied and claims this wyg th
philosophy and practice of it in Akan society The second work, “Education an;
Nationalism i Africa” w luch :lppcurcd alsom Educational Outlook (Vo. X V|1, 1943
esis of ‘Primitive Education..” by aflirming educatiop :ls'

No. 1, pp. 32-40) echoes the th ‘ j
the most potent instrument for the preservation and progression of culture, and argyip

that colonial education in West Alrica subverts this aim of education. The third wory
that precedes Consciencism and extols the virtues of Akan thought is AMind ang
Thought m Primitive Sociely A Study in Ethno-philosophy. @ Thesis Nkrumgp
intended to be submitted to the University of Pennsylvania for partial fulfillment of he
award of a Ph. D degree, and which must have been written between 1943-1945 |,
this work. Nkrumah re-conceptualizes the goals of education and seeks 1o show hy
such conceptuahization 1s endemic to Akan culture, and that the educational structures

and practices of this culture are capable ol achieving that goal.

education and the conte

16 prominent among these are J. B Danquah, Kwame Nkrumah. W. E Abraham, Kwasi
Wiredu, and Kwame Gyekye.

17 A number of authors claim the same for other African cultures. One of the strongest
defenses of this claim occurs at Bujo. B. 1998. The Ethical Dimensions of Community,
Nganda, C. N. (trans). Nairobi: Paulines Publications, pp. 15, 16. 33 ’

18 The most powerful of the beings that inhibit the Akan universe

19 Although the hierarchical ontology 1s almost universally accepted by the listed

philosophers. its monistic character is sometimes disputed. Gyekye. for instance, has
attributed a dualistic universe to the Akans. assigning all the categories of being
beyond human beings to be the immaterial/spiritual realm of cxistence, whereas
observable entities Tike trees have been consigned to the physical realm. We question
the veracity of Gyckye's view. and  suggest here that admitting the visible and
invisible components of beings need not imply that these aspects of existence are
diametrically opposcd categorics as the notion of dualism would suggest. Rather, there
is good judgment in conceiving these two realms as two points on a continuum, and
not distinet realms.  One reason for this is that an obosom, for instance, which in a
strictly dualistic interpretation of Akan cosmology will be assigned to the immaterial
realm. is belicved to be capable of physical manifestation and as such, enter into a
visible world On the other hand a tree, which in a strictly dualistic universe would be
conceived as a physical entity. is believed to be constituted of non-physical properties
by many Akan thinkers. This makes a clear-cut dichotomy of the immaterial/material
or spiritual/physical in Akan ontology implausible.
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iy all of which derive ultimately from Ony,
e o yame.
This force or power is sunsum..
created things, that is, natural objects, hav i
sunsun. Every deity (obosom) is a Su‘mzm‘;eb i o
versa. Sunsum, then, on my interprclatioﬁ appcl:];r;:L (t)(l) E::Cf-'
1 a

generic .conqepl, ll. appears 10 be a universal spiri
manifesting itself dlffcrenllg in the various bein o
objects in the natural world =i el

Gyekye

An this metaphysic all

Belief in the existence of universal sunsum makes
reasonab\c the view of this ontology of be-ing as one. The
manifeslalion of this pervasive energy in particular and épeciﬁc
beings, iN the perceivable and imperceptible worlds, constitutes the
different modes of expression of this energy. Thus in this
ontology, human beings, like all categorics of being, are just part
of this generalized be-ing. This makes implausible a separation of
be-ing (as matter) from be-ing (as consciousness). Ultimately, be-
ing 18 understood as being a wholeness, or that which r'nakes
everything connected into a whole. The notion of be-ing as
oneness readily leads to the view that each particular existent is
mercly a speck in a pattern of interactions within the wholeness.
Further, its correlate, the notion of universal energy, yiclds the
view that each existing entity has power to interact with every
other entity. Osuagwu considers this world of universal and
necessary inter-relations as analogous to the intercommunicative
network of contemporary Information ~ Technology, and
consequcgtly characterizes the African world as a “cyber-

cosmos.””

This metaphysical basis of consciencism. and its expression
in the principles of humanism and egalitarianism, s parallel o0 a
metaphysical grounding of the ethics of ubuntu. According t0

2 Gyekye, K., (1995), 4n Essay on African Philosophical Thought The Akan Concepiual

Scheme. Philadelphia: Temple University Press, 72-73 _ ‘
2 Osuagwu, C. G., (2006). Cybercosmos. The African Nerwork Universe. A_chcxur;
delivered under the Tshwane Renascent Africa Lectures series, Universiy of Sout

Africa, Pretoria, March 22-30, 2
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' couples two words: ubu and nyy,
i so far as “It is enfolded be-ip

before it manifests itself I ‘l’lg;f concrcteisﬁ'):l’hn;r ;:rtefrfil:l(iie of .
sistence of a particular entity. Onfzness . Flowy € of up,,
Ubu, thus, correlates witth. the Akan ;m. ; I'dme ’ CVer, thig
enfolded be-ing is always oriented towards un 0tl Oun[, as it seekg
“incessant continual concretc’]manlfestatlon 1rlh_g1 particyly,
forms and modes of being.”” Ntu cxPTES_SeSd blS|process of
continual unfoldment. Thus, ubulus 2%cne;alllze cl:]-lng has the
possibility of infinite manifestations . lmim:{f: t icr,nbodied
human being, is one such manifestation, and t 115:2;m odiment i
constituted by an “onto-triadic structurc of be-ing.

Two implications flow from this c-ybernetic character of
existence that have significance for normative theory. The firgt "
that cach human being has an intrinsic source of agency. As the
Akan ontology earlier discussed suggests. every being belongs 1,
that class of existents whose essence 1S @ POWer (to act in the
world) that is contingent upon a universally peryagiy,
metaphysical power. Humans are, by virtue of_lhls, active sourceg
of actions that influence their own and other lives, and affect tp,
total life force of their communities by the manner of applicatiop
of this innate attribute. The second implication is its theoreticy|
basis for the notion of solidarity in community. By exhibiting
trans-individualist dimensions; Akan metaphysics provides
adhesive for social bonding.” So does the metaphysics of
wbuntu.*’ The solidarity. deriving from the perceived “wholeness”
of existence, has definite implications for value preferences ang

Ramose, the word ‘ubun
concerns be-ing in general,

U

* Ramose, M. B. (1999), African Philosophy through Ubuntu, Harare: Mond Books, 4]

* Ibid.

