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Introduction

Over the pz.tst df:cades, African philosophers have developed their main ideas
on well-being in the context of the articulation of a philosophy of person-
hood. In contrast to many modern Western dualistic metaphysical ideas of
the person as a being with attributes, such as the Cartesian material body and
spiritual mind, the majority of African philosophers tend to keep a concept of
personhood that is holistic and relational.

Philosophers such as John Mbiti, Ifeanyi Menkiti, Segun Gbadegesin,
the late Kwame Gyekye and Kwasi Wiredu have developed their ideas of
well-being connected to these communitarian articulations of personhood.
A human being is considered to depend greatly on her or his relationship to
the community. According to Menkiti and Wiredu, one’s personhood is even
totally defined by the community, whereas others, such as Gyekye, put more
emphasis on the role of the individual in achieving personhood.

In this book, we present the reflections of an established but also a new
generation of African philosophers in and outside of the African continent,
who give their views on the concept of human well-being in the classical
context of personhood and communitarianism but also in the broader ﬁelc? of
Intercultural Philosophy and Global Ethics for Development. In the classical
communitarian debate in African Philosophy, the main focus is on the ques-
tion of how the individual African relates to her or his community fmd the
effects of one’s relationship with one’s community members on one’s well-
being. The debates within Intercultural Philosophy and Glf)l:?al Development
Ethics mainly concentrate on the connection of traditional living communities
In contemporary Africa with the outside world.

To connect to Global Ethics, African philosophers
altention from Personhood Studies, which solely focusse
between the individual and the community, to Intercultural

have thus shifted the'ir
d on the relationship
Philosophy. As
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ural particulars and }miversa.ls, cosmopq]i.
ped to develog African e’th1cs conceming
At «strangers’, those outS‘:lde of one’s community
: lonhi]osophers are contemplating new ways to deal With
kin group. A‘fncar? p d‘the corresponding development programmes, They
strangers, their ethics an  that development workers think b

: that it is high t ) gy >
beliche howecv:;rays to connect to all those Afncans.who live In communitieg
mo;e fncluislll\'Villages erbrban neighbourhoods. African sustainable deve10p-
in their rur

ome more inclusive, as many of the authors in this. book

E:S:el (s:?rr&]zsss::rde.lywl;eeil development programmes are more embedded in the
i res.

erh\;)vsit(r).f ;:;2::11: tCOUIgllobal Ethics, we would like to remark that instead of
measuring development only along lines of justice and economic growth,
as is mainstream in this field, the authors have shared their thoug.hts on how
African relational conceptions of well-being rooted in communitarian cul-
tures can be used to build a new critical concept of development that may
transform Global Ethics from an African perspective. A genuine Global
Ethics can only be developed as the result of two-way traffic. In practice,
this means that the developing world should listen to the voices of the new
generation of African philosophers as articulated in this book. Development
workers, policymakers and ethicists are invited to familiarise themselves with
the thought of these African philosophers. Many of them have created a new
intercultural understanding of their social and moral realities based on dia-
logue and exchange with Western philosophers. The insights of these African
philosophers are valuable for creating new, more intercultural-oriented devel-
PPf]nf;lt iarogrammes. I'{en.ce, for {\frican philosophers, Global Ethics should
include local communitarian African norms and values (ethic, in Wiredu's

terms) to repair their longstanding and current marginalisation in this field of

study. Therefore, this book will f . _
: ’ ocus on and aim to gai insight into
how African ethic in th gain more insight 1

¢ plural should be made part of Global Ethics for the

development of African communit;
munities :
of humanity as a whole. and the enhancement of the well-being
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The editors, who live and work in

three different con: i
: Wt Ontinents, Africa,
America and Europe, are al] lnterdnsmplmary scholar b

h
the intercultural dialogue between tp

S. They have facilitated
S book and the Creative
0 by Organising several

€ authors of tp;
as. Thcy did s

rounds of feedback and providing editorig] suggestio

. 08 to the authors’ written
contributions. Th‘is bOOk.lS thus the cqllaborative result of African Intercul-
tural Philosophy in practice, as the edl.tors Centralised the collaboration with
and communication between the contributors,

Part I, ‘Conceptions of Well-Bein
consists of four chapters. In t'his A
tualisation of human well-being b
personhood and African(a) Interc
contribution of these conceptualis
for Development.

