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- A PHILOSOPHICAL ANALYSIS OF :
$Zil-:ATOLOGICAL REALITY: A CONTRASTIVE ;UAS, OF
GBO AND CHRISTIAN ESCHATOLOGICAL SCHEMES

ADIMIKE, John Owen E.

Abstract

I'shall in this paper, assume three basic moments. My principal objective

is to show that belief in reincarnation from the Igbo narrative is logically

coherent with continuous subsistence in the ancestral realm. In the first,

engage the question of metaphysics from a socio-hermeneutic perspective
to decipher its position as characteristically Igbo; in the second, | propos
a scale of eschatology and juxtapose it with the Christian schema such tha
'l exploit my provision of an Igbo anthroposophy to show how a uniqu
individual exists that is still, the reincarnation of an ancestor. In the fin
analysis, | demonstrate the uniqueness of the eschatological schemes
the Igbos and Christians, in an effort to interpretatively spell out the
fundamental differences and apparent similarities. With this in mind, | a
pledged by intellectual troth to portraying the consistence of individu
haecceity and reincarnation, making use of lgbo anthroposophy as r

operative argumentatory legerdemain.

Keywords: Reincarnation, Religio-Cultural, llo-Uwa, Metaphysi
Philosophy, Igbo, Christianity

General Introduction
Metaphysics, as described by an intellectual, Marcel N. Ezenwa, is

“drama of reality”.' Thus, as a drama of reality, it is the portraya
characters and events through dialogue and action in a series of interes
events or conflicts. It is as against such that this paper discusses a poig
metaphysical question, addressing as an enquiry, the Igbo conceg
reincarnation as a descant of philosophic socio-hermeneutics. We er
this hermeneutic because it is an approach worried with not onl
interpretation of texts and ideas, but also of social and cultural categ

| Marcel N. Ezenwa, in discussion with the author, December 22,
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in a bid to understand the derived meaning as pertaining to the experienc
of the select social group. .

The argument of this paper is to show how the Igbo version o

reincarnation—/lo-Uwa, is logically coherent with the idea of the

subsistence of the living-dead, i.e., the demised person, in a spiritual world

of the ancestors and how this demised still maintains this cherisheg
position and still ‘reincarnates’ [or, in Igbo, loghachi uwa] in the form of a
neonate in the world—most often, in the bereft family of the demise. The
advanced venture of this argument is to juxtapose the schemes of the
Christian eschatology and what the author brands as ‘Igbo eschatology'.
The objective pursued in this is the portrayal of the inimitability of both as
well as the superficiality of similarity existing among them.

To achieve this aim, the work has been divided and structured as a whole,

into two sections. The first addresses the question of reincarnation,

seeking to understand as a fundamental step, deciphering what should be

adopted as the fundamental premise of reincarnation among the dominant

theses of reincarnation. Finding interest in the African accounts as the
conclusion of the first section, the second section of the work delves into
the socio-hermeneutic discourse of reincarnation in the Igbo instantiation.
This section treats contextual eschatological issues in Igbo outlook and
how their anthroposophy helps advance this contrastive inspection of the
Christian take and the Igbo position. The conclusion reached is that
various African contexts have worthy contributions to make to a general
understanding of eschatological consciousness and that these systems of
thought are unique, and conceptually distinct from the Christian
eschatology. However, it is suspicioned that each is but a one-sided
representation; thus, openness to mature ecumenical discussion is
appraised.

Introducing the Question of ‘Reincarnation’

African cultures tend to accept the belief in reincarnation as a fact. For the
Igbo man, the concept of reincarnation is a reality and he familiarizes
himself with it through the designative expression of llo-Uwa, Mmeaning ‘a

return to the world’?. Thi
reincarnation and w

* Innocent C.
Philosophical Reappra
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e stand the perspective from which we intend to proceed, the
presents varied citations of reincarnation and that which is a::ceptsdap:;
the paper in posing its argument. Thus, the final piecemeal of this paper is

to present the notions of reincarnation in the African weltanschauzn':r

Tracing the Thread of Arguments
:::e e;:;r: :Irgar:‘:}i :;nata;suemn:;tdsl :3 Ighe| idea of reincarnation.c?m be said to
e . tly y Innocent Onyewuenyi, in a paper of

his titled African Belief in Reincarnation: A Philosophical Reappraisal (1982;

19?6). Onyewuenyi’s argument, appearing in 1982 and 1996, sparked
serious arguments about whether or not Africans believe in reincarnation.
It was Onyewuenyi's position that ‘educated Africans’ have interiorized
'an.d accepted the imposition that Africans believe in reincarnation and that
it is erroneous to not only accept such a belief or to inform deliberate
actions and choices by it, but also to affect one’s life by it through the
Feaching and preaching of it.” In fact, he bewails this deviance thusly: “this
is an example of how abjectly a people can be caused to become complicit
in their own degradation, by accepting uncritically a foreign imposition and
thereby undermining their cultural identity”." Thus, in tracing this thread
of arguments delivered as protestations or contestations, there shall be
heavy recourse to Onyewuenyi's argument in evaluation that we may be

determinate and inexpugnable in our progression.

While reincarnation is generally believed to be a worldwide motif,
Onyewuenyi narrows down the theme to an African perimeter, arguing
that the motif is a misinterpretation of African philosophies and traditional
notions and that the concept of reincarnation is besieged by WWestern
misconstruing which manifest in the incorrect label of ‘reincarnation’.’ He
thus incitingly provokes the African scholar to inspect and scrutinize the
notion of ‘reincarnation’ in African thought, assessing its correctness and
is well-founded that the precise and genuine way of
f the “question of reincarnation in contemporary

significance. It
much in determining the propriety of

executing this scrutiny 0
African Philosophy”,’ is not so

3 Onyewuenyl, X.

4 Onyewuenyl, X.

S Onyewuenyi, X. ‘ L

6 Mesembe Ita Edet, “Innocen! Onycwuenyi's

' 3 Ti . ¢+ Reincarnation’; A Conversa
appraisal of the African Beliel 10 Reincarn

E;: Scan with Fast Scan
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s 80 . submission as in ‘unrantning the correctitude of the
's belief in the idea of reincarnation.
definitely not the only philosopher who has addyc,,
ical of his submissions: albeit he stands out among many |,
lurmll“‘kt)’%nc. 7 for reason of the date and character of his argumep,
Umczt:r a. reat m.any point In Onyewuenyl's argument [as well as thag
:;h .r:u:ikes] and it will be foully unseasonable to pass a verdict o
omo wenyl's thought simply informed by his preliminary adducnons_
nyewueny raining his argument against the backdrop of the field o

without first ascer
an African outlook to reincarnation.

" As with Onyewuenyl's views, t

Onyewueny! 18

he concerns raised contra reincarnation

chiefly constitute “semantic, metanph)’ﬁca'- ideological, psychological and
ethno-philosophical dimensions”,! omitting the P?"‘P_’C“V"-‘ of socio.

hermeneutics which is as vital as the bone of contention itself. Hence, the

focus of this paper, In addressing the ‘question of reincarnation in

contemporary African Philosophy',” is to slant heavily towards the descant

of socio-hermeneutics. Rather than drop entirely the idea/concept of
reincarnation as Onyewuenyi per mits,"” this paper consents (0 a proper
definition of the concept of reincarnation and one that disambiguates
unnecessary contents within the scope of the notion. Also, it is a laudable
propriety of conduct to apportion the concept [of reincarnation] its
rightful parastatal and pedestal in African metaphysics. It thus becomes our
objective in this chapter to refine and assess the reasons/justifications for
the belief in reincarnation in the African perspective and order its
subsequent presentation; it is not a matter to be taken for granted the
entailment perceived, for believing in the concept—we examine the
structures that support such thinking, so as to test their soundness. "' More

Filosofia Theoretica: Journal of African Philosophy, Culture and Religions

(2016), 5, no. 1: 78.
? . . [
Umezurike Grace, “A Philosophical/Critical Analysis of the Idea of

Reincarnation”, in JOSR Journal of Humanities and Social Science (2017), 5, no

9: 88-92,
¥ Edet, “Innocent Onye i's ‘Phi | | '
‘ wdet, wuenyi's ‘Philos cal Re-apprais: the
African Belief in Rcincumaliun')'(', 79. : et 1
l“ﬁl:‘.dct, 78.
¥ ?:"‘l};:wlll?yi. A,ﬁ'k(‘)an Belief'in Reincarnation, 13.
e “aet, “Innocent Onye i's ‘Philosophice . -aisal of (he
Affican Belief in Reincamation"{ 7w9t?cny| it S
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A

' e is no intention whatsoever to cmphtelyw dum |

Etymological Analysis of ‘Reincarnation’

To commence the task of examining the question of reincarnation i
contemporary African philosophical thought, one must first undmwz
the meaning entrenched in the word. ‘reincarnation’ and then compare
and .contrast with the various African lexemes that portray wholly or
partially, the same idea intended by the English or any other derivative
I?mguage. The difficulty of the task we embark on is twofold: we are
hm‘ited by length in venturing too further afield and: as Anthony Okonkwo
Points out, names/terms limit the reality designated.'? This is to say that
We cannot be legitimately assured that the names we may encounter,
adequately and sufficiently depict the reality the culture that employs them
wants us to know (which can only be discovered by an ethnological survey
carried out within the perimeter of the particular culture).

What is it that is called reincarnation? A burgeoning thinker and [a]
discipulus of the African metaphysician and Igbo personalist, Anthony E.
Okonkwo—Anselm Chukwuemezugo Obialor, traces the word
‘reincarnation’, back to 1858 when the term first appeared in an English
script with the intent to display some kind of rebirth.”? While Obialor
simply puts reincarnation as “to come back to life”,'* Polycarp Chikaodili
Nwite states that reincarnation “means a ‘re-infleshment’ and refers to
the surviving soul or some other spiritually significant aspect of a deceased
being assuming [a new] ‘un-souled’ body and hence having another life”"*
[the italicized emphasis here is mine]. As regards the etymology of the

12 Anthony Emeka Okonkwo, Science Queen: An Introduction to

Metaphysics and African Metaphysics (unpublished material), 10. .‘
13 Anselm Chukwuemezugo Obialor, “The Metaphysics of Re-
incarnation in the Human Person: Seeking Reconciliation of Western and African
» in Cultural Wisdoms of Africa: From the Ethno-cultural and

Stand-Points”, _ ral ar
Anrhropa-c.risremmi Perspectives, ed. Anthony Emeka Okonkwo (Ibadan: Don
213,

Bosco Institute Publications, 2021),
4 Obialor, 213. - o

5 polycarp Chikaodili Nwite, “The Whyness of .Rel-mcm.-ndn_pn. lta}

Reality, Effects, and Possible Existence in Igbo Cultural Bcl;m , in .(i.:““;-ci.
' : dfrica: Fr ., Ethno-cultural and Anthropo-existentid
Wisdoms of Africa: From the Et . | -
Per‘:pective;‘ ed. Anthony Emeka Okonkwo (Ibadan: Don Bosco Institui

Publications, 2021), 282.
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pon a Latin provenance of the te

' ree U : -

¢, both author:f:rgthat the word is a coinage of threg Sr'h fy

inside) + caro/carnis (flesh/of the fleg, {'iia.ﬁ!-.

un and the frantic definitive bang,, i %

be sure to drift us to a position e,

al constituents W tic endeavor to dske,,
rom our noe rElth a

quo. Far be it f

onstituents; wWe must have to y:nlll"
he terms W€ employ. The reason behind the g 1,
of the q is that his glving pursues o4 lr'%u
f what ‘comes back tg life: ‘{m%
des surmises that clarify hism n,
imt

oht: the question ©O!
though he proVv!

g

on lies in the query, ‘what Come,
‘back to life’, even though we do 3,

hing’ comes i
G rat at 0.
lear intuition about the nature/characte, oy

% nl informed that there 1S such a T‘hmg' O“YEWUJ
oo .s::'; ::?inoes :'{eincamation simply as 2 the;? amm:ted by the
. at..ﬁath. the soul which is now sepa:;ate rom the t?,od)f. Pay
her body ‘for another lifespan. Onyewenyt S definy,
_! Jically exemplifies the classical underl'standmg of reincarny,,
. Obialor depicts in his essay.” It is expedient to take note of s

" Onyewuenyi employs in his postulation; the reference y,
ning thing' is to the soul—specifically the human soul. As Mege.