* The affirmation of this thesis by the Igbos of Nigeria is encoded in the igho term for
‘the world”. This 1s Uwa which, according to Osuagwu, literally means “the
Unfolding”. See Osuagwu, C. G. “Cybercosmos: The African Dynamic Network
Universe™. The Tshwane Renascent Africa Lectures, delivered at the University of
South Africa, Pretoria, 20-31 March 2006, p. 2 .

¥ Ramose, 1999, 50

* Ajei, M. 0.(2014), The Paranormal- An Inquiry into some features of an African
Metaphysics and epistemology, Hamburg: Missionshilfe Verlag, p. 48-49

77 Ramose, 1999, 45-46
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.| organization. The need for g

h solidarity g ;

soct 1% humanism and egalitarian: YIS implicit in
Nkrumall; s h cgalitarianism, and in the ethics of
ubunlu-

Mkhwanazi has characterizeg conscie

: ; ncism and 4
aged in @ Project o re-humanize A thunty as

engaged ! ; : fricans. In this re.
pumanization PTO.lffcta he conceives of the para|le| between 14 i

nd consciencism in this manner: i
a

ansc:eimsm, like ubzmru,'seeks fist to restore (he dignit

and self-respect of the African person who was colonj 1
The colonizer, in his racist treatment of the African Stz
denied Africans of their humanity by exploitin l;erjofl,
some instances annihilating them from the face of lghe l;anlhn
In the postcolonial situation, there is theretore a need tc;
heal the African of this injury and many others. Thus
consciencism plays a healing role by seeking to re;afﬁrm
Africans in their humanity. . .In " the same vein as
consciencism, the philosophy of ubunm appeals to the
former colonizer to recognize the humanity of the “Other”
as by doing so the former colonizer will be simullaneously:
recognizing his and her humanity. In other words, the
former colonizer is less a human being when he treats
others in an inhumane way. Therefore, wbuntu and

consciencism appeal to the colonizer to become a true
. . bl
social partner to the African.*’

The parallels that Mkhwanazi traces between consciencism
and wbuntu as expressed above, allows him to infer that
consciencism 1s an expression of wbunru, and that this further
points to “the centrality oftl1e0philosophy of ubuntu among all the
people of Affica in general.”*® This coincides with Roederer and
Moellendorf’s assertion that “wbuntu represents notions of
universal human interdependence, solidarity and communalism
which can be traced to small-scale communities in pre-colonial

* Ramose, M. B. (2003) “Globalization and Ubunt". In The African Philosophy
Reader. (eds.) P. 1. Coctzee ad A. P. J. Roux, London: Routledge, pp 626-650, 643

* Mkwhanazi, 274-275

¥ Ibid., 274
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assert such a subordinating relation in terms of d“.plu_ecll. T
quality between ubunii and consciencism requires argutluncc
to that effect. Mkhwanazi, however, does not provide 'Tlentati()n
argument. The relation is merely assumed, but not wel|- dny Such
The assumption rests of the error of making 0|1|‘1011yalcd
representation of another thing purely on the b,‘: thin
similarities the two things share. The similaritics btells of the
things. by itself, is neither an argument, nor a plausib| Weer} twg
asserting that the oné is an expression of the other. ¢ basis, for
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. rror under discussion here is not j
for it leads Mkhwanazi to the conclusion that ubuntu _INNocugys,
all African societies. Indeed, to the extent that the hl.S central
ubuntu  highlights  human-ncss, human rclaliop Ilosoph)’ of
recpgnition of each other’s humanity, it is in tand o d e
cthical and philosophical systems. In this re ae:!n with mapy
culturc; and societies, that in general rcc0gni7egarci almost 4
humanity z'md equality of all human beings, coul‘d bn respect the
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. For it renders the notion of by °
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]
Roederer, C. & M .
ederer. C. & Mocllendorf, D. (2004), Jurisprudence. Lansdowne: Juta, 44
G At 441
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1at “Afri . : ; :

Ga Ny aontained African posteolonial narratives OF aining this,

s)o];icl e tme the idea that in order to creat pelbi v

(& 3 - . ea

v t}}; : l'e\S’ io0 retzu.n to something African which df ood future,

b P us period of colonial oppression b €5 not stem

rooted in pre-colonial times.” ** It is thi n but which is rather
which d ; - his centra .

o ega;:if["::?d Afncan societies, and the principlels C:f{“hmunahsm
ian : . :

cogiaties, it iS:Smhwhmh underlined the communalisticun/:?msm

i COH-‘;cienciﬂ::pIelci a.md called to be reinstituted by both ubr o

expressions of th . In this way, consciencism and ubunt e

s of the ideals of African communalism U are both

32
Metz, T. (2014). Just t inni
\ . ! he beginning fi :
. .23)“:][! Aglcgn Journal of Phr’fgsuphvg Z:(;: ]‘;P:[;m'ilzrc[f |§510 RASENS N EEli
adc. C. B. N. (2011, The Historical Development ¢
; rical Dev i
Ubunin. Sowth African Journal of Phﬂomphj'\ Z!SE!T(:ET(;}(];;SC “;]('}"t[cn ClIEE
A v - R p‘ 4
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Consciencism versus Ubunty iy

: ifferences: bati. gloms ;
Saving the DIt f heir common foundation, Significant differe,
In spite © om and ubuntu — differences jp o %%

ﬂll N N

s been understood iII:A various Senses. asal
oncept 0 . 35 4. an ethic: Makg '
the concePt 957 o) cophy; @S, a1 goba ang )y, ¢
human q““"‘yl’ AP Buthelezis’ and a worldview: No o

o African humanisti- . various . at
i:’f d:nﬁnon thread that strings these .Va'nous; OTCepnonS ot Ubup,

sc-thcr is their cmphasis on what 1t |s‘l0 et-um'!an a_nd s havu
:ou. " relations with others. Such concerns have nnp|,c31i0ns fue
uma 1, sociel and polilical ethos. of a society. This focu, 0r
: munc‘ss or human relations 15 b”l, ong: Btrand o ln
h}l!?;:ophical views that Nkrumah espouses in Consciencisy,
pht