' ( I the debates on well-being and
In chapter 1, Louise Miiller presents al 4 C |
lobal del\)/elopment in this book, such as the Mbiti-Menkiti classical commu-
g‘ ian debate in African Philosophy. She refers to all the other authors in this
mt.al‘l 1 for further reading on specific contributions to these debates.
eilllteci . unmceentrates on the philosophical contributions of three well-known
i 1 isati -being to increase
i tualisation of human well-being
Akan philosophers to the copcep i T
insi into the Global Ethics of Development. ¢ d
}Zts;gll;t\if:si Wiredu (1931-2022), the late KwamekiGliekyfeTf (Vii9;9che(i92\;nan
i t cks o
Kwame Anthony Appiah (1954_.)° Tinehiigisi ioned ‘classical communi-
hilosophers’ (implied) contributions to the mentione s aned
it dgbate’ which focuses on the tension between th.e at umesd g
'tanan : the individual and her or his community in mo ey
inoredlap d the definition of personhood an
The debaters have concentrated on rPmescites oSl
i rson is defined by her or his ¢ . ; 2
xicHi ey * or ‘processual’ notion of African pe .
argued aboutejthenithe jnolnendl e hilosophers broadened their
= focuses on how these p ; A
hood. The chapter then . A S
horizons and developed an ethics that goes bey borrowing from the field of
and the boundaries of their cultu.ral group bi'es zn Ierronalia
Intercultural Philosophy. Finally, it con?emrahers 0 the context of Intercul-
human well-being by the three Akan philosop have contributed significantly
tlilrg; Philosophy. Gyekye, Wiredu and Appiah c?eated constructive openings
to African(a) Intercultural Philosophy and Ea;'g’ and gain insights into Eth}cs
for other scholars to further develop the eof Rl Iy Connec.uzrgl
of Global Development for a Global Ethics developed intercultura! Afric
Jloba lues to Global Ethics, they develo The chapter s, above
African cultural values : lopment of Africa. AR
philosophies for more inclusive develop: dited volume and sho
all, an introduction to the debates in this €

pis ithin them.
sitioned w1
authors in the remaining eleven chapters are po

y African philosophers in the context of
ultural Philosophy. We also focus on the
ations to the construction of a Global Ethics
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d Kahn explains why we dq not have tq be afraidl
totalitarian ethic. By focus.mg. on the Ghanajgy, hay
he point that communitarianism mjgp, SeemAka"

In chapter 2, Nimro
arianism 18 a :

he makes . .
(;ISICS because of the large impact of community NOrmg

o of individuals within a community. He then shoy h
ues on the live of atcs f the Akan people’s oral tradition a
ms, as part 0 : » INtrog
proverbs and maxl ,d how the art of indirect communication Prevents .
flexibility in ;pe:ig Zl;velop as totalitarian. The Akan people’s high Co;?:lr
CO?uTeu:ei;ueilrelscthem to be creative with language and to adjust the inge ret::.t
tcil:)ns of their maxims and proverbs t'o 'contmuously cha.ng.mg social situations'
Their oral art creates space for individual f.reedom within th‘? bqundaﬁes of
their communal ethics. Thus, indirectness in Akajm commun}catlon and the
hermeneutics of Akan ethics operate as a protective mechanism against the
development of tyrannical or, as Akan philosopher Gyekye put i, ‘radicy]
communitarianism’. As a practical philosophy, Akan ethics thus agpireg
to attain human well-being by creating room for interpretation through the
method of indirect communication. Kahn’s chapter refers to Gyekye’s criti-
cism of Menkiti, whom Gyekye designated as a ‘radical communitarian’ ip
the classical communitarian debate.

In chapter 3, the intercultural African philosopher Pius Mosima elaborates
on the communitarian debate in African Philosophy after concentrating on
the way the philosophers involved connect to the earlier developed ideas
of Western intercultural dialogical-oriented philosophers, such as Martin
Buber, who focused on the mutuality in the relationship between I and Thou.
He then stresses that the concept of well-being is closely linked to that of
personhood. His main focus is op being-in-community and he explains that

nd among other cultural groups, the

communitarl
people’s eth!
totalitarian et

€
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implies being-with-omni. X : -
Mosima stresses thac:’ildfr-mher S in the householg, family and community:
acting with others g (Ii1 fncé’ ON€ cannot achieve personhood without inter-
aims to enhance und:rs fu}ﬁ-l ling one’s social obligations towards them. H,e
losophy by rescarchip = . concept of personhood in African Phi-
including the forefathegrs Ji)ﬁgntnb.u.t 1018 of several renowned philosophers:
temporary Souh. A £ 1 and Ifeany; Menkiti Iso the com
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philosophy, such as in Nkrumah’s ‘COommunaljgp: 5
based society” and Nyerere’s ‘Ujamag’, Consi(lisn?
these of his African .predeccssors and also Somznw
concludes that, despite these philosophers’ critici o scholars, Mosima
tarianism, the community is nevertheless of the Sm of (radical) communi-