“excogitates, “to incarnate is usually in respect of human perg,,

e souls after death, return into this world to live again in a ney .
" oarthly existence”.”' But does reincarnation conve, .

2 _concept?” Surely, the answer is in the negative. Hence ;
to reincarnation is normally relative, as cultural settings conce

'ﬁl;'lwd. the whole bone of contenti

life?''® Surely, ‘somet
 of now—nhave any ¢

'_W,,_Metaphysics of Re-incarnation in the Hu

». 3-214.
“Innocent Onyewuenyi’s ‘Philosophical Re-appraisi! .

| Reincarnation”, 81.

uenyi, African Belief in Reincarnation, 14.

or, “The Metaphysics of Re-incarnation in the |

BHYWUenyl’s ‘Philosophical Re-appraisi
an Belief in Reincarnation, 14.
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I

i }a}the minutest details in diver
se ma
various accounts of reincarnation T e ki suspect for the

_\i_';ﬂ""s :ccounts of Reincarnation

e erudit ic ohi

Anthropol‘; e (j‘athohs philosopher, Battista Mondin, in his Phil

S th M ng. Istinguished death into two kinds The fob osophical

fUnct" .on In associates with the definite terminati bl
ion; the latter, absolute death, is wh on of corporeal

I&avi n?thing to say in respect to the ph
thzin; kOhC Church does: not avow such a thought. Albeit, Obialor and other
ers of the African faction, uphold the belief in reincarnation.

Nevertheless, th
’ € accounts of these vary materially: this i
examine. Y ally; this is what we

Reincarnation as Metempsychosis

There are some who think that reincarnation is nothing more than a

change in the properties of the soul; i.e., a particular soul, after death,

occupies a different body. The intriguing detail of this thought is that the

new host body is not of necessity, strictly human but can be that of a lower
animal.?* The distinguishing feature between metempsychosis (from the
Greek: ‘meta’ + ‘psukhe’)” and reincarnation (as perceived in this work)
is that while the former permits manifold embodiments—human and
animal—of a disembodied soul and entails a succession of several bodies
(human and animal), the latter [reincarnation perceived herein] does not.”

Reincarnation as Transmigration |
This term, transmigration or circular birth, first appeared in 1557 to

designate the renewal of a singular life instance of a person in either animal
or human embodiment.?’ Transmigration, as Norman McClelland writes,
can be of two forms: the transmigration ‘progressive’ and the

hle

| Anthropology: Man, An Imposst

23 Battista Mondin, Philosophica e

ontificia Universita Urbania,

Project (E‘aﬂgilljl_olic:lp “The Metaphysics of Re-incarnation in the Human
1alor,
Perspective”, 212. |
and Karma

25 Obialor, 212.
26 Norman C MC In
e 0. McFarland and Company, -
. (Cahfomg Objalor, “The Metaphysics

Perspective”, 212.

) lopedi ' Reincarnation
lelland, Encyclope dia of
7 c.,2010),171.

' ' > yman
of Re-incarnation in the Hun
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orn into a human body. | the
 aventual animation of thig em?“"t

egressive holds that a human s, :dihq
b wﬂw' we are not apprised adeq:n be
T re will be typically sentien, O:KQ\,.
¢ M'“ The difference between this Wil
SO A ¢ while the latter holds the human\ftew

is is that W'
is of informing any sort of sentien; y, Q:‘ui

ap? n reincarnate ang Y,
Not

any sentient being <2

incarnation seems rather problemay;. .

«che ‘why-ness of reincarnation’ ig i

b the world, statistics show that qUite;

 to be ansW . > n reincarnation. In Europe for exampy:

 number | le believe :on of similar traits of a deceased .

: wﬁ s%e: a;ﬁcans conceive differently o-f ‘reincarnation anz
; oy the belief as a tool in explaining genealogy 44

held to be a good phenomenon and a show of |gye
32 \We now examine generically, the Africay

some of them empl
~ common lineage; it is held
~ towards the surviving family
" notion of reincarnation.
African :ons of Reincarnation
As a m:t:?o; deduction, the presence of a philosophica\ idea of
reincarnation in the African scheme of thought servgs as a rational porten:
to the presence of such a thought to particular African settlements even
though these settlements may have particularly ficted frames of thought
f reincarnation. This is to say that contrary to what g

regarding the idea o .
thought by a number of people based on evidence from Egyptian

28 McClelland, Encyclopedia of Reincarnation and Karma, 270.

29 McClelland, 270.
% Obialor, “The Metaphysics of Re-incarnation in the Hum

Perspective”, 213.
3 Erlendur Haraldsson, “Popular Psychology, Belief in Life After De

and Reincarnation in the Nordic Countries, Western and Eastern Europe™.
Nordic Psychology, 58, (2006), 171-180.
% McClelland, Encyclopedia of Reincarnation and Karma, 11.
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T S

Mu.” Africans do believe in 3 reincarnation. Thus, we do not as much
as endeavor to explore whether or not there is such a belief in African
or otherwise of such a belief if it does exist™

themes of how this exactly occurs in di
plots. In this attempt, we acknowledge that there arz somes ::howm
profess a thesis of ‘partial rein .

carnation’ of which thinkers as Bolaj »
) . . aji Idowu
and John S. Mbiti* are prominent in such an extraction,

There are three main thoughts

reincarnation: (i) the return of the spirit of an ancestor through clear
features in a baby born to a member of the bereft family; (ii) the repeated
return of a particular child to a particular couple until it is forced to remain
if‘ the family [the concept of ogbanje] and; (iii) the return of the soul of a
living-dead who was not able to qualify to abide in the residence of
anhcestors and hence, wants to compensate by another earthly sojourn.”
However, of the aforementioned, | shall only concentrate on the first.
Here, the thesis of partial reincarnation is that a baby that is believed to
be the reincarnation of an ‘ancestor’ may possess features that are clearly
vestiges of the ancestor but not necessarily that of the soul of the neonate.
Those who hold the belief in partial reincarnation justify this belief on the
grounds that a ‘complete reincarnation’ contradicts the African belief in
the perpetual subsistence [of the soul of the ancestor] in the spiritual realm
of the dead.’® Thus, only dominant characteristics infiltrate into the baby.
However, H.M. Majeed has reservations regarding this thesis. His logic is
depicted thusly:

conceived of when we speak of

Although the idea of the continual existence of thg living-dead in the
spirit world is true, it is not quite clear...to determine character traits
and influences because such children as observed...do not a““fays grow
up to live like the living-dead whose core eaf'th|y ld:ntbitues r;heeg‘
allegedly bear. The determination by a spiritualist of the ‘retu

33 Hasskei Mohammed Majeed, An Examination of the (l‘ugc-em of
G la: SA Press, 2012), 13
Reincarnation in African Philosophy (Pretoria: UNISA Press,
34 Majeed, 128. |
35 Bolaji Idowu, African Tr

ikl I%Z'John S. Mbiti, African Religions and Philosophy,

Hcmcma?-,nl’\llv?i?z):w?-ié Whyness of Re-incarnation”, 281.

Josophy, 159
3% Mbiti. African Religions and Philosophy, 13

aditional Religion (London: S.C.M. Press,

nd ed. (Oxford

9

——
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dﬁ““ also suggest that the baby in question is, at

h iy r.”on.d pehaviours reminiscent of the s:,h;’:l Mgy, ‘
the baby is just t0© ey

that, if the recognition of the rej
pposedh/ exhibited during infancy, lhe;um'""“
een the reincarnated person and lhel.: e
ation on the grounds of future r;:nr_l:«. 4
antee the link bet Nm::r’::'.n_u,. ;

e ¢

i

oung Lo ex )
y ! hib" tl“)‘e r_i‘ar m_t‘," Y .
r;-J ]

e excogitates

iy

hermore, h
on dispositions su

bstantial link betw
jal reincarn

Also, if we claim part
of the growing child, we can still not guar
~_persons, since the re row up to be ostensibly 4
| '(‘:f“

character from the ancestor. ¥
i.e. ‘complete r

that the opposite,
on who once lived] is the case
we have presumably reached is
perpetual subsistence of the departed ancestor in the spirit realm
be admitted that there is indeed a conflict in attempting a resolutic It gy,
polar dissonance between the thesis of partial reincarnation O:rzf the
10 the

t:?mpromise of complete reincarnation. It seems apposite t :
discretion and instinct to review this dilemma from the pers © bot
individual African cultures. Noting the vastness of cultural he pective o
context in Africa, we narrow the inductive specification fg”::::ylar:
gbe

culture, investigating their concept of reincarnation.

incarnated’ may g
hese difficulties may lead one to
Concy,
Jf"._

eincarnation’ [the complete re, :
- Arny eg
4

2

in African thought. Sull, the cop,
TIC 'l.‘.ll -

o

not concordant with the belief
N the

A famous Igbo thinker, Emeka Ik
; enga-Metuh notes that in f

:h:e .::gbos,l prayers zfre offered for the safe arrival of the del::rézaldﬁ-tes -
pne::f:'dTa:d his “quick reincarnation with even greater pros .
o4 e ;Zhat rl::’u ::;3 igbohpeople anticipate the comparison ofii:t\if -
® on o the world (ilo uwa)** and .
saine. \ ; nd the form .
This then is the proof of the prayers offered at T:L Se:f of th
€ lunerar

39 Mas
Majeed, 4An E i nati .
Philosophy, 142. xamination of the Concept of Reincarnation in A
::’ Majeed, 143, o
Emefie Iken
Religion: With Parti ga-Metuh, “The Concept :
. » Of ( 8
African Tradiﬁonz;t ;ul'ar. Reference to the Igbo 0?"}:1;? . -A,.f“?an e
Uka (Berlin: P eligion: Structure, Meani igeria”, in Reading:
42}\'1 Al Lang, 1991), 63 , Meaning, Relevance, Future. ed E
wite, ] B
» "The Whyness of Re-incarnation”. 281

10
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Socio-Hermeneutic Ap
. Proach to the Igbo C .
incarnation g oncept of Re

This section delivers the poignance of the discourse: it situates the socio-
l:lermeneutic approach to reincarnation in Igbo burette and conducts its
litmus test using the specimen of the Igbo conceptual titrates of llo-Uwa
Examining the cosmology of the Igbos, the section proceeds to proffer ar
outline of Igbo eschatology as against which we give tentative abutmeny
via a comparative analysis with the four ‘last things' of the Christiar
eschatological scheme. This effort is preceded by a discussion on Igb
anthroposophy and philosophic socio-hermeneutics, as a bid for arrivin
at the conclusion of the contrast of Igbo eschatology and that of th

Christian extraction.