Although ubunttl, like conscicnci§m, traces its roq
it does not, and it need not, leaq . i
» O

Ti alism, !
African communa 3 :
- or the governanc _

recommend a socialist system g e of e

socicties as Nkrumah does. Whilc the ethics of ubn_nm mayc:"
practiced effortlessly and cffect_wely in a socialist society, ther, s
no necessary connection, of direct transition, from the ethics o
wbuntu 1o socialism, as Nkrumah envisaged the connecyig,
between consciencism and soc'r'r':!r.s'r-n. This stems from the facy thay
the political dimension or application of ubum_n IS Nt integrg 1,
the values of human-ness, harmony and solidarity that ypyy,,
strenuously projects. The focus of consciencism is on politicy

W Gade. C BN (2012). What is Ubuntu? Different Interpretations amop Souk
Africans of African Descent. South African Journal of Philosophy. 31(3), 484.503.

¥ Motsei. M. 2007. The Kanga and the Kangaroo Court: Reflections on the Rape Trig| ,
Jacob Zuma. Johannesburg: Jacana of

% Makgoba, MW (ed) 1999 African Renaissance. The New Siruggle. Capetowy
Tafelberg & Mafube ; Metz, T 2012, ‘Developing African political philosophy: morg).
theoretic strategies'. Philosophia Africana 14(1), 61-83.. Metz, T. (2014). Just the
beginning for ubuntu: reply to Matolino and Kwindingwi. South African Journg| of
Philosophy. 33(1): 65-72, p. 65.

V Buthelezi. M.S.T.M. 2004, African Nurse Pioneers in KwaZulwNaral - 1920-2000
Victoria: TralTord.

W Ngeoya, M. 2009, Ubuniu: Globalization, Accommodation, and Contestation in South
Africa PhD Thesis, Faculty of the School of International Service, Amsterdam
University
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i ndependencc _t?::S Zpr:l?illngsgo :1!'] Ircmnants of colonialism. It
therefOr® O?I olonialism o ptl|ca standpoint for erasing the
footpfi“ts o CI ) g - the personality of the African.

crumah was also interested In extirpating the whims and caprices
) neo-colonialism and (mperialism. He rcasoned that each
:nde pcnden_‘ society cont;.nned positive forces — those that sought
wgocial Justice ID.1Ems the dcstrL!cuon of oligarchic exploitation
and oppression - and negarwe forces — the sum of the
reactiondary ’t:czgccs that lf:nd to prolopg colonial subjugation and
exploitation by ensuring that colonial powers maintain political
(ies with therr colom::s. I'lhe tension between the two forces
encapsulates Nqumah s view that matter “is a plenum of forces.”
41 fo attain genuine independence and thwart the whims of neo-
colonialism Posi.livc Action ought to overcome Negative Action.
The most effective way to defeat neo-colonialism is for Positive
Action not 10 relent in its revolutionary efforts against the negative
external forces, and more importantly, against the internal negative
forces who become “the political wolf masquerading in sheep’s
ciothing."“‘ Using the experience of the Convention People’s Party
(CPP) in the fight for Ghana's independence, Nkrumah contends
that it is necessary for Positive Action to be “backed by a mass
party, and qualitatively to improve this mass so that by education
and an increase in its degree of consciousness, its aptitude for
positive action becomes heightened.” 2

That Positive Action ought to stamp out Negative Action;
that mass parties ought to be mobilized for independence, and that
the activities of external negative forces ought to be defeated,
renders Mkwanazi’s supposition that consciencism “appeals™ 1o
the colonizer to recognize the humanity of the colonized quite
strange; and even stranger when he asserts that consciencism plays
a healing role when it “appeals to the colonizer to become a true

¥ Nkrumah, Consciencism, p. 99
O bid. p. 99

“ltid., p. 99

“ Ibid.. p 101

“bid , p 100
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i tner to the /\fricnl%"M ]‘hc.rc js,l.llfljc 010 gy :6'«’0,‘
social P that Nkrumah was mlmslu' In csmb“sh','“e
(b""-mm:”mvith the colonizers based on their recogpiy ing
rcla}umsh!Pi \\mm beings. This interpretation of ('un,;-(.,-(,"_‘ th
African as. l.l!l borne out of ﬁnding_‘d paralle] be‘chn U,gmb
Nkhwur)qz‘l 11: olications of ubuntu in post-apartheiq SOute 80,
and p?lll?%{,;l-?wn. Talk of appealing to the Cl‘)l()l]iécr 0 16, r‘it-,
and (UML:;\' oi' the African, or that the colonizer g less | ,Dg"'ie
the hur'nall‘. of the African properly .hcqugs 0 the 4, My, i
h;)s "Cd[t[’“;“;m consciencism. And this difference ey
wbuniu DU :

Ullgh[ to 0f
¢
respected.

Consciencism, Ubuntu, ':lllll Ethics |
Consciencism  discloses cluhcrcn[. cthicy|
comprising meta-ethical ‘an-d m.nm.'ltm‘l .Lmes; As '“(“Ca[e(] .
carlier sections, two principles that characterize the cthie in
consciencism: humanism  and cgalltnl'lunm!m descen :
ontological considerations. Ih.unums‘m suppircs what Nkry U.m
considers 1o the cardinal P”“CIPIL"N consciencismy which i,n?flh
treat each man as an end in himselt and not merely g i 0
Consciencism, then, assigns to human interests the S,
rightness and desirability of ethical standards. Bt 1hs b the
mean that *man is the measure of all things’; for thig hun oy

lralncW orf

. " : anis'
principle goes in tandem with the ideal of an egalitarigp SOcict[Ic
that holds in check the excesses of individualijst aSPiFationg Bog

- - . . y 0
the egalitarian and humanistic 4°|deals are - sustaineq by 1
metaphysics of the unity of matter. ¢