Utmost importance for the

s Senghor’s ‘Community-
ng the contributions of al]

humane, other-related feelings than jus
Chapter 4 examines personhood in
cultures of various cultural groups i

Igbo, the Yoruba, the Ebira,the Bini in Nigeria and the Tallensi and Akan in

Ghana. The author, Alloy Thuah, examines four approaches to the concept

of personhood: the inherent theory, which concentrates on the unique inner

essence of the person; the capacity-based theory, which posits that the human

capacity to think and reason logically defines personhood; the somatic theory

that signposts a materialist interpretation of personhood; and the communal
theory, which holds that personhood is relationship-based. Thuah believes that
the communal theory, which is prevalent in Africa, both in Menkiti’s radical
and Gyekye’s moderate communitarian forms, exaggerates the communal
perception of personhood in Africa. Thuah concludes that ‘For Africans, a
person is a person because of his/her intrinsic values that make him/her dif-
ferent from any other being. There cannot be a community without the self
(the person), hence it is the goods and skills that the individual brings to the
others in the community that contribute to the communal harmony and human
flourishing.’

Part II, ‘Well-Being in African Contexts’, consists of four chap.ters. In
this part, the authors have contextualised the conceptions of well-being and
the debates on communitarianism dealt with in the first part. They refer. to
ethnically diverse cultural contexts, such as the prgcticalitles of well-being
in traditional and modern Igbo community and society. They also cor.npare%
the significance in Africa and the Global North attr?butcd to the well-being Of
the community over the individual to reassess African valugs anlg nciilon; :
well-being in Senegal, Mali, Guinea, Ghana and South 1fxfnca.1 t:lla tg,wcll)i
address present-day issues in religious anc;\I state education rela
being and ethics in past and contemporary Nigeria. o

Ingchapter 5; Jerengiah Chukwuokolo studies human well-bg(l)ngolrlrlntnhj n(jgl;e:(;
of personhood and social ethics in traditional and modern Igbo ¢

le’s tradi-
society, Chukwuokolo emphasises the need to value the I%}:ohils)e\(/)ire) ;’ e
tional ethics and their corresponding web of social relations.

t economic production and growth,
the context of the traditional African
n West Africa: those of the Tiv, the
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6
ics of duty towards one’s comp:
well-being 18 related to t};e bzlt:fgsi nog an;yrootedness T lloncl::lnc lmembcn
and is based on a sen.selobo people’s veneration of ancestors an theléture
Jatter manifests 1tse_lfmu rfuing the goal of increasing their materiy) wealth 8od.
dess (Ani), but noffm PS lobal capitalism erroneously Propagates, Cpy as
main purpose = hw:raofgconnectedness between people and theijy ancegt, Okolg
belieyes in ;hef 5:1 ings of uprootedness of all those Igbo who Currently
soluuoq tot t}f in the modern capitalist world. In Chukwuokolo’s view
find thzlfC Esitalism are thus merely a threat to the well-being of the Igbo :
:as/}l:}l:n social interactions and respect for one’s ArtesitEsLang elders are the Cure,
The author stresses that the harmonious tradltl.on.al social .ethl'cs In the Ighy com.
munity have continued to exist despite coloma.hsm in ngepa and the attem
by the British to oppress their indjgen9u§ e_tlncs, and the influence of violey
religious fundamentalist forms of Christianity and Islam. The Igbo people’s
traditional ethos is an ethics of duty based on methods of control due to the fear
of punishment by the Earth deity, the belief in ancestral spirits (invoked during
masquerades), and divination. The author concludes that the modern Igbo adhe
to Global Ethics alongside their local Igbo ethic and have succeeded in finding 5
communitarian lifestyle in modern Africa. The Igbo continue to value thejr ethnic
Africanness and the related sense of belonging to a community, alongside being
moral citizens of Nigeria and the world at large.