An Outline of Igbo Cosmology | |
The Igbos profess a great cosmological perception that is not eas

compeered in respect to the Western civilities. This cosmological conc

of the Igbos is in scope, connotation and orbicular resiliency, very _p;\
' ' ' 1

profound; it has a larger extension than what appears prima facie.

o Metuh, “The Concept of Man i1 African Traditional Relig
enga- ;
' oach to A
N Hermeneutical Applofu ks
- Landmarks on African Philosoph
ed, 2009), 76-81.

63-64.
4 Chris O. Akpan,

i ' ks to
Philosophy”, in From Footmar o
Andrepr. Uduigwomen (Lagos: 0.0.P. Limi

11 e —
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‘
t of Uwa.* Pantaleon Iroegbu, a great Igbo thinker, b

conce . re
th:e-sfacto"? definition of this concept of uwa, when he states that. szrr“q
ati . ) :
s The entirety of existence from God, the highest Being to inan;
1 cosmos, car be summarized in the en-gy ay,
A

. owI
beings of our : . . ;
v+a is all inclusive, |

concept of the term Uwa. Uvra U Mirrorg |

: _ , e
existence, entity, all reality. It -n-globes all that is anima, "

. : . ‘ Ny
inanimate, visible and invisible ‘c is comprehensive, Univergy "
I ' . £ dan,
global. It is transcendent and im...enent in scope as well as eXplicay,

. I 46
and prospective elasticity.

Uwa comprises of both perceptible and imperceptible components. |
nimate, vegetative, sentient, rationg !

stands as the aggregate of ina St
intelligent life forms: all that is palpable and that which is impalpable 7 1

concept of Uwa is a very dynamic one, in contrast t? the generallw.e“
opinion; this is why Chinyere Emedo argues that whatf-:ver..,,sj, in |
world-view is Uwa matrix-force” ® (the italicized emphasis here is m;
In establishing that Uwa is a spectrum containing palpable and impalp
entities, it is important to note that in -Igbo cosmology,
spiritual/impalpable/immaterial existence is Isuperlor'to the physical
physical world is an exemplar of the tmmaterlal. Emnjanuel
recognized this when he says of the material realm_ of existence
“whatever obtains here in the physical has its replica in the world ¢
unseen”*’. The elements of this unique cosmology are: (i) Uwa Chukw
umu chi nta; (i) ndi nna anyi ha or, ndi ichie [translated in English a
ancestors']; (iv) Uwa mmadu; (v) Uwa anumanu na ihe ndi ozo nwere |
na ihe ndi eweghi ndu; this is the realm of animate and inanimate !

and lastly, (vi) the sphere of infra-being.”’

¥ Chinyere Christian Emedo, “A Hermeneutical Discourse of R
[gbo Ontology”, in Odezuruigbo Journal 3, no.1 (2019): 238.

% Pantalcon Iroegbu, Metaphysics: The Kpim of Philosophy |
International University Press, 1995), 339,

7 Emedo, “A Hermeneutical Discourse of Reality in Igbo On

238.

** Emedo, 239.

¥ Emmanuel M.P. Ede, Towards the Igbo Metaphysics (
Chicago Press, 1985), 77.

% Emedo, 239-240.
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The first demesne, the Uwa Chukwu, or what is sometimes called the
Godian world, is the ultimate of realms and is the source of all other realms
and the beings that fall under them | is independent and self-subsistent *

technicalities and it is particularly with respectto this realm that we engage

ghost, because their Passage has reached up to the fifth...generation, the
people that recognized them no longer exist, hence they can be used to
Perform both benevolent and malevolent activities”:*? the recen
ancestors are those whose death are of recent timing and their memorie
are still fresh within their family. They may make apparitions for varioy
Purposes which include advice, warning, prophecy, etc.

ancestral worlds make up what is called Uwa mmuo: this Uwa mmuo is

reaching in content than those presented in the segregated classes of U
Chukwu, the realm of the Spirits and the ancestral zone. In his thinking, |
Uwa mmuo is the abode of divine beings—Chukwu, attendant gods

various lesser sub-divinities, ——ancestors, the unborn souls **For cle
specification, Okoro provides a division within this immaterial sphe
bifurcation into Eluigwe and Ani mmuo: the former is the abode of Ch
as well as his chief deputies and other primary beings like Anyanwt
Sun god], Amadioha [the Thunder god], and Igwe [the Sky god]*
whence they superintend reality. The latter, Ani mmuo, is the hab
the spirits. Here, we also have the ancestors who await their reent

the human world.>®

' Emedo, 239.

*2 Emedo, 239.
* Kingsley Okoro, “A Socio-Hermeneutical Discourse on th

Igbo Concept of Reincarnation”, in International Journal of me
Reviews, 15, no. 1 (2019): 2.

* Okoro, 2.

* Okoro, 2.
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¥

The next in this order is the human world: ala mmadu; it CoOmpr; "
physical terra which we encounter qnd for those who asperse O"E thy

proposal of the unborn cohabiting with the spirits, the ala mmy, is oy

said to comprise both the living anc the unborn. The chief characy My

s we-td is that it is ordered ip fa:,l‘t,

or observable feature of thi
.ns, etc.; and the human S ligy

kindreds, villages, communities, '
central to all operations—both with the spiritual and the materig| s  °

ately is the animate and inanimate world. Thjs js Wh

Uwa umu anumanu na ihe ndi 0zo nwere nd, 4 :t

a mmiri n'okwute.”’” She as we|| no{”
&

Following immedi
Chinyere Emedo calls

osisi na kwa ihe ndi enweghi ndu di k
that there are some things which are beings but, in relation to the concre,
8

beings that the traditional Igbo man would conduct metaphysical iNquin

i . : Y
upon, are infra-statutory owing to their status as res cogitans. To this s,
describes the realm of infra-being as ihe ndi na-enweghi ihe ha bu mqy,

uche mere ka aghato na ha di; di ka okwuonu*®

It is precisely this cosmology that sustains the Igbo ideal of reincarnation

Death is seen as a transition to the spiritual realm, the land of the dead
The Igbos see no divisor between the physical and the spiritual; thus, any
event that occurs, does so either in one realm or the other. Life in thi
earthly hemisphere is but a pilgrimage that transcends to a permanen
existence with the event of death.” Igbo cosmology throws suppor
behind the view of life after death. In fact, death is a birth into a new
community, a community of ancestors. Everyone experiences this nev
birth into a transformed kind of living; however, the afterlife is largel
determined by terrestrial life. The Igbo people believe that a good lif
leads to a good death and the attainment of ancestor-hood, which is th
requisite for a possibility of reincarnation, a return to the world: ilo-uwa:

% Emedo, “A Hermeneutical Discourse of Reality in 1gbo Ontolog)

240.
57 Emedo, 240.

¥ Emedo, 240. L
q L1 . . % AT 1 of
% Okoro, “A Socio-Hermeneutical Discourse on the Aficdl lg

Concept of Reincarnation™, 5.
6l) o R . -t - on
M. U. Ushe, “God, Divinities and Ancestors in African [raditic
. 3.n0

Religious Thought™, in An Afiican Journal of Arts and Humanities
(2017): 163.

14 )

Scan with Fast Scan


https://play.google.com/store/apps/details?id=camscanner.documentscanner.pdfreader
https://play.google.com/store/apps/details?id=camscanner.documentscanner.pdfreader

Similarly, a bad life results in a bad death
vagabond soul, where it is excommunicate
living-dead (i.e., ancestors).*'

Regarding the ancestors [the focus of this work]), socio-hermeneuti
lgbo cosmology shows that the ancestors are alive albeit exlstec:
another realm of invisible nature. By and large, the ances;:ors ar: tl
Ituuman Spirits or souls of deceased members of the community who h;
lived worthy lives. They are involved in Practically every sphere of hum,
endeavour as they still partake in the affairs of the community; indeed,
!gbo perspective, there is not any issue that does not bother the ancest
In some way. The ancestor, plainly stated, is one who died a good dea
and was decently buried, faithfully living and transmitting the laws of t
community; the ancestor is as well one who left a lineage to survive a
was peaceful and righteous.? Hence, any elder of correct moral stand
as of the time of death is seen to have undergone the rite of passage
ancestor-hood. Therefore, as in the opinion of Kingsley Okoro, the be
in ancestor-hood is key for understanding the eschatology of the |g
folk,* a view which shall be assessed immediately.

Issues in Contextual Igbo Eschatology

In speaking of eschatology, one conversant with some theological esot
terminology will immediately conceive of the Roman Catt
eschatology: the four ‘last things’ which comprise of .death, judgr
heaven and hell; to some degree, the author may add that the
eschatology is some sort of quintupled spiral rather than‘ a Christia_n ‘
sequence. It is argued that Igbo eschatology is a qumtuple.sptrz
obvious reasons. First, the ‘ta eschata’ of Igbo cosmology are fwg: C
ancestor-hood, vagabondage, pure spirituality and reincarnation
reason for excluding ‘judgment’ from this scheme is t'hat the qua
one’s life, death and even funerary honours already judge the [\J
there is no spectacular or grandly dramatic event \-Nhere Chukwu al
summons all the dead to some magnificent hall to judge them, nog [
any formal interview between the decgased soul a:d ;heze ast
regarding the quality of the terrestrial lifespan of the de

61 Okoro, “A Socio-Hermeneutical Discourse on the Afric

Concept of Reincarnation”, 5.
62 Okoro, 6.
63 Okoro, 6.
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of ancestor-hood 15 a Pore, '
4

e status
concludﬁi-“d.‘::::' i ety et up to these standards [i.e 'I.'z.

who do not me by
d proper burial] are sentenced to vagabondage. Thy v&‘:‘
o a!::Iagf:: is of either a transitory of permanent level. If ancessey
on
is achieved through 2 g

ood life, a good death and a worthy burial .}_,':,
who has not achieved all three is likely to be a restless vagan,, . :’.
o
Nevertheless, in some cas

es, this situation can be placated; in Mog ,.