The normative theory of
consequentialism with utilitarianism, an
perspective that morally good behaviour
terminates in improving human welfare, It
persons and social institutions standards 0
realize the cardinal principle, and promote

consciencism blends
d prlocee‘ds from the
consists in actjgp that
therefore Prescribes ¢,
f conduct that ajp to
the well-being of al|

* Mkwanazi, p. 275
** Consciencism, p. 95
“Ibid., p. 96.97
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y members. The goal of realizing the cardinal principle is

the humanistic element of the ethical framework: and
pased 01 ° m fosters the quest for “the socialistic responsibility of
esaliwnanllsund cach for all” *" in persons and social institutions.
all for cacj uentialist elements of this normative theory is
The ConS‘-‘_ln its departure from the utilitarian interest in the good
ntﬂcwordvl even if this were achievable only in the face of
of lh(’ 'mar:z,e interest of the few. For, the idea of the responsibility
5“"”““?& cach in Nkrumah's consequentialism implies the
Orol:?)lion of everyone’s interests.

communit

B (onsciencism enunciates several mela-lelhic.:allly (_:Iairr‘ls of

¢. We draw attention to two of these. First, is |ls situational
,—elgvaﬂchl ‘aracter which is substantiated by a provincial and non-
ethice L:il-m thl:ory of social interests. Our discussion of the
CUSyn'oplnth::nretical elements of Consciencism suggests that their
pOIl“caﬁ‘ » ethics take into account the colonial or neo-colonial
undgrl)rlﬂrt; a rule or an act when evaluating it ethically, rather than
!;c;rl_ﬂ!:; ?1 a‘ccording to absolute moral standards. Nkrumah states
s gll:;%ically that consciencism does not enunciate a closed set of
Z?}l?cal rules, in the sense oflrul_es wbsose applic?lion can be
universally and unitempo.rally Jusuﬁ_cd‘ We are |I[-adV|!sed to
justify even ethical prmcngles by gnwersal standardg We \\.nll
come to how such a situational ethncal. outlook fits his normatn:e
prescription to treat persons as ends in themselves, a la Kant’s
categorical imperative.

The other meta-cthical feature we wish to discuss has
attracted considerable debate among African philclasopher.s. l.[ is t'he
grounding of ethical commitments in metaqhysncs. This implies
rejection of Hume's observation that moggtl judgments cannot be
derived from claims about matters of fact.”” On Hume;an ter.ms,.zm
evaluative premise must ground a value judgment for its dEI:I\’aIIOI'l
to be valid. Thaddeus Metz seems to have been -observmg the
Humean principle in pointing out weaknesses in Nkrumah's

7 Ibid,, p. 39
“Ibid., p. 93 .
“ A Treatise of Human Nature, Book 111, Part 1, Section I, p. 469)
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arianism and prir'lciple of respect for o
alistic ontology, In the follow.mg Stalemep, an
To move from materialism about what exists to 5 dignity_
based egalitarianism about how fo treat othcrs: | Coney
that one needs 10 defend a ce.rlam mc‘a'e_lhlcal biia
premise 10 the effect that particular material PrOerg,
confer a certain moral status among hu_man persons, 4 o
that 1 point out coheres 'welf with other vigyg
Nkrumah'’s, particularly his ‘categorical conversio.
thesis.”

The initial two phrases of this quqtation seem to raise an Objectiy
that is diffused by the concluding phrase, which accepts thay
Metz’s ‘meta-cthical bridge’ matches Nkrunmh‘s f.acility of
categorical conversion. But IMctz. has insistently rejecteq the
validity of deriving normallvc.mfe_rences from descriptiy,
statements. He has reiterated this view by asserting sycp, X
defective inference in Gyckye's moderate FPnnnupitarian theory of
personhood, on the basis of which he'reathrms his conviction thy
“nothing moral can follow from anything merely metaphysica] »5'

derivation of egalita
dignity from a mater!

In an exceptional defence of strategies for deriving oyghy.
conclusions from is-premises, Owoye offers several reasons why
Metz’s criticisms are misguided. Owoye observes, among otherg
that Metz’s criticism fails because it overlooks the implicit morai
analysis and evaluative propositions of Gyekye and African
philosophers to validate drawing normative conclusions from
descriptive claims.>® Furthermore, a plausible and more charitable
way of characterizing what African philosophers, including
Gyekye, do when they attempt to ground moral-political theories

%0 Met, T. (2017). “Exploring the Ethical Foundations of Nkrumah's Consciencism”. In:
Ajei (ed). Disentangling Consciencism. p. 292

*'" Metz, 2014, “Questioning African Attempts to Ground Ethics on Metaphysics”. In
Ontologized Ethics: New Essays in African Meta-Ethics, ed. John Bewaji and Elvis

o Imafidon, 189-204. Lanham: Lexington Books p.194.
Owoye, O. A,, 2018, "Is. Ought, and All: In Defense of a Method”. In Method.

Substance, and the Future of African Philosophy. Ed. Edwin E. Etieyibo, Cham:
Palgrave Macmillan 161-185, p. 165
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: metaph)’Sical conception of self and/or nature can be found in
" 1nes not violate, the NOFI [no ought from is’] principle.”
e if one grants that Gyekye’s argument is unsound because
Even of its premiscs may be implausible, “being unsound in this
Somedoesn’l by any means show it to be a violation of NOFI™ as no
woX sary connection can be established between the supposed
pecelzusibimy and inferring “ought” from “is™;> and yet, “this
legessal‘)’ connection is what Metz must establish in order for his

155
objection 10 take hold.

on
hat do€

Owoye points out several ways in which Metz undermines
his own position. We discuss two of these. Firstly, Metz points
out that even if there was gencra.l consensus on what human nature
is, the moral/political obligations we would have need not
correspond to this view of .humanlnature. What this means, Owoye
argues, is that a substantially different metaphysics of the self
could be consistent with the commitments of moderate
communitarianism. If so, then the descriptive claim about the
nature of self upon which moderate communitarianism is premised
becomes irrclevant to establishing what moral-political obligations
it says we have. Owoye is right in concluding that Metz’s
acceptance that a particular ontology need not commit one’s value
judgments to that ontology leaves room for the appearance that
Metz commits to something he wants to rebut. His reasons for this
are self-explanatory:

For if more than one metaphysical view of self is
consistent with, and entails some view of what moral-
political obligations we have, it would follow that in
principle moral-political obligations can be grounded
on some metaphysical view of the self—although it
would not be Gyekye’s one. This objection doesn’t cast
doubt on the possibility of grounding obligations on
metaphysics but implicitly asserts it. Why should the
fact that some other metaphysical view, other than

* Ibid. p. 163
* ibid. p. 170
% ibid. p. 171
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.o 6- 20,
Gyckye's, supports the same moralepollt!cal Obl'gation 8
lead us to the conclusion that metaphysical view arg

irrelevant to grounding anl’iﬂ'PO“,"Cal obligationg ang
not to the conclusion that Gyekye’s metaphysica| View
of self may not adeqtslately ground the relevant Mora|.
political obligations?.

