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1. Introduction

The fundamental question within the parameters rafugy in

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

who defines Metaphysics as the study of ‘being dpgeng’

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

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

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

problem of being did not feature prominently adggophers were

391



Vol. 2 No.2 July — December, 2013

more concerned with the problem of substance. Tioblem

however emerged in Hegel, Jean-Paul Sartre andigbdbbarcel,

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

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

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

2. Being as Force in Placid Tempels

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

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

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

. God
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ii. Spirits of ancestors

iii. Human Beings

Iv. Animals

v. Plants

vi. Inanimate Objects

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

3. Being asNtu in Alexis Kagame

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

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

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

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

The Ontology of Belongingness

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

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

To perch To belong

Teb

WhenEgbeperches antlgo perches, they come face to face with
each other. They are with each other. They areepte® each
other. They relate to each other deeply and direstlwell as have
relationships with other inhabitants dfva (world). To relate is to
share something: to give and take. They have compnojects,
needs and desires. Together they struggle to owerctheir
difficulties and share their joy (Iroegbu, 1995).

395



Vol. 2 No.2 July — December, 2013

Obviously, the idea of ‘To be is to belong and &olng is to be’
may sound tautological, but it is the definitiorakle involved in
any description of being as being. This circle Wwibbwever be
clarified as the four Iroegbuian analytic connatat of
belongingness is explored.

Be-(1)-on (Be on)

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

Be- (I)-on-going

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

Be-long

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

Be-longing

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

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

The Dimensions of Being qua Belongingness

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

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

The economic implications of belongingness

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

The social implications of belongingness

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

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

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

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

The ethical implications of belongingness

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

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

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

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

6. Being as Ife in Emmanuel Edeh’s Philosophy

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

From Igbo language

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

contemporaries. And since the Igbo language hasexact

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

theonyeandife hypothesis.

The ‘onye’ hypothesis

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

concept of being. But he discovers thayehypothesis is basically

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

Edeh (1985), the concept mfyehas three applications:

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

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

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

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

From ‘onye’ to ‘ife’ hypothesis

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

And thus, he subscribes to tlife hypothesis for the following
metaphysical reasons: the Igbo notion of being eacdw all
categories of being. Thenyehypothesis on the one hand, already
fails in covering all dimensions of being sinceoritly concerns
human and spiritual beings, leaving out inanimaégetative and
non-human animate beingfe on the other hand, although it
primarily refers to inanimate things, by expansicem include

402



Filosofia Theoretica: Journal of African Philosophy, Culture and Religion

human and suprahuman beings (Kanu, 2012c). Fanost Edeh
(1985) says that if an elder asks the questedu ife kelu madu?
(what thing created human beings), any person ceamewith the
language knows thafte in this context refers t€hinekethe Igbo
name for the highest of the suprasensible beirgutimade maker
of all things.

From ‘ife’ to ‘ife-di’

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

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

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

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

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

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

Edeh’s work titledTowards an Igbo Metaphysits a courageous
and purposeful attempt of not only to articulate thbo people’s
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theory of being, but also to name and defend itaageritable
metaphysics. The work as a pioneer thought, previdegood
starting point for further reflections on Africanetaphysics in
general and Igbo metaphysics in particular.

7. Evaluation and Conclusion

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

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