' i f a deceased to the 5, & '
indrance to the admittance O € ance,
where the hindran R gabond soul can be redeemed y, *
e tc:'ffune;rzer:)f tt’ae rites. However, should the denial pe b;f.
the proper perform et S
on 516 quality and character of one’s life, ther'1 ;h? C_lecezsed becy, :
perpetually sentenced to eternal, or subtly put. indefinite vagg}::% ‘
is the soul in this state that we refer to as gjo mMUo—IL.€. (2] bad spy, «

Unlike the Christian eschatology that prescribes 2 formula in which 5,
death and immediate judgment, the soul inevitably proceeds to heave, .,
hell [or is purified shortly in the penitentiary of purgatory bei,,
proceeding heavenward] and abides therein perpetually, Igbo eschatoigy,

is a spiral with a retrograde loop that almost connects with the beg]m.,E
of the spiral. This is because, for the Igbo, after death and once one 5
ancestor, one can be reincarnated and regain another earthly cycle befe-.
dying again. The departed soul may reincarnate severally before eventuas,
transcending to a state of pure spirituality. Pure spirituality is that s
which a departed soul—specifically the living dead (i.e., the ancester
becomes a spiritual essence that lacks the ability to inform another eartr,
corporeal vessel for an earthly cycle, usually put to occur around the fi-
generation since the demise of the living-dead.® At this level, the lving-
dead is properly said to be a spirit; 0 buru go mmuo®’and cannot be =
immanent to the bereft family as previously experienced. Thence, it ¢
be succinctly stated that the experience of immanence between the bers”
family and the deceased/living-dead ceases with the status of pur

04 . i
As Lo this proposition, [ refer to the popular conception of the Las
Judgment which shall be examined at a later moment
63 P ’ . = . . 5
5 -l'_?dChlm Okoro, in discussion with the author, December 9. 202!
o~ “medo, “A Hermencutical Discourse on Reality in Igbo Ontology

67 M i LI
r . . . : £
g Callistus Adimike, in discussion with the author. December *
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L] a |Ch ivi

, an ancest
return back and proceed towards

pure spirituality]. At this juncture, we

iIntend to understand reincarnation: despite the contact with Christianity
and Western civility, the belief in r

eincarnation still endures remarkably

© among the Igbo. There are some Incidents of child prodigy witnessed

among the Igbos, referred to as ebibi uwa [(pre)existence in the world]

where a child exhibits some exceptional ingenuity and gumption unusual

for her age; this Phenomenon is oftentimes cited as a proof of
reincarnation.®® Indeed what we e

Xamine as this reincarnation is in Igbo
lexicon, llo-Uwa; it is this that we now investigate scrupulously.

llo-Uwa as the Igbo Experience of Reincarnation

In beginning such a discourse, it is apt to clarify terms. Reincarnation i
Igbo is called llo-Uwa. It is derived from two lgbo words: ‘ilo’ and ‘uwa
the literal translation of ilo is to come back—i.e., to return and uwa, mear
the world.”” However, following from a piecemeal above, we understar
that uwa as world is quite vast since the word itself [i.e., uwa as world]
taken to mean a matrix of existence. Hence, what is meant here is u\
mmadu, mostly applied in quotidian reference as uwa; hence, llo-U
means a return back to the world: to come back to the earthly world.
this point, following a clear explanation of the term, there shall be a shar
immediate disuse of the term, reincarnation and a consequential adopt

% Onyewuenyi, Afiican Belief in Reincarnation, 36.
% Nwite, “The Whyness of Re-Incarnation”, 281.
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or shall only use the word reincama% .
hen there IS need to allude to any such conceptigr, of n,
han that professed by the Igbos. The author s I
ther t +h those very endeared words o Ettn,,

he sets out very much arCheWPaHy. t:
o llo-Uwa: &

of the term llo-Uwa. The auth

legendary Chinua Achepe. whe:le
concept of the Igbos with regard t

ce. If you had been poor iy o
r

his guttural Vol
Ezeudu! He called in _ iapepin s .
last life, | would have asked you to be rich when y again ™

. » l u tc

I would have asked you to get life. But you lived long. So, | shall asj YOx:

70
to come again the way you came before.

ou were a fea

llo-Uwa as the Igbo variant of renaissance .is subject tO. Varioys
interpretations by differing scholars, scholgrchs. .schola.stlcs, and
religionists from diverse historical, cultural and ideological backgroungs.
this is understandable as each interprets this phenomenon according ¢,
her philosophic interests. By and large, among the Igbo, and Africay
scholarly faction, llo-Uwa has been pursued from two models of which gne
seems quite traditional and the other, ‘modern’, so to speak. The
traditional model presents a physico-cyclic module that interprets llo-Uwa
as a repeated return of a deceased into a neonate.”' While the approaches
of John S. Mbiti, lkenga Emefie-Metuh, and” Bolaji Idowu are quite
dissimilar, it is readily noted that these philosophers subscribed to this

traditional model.

In the second demesne, we find as chiefly representative, the model of A.
N. O. Ekwunife, who developed a mystic-psychic module which
interprets flo-Uwa as the exercise of “a mystical influence of the spirit on
the body which neither diminishes the status of the dead in the spirit world
nor does it destroy or supplant the unique personality and individuality of

" Chinua Achcbe, Things Fall ) .
Books Lid, 2008), 98. gs Fall Apart (London: Pearson Educational

" C. N. Ibenwa, C. 0. Ok
Reioe A » & 0. Okwor and P. C. Ukeachusim, “Death
cincamation and Ancestorhood: Issues in After-Life in Traditional Igb«

Context™, in Internati .
(2014): 17 tonal Journal Humanities and Social Sciences, 3, no. .
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the new born child” " This m
' ove from the traditi
the in poi : raditional positj
S ;ase ::1 pOIfnt sl'.l?uld be viewed from the religio-culfural g:c?:gues o
Pecimen folk “and not from English transliteration™ 7 ground of

this is that the terminus a quo of th

the terminus ad quem is Uwa mmady. A very enormous metaphysical
Probe that confronts us now is none other than “Why myst a living-dead

lo ta Uwa [come back to the physica| worldP* Nwi
) . " Nwite Po| t
Proposal which this author tags as the ‘continuity argum;::.rp emprs

Nwite argues that deathless
that, there is some sort of

force, Nwite Proposes that the undying soul’ s charged with the task of
transmitting life from one physical human body to the other for the
purpose of continuing existence.” The ‘continuity argument’ is surely
rooted on the belief in afterlife and the soul in the thereafter must ensure
that this vital force it has is passed onto other material corporeality. Nwite
puts his argument thusly: “So, for the sake of the human existence, there
must be continuous occurrence of reincarnation, the presence of the
assential and the necessary composites of the human being; the body, the
soul, the mind and the spirit, to manifest life” 7*

While the ‘continuity argument’ seems very much plausible, the author
finds it very much problematic. In the first instance of its problematization
we are confronted with the question of the creation of souls: in Nwite"
words, we read that “the immortal soul keeps on passing life from on

2 A. N. O. Ekwunife, Meaning and Function of INO UWA in Igh

Traditional Religious Culture (Onitsha: Spiritan, 2000), 11. | _
7 Ibenwa, Okwor and Ukeachusim, “Death, Reincarnation ai

Ancestorhood”, 17. L _ ,
7 Here, soul is used to refer to a deceased living-dead and not son

component of the human person. e
” Nwite, “The Whyness of Re-Incarnation”, 282.

76 Nwite, 283,
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p—
her for the purpose of existenc, .

t
ing to ano Itip! |
human be r not multiple souls ey,
physical body of re is to know whether © , e te: the ‘B g
w, the probe he hat keeps on passing 1€ Progeny
now, e soul tha tal soul tasked wiy, th
hat there is? In the case of twing ang

; i | r
there Is §? Is this immo
ortal soul’ inform their Mater,

humankind.
imation ©

;nultiple oS 1 ic raises the question of whether or nge g
body with Iife;l' As we'r;ci le of life or if it only deposits some vitality |
immortal soul is th"f 'ID':/Ie ch)r a finite duration; one could as weli ask if th
e ena;) -Iefltrr:'iing more than onée body at the same time and o,
soul is c.apable o }n Oace Nwite opens up a wide apert'ure as.he fails v,
wide dlgtancgs.o space. tely. His ‘continuity argument: contains a lot
clarify his position adequate’y e are unwarrantable; how does v,
ambiguities whiF:h one n‘.la'); arSLI" Enody preexist the bre ath of life? Ho,,
material, or in his words, P ysf:rial body devoid of life? Many criticism,
possible is it to PROCIBAUS § 17 owever, the aforementioned

are sure to be levelled out at this juncture; h ot
may suffice in order to stall any deviance from the focus.

15

an being L

pring, how

Secondly, if there are multiple souls in existence——i..e.. if more than one
soul exists—how do we explain for the creation of those soyls
themselves? Or is it safe to conclude that what the soul deposits in the
‘physical human body’ is a soul, albeit a germinating one? And can we say
that there are different originator immortal souls for each clan, kindred
and other groups of human socialization? If averred, how were these souls
created and if disaffirmed, how do we account for the differences across

kindred, clans, communities and races?

The problem in Nwite's ‘continuity argument’, leads to the Platonic and
Cartesian affirmations of dualism, i.e., the body and soul are two disparate
principles of life. On the contrary, the Igbos believe in the wholesome
integration of all the faculties and principles of man such that the human
being is integrally, body, soul and spirit.” Thus, at the event of death, it is
an occasion affecting the entire person and not some part; consequently,
.the stat.us of immortality affects the whole person and not some part. This
= explained by Innocent Onyewuenyi as he clarifies that “When a person
dies, the traditional [Ilgbo] African does not sa ‘soul’ :

y that the ‘soul’ of the dead

"7 Nwite, 282,

" Dougl: 4
to Improve Yz::f z s DeLong, Past Life, A Guide to Reincarnation and Techniques
( ife (London: Llcwellyn Pubiications, 2013), 3.
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has gone to the spiritual world. It Is not the ‘soul’ or ‘part of man' that has
gone to the world of the spirits but the whole man though not in a visible
but invisible state”.”” This monist, or integrationist perception that obtains
in Igbo worldview as llo-Uwa is often recognized through patterns of living,
‘integral’ with the demised ancestor who has been said to iloghachi uwa in
a descendant. To properly understand llo-Uwa, we must understand its
fundamental underlying premises and that is what we turn to.