Secondly, Owoye thinks Metz gndermines h'fs OWn criticig
Gyekye, by holding the view himself that dignity suffice
condition for entitlement to moral treatment, .because &
of dignity often hinges hSeTavily on ‘descnptive
assumptions about persons,”™" and Metz’s own acco
displays this attribute.”®

lhe no‘i(m
lnetaphySiCa‘
unt ofdigni(y

In addition to Owoye’s critique, which we think SUcceeds
our view is that Nkrumah's method of categorical convertibjiy,
can indeed serve the role of an evaluative premise that bridgeyS
factual and normative claims. NOFI succeeds, rightfully. in
thwarting the inference of evaluative claims from fagg i
philosophical systems in which factual and normative clajmq are
conceived as inhabiting distinct and non-contiguous domajng of
self-justification. But with its allowance of the emergence of self.
consciousness from that which is not self-conscious, and of qualit

from quantity, categorical conversion implies erasure of sych non.
contiguity of facts and norms.

Consciencism, Ubuntu and Justice

Nkrumah argues that the five fundamental problems that
African societies, which were mentioned in the initial
this paper, necessitate a theory of social justice based op
egalitarianism.*® In this respect, the prescription to treat persons ag
ends in themselves directs the formulation of principles of justice

for application by institutions and persons a
all

plague
section of

gainst exploitation in
its forms, toward upholding that cardinal principle of

*“ibid. p. 171-172
*Tibid. p. 172

*% Ibid. footnote 26

*? Consciencism p- 98
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..ncism. The ethical choices to be made to satisfy the

consclenc nts for justice In turn necessitates a political theory of

U‘remcteresls and a socio-political practice to ensure the
in

onality of justice.

But the idea of_ justice in ’consciem‘ism_ displays. clear

. rtiality. A basic tenet of its theory of mte‘rcsts is that
ethical part’ to defeat oppression are ‘the backbone’ of the ends
= h? ?ecmn%on which. in Consciencism, is to be pursued through
Ofp{.)l.mcalc?icoln' carried out in a socialist political structure.”” As
‘ qsmve at earlier, positive action represents the set of social
Bl tﬁzt scek social justice through the elimination of
forces_l tion and oppression; on the other hand, ‘negative action’
explol aIs those forces that seek to perpetuate colonial and neo-
repres'er‘l subjugation and exploitation. The claim that people are the
COIT:ESnc of positive action means that positive action derives its
bafhenlicity from always having reference to ‘the needgz and
?1Lalture' of the people seeking justice by liberation.®' Ajei®® has
characterized as ‘self-retrievism’ suc;h .refe:l'enc'e to the self as an
immediate goal of restorative and distributive justice, and argued
its centrality in Nkrumah’s thought. He argues that Nkrumah
perceived freedom® and justice as mutually dependent no‘flons of
commensurate value; and self-retrievism as a foremost attribute of
these notions. Self-retrievism imposes a duty of self-awareness that
mandates restitution of the values and principles that exemplify the
‘African Personality’, a state of being of the African “defined by
the cluster of humanist principles which underlie the egalitarian
outlook of traditional African society;”® and which has been
severely eroded by colonialism and imperialism. From all of this,
we can gather the thought that the “self* that needs to be retrieved
is either identical to an African personality, or an African

sociﬂl
ful'lCU

“ ibid., p.103

°! ibid.

* Ajei, MO (2017), “Justice and the Retrieval of the African Self. The Perspective of
Conciencism . In Disentangling Consciencism.

“ Nkrumah used this word interchangeably with “liberation’ in Consciencism

Throughout this essay. therefore, the notions of freedom and liberation will be
considered 1o have a relation of identity

o4 .
Consiencism, p 79
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personality is the goal that the self seeks to attain, ang thar 5 2,

is socially constituted in a humanist and egalitarigy, 18 g
appears that ideas about the content, and sources of Culyy, It
justice, in Consciencism conform with Akan ¢ notjg, !

§ . ; . not; N
According to Majeed, Akan notions of justice are COn‘s'Ons ?lr

pul not utilitarian,”® and socialist in tenor. Dispensa; e(]uemia|- ‘
in Akan communities' conceptions of justice d(;eslon of‘Jugum
those who have more than enough to help those in n Ll "requice
unacceptable™ are usually accepted. ced g mora‘:S

Nkrumah’s idea of social justice, limited

strategies for securing the interests of subjugated 45 1 g

hardly constitute a cosmopolitan moral and social upoo Can
the humanistic egalitarian ethics that Consciencism eqlcor Buj,
purs.uit of one's self-interest would imply conduct il?ouses‘ a Jug)
the interests of others within the community of the Saé.cl'“jvilcs
well. We maintain that this is what Nkrumah meant lLJ“ ated o
that the ideals to which a just African society sho ly assefling
characterized by “the socialistic responsibility of all| lil‘ . aspire i
each for all.”®” But to assert that this view of social o ohh angd
curtailing individual liberties would be a procrusle;:is(til'ce Tequirsg
Nkrumah’.s thinking. For, in Nkrumah’s view, * hl'sl‘lortion of
consciencism seeks to promote individual deve‘|0 pmlosophical
such a way that the conditions for the develo memp0 f‘-‘nt, but i
the condition for the development of each,"“E Put diffall becomg
extent of the pursuit of individual goals that Nk erently, the
society can accommodate falls short of granting *“to lr1':Nal1 S jusy
right to dominate and exploit each other.”®’ TeN an equy|