In chapter 6, Olutoyin Meijuni and Bolaji Bateye concentrate on the



In chapter 7, Abdo : 5
frame folr) individual u\iz?llil? @ Questions Whether the n

" oy €Ing and shareg p; OMmunity is the best
transition in Senegal from a mor S €Xperience of the current

- < C Communit ;
- : arian-

focussed and individualistic society, albeit in Conf:pba.sed 10 a more Western

arison with the W

est, the

2 ‘\CCOIding to B
a,

ican societies :
Alncan WEre never entirely Collective, byt j .
West, they have long been more collectiv ’ Nl Comparison with the

P ! e than indivi N

they are shifting towards individualism, This ré;:::'l Vidualistic, even now that
munitarianism has brought Africans g gt ively hi
of sharing the common good that focus majn]
ies as a whole rather than on those of their m
beneﬁtﬁ:d from this c_:o.llectivism in pre-colonial African societies, the imple-
mentatl(?n of COllecF1V1sm On a socialist basis after the decolonisation of sev-
eral African countries has proven to be pr

; s s - oblematic. Ba mentions Nyerere’s
Ujamaa socialism as a case in point. In many aspects, Ujamaa socialism was

a fai.l.ed experimer_u in providing a modern communitarian basis for Africa’s
traditional collective, predominantly rural cultures. Drawing from this les-
son and as a result of globalisation and urbanisation, Ba has observed that in
contemporary Senegal, the public space in the minds of its citizens is grow-
ing from that of an awareness of one’s community to that of the Senegalese
state and the globalised world. Hence, the notions of what is common, what
is the common good, and what are the boundaries between what belongs to
the community and/or the individual are shifting towards individualism. Only
the future can tell, so Ba argues, what this shift, which resonates with that in
other African countries, will mean for the well-being of Africans in general
and the Senegalese in particular. By all means, the shift implies that African
social and political philosophers should contemplate how to implement a
communitarian-based better way of living together in a modern urban African
and globalised world. i
In chapter 8, Beatrice Okyere-Manu, Ovett Nwosimiri gnd Stephen Nk.an-
sah Morgan focus on the traditional African understanding of well-being,
which is often understood to be a harmonious interconnectefiness o.f the self
with her or his community, the natural environment and spiritual beings. The

question of which of these three ought to be given primacy has never been 2

i iti i ds that her or his
e al African, who naturally understan |
e 11 of these three simultane-

well-being, sustainability and progress rely on a :
ously. Regardless of whta}llt well-being is taken Fo.mean, whether bzlml)il?:s\;i(t);
fulfilment, the traditional African finds it in living @ shared Solmte Ccatiad
members of her or his community, in a.80°d humax}-nat}lrrit:ugel ?mings. This
in maintaining a cordial relationship with her or his (Sile et
understanding of well-being may not be un.lque to tra11 B tanplicollie
stands in contrast to some Western conceptions of WeL LB
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well-being. The authors’ aim is tg ¢
ca should look like. Their Positi
more and more embracing W

hoy
On g
; Cste

that contempor«'slf}’”.beinlg which is pel‘CClVCd as foreign to the one thy h:ns

f
individual at the centre of analyses Z fri
| well-being in contemporary
o African societies arc

conception
guided Africa
rary Africans

to properly addre

s of we 3 :
. : al. Thus, there 1s a need for ¢
ns from tme immemorl ontempo_

(o reassess their values and perception of well-being if they gy,
gs their current needs and reach their asplra’tlons.

Part I11, ‘Contributions t0 a Global Ethics of DevelopmenF » has four chap.
ters. In this part, the authors articulate thfe concept of well-bemg as an African
contribution to an inclusive Global Ethics of D;velop.ment, digging into the
(failed) experiment of Ujamaa socialism in Afngan hlstory, the pre-colonig]
ways of living together, and Africans’ re-connection to their roots and ethics,
They also address what lessons to be drawn from it by today’s generation of
African philosophers for the pursuit of a communitarian way of living within
an African nation-state and a global ethically oriented political development
of Africa. Furthermore, this part will concentrate on the debates around glo-
balisation, racism and global ethics, as well as on the development of more
equal forms of social organisation for the enhancement of human well-being

in Africa.