Fundamental Underlying Premises of llo-Uwa
The concept of llo-Uwa is remarkably peculiar to lIgbo folks and

surrounding cultural plots; this in no way negates the presence of the
phenomenon in various places across the world. The problem that we
meet is to address shortly is if it is right to equate the phenomenon that is
experiential worldwide to/with the concept of llo-Uwa, peculiar to
African—Igbo specifically—worldview. The solution is to present the
basic assumptions of llo-Uwa and not digress further into the equation of
‘reincarnation’ and llo-Uwa. There are at least three underlying

presuppositions and they are presented below.

The very first of these underlying premises is the presupposition of

integrated personality. Igbo anthropology abhors and finds repugnant,

some form of dualism of the human person: of the complete separation of

body and soul, with the consequent autonomy of the soul.*® C. N. Ogbujah
presents this beautifully when he says that “The Igbos generally do not
speak of the survival of the soul after death, but the person. Man is a living
person. The living-dead are also living persons, though in a ‘superior’ plane
of existence”.?' In llo-Uwa, what comes back is distinct from the ‘returning
ancestor or ‘living-dead’. ‘Reincarnation’, on the other hand, encompasse
a presupposition of the dualism of body and soul; this body is material an
hence, perishes at death while the immortal soul survives and comes bac
to animate a new body. Hence, the soul of the demised is of the sam

identity with the reincarnate; this cannot avail for llo-Uwa AS

7 Onyewuenyi, African Belief in Reincarnation, 37.
% J. J. Obilor, The Doctrine of the Resurrection of the dead and the Iy

Belief in the “Reincarnation” (Frankfurt: Peter Lang, 19.94),‘138. .
8 C. N. Ogbujah, “The Idea of Human Destiny in Affica: The 1

Experience”, in Melintas, 23, no. 3 (2008): 426.
82 QOgbujah, 426.
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: ; read views of classical reincarn:
Secondly, as against widesp b el gl ation,

ects the opportunity for all demised but rather, for ony, .
rej

ersons. In stringent regard to HfJ—Uwa,chiIdren cannot ‘OEhQCh i u:(&lfuf:!:qJ

adult individuals who have_aftglned some recogm;ed social “atu;i"lf
‘return’ to the world: the umr:n;:rated (efulefu) fellow is beheveq to ha\,&‘a"
hope of returning after death. Person.h.ood is not an automapc guara;.tr'a
of ‘return’; rather, among all the quahtues'that' make one eligible for ”eg.
Uwa (marrying and begetting of a mal‘e child, Itvmgma good llo-Uy, e :,
an old age, and receiving proper burial a't death), perso@moc! is cgfg
This means that only humans can experience llo-Uwa. Withoy, a ri R,
initiation into statuses only possible for beings in personhood, j; is :al
possible to acquire any of these qualities. “For the Igbos then, lafe:yﬁu,mft
not a rule, but an llo-Uwa exception. Only individuals who haye a“ain:
personhoad in Igbo culture have the chance to ‘return’ to mother eart},” ;‘!
The third of the underlying premises is that of the commonly p d

distinctive proof of llo-Uwa; this means that there must neeg, be
physiological semblances between the nna onye ochie [i.e., ancestor] gy,
the returned child. The punctilious assertion of llo-Uwa in most cases, i
the reappearance of fleshly marks, facial scarifications, vocal and Oratoricy
Ppowers, behavior patterns and intellectual acumen which are taken 5

evident proofs of the return of the living-dead.*

Thus, these three underlying premises prove indubitably that 1/o-Uwq and
other accounts of ‘reincarnation’ cannot be equaled—not as a question of
being, instigated by parameters of the ‘terms of being’ nor as a Primary
‘antingmy of being’®” regards the unicity and plurality of being. The false
identification of the two belief systems is a ‘language of accommodation’
employed by Western and Western-trained anthropologists to explair
away some ununderstood phenomenon. Nonetheless it is a mysterious

. Ogbujah, 426.
™ Ogbujah, 427.
%, Ogbujah, 427,
:: :)gbujah. 427,
s see this as a clear rhetoric antithesis having semblance to the
:;:;3:::’;:8 of reason posited by Immanuel Kant as well as bearing som
. lirespeetive of the degree, to the rhetoric of continuity an

discontinuity [ he ) i i

- 1 IAVE nQ intention (o allude 10 Kars | i in hi

Wi o Karste % S 5 rece
publication, The Antinomy of Being sten Harries’ views in his recen
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happening which will never cease to puzzle the rational mind. It is indeed
part of the things in the religio-cultural belief systems of mar;kind which
defy accurate philosophical probing. Notwithstanding the unr;solved
issues pertaining it, llo-Uwa is, for the Igbos, a phenomenon, which
characterizes their outlook, their own means appropinquare ‘ens (to

approach/approaching the being).”

Philosophic Socio-Hermeneutics 7
Following the exposition of the underlying premises of llo-Uwa, we may

very well say that we have provided a preliminary groundwork on which
to proceed. What confronts us now, after affirming that only a qualified
person is permitted to return, is a twin question: is it all of the qualified
person that returns and. if not, what returns and in what manner does it?
In response to the first question, the lgbos are undivided with their
position that only ‘qualified persons’, that is, members who attained ‘social
status’, perhaps, married and begot at least a male child, lived a good life
{to a ripe old age], and were properly buried by performing all the ritual
ceremonies, can return to earth through llo-Uwa. This description
precludes two positions. We must discard the notion that some people
hold, namely that only the male ancestors do return® as it is very
restrictive and since instances of women coming back in terms of
reincarnating, have been established. Also, the idea of llo-Uwa as 2
complete and unmitigated expression of the will of the departed
personality is soused by the concluding phrase: ‘can return to earth’. Using
‘can’ here shows an either/or situation.”” Hence, the mere
accomplishment of the prerequisite qualities in the departed is not enough
to bring him/her back iloghachi n'uwa. llo-Uwa, cannot be conceived of in
isolation from the superintendence of Chukwu. Thus, the return is only
possible because Chukwu permits such.”' This is to say that, Chukwu has

already permitted reincarnation.

more poignant. The Igbos are invincibly

The second probe appears
ividuals in the spirit world. From the

convinced that their dead exist as ind

8 Ekwunife, Meaning and Function of “INO UWA " in Igbo Traditiont
Religious C ulture, 45.

89 Ekwunife, 34.

% Qgbujah, “The ldea ©

Experience”, 424.
91 Ogbujah, 424.

f Human Destiny in Africa: The Igt
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spirit world, the ancestors continually watch over the livi
. : a1 . > n
increase their families with new arrivals, while the Iimngchulq,&T
reciprocate by offering sacrifices and prayers which in turi descef.q_"w.
[ M=} Ll . Ty,
vital force’ of the ancestors.” The big question is: |s it POs:-::a"“ Ry
? . . F ' e f = ’I.
Igbos to sincerely and truly believe in the complete ‘retyep Whller‘r b,
Ly

same time recognizing the personal individual existence in the SPiriy . o
of the living-dead who are believed  have come back? " Wor,

Various authors, after careful examination of the issues involyeq

the resurgence of character traits in the descendants of an a”cesé;mm y
principle of llo-Uwa. Particularly, Onyewuenyi enjoins that wha, OnZS t
in the new born is only a portion of the ‘vital force' . *
power/influence’ of the living-dead, as the ancestor who is " vit
dynamic force’, can influence and effect many births without drajn, u:
personality.’3 This vital force of the ancestor is such that it can be emi;
into a returned baby without diminishing/relinquishing his cherisheq pi;
in the spirit world, in the manner as the number and extent of the rays
the sun do not diminish it. Thus, instead of seeing a new born ,
complete return of a departed personality, it is seen as a vital influenc,
‘personal ray’ or a ‘living- perpetuation’ of the living-dead.”

In response to ‘the big question’, this paper presents a framework ag,
which we measure such a probability. First, as with African philosoph
the author believes in the partial thesis of ‘reincarnation’. In explaining
a particular living-dead may loghachi Uwa [i.e., come back to the wo
this author thinks it apposite to begin with a discourse on
anthroposophy as a basis of explaining the phenomenon of llo-Uwa.

% Christopher U. M. Ezekwugo, Chi, The True God in Igbo Re

nnsbruck: Austria, 1973), 156.
% Onyewuenyi, African Belief in Reincarnation, 14,

 Onyewuenyi, 38-40.
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Igbo Anthroposophy: Ahu, Mkpuruobi and Mmuo

Speaking of anthroposophy, e
theosophy [views of G:d );n:eti::fitcfgdat::;gog; S;St:;n ?rown out of

centred on human development. The reason fo): 'c:: insight] and

anthroposgphy 's for the rascally conspicuous evidence c;ftthe i‘:hmce .
of Igbo religion, philosophy and culture: everything about | l: "f';erweave
anthropology, theology and general  weltanschauun £bo identity-
approached outside the background of this idea of the 'intge.rwceaar\‘::')t N

The anthroposophy envisi i i ‘

components of the human being m It pesmons s Clcnh of the
composition of the human being is tripartite? the af.run(bgoc?y;hc::f hl.:r th;
(soul) and mmuo (spirit).” The ahu is the material part of the hl:lma: b uio '
the corpus [body]; it could also mean the whole man. Ahu is thuse :hg
material body sensibly perceptible and spatially situated.';“ The explan:'atio?\
of mkpuruobi and mmuo seems quite problematic as various thinkers
ascribe varying definitions and functions to them. To this, the paper turns
to proffering its own. The mkpuruobi is a coinage of two Igbo words:
mkpuru [seed] and obi [heart]; as a conjunction, this mkpuruobi is called tht;.
'soul’. This soul is “the very essence of the individual person”.” Literally
translated, mmuo means spirit; at this juncture, we shall pause further
discussion on what sort of ‘spirit’ mmuo is, for even the mkpuruobi is a
spirit, for virtue of its immaterial nature.