We have not encountered an explicit statement
nature or content of justice in wbuntu philoso h1 on the
nevertheless, this does not lead us to the assumption r:I Y o
lacks a perspective on justice, as the philosophy acgo:f]tn:::g;r:m

es

(3] .
" Majeed, 1. M., "The i P ;i
I I. M., “The Notion of Justice in Akan Culture: How Consequentialist is it
SIS i,

Contemporary Jowrnal of Afric
ey 5 al of African Studies. Vol. 2 No. 2 (2014), 99-112, p. 105

07 4 . :

= _Lgnscncncnsm. p. 39
ibid p. 98

“ibid. p. 49
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cs that have sustained the dispensation of justice in

y riﬂCiPl . ; : i
cictics for centurics. Deliberations on justice In the
pantt 50 on ubunti have yiclded less coherent perspectives than
T (o Ramose rcasons that the demands of
consctcn,c 1 ustice that can be inferred from the cthics of ubuntu
distribU“ :atisﬁcd when one accepts the idea of the equal worth of

with regard to their humanncss.?0 It is f:as'y tq copclu_de
this that an ybuntu-inspired system of distributive justice
d its subjects equal concern even though they may
ual recognition; and cstablish rules of distribution that

riously the Iprinciple of the equality of the worth of

takes SLH'c These scem to suggest that the ideals of solidarity and
huma? |oﬁccrn for others would facilitate a distributive system
mutuallﬁcs the cthic of sharing above individual accumulation of
lh;(;d\;ﬂ especially when this accumulation subverts the stated
g L

ideals.
guch understanding of Ramose’s conclusions coheres with

Metz and Gaie's’ claim that in Ubuntu philosophy, distributive
justice s morally right T\’w'ncn the gutcm.m: .c.\'presses esteem 'for
communal relationships. Further. in their view rc’storat_we justice
on ubunti terms values sustenance of rclat_mnshlps above
mechanisms of resolution of conflicts in a rights-based and
adversarial framework of conflict resolution. For, ubunitu
mechanisms proceed by considerations of whether a given person
is communally related to the agent, “in a way that need not be
,rounded in universal norms of promise-mal‘(ing.“-'3 These
considerations suggest that desirable and ethically justifiable
realizations of justice Ubuntu would be those that foster communal
relationships by encouraging reconciliation, cooperation and

harmony among citizens.

ould aceo”

wou! N
[Ccelvc une

0 Ramose. 1999, p. 146

N Ihaddeus Metz and Joseph B.R. Gaie. The African ethic of Ubuntu/Botho:
implications for rescarch on morality. Journal of Moral Education)ol. 39. No. 3.
September 2010 pp. 273-290

2 Meiz and Gaie. p. 277

™ ibid.. p. 283
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Al"ticulutin « . 3 = =
g a Symbiotic Relationship between Conscie
and Ubunity I onscie

NCispy,

Despite the differences outlined thus far, a symbiotic relationgh; -
i

fﬁgdstltl(i bcot‘mlmd between the tv:'o ph:IIOS(?phiCﬂi systems. We hay,
enritel rF[ul? out that t_aoth (qn.-u-;cncr.s'm and ybumu place
nmewonah ¢ pn.fm'nmumty relations and human dignity. Anothe,
sharing iny Sltml arity bet\jveel_l_lhe‘se (wo systems of though i
Okeja has < s’r,a‘lfegms of Jll':illlilcallo‘ll of moral norms, UChL‘I]n;]
least. four ‘Stt'br*cl-bl‘e‘t{ !Ilal A‘Irlcgn hlnllus‘.(.)l?llcrs have employeq. al
are. il) . ecr:llteglc.s in their bid to justity moral' norms. ™ Thege
relios PP Eo tradition, (2) appeal to community, (3) appeal 1o

gion and the gods, and (4) appeal to human well-being, In oy,

ew, this is fair representation of the typologies of justification of

2::;51].;;(;?;1‘3 Sllnt/\i‘riczm Phi]osﬂ’h}’- N](rL||1lzlh‘s Consciencism,
trate" ‘1 qﬂlcmcms of L{bunm .ClthS undoubtcdly invoke
f\ro 1(‘15":5 ' < and 4 1\0 Justify their n0r11‘1;1t1}'c conclusions, |
uld have sufficed, for the purposes of this paper, to ha
ﬂCkno‘wledgcd and accredited these typologies, but for Oke“-lv'e
fisse.rtlpn that they all fail to provide sufficient grounds ,Ith
Justifying moral norms. In our view, this invites commn?mary, N

‘ T_he appeal to tradition, according to Okeja, grounds mora]
principles and conduct “by pointing out that the principles in view
coh-ere with what obtained among African ancestors.”” Althou th
varlopsly formulated by different exponents, the Strateé
culmmatgs, he says, in the view that “the accumulated history otgﬁ
community is the most cogent explanation and ;usliﬁcation of what
constitutes moral rightness or wrongness.”’® Thus, collective
historical experience becomes the standard of justification. B
contrast, advocates of the community typology of justiﬁcz‘nioi
ground moral norms on the ideal of harmonious participation in
an_d promotion of, community. Okeja associates these advocatc;
with Stutte’s judgment that ethical principles and norms of conduct

AL cp .
(‘)kejn, U., 2008, “Justification of Moral Norms in African Philosophy™, in Method
Substance and the Future of African Plilosophy, pp. 209-228 ’ '
75 i - ks
ibid. p.214
" ibid. p. 215
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/tmrowth and participation in community is
0

‘ et w11 3
tha[‘prorﬂr hing that prevents it I bad.””" Finally, those w};lo
eve o well-being maintain that moral norms are well-

povcs uma .

appeal ;0 fhthey promote or guarantee human well-being.