Chapter 9 focuses on Ujamaa as a model of African socialism. In this
ghapter, Martin Asiegbu and Simeon Dimonye discuss the positive and nega-
tive aspects of this socialist model. They clarify that many of the first leaders
of postcolonial African countries, including Kwame Nkrumah of Ghana and
Julius Nyerere of Tanzania, felt that socialism was a good socio-economic
e e e

: B : eless, the Ujamaa experiment
failed. Just lllfe in Ghana, the economic results of the rural developments
gz;;i tilstigpicr;mrlggé and the agricultural revolution failed to materialise.
his goal to impIr)ove tIlI:: I;itv(i)lﬁgthczgz;:ﬁ)enlsnd; zsl;liy’ Nyen?re e .succeed_ 5
its economic failure, the authors b li - Tanzanlans, Notwuhstandmg

clieve that Ujamaa was a valuable experi-

ment in the history of Africa :
about human w n Development Studies. In terms of ethics, ideas

past and future egl;lt:lalz-g and the spiritual connectedness of the living to the
1ons, the early dimensions of Ujamaa in Africa have

perspectiv
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ous generations. Usually, all generations, incygip

unborn, are part of the African extendeg family ang kgi B

respect for nature and the development of 5 good chal:agroups. For Africans,

improve human well-being, whereas individualism and S:EZ:;;EISS Ways to
Increase

feelings of alienation and uprootedness, Akampurirg sug

< . . > es .
African traditional values, as preserved in org) traditions ingluctisingf?engiotigg
1 i s ends,

s Africa, he closes, will be to enhance Africans’
well-being by reconnecting to the many traditional African cultures and eth-
ics while participating as responsible citizens in modern nation-states in a
globalising world.

In chapter 11, Wilfred Lajul researches the link between globalisation and
both theological and secular racism. The two major world religions, Islam
and Christianity, tend to use their religious scripts — the Bible or the Qur’an
— to exclude Africans of other religious convictions on racial and religious
grounds. Secular racism in the West has also a long philosophical history
of allegedly proving the racial inferiority of Africans. Lajul’s main research
question is: ‘Can globalisation break down all barriers to human toge}hemess
including hurdles by theological and secular racism ?* To Lajul’s mind, glo-
balisation is not the cause of these types of racism, but in the Globai Soum, it
Seems to awaken racial sentiments. Lajul concludes that neiiher resisting glo-
balisation nor destroying nationalism is the solutions to racism in lthe F}loba;
South. On the contrary, it should be in consolidating unity and SOhd?m')I,h a:S
meeting people’s socio-economic needs at locai and national le\; sl;rough;
their well-being can be improved, and their national valu?s o Pigtove e
0 the global arena. Globalisation fails to meet human beings n;eAfﬁcans
{erritorial level. To combat racism and improve the well-b:‘ﬁngb;is 25 citi:
Citizenship at the national level should, therefore, become Glf) kel
Zenship at the global level, Lajul closes. The challenge in i

€velopment is thus to raise awareness of the ?conomlc uneq Ridis oo
of globalisation based on racist principles, which harm many

deV"—IOping world.
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10 o synthesises the Canadian development ph;-

aborative governance. This type of gover-
he transformation of Big-G government tg

e and the concomitant more collaborative Ethics of Globa]
C

Development. Anozie researches how. Paquet’s 'Couﬁle)ocrg::/earg:\g;nanc’e
lobal development. To achieve that aim, p Paquet’s
B : ith Gadamer’s intercultural philosophy
theory of collaborative governance Wit : e :
of the fusion of horizons by the use of dialogue in the context o human evgl-
opment and well-being. He, thereby, stresses that both thef)rles centralise
the need for conversation and communication to expanfi one’s hopzons ?md
perspectives, which is necessary for the gradual transition frorr% hierarchical
to more horizontal organisations and to make the shift from Bi g-G govern-
ment, which is dominating the global discourse, to a more dialogical-oriented
collaborative governance. In Anozie’s view, the idea of human well-being is
connected to collaboration in a community of relative equals. The enhance-
ment of well-being, therefore, lies in the transformation of organisations from
being exceedingly hierarchical to extra-horizontal. For Anozie, Global Ethics
for Development thus lies in the adjustment of organisations in Africa to the

need of Africans for more equalitarian sociopolitical relationships in political
institutions.

Stanley Anozi
s writings on coll
d as the result of t

In chapter 12,
Josopher Paquet’
nance is presente
small-g governan