Mkpuruobi, as the saul is an immaterial composition [the abstinence from

a reference to the soul as a ‘substance’ is to avoid a Cartesian dualistic
fallacy]; it is the animating principle of the person. This is evident in the
meaning itself: mkupuru-obi; it is the seed that vitalizes the whole person,
and characteristically informs its life. Taken literally, if the soul is a seed,
then it must, in Aristotelian metaphysics, have an entelechial form; in this
case, the entelechial form of the seed is the tree. Hence, the entelechy of
the mkpuruobi is full, perpetual spiritual subsistence in the afterlife; before
actualizing that form, it remains the actuating cause of any individual life.
Thus, of the mkpuruobi, we can say that it is the ethereal principle

% Nwite, “The Whyness of Re-incarnation”, 282. .
9% Emmanuel Nweke Okafor, “The Concept of Chi in the Igbo

Philosophy of the Person”, in Prajna Vihara, 21, no. 2 (2020): 7.
97 Chuka A. Okoye, “*Onwe’: An Inquiry into the Igbo Concept of the

Self”, in Ogirisi: A New Journal of African Studies, 8, (2011): 54.
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R

ndividual possesses a mari
_ edy,
e of the mkpuruobi. d"r_l,

chy of the mkpuruobi is g
faced with some eviden ) rp*'.n,
peinle, it influences every 5. tio,
the mkpy bi does not substityte fpgct;
is the material face of the mkpurugp, :r b
n. In fact, 1=~ . < the stature, facial and corpory fend t,
of the mdcllwdlu it is the ‘entire person’ thay 4 - * 4
individual, We . . i,
\t/}\}:en we say that it is the ‘entire person ., W€ ‘:‘o Ot mean that gy,
now corruptible «ahy’ as well departs to the immaterial rgy :
belong to immateriality and as well, the ey &

materiality cannot i uirement f b
commit to the earth] of the body Is 2 . or the stayy,
tuating princip

ancestor-hood. As the ac _ v of -hfde' 'c:jf 2n individua) r:':
mkpuruobi is the principle of haecceity of every individual. “
ed above, we encounter another probe. Wh
htforwardly, the mkpuruobi and mmuo depar»:
vo and not ala mkpuruobi, as the realm :
where the individual moves to after the cessation of terrestrial lifesp,, Ql
mkpuruobi refers to the individual spiritual essence-identity of the pers'a!r;
This is because the term, mmuo, encompasses pure spirits and essence.
identities. Said otherwise, mmuo is used to generally refer (o ,

unperceivable mystical spirits.”

i e
said that the reallzed entel

hereafter, W€ are

As afore .
¢ that as 2 P"!

.

n thg

From what has been posit
leaves during death? Straig
Also, why do we say ala mm

What tl?en |;s tt.ae mmuo? Polycarp Nwite, puts it in his submission that the
mmuo, is a unlYersaI energy’; of it, he says that “This Universal Energy
everywhere. It is in the air we breathe, the water we drink and in all livi |
: : fvin
things...without it, we and our world would not exist. It exists in heavng
:k;v;li,o;?dthworks its way dow? into our physical realm”.* Just like t:z
mmuo son':eth?nr;:;, zt:isveterlnaL A hor o\ ehid papelagreest Eé“
- ersal nature. It may be cal i
positive spiri y be called a dynamic quality, 2
3 clarify'p itual force. Mayhap, an exposition from e my| W ;
ing the meaning of mmuo. We tymology may assist
: may break down mmuo to give

9
R Okoyc’ “(onwes“’ 57.

9 Nuw:
Nwite, “The Wh :
* Okoye, “‘Onwer,l‘eg;.ﬂf Re-incarnation”, 282,
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mma + uo; the first conjunct, mma, means ‘goodness’, or ‘beauty’ Th
author suspects that the eventual coinage maybe as 'a result r .
of some

phonological interference in the word, u[w]a. thus, we have:
as the foundation of a shortened: mma + ua. With ‘time we -;wr:ir::d:t!i.:a
: e

term: mma + uo. Thus, mmuo is the nominal of the beauty of th

matrix force. However, this mmuo must be concretized inye: : ‘;UW"'
instance. Thus, the mmuo, in the case of human beings, is th i
of the dynamic quality of universal good. ' o

In the above paragraph, we have said that the mmuo must be concretized
in every human instance. Just as the early Greeks believed that every
person is a manifestation of some primordial element (i.e., fire, earth
water and air),"” so also the mmuo of the person is some re;)rese:ntatior;
of the positive spiritual dynamic force of Universal Good/Beauty
However, just as in early Greek anthroposophy where some elementsl
though collectively representing the harmony of the world, do noé
perfectly match well with each other, so also, the mmuo of some persons
or family units do not harmoniously coagulate. Hence, we can hear
expressions such as mmuo m anabataghi ya [my spirit rejects this]; some
certain things or persons also are congruent with the mmuo and bolster it,
leading to such expressions as: mmuo m gbwalitere elu [that is, my spirit

has been heightened].'”

In most cases, just as with Greek anthroposophy, the dynamic positive
spiritual current of mmuo is consanguine [i.e., flows through family blood-
line]. As evidence of such, we find such expressions as omume na di na
obara [i.e., actions and dispositions flow through the blood].'® In some
Igbo thought, we find an introduction to explain this patrimony of mmuo,
and this is called the Eke.'™ The translation of the Eke is usually given as an
“ancestral guardian which links...to the family”.'"™ This serves as a
strongpoint that highlights the take of T. U. Nwala when he says that the
best way to conceive of the Igbos is to conceive of the “community of

101 Anthony E. Okonkwo, in lecture series at the Don Bosco Institute of
Philesophy, November 2020.
192 Okoye, “‘Onwe’”, 58.

193 Qkoye, 60.
104 Okafor, “The Concept of Chi in the Igbo P

105 Okafor, 72.

hilosophy of Person”, 72.
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hese three ¢, '
ey
I"-'.Il-"n

people” 106 Thus, any autonomous self must have t
- ’

in harmony.
An Analytic Juxtaposition of the Igbo and Christian Eschatql
Q '
Schemes T Ric,
In Christian eschatology, the four [1as ings of ma,
ath, judgment, heaven and hell.'%” Thi “an,
schatological summary whic, Othy,
Speal,_

quattuornovissjma] are: de
Encyclopedia (| 909) states that “Thee
of the ‘four last things’ (death, judgment, heaven, and hell) js
rather than scientific”.'® What the author concentrates on in th;s Da"rpuqar
is to analyze both eschatological schemes: thgt of the Igbos and th,, titie,
Christians, nowhere else more elegantly defined save in CathO“Cism{)f _
eschatology of Igbo outlook that is reckoned here is that which th, ) The
already laid out in a previous heading, i.e., the quintuple spiral COmp:wr’r
of death, ancestor-hood, vagabondage, pure spirituality and reincp, Sig
o be the generally Underatlﬁr'
hings': death, judgment, heaven an;tﬁcc
¢

The Christian eschatology is taken t
Christian stand of the four ‘last t
What we try to extract is a coin composed on the one face, of ap

of fundamental differences. Paren

similarities; and on the other,
ccept death as the basic step in Proceeding
With

Firstly, both viewpoints a

eschatology, and so, we find less of a problem. The both eschatg,
frames are informed by the belief that death is not the end of life 3 tﬁica
is an immaterial Hereafter to which the demised is headed. The Var'er%
ideas surrounding death is what makes for a problem. The Catech o
the Catholic Church [afterwards, the Catechism] while admity sm ¢
naturalness of death, executively states that “for faith it is in fact ‘th ng the
of sin’.'” The Catechism explains that death is God's call of anages
himself. The Igbos have an entirely different conception. The ‘gbo:nag;

106 .
" T. Uzodinma Nwala, Igbo Philosophy (Lagos: Lantern Books, |95

19.
107
Joseph Pohle, Eschatology: or, The Catholic Doctrine of fhe |

Things: A Dogmatic Treati
ealls ook BT o 1"

% Charles G. H E(Ncw York: Wipl' & Stock, 20006). 2.
International Work 0/'.13 eroerman et al., eds., The Catholic Fncvcl
History of the Catholic C“.’{;’f‘er;ce on the Constitution, Doctrine | '

Wl ure Y
s.v. "Eschatology” » Vol 6 (New York: Robert Applei g

109 :
Unued alpa 2 -
Do ot 1 i .'Sl.uc.s Calhohc Conference, Catechism of the Chard
ria Editrice Vaticana 1995). no I(H)(' 7 qebe L |
’ i 1y 18 : 3
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recognize death to be something n
th

atural and hence inevi
% N
for the Igbos, two things make evitable. However,

€ conception of
different. The first is that death js not the ca?i ofnczukd:: t:w :I::T:j zf:eknta“y
UKwu |s

a ‘withdrawn God' and cannot call man
. ) » @ Mortal creat _
Chukwu is therefore, inaccessible to ature, to himself.

Secondly, the Igbos are of the opini
destiny, it can be made to occyr before the ‘3
by malevolent persons through the

ider death to be appointed for
i ' : each
person at a certain Spatiotemporal instant. These entailments, while they

seem to be paradoxical in that they seemingly embrace the same features
said to be absent, are wel| répresentative of the Igbo weltanschauung. The

vulnerable to man’s bidding, thus affording man the opportunity to
manipulate them to his will,'"

The next item is that of judgment. The reason why judgment was excluded
from the eschatology of the Igbos is because, the fundamenta

"' Benjamin Chimezie Okoye, “Death and Burial Rituals in Ekwulobi
Communily——lgbo Ancient Setting”, in Culture, Our Heritage and Identit)
Exploving the Rich Values in Some African Practices, ed. Anthony Emel
Okonkwo (Ibadan: Don Bosco Institute Publication, 2022), 232-3.

"' John Owen Adimike, “A Philosophical Reflection on Afia O
Festival: History and Significance in Awka-Etiti of Anambra State™, in Cultu
Our Heritage and Identitv: Exploring the Rich Values in Sumt" African Practice
ed. Anthony Emcka Okonkwo, Don Bosco Institute of Philosophy: Studen
Academic Series 3 (Ibadan: Don Bosco Institute Publications, 2022), 14,
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f being in the hereafter is the quality of g,
S

requirement for any state o
mselves already const;
¥ stitute ,

life, death and funerary honours; these in the

judgment so that it is redundant for some aggrandized event of judgy,e,
he demised and Chukwu, Thu:

or a personal interview between
judgment from the perspective of the Igbos is @ lifelong event: beginp,
from one’s birth right up to her commitment to the earth——.the Whole ¢
one’s life is a process of judgment. In Christian eschatology, ;}Jdgment has
another interpretation and takes another form. Following the rig,
intellectual tradition of the Church, two typPes °f judgment have beey,
proposed: the ‘particular’ judgment and the ‘fast’ judgment. joﬂ‘ln Paul ||
ular and general. C Simply

also, says that the item of judgment is both partic Ana £ |
put, the former—particular judgment-——is the retribution pertinent tq

each man “in his immortal soul at the very moment Sf his dfﬁth...that
refers his life to Christ: either entrance into the blessg nessdo eaven—
through a purification or immediately, —Or immediate and everlasting

damnation”.'"

This view of particular judgment has had a turbulent hi-stor).f over time,
n of Benedict XIl with his papal bull,

only resolved through the interventio . ‘
Benedictus Deus where he confirmed that the demlseicL sogls receive
+ reward or punishment. Prior to the

immediately after death, thei _
Benedictus Deus, some early Church Fathers held the belief that the
demised did not enter heaven until the Judgment Day; for these patristics,

ly in a delightful abode for the

the righteous demised dwelt temporari
interval between their death and the Judgment Day. They however

provided exceptions for some classes of saints and martyrs who were
. : 15
admitted directly to the supreme jOyS of heaven.