. aifjed ! ) e

JUSIIﬁ . _osiders these strategies unjustifiable, for_ seyeral
kej2 to tradition fails for multiple reasons: it fails to

s T7e a’%[:::tiion the perspectives of individual moral agents.
nto ¢ eating tradition as “some-thing immutable or
»? By immutability, Okeja mcans that its
radition as a social artifact that has ceased to
immune to the destabilizing impacts of
such as colonialism. He argues that s'incc? trac!itions
it is implausible to arguc that the justification of

n their coherence with tradition [as frozen

reas

el
[akfails also by 1r

evolve, .
| norms consists 1

nora
: { culture].

artifacts O o ‘
Okeja errs in this judgment. The problem with his argument 1s

remising it on a faulty view of what t‘raditions are, i.c.,' §ocigl
artifacts that have ceased to evolve. _Thl;. account of 1.rad|.t10n IS
reminiscent of Robin Horton’s pejorative chz,lraclcnz.atl'on of
traditional African lhought.syslems as ‘closeq, permissive c;g
unanimous conclusions and :ptglerant of theoretical aller!utlt]vcs.

[n contrast 10 this view, Ajei has argugd that a tradition can
pluusibly be seen, also, to configure a particular way of.proc?ucmg,
organizing and consuming thought; that has E?pacny to.msplre and
challenge 1ts adherents to critical reflection. Ajei’s view reflects

the view of several African philosophers, ranging from the first-

as the African Cthical Vision. In African Ethics: An

77 Ghutte, Augustine. 2009. Ubuntu
Ethics. ed. Munyaradzi Felix Murove, 85-99.

Anthology of Comparalive and Applied
scottsville: University of KwaZulu-Natal Press. p. 92

™ Okeja. 2018, p. 219

™ ibid. p. 221

50 Horton. R. (1967) *African traditional thought and Western science.” In Africa
155-187. p. 155

B Ajei, M. O, (2016) "Kwasi Wiredu’s Consensual Democracy:
Africa’” European Journal of Political Theory, Vol 15(4) 445466, p. 447
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generation of African philosophers such as W by v, |
Kwasi Wiredu to currcnt practitioners, L. Abra N

Okeja finds two problems with the typolq ¢
cqmmunity. First, it proceeds from an implausib% ; ap
pns_construing “the consequence of valye © Startjp, pe?ls ly
justification of moral norms™ as it reduces a|| Plura[ism Dmmhy
ultimate value—the community.”  Yet, “this Moral vay,, " the
is implausible because it is not evident that ﬂllmon'sl Startiy, 'o Op
values can be derived from the ultimate valye uc;«ther Dutali\neg
Secondly, this typology is an unattractive jy ‘lhe co
because of its reactive epistemological chara(je: N
the centrality of the maxim I am because we g & s
thg Cartesian statement of the Cogito.** Suff ¢, Which rcacts 3
criticism that the ethical conclusions of ée ']i 10’ say, totf .
communitarianism admits of pluralistic iustiﬁcglcio?:e X hl

,

both the moral value of individuals and community a(S)l;l ASsery
. Okei

¢
Iﬂoan[
v Ql'a
lty,-‘x!

% m uy

vhich con

not show the implausibili i

e | f-'l ibility of lhIS'. He can therefy dogg

p nce the failure of the community Strategy. Ag ore Cely

communitarianism is ise i oo, I
: premised on the view that the Modery,

Maxim |

therefore we are” ove i
rstates itari
African communitarian lhollght m
» dng

Okcja’qurglllrlerllts do not invalidate this either.

Finally, the rejection of the typolog

:’elltbemg dt.‘pend's on Okeja’s ar}gF:lm(:ri:: tll;leitl F;S]Orts 9 h“"'lan

fum.m well-being is indeterminate. Yet, 1o accept it ¢ Concept of

o(t)}:eT\:E:l ngrrmz,nwz szed to knq\v in what exactly ll?: ngc[)sc:ii?caﬁon

knowledge.* Here aC gl e an‘d how it facilitas " o
gain. we think Okeja's conclusions fa; es this

cogni ‘ )

prﬁv‘lgagc_e ?t lh‘f clear content of the notion of | 10 take

_juS[‘l ed in (on..s‘clem-'rsm, which is articulated in its “e”“bcing
ice and socio-political theory. Furthe conception of

rmore, Gyekye

e . . eﬁ

cl? being n a moderate Communitari
ay!npatlactlc iImpartiality approach N
an idea of welfare for pursuit !

cl i
carly what constitutes w i

{‘r;ﬂ.mc»vork: and Wiredu’'s
cthical conduct adumbrates

—_—
"

* Okeja, 2018
# ibid W p. 223
“ibid
85 .y

ibid. p. 224
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the philosophy of ubuntu, with its emphasis on humanc
i and harmonious living, provide a cogent answer to
| trands of African consciences and

jonsh ting s

celat! the three competing _ ' b
roble Orwhich Nkrumah identifies 10 Consciencism? 10
socict!® ght consciencism was 10 forge a harmony of these

T*Jkrum.etl*l’s.'“l,w-l;l io be achieved by rendering traditional African
ands- 'Tl.nS 25 the foundation upon which usable elements of thp
munalistm uld be accommodated. This

. ic tradition wo

rian and Islamic tra ; : :
o_—Chr‘lzi'phﬂm,oph,-ca[ consciencism conceives of the notion ?f
e B terms of absorption. The merit of Nkrumah’s

harmors of harmony is an Africanisation of the social, mf)ral,
neept o al institutions bequeathed 10 Africans by the l.;um-

and, p-omlcnd [slamic traditions. But is genuine harmony achieved

th{‘:ttl;‘;caor foundation simply absorbs the other two traditions?