12 John Paul 11, Reconciliatio et Paenitentia, post synodal apostolic
exhortation on reconciliation and penance in the mission of the church today. 2

December 1984
113 United States Catholic Conference, Catechism of the Catholic

Church, no. 1022.
"4 Joseph Pohle, Eschatology: or, The Catholic Doctrine of the Last

Things. zf |?ogma!ic Treatise (New York: Wipf & Stock, 2006), 46.
5 Charles G. Herberman et al., eds., The Catholic Encyclopedia: An

i:fc;rnaﬂb{m! Work o;"' Reference on the Constitution, Doctrine, Discipline, and
istory of the Catholic Church, vol. 12 (New York: Robert Appleton Company,

1913), s.v. “Particular Judgment”.
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The second, the Last Judgment, is preceded by the resurrection of all the
dead: of the righteous and the unrighteous. The Catechism says that at this
time, “In the presence of Christ, who is Truth itself, the truth of each
man's relationship with God will be laid bare. The Last Judgment will
reveal even to its furthest consequences the good each person has done
or failed to do during his earthly life..."”.""* The Church teaches that this
judgment will occur at the time when Christ returns in glory. In keepin
with the words of Holy Writ, the position of the Church‘is that thg
knowledge of this Kairos is the sole property of the Father as he
determines the moment of its coming; through the Son, he will pronounce
the final verdict on all hiSl'Ol'Y. The Church believes that the final judgment
will reveal that God'’s justice prevails over the injustices committed by his
creatures. We shall then know the ultimate meaning of the work of
creation and of the entire ‘economy of salvation’; we shall comprehend
the wonderful ways by which God's Providence directed everything
towards its ultimate end.''” One will observe that while the Particular
Judgment makes reference to a particular subject, characterized by the
definite article ‘the’, the Last Judgment speaks to the entirety of the human
race. In doing so, the Last Judgment makes reference to the truth of each
man’s relationship with God being laid bare. One is led to think that the
Last Judgment makes public what was the private affair of the Particular
Judgment. However, the particular makes no explicit mention of the
methodology of the judgment; we are only told that the judgment is in
man’s immortal soul at the very moment of death. Thus, we can infer that
the particular judgment is without delay and is immediate upon death.

Similarly, the Last Judgment is dependent upon the idea of the
resurrection of the dead. The latter, the ‘resurrection of the dead’, is
grounded upon the idea that the material world will end.''® Also, the belief
is held that the body will become reunited with the soul; the body will
become glorious and incorruptible. The very natural question is whether
or not the body will also be judged since the soul, at the time of the
particular judgment, had already been judged. It makes judgment
seemingly superfluous in this case. This Is a very different core information

6 United States Catholic Conference, Catechism of the Catholic

Church, no. 1039.
17 United States Catholic Conference, no. 1040.
118 Martin von Cochem, The Four Last Things: Death, Judgm

Heaven (New York: Benziger Brothers, 1988), 40-5

ent, Hell,
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from that experienced in the case of the Igbo perception. The '8b_05_have
no such profession in the belief in the imminent end of thg w;)rl;:i. Similariy

the Igbos deny the claim that at some un.tieteljrfllnt‘-; essl;;ucre, ‘[t‘he

corruptible body will be reunited to the immaterial 5p|r|h1::010 - (:.Se 1_he
Igbos altogether deny the item of judgment as an les;c eSChagtOb :.ty‘
The resurrection of the dead does not appeal to thedg c: chare rf:-: ar;cE
it conceives the proper commitment of the bo );thc; iy, a
determinant of the state of being in the Hereafter o . Thus,

' hemes.
we see sharp differences between the two eschatological sc

. . l f ‘ |

‘ : § ikenkemkpuruobi’
consider the idea of ‘ezumikenkemkp hood. The Citeehism

sentative of the Igbo idea of ancestor- ‘
to the firmament, to be God’s own

hatological glory. This is the abode
t appear before the face

properly repre :
explains heaven, apart from referring

‘place’ and as a consequence, the esc

also, of the saints and other spiritual creatures tha’l e
of God.'"® When Christianity talks of heaven as in the expression: "Who

art in heaven”, it does not mean an actual space but a mode of being; it
connotes God's majesty rather than his remoteness. It goes on to say that
the ‘heaven’ that God dwells in, is the heart of the just as well as his holy

temple. Heaven is thus conceived as those hearts in which God dwells and
tarries.'”® For those who died in a worthy state and have a favourable
individual judgment, where do they proceed? The Church teaches that
they live forever with God, seeing him ‘as he truly is’, without the
mediation of any creature. Thus, life in heaven is typically, union with
Christ; it is “the blessed community of all who are perfectly incorporated
into Christ”."*' This contemplation of God in his glory is tagged the ‘beatific
vision’. In sharp and striking contrast, the Igbos do not have a beatific
conception of heaven as ecstatic as that of Christianity. For the Igbos, the
one who lived a morally upright life, died a good death, and was accorded
proper:funerary -ha@nours, is deemed worthy! These wortly souls are
admitted into the ancestral realm where they supervise the goings-on in
their bereft families. Ancestor-hood is not a permanent state of being

although, the state of being worthy souls or ezimmuo [i.e., good spirits] is.

""" United States Catholic Conference, Catechism of the Catholic

Church, no. 326.
% United States Catholic Conference, no. 2794,

12! United Sates Catholic Conference, no. 1026.
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At .deat.h_, the spirit-essence of the individual leaves the corruptible bod
This spirit-essence is the mkpuruobi and the mmuo; itis what resides in t?re‘

We shall treat some certain themes together. Hell and purgatory ar
captured in the idea of the eschatological item of vagabondagegAsZateZ
above, those who do not meet UP to these standards [i.e. good. life, death
and proper burial] are sentenced to vagabondage. To ;'epeat w%lwat has
been aforesaid, if ancestor-hood is achieved through a good life—a good
death and a worthy burial—then one who has not achieved all three is
likely to be a restless vagabond soul. Nevertheless, in some cases, this
situation can be placated; in most cases where the hindrance to the
admittance of a deceased to the ancestral realm is due to funerary rites,
the vagabond soul can be redeemed through the proper performance of
the rites. However, should the denial be based on the quality and
character of one’s life, then the deceased becomes perpetually sentenced
to unending, or subtly put, indefinite vagabondage. Itis the soul in this state

that we refer to as ajommuo—i.e, [a] bad spirit.'”

From the above, one can decipher that vagabondage is either temporanr
or permanent. In the former, there is hope that the vagabond soul ma
earn rest in the abode of the ancestors; in the latter, there is no such hope
Can we comfortably argue that this fits into the idea of purgatory and hel
respectively? The Catechism gives that those who undergo a purgatio
after death are “All those who die in God's grace and friendship, but st
imperfectly purified, are assured of their eternal salvation; butafter deat
they uridergs purification, so as to'achieve the holiness necessary,to ent
the joy of heaven”.'” While the classic definition of purgatory involved
place of purifying fire,'* it is now mitigated to mean the purification of !

122 Joachim Okoro, in discussion with the author, December 9, 2021.
123 United States Catholic Conference, Catechism of the Cathe

Church, no. 1030.
124 1 Cor 3:15; 1 Pet 1:7 (KIB)
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attachments to creatures, without any reference to the fireg /2
ry vagabond
hile there could
ge could

age does not involve any fiery
be some apparent similari.
be transitory, just as thé
uirements that are met |,

unhealthy
For the Igbos, the transito

torture of any sort. Thus, W
between the two—that vagabonda

penitentiary of purgatory and that after due req
those living on earth, the soul is now permitted to behold the ‘beatific

vision'—there is a clear difference between them. However, there s 5

simmer of compatibility with the Christian teaching, since those i
ondage cannot help themselves but rely o,

purgatory and transitory vagab ' eives |
the prayers of the living. Also, the reason for their tarry In their state is 5
defect in conduct while on earth. For the Igbos, the reason extends even,
n scheme does not account for.

to funerary rites which the Christia
n the Christian camp no longer

cial construct for moral
ligious authority. Edwin

inkers i

Hell is quite problematic. Some th
ink of it as a SO

believe in hell and much more, thi
d backed up by an imposition from re |
Woodruff Tait, Chris Armstrong and Jennifer Trafton at the

Christian History Institute attempt to show that Hell is 2 de\(eloped idea
from the time of the patristics; similarly, they provide the various schools
of thought that have emerged from this evolutionary process. the
Traditional view, Annihilationism  [or Conditional Immortality], and

. . i 126
Restorationism [or Universalism]. '

purposes an
and Jennifer

The Christian eschatology acknowledges that hell is characteristically
marked by unending separation from God. As the Catechism says, “The
teaching of the Church affirms the existence of hell and its eternity.
Immediately after death the souls of those who die in a state of mortal sin
descend into hell, where they suffer the punishments of hell, ‘eternal

fire™.'? The understanding of hell and permanent vagabondage are
fundamentally different. The Christian understanding of hell is that it is an
everlasting separation ‘from God'—a reference to the central idea of

(35 Py it e @ s - e )
i Denzinger Suho‘nmuzcr. ed.. Enchiridion Symbolorum, definitionm
et declarationum de Rebus fidei et morum. trans. Denzinger Schonmetzer (Rome:

Libreria Fditricc Vaticana, 1965), nos. 1712-3
26 ; % Chid P
Edwin Woodruff Tait, Chris R. Armstrong and Jennifer Trafton, The

H’S I 2(f* wrof Crozng
tory of Hell: A Bricf Survey and Resource Guide (Worcester: Christian History

Institute, 2011), i.
127 United St: athalle Cont:
nited States Catholic Conlference, Catechism of the Catholic

Church, no. 1035.
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the label, llo-Uwa. For reason of smooth transition, we shall look at llo-
Uwa first. The ancestor exists in the ancestral world as a spiritual being,
The ancestor’s spiritual essence is manifested as an everlastingly existing
mkpuruobi [that subsumes the mmuo]. The view that is sustained in thit
paper is that the ancestor can exist in the ancestral realm and stil
reincarnate [understood as iloghachiuwa] as a neonate. To understand this
the author explains that the ancestor shares of his or her mkpuruobi to th
neonate. This distribution is not of the form of ‘one-to-one’ relation bu
rather, ‘one-to-many’ relation in that, the ancestor can reincarnate i
multiple instances. Examplia gratia, the ancestor can reincarnat
simultaneously in the family of Mr A, Mrs B, etc. This is because th
ancestor gives vestiges and not the entirety of the mkpuruobi. The vestig
of the mkpuruobi donated by the ancestor is the ‘mmuo’. Recall that in t+
discussion on Igbo anthroposophy, it was mentioned that the hum:
person is consisted of the ahu, mkpuruobi, and the mmuo. Thg obvio!
implication of this submission is that the mmuo .is the vestige of
ancestor’s mkpuruobi, and that every Igbo person is literally a reincarnat
ancestor. The author is quick to affirm this as a cultural assertion of t
Igbos. It is customary among Igbos to divine the identity of a nt=.-0r1::\1;:\e;:h
decipher which ancestor has returned in t.he person .of the neonate. "
this view implies that every person is a reincarnate, It dses not ntegiz; eiV
inimitability of the individual; the fact that the mmuo of the neonate is g

by some ancestor, the mkpuruobi is unique, and distinct.