if

| The concept of harmony im

her of things 10 produce a ple

d together. Absorption, howeve

thing accommodates another 1

plics concord, agreement, a
asant co-existence of the
r, implies a process
hing. Absorption 1s,
accommodating

fitting toget
(hings joine
whereby 0n¢

{herefore, logically distinct from harmony: :
mething does not necessarily entail that one lives in harmony
: f it is expected that the

hing being accommodated, even i :
accommodation will achieve harmonious ‘liv‘ing.. Absorptlop has
{he tendency for encouraging cultural assimilation, albeit, In the
case of consciencism, the Euro-Christian and Islamic tradlt10}1§ are
the ones that are adapted or adjusted to fit into the trad!nongl
African communalism. In practice, for the African to live In
harmony With persons from the Euro-Christian and Islamic
cultures is for the African 1o acknowledge their humanness and
accommodate elements of their cultures that are in accordance with
the African way of life. The African is to embrace these other
cultures without losing her Aftrican-ness. While absorption implies
a taking-in of other traditions. it does not imply a giving-out, a
giving-up, or a giving-in, of the African way of life to the
harmonious co-existence of the three traditions. That is, absorption
does not imply reciprocity — it takes in without giving out. It does
not contribute to the mutual co-existence of the three traditions, as
it takes in without necessarily giving-in. And it needs not imply
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?}:Scl:ardmg (obnoxious) aspects of African traditions, whiC—h_m‘e?,;S
a

Lt takes in without giving up. Yet,
Feciprocity, mutual contributions,

bad Practices, are crucial for a har
a society.

these three factors-
and the willingness to give up
monious coexistence of people i

Ubrfnm s conception of harmony can serve as a plausible
furn'ac_:e within which the harmony of the conflicting three
traditions of African societies can be forged. The sense of harmony
ur}derstood within ubuntu philosophy is ‘secking out community’
with  others. “To seck out community  (harmony)  wijh
olh_crs.“.explain. “Is not merely the notion of doing whatever a
maj_orlly of people in society want or of adhering to the norms of
one’s group, which are influential forms of relativism and
cc.)mmu?ntarianism in the West. Instead. from our African
viewpoint, developing or respecting community (harmony) is an
objectively desirable kind of interaction that should instead guide
what majorities want or which norms become dominant %
Harmony, in Metz's view, is a combination of two themes
solidarity and identity: “First, there is the idea that one has a momi
obligation to be concerned for the good of others, in terms of both
one’s sympathetic emotional reactions toward other people and
one’s helpful behaviour toward them. In short, one has a duty to
exhibit solidarity with others. Second, there is the idea that one has
a moral obligation to think of oneself as bound up with others, that
is, to define oneself as a member of a common group and to

participate in its practices. One also has a duty to identify with
others.”%

This sense of harmony in terms of solidarity and identity
which issues forth from wbuntu can forge a genuine harmony
among the three competing segments of African societies. The
duties to exhibit solidarity with others and identify with others, in
short, to create community with others, can address the three
crucial factors of harmony which absorption could not express.
Having communal relations with others implies both reciprocity

¥ Metz and Gaie, 2010, p. 86
¥ ibid. p. 276
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| contributions — the mutual exchange of norms, ideas,
4 mutual € hings: it also implies critically examining. and‘ to an
d mate.nal tdltln & ;)nc’s own norms and practices which will not
extent, discar forg'sustaining the communalily| that I‘ms been
augul, y The philosophy of wbuntu, therefore, has a n;ore
estabhshed- ception of harmony which can be appropriated to

E, on . . ieties 1 i i
lau“btic Cchizophrcnic condition of African societics identified in
T l C S
solve

\epjencism. r '
e puntu equally benefit from Consciencism? Ubuntu is
Can & ifferent people. Gade™ has attempted to map out
1I?ing5 m)fEj lil;:c:ns apnd conceptions of wbuntu among both
i d:o;nle of Southern Africa from whom the _word
% academic philosophers and scholars \yho th?:n%f on
To the question of what Ubuntu is? Gade {ound t)d[ it is
"b””-m ‘tinouish between two clusters of answers. The
sible to distinguish ! Lo of a
P> f the first cluster all define ubuntu as a moral quality o
answe Shilc the answers of the second cluster all define ubmrry as
t:rsﬁm;u;menon (for instance a philosophy, an ethic, African
;u&ailism. or. a worldview) according to which persons arcf
imerconnCCled-"gg The various (and dlffe.rcnt) conceptlonstg
ubuntu is not an essential problem per se giving that the cor;cgp is
rooted in the languages and cultures of Sc)uthem Africans.
However, scholars who see ubuntu as a phnlo_sophy and have
attempted to theorize about ubuntu have not prov:dc?d for ubuntu a
consistent and coherent philosophical system by which the concept
can be understood. Thus, it is reasonable to assgft that u{;untu
philosophy, unlike Consciencism, does. not contain a con51'st‘ent
system of metaphysical, epistemological, and. socnal. pglmcal
dimensions. What scholars do is to make inferential applications of
ubuntu in social and political situations. Conversely, consciencism
is a consistent and coherent system. Nkrumah systematically
showed the connections among the metaphysics, epistemology and
politics of Consciencism into a complete whole. Ubunru can take
inspiration from the systematicity that Consciencism offers.

many
the V
indigenous
originates an

" Gade, 2011, 2012, op. cit.
* Gade. 2012, p. 484
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Conclusion _
Drawing connections between two concepts and

and reflecting on their differences and sumlanl:eS 1ca.d_to 2 decpe
understanding of the two concepts of sygtemsf. onsciencisy o, )
wbuntu can be summed up as Ph”?SOthcal SXSFCmS !ha_l, On fhe
one hand, reject all forms of coercion, 1ncqttal|t{es .and "ljuS'iCes
since these do not uphold the equality and Filgnlty Of hupmg,
beings, and on the other hand, promote cohesion, 'harmony‘ ng
communal relationships among me_mbcrs of a society. They ¢,
these two things — rejection of poerc:gm and promotion of Cohesigp
— by appealing to a restitution ol 1'he_ fundamental principjeg
underlying traditional African  societies - humanism gy,
egalitarianism. We have argued that this _appcal 10 traditiony
African communalism and the common principles they upholg
makes Consciencism and ubunnu authentic African systems thay gr,
expressions of the distinctive ethics and philosophical worldviey,
of Africans. The two systems, originating scparately from differep,
societics on the African continent goes to buttress the belief thy
African societics share a common ethic and philosophy. Although
we highlight some differences between ubuntu and consciencisy,
we also show that both wbuntu and consciencism have similar
conceptions of the justice and that wbuntu and consciencism cap
benefit from each other: consciencism, [rom the principle of
harmony that wbuntu espouses; and wbuntu, from the systematicity

that consciencism displays. '

YStemg
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