Scan with Fast Scan


https://play.google.com/store/apps/details?id=camscanner.documentscanner.pdfreader
https://play.google.com/store/apps/details?id=camscanner.documentscanner.pdfreader

The next question is to ask the provenance of the mmuo—in other Words
e, sinal mmuo'. To this, the author offers a hypothetical conjectyre of
the ‘origin . '*® The author points out that the

h f nd woman.

e case of the first man a d ks ou
lt bos are wont to trace their pI‘OVEI 1ance to some certain ll!dlwdual Male
gbos

d female; these individuals were created by Chukwu. The elements o

m ’ - . E

their personality were all original: they had an original n?kpuruob:, mmuo,
d ahu. It i& in this sense that we qualify the mmuo as a universal dynamism,

an :

' ' these individuals gathereq
" The continuous experience ' ‘
E:S-cﬁde ?:E)st??f their sojourn helped build their personality such thay

the harmony of their mkpuruobi and mmuo bgcame Efonsiohd::it::. These
individuals—i.e, the first male and femare—t_)arthefj o sPrdngthere ::?Iuany
unique elements of integral personality. During this per.ilcla |'- $ as no
room for reincarnation because the first people were sti :.':l ive. c.)wever,
when the first of these ‘forefathers’ died, the room fpr reincarnation was
created. At the death of the first human, the creation of un.lque mmuo
ceased. Thus, from that time till the present, we can sustain the Igbo
assertion that every person is a reincarnation of some dgmlsed ancestor—
the said ancestor can share of his or her mkpuruobi to a number of

neonates.

The Igbo diviners know how to detect which ancestor is rgincarna;ed ina
neonate. Inopportunely, the author is neither a diviner nor in acquaintance
with any of such folks so, the manner of such divination shall be left
unexplored. Nevertheless, the mmuo is very much dynamic such that as it
is distributed across generations, it mingles with the mkpuruobi of the
neonate to which it is given, to adapt. Thus, the mmuo is never static: the
divination process thus requires an exactitude in deciphering when the
mmuo has completely adapted so as to become the vestige of a new
individual rather than the original donor. The donating mkpuruobi [of an
ancestor] continues to reside in the ancestral realm. It is this subsisting
mkpuruobi that passes on to the stage of pure spirituality. As earlier
mentioned in an earlier segment, pure spirituality is that state which the
soul of the living-dead—i.e., the ancestor—becomes a spiritual essence
;gi:h,l;d:;c;:euasiiﬁ; ;3{1220;Tc::<;trher earthl)f_ corporeal yessel for an

1 ound the fifth generation since the

fqr sceipg that the conjecture contained the rig
this conjecture owes jt content and form to his criticality
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demise of the living-dead.'”” At this level, the living-dead is properly said
to be a spirit and cannot be as immanent to the bereft family as previously
experienced. Thence, it can be succinctly stated that the experience of
immanence between the bereft family and the deceased/living-dead
ceases with the status of pure spirituality of the living-dead, at which point
a sort of divine transcendence succeeds.

The poignant question is the following: “Are both eschatological
schemes—that of the lIgbos and that of Christians [specifically,
Catholics]—compatible? Are they mutually companionable? Do the
evidences and ahalyses prove them to be well-matched to any degree?”
To this, the author answers that while there be apparent similarities, the
differences are largely fundamental. In a word, it is impossible to equate
the Igbo eschatological outlook with that of the Christians; they are
sponsored by significantly differing notional information.

The author suspects that the greatest problem of all is in situating llo-Uwa
in a manner that seems acceptable to the Christian faction. This is because
the Church has dogmatically declared her disbelief in the phenomenon;
hence to advocate middle grounds is quite problematic. This paper offers
some assumptions why this may be so probably because the atmosphere
of the intellectual community as of the time of this stand did not believe
so, was hostile to such or was a threat to the promulgation of such. It
could also have been that the Church found it hard to adequately provide
an explanation that would be fail-proof in the sense that it would resist the
barter of strong intellectual encounter, so that she took to a position of
disbelief. Lastly, it could be also that the Church has misunderstood the
sositions of the apostles and early Church fathers [or that these
Zhurchmen misunderstood the apostles or even did not clearly spell out
vhat they held in such a case] as regarding a possible return of the soul.
ay as well, that the Church so believed that accepting ‘reincarnation’
vould destroy her doctrine of the uniqueness of every soul or that of the
ternal persistence of the soul in heaven."*® Clearly, the llo-Uwa account,

129 Emedo, “A Hermeneutical Discourse on Reality in Igbo Ontology”,

9,
130 Anthony Aleakwe Odior, (Founder and General Coordinator of the

wrect Connect Africa Foundation) in discussion with the author, December 9,
o |

o X |
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]

in its own regard, does no harm to this—i.e., the unrepeatabilir,
individual souls. of
llo-Uwa certainly, asserts that the soul occupies a ChefiShEd position in g,
ancestral realm, which it does not give up EVEI“ 'Ff the case of anmh:r
terrestrial cycle. However, from this state of being in the ancestral realy,
it moves on to pure spirituality when memory of the particular anCEStO"_
has been lost by the living.?!  As well, from what was posited in th,
y, we find it affirmed that the Igbos as we,

discourse of Igbo anthroposoph . |
e idea that every human person is unique; for the

do not tamper with th Lol ‘
Igbo person, the mkpuruobi present in every individual is the actuating
principle of life and individual haecceity. The author Pr0poses the mmuo,
which we have seen to be the positive spiritual dynamic force of Universa)
Good/Beauty and which is apparently consanguine, as the principle of/for
llo-Uwa. Thus, by virtue of the mkpuruobi, the returnee child is a unique

individual and through the donation of the mmuo from an llo-Uwa living.
nnaya [literally, ‘is her ancestor’

dead, the returnee child lotarauwaonyennd
despite attempts O  creat

return to the world’]. However, _

correspondence between llo-Uwa and Christian VIEWS, they ary

unarguably, incompatible; regardless of conciliatory efforts, the differenc
fundamental.

between the both will always remain

Speaking of the mmuo, as earlier argued, it respects some affinity in th
same way Greek anthroposophy and mythology agrees that persons of tf
other. Thus, even if an ancestc

same elemental force attract to each
ly other than hers, there must t

decides to loghachiuwa in another fami
the compatibility of the mmuo as well as prior deeply intimate cords

familiarity between the intending llo-Uwa ancestor and the host fami
Thus, the mmuo, is the principle or basis of llo-Uwa. It should as well n
seem strange that the Igbos see the ancestors as closely connected w

every sphere of the family, clan, kindred and community. Even if a livir
dead reincarnates in another family belonging to another clan other tt
hers, that living-dead is not the ancestor of that family or clan. It might
argued that Catholicism as well, accommodates such perception unde
different heading. Thus, we talk of sainthood and patronage of hun
events; do we not implore the saints to interfere with human reality?

I‘i‘l . . 0 = " . . .

et llThls lmpllesfthat as long as there 1s some living person or group
ps the memory of a particular ancestor, tl [ y

Fieps the ¢ ancestor, the said ancestor c: ade

pure spirituality. s

3R
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we not encourage faithful to have patron saints that help to mediate
between these human events and God? Are these ‘saints’ not our
‘ancestors’ in the Christian family? Why is it problematic when we say that
the ancestors do same too in family, kindred, clan and community? What
is problematic is the fact that the saints are acclaimed as ‘ancestors’ of a
faith and not of a kindred or clan; the saints are not thought of as capable
of reincarnation nor are they believed to be restricted to any particular
consanguinity [even though they may be entrusted with the intercession
for a particular human event, which does notimply that they are tied down
to but one particular function]. The author concludes this submission by

atically that the Igbo scheme of eschatology and that
of Christianity are superficially identical but fundamentally different and
mismatching. The author also considers efforts to advocate middle
grounds between them as essentially futile because the Church has
assertively declared her disbelief in and rejection of the
phenomenon/conception. We must concede therefore, that the two
eschatological schemes must be content with their adherents and their
jurisdiction without being ambitious for mutual companionship. As with
Hegel's dialecticism, every thesis and antithesis results in a synthesis which
in itself, is a thesis to be conjoined with another to infinitely produce
syntheses that eventually result in a fuller understanding of reality. It is this
understanding of reality that we have embarked on in this chapter, trying
to see what makes for the possibility of Ilo-Uwa as well as the rationality
in affirming its reality as a verified phenomenon. Thus, as a component o
a wider eschatological scheme, llo-Uwa, and the Igbo eschatology i
compatible with Christian thought. The argument to be pursued furthe
after the elementary thesis of this essay is how the African zeitgeist wi
have mutual dialogue with the positions of the Christian eschatologic
realities.

General Conclusion

This work as we have seen so far, attempted a reconciliation of gl
eschatology and Christian eschatology, after dilation on t
Presuppositions of /lo-Uwa as the Igbo variant of reincarnation. In achiev
this, we premised the anthroposophy of the lgbo where we explained
integral humanity of the individual person as perceived in the person:
philosophy of the Igbos. Thus, every individual man must be a composit
of ahu, mkpuruobi and mmuo where the last is the principle
reincarnation, the middle, the principle of individual identity, leaving

39
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ent to confront better, the spiritual identity -

phy of the Igbo is one such that it accounyg
dividual haecceity and reincarnation process. While the
k cannot be said to be definitive as an authoritatiye
y that it has proposed jj

h logical to sa
has been a long-standing dilemmg

ostasa material accid

forem
e anthroposo

the person. Th
erly for in

proposal in this wor
resolution, it seems very muc

i ibuti what
appreciable contribution O
However, suffice it to say that what has been proposed as well, flouts

ome thinkers would argue that the mkpuruob;

some certain perspectives; . .
and the mmuo are synonymous and hence, Igbo anthroposophy is more of
a dual composition than a tripartite one. Others may as well say that the

aculty of intellection and volition in

mkpuruobi is nothing more than the f n ‘
man. Thus, the stand of this paper definitively respects its own
’ as to what is the Igbo

perspective, as there is No general consensus : .
f this paper is that it

anthroposophical stand. The factual significance of ths PFE
exposes the fundamental premises of llo-Uwa that distinguish it from any

other kind of reincarnation and as well it suggests the dismissal of the idea

that only males can be ancestors, if ancestors alone can reincarnate.
However, within the rank of ancestors, there should be accommodation

of both sexes even if there will be differing roles assigned to each. If this
does not obtain, it raises grave problems if we are to explain the

experiences where women have reincarnated. Also, this paper explains an
¢ with that of the Christians. The position of

eschatology that is congruen

the distinct character of the mkpuruobi and the mmuo means that a male
ancestor may become a female when he returns and vice versa. As well
this paper calls for a fuller comprehension of lgbo anthropology anc

anthroposophy.
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