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Abstract

African Philosophy and St Thomas Aquinas have both been taught in
African universities, but the engagement between the continent’s
indigenous philosophical tradition and the Catholic intellectual tradition’s
preeminent strand, has not been thorough. Presupposing that plural
philosophical traditions contribute to the search to better understand, this
research embarks upon a comparative analysis of the perspectives of the
African ubuntu philosophy and Thomist philosophical conceptualisations
of human becoming and being. Through analysis of dimensions of both
traditions, it is contended that human fulness arises through relationality.
It is argued that in centring on the interpersonal encounter and the
consequent recognition of another’s being through mutual engagement,
these philosophical traditions open to each other. Further, both traditions
contribute toward the ontology of personhood in ubuntu and the good of

mutual indwelling, respectively. (Words: 130)
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Dear colleagues, colleagues from other universities, invited guests and
friends, and my family (wherever you may be): sincere and humble thanks
for you having given of your time to listen to these musings. | also
recognise my colleagues, especially those with whom | work in the
Discipline of Philosophy, our broader department, and thanks to our
School Director, Prof. Rothney Tshaka, who agreed to be respondent. The
journey to truth begins by unassumingly assuming self-ignorance, a place
| frequent, despite the University having honoured me with the rank of

professor.

1. Introduction

Last June, the English-born Sheila Seleoane was buried in South Africa
by her relatives who had never met her. Her skeletal remains had been
discovered in her flat in London in February 2022 by police entering her
home to resolve a complaint from neighbours: her banging veranda doors
had disturbed them.' Seleoane’s death is disturbing, but more than just for
her dying alone; though her neighbours had complained of the odour
impregnating their homes and the flies and maggots in the building over
the preceding two years, there was never any formal complaint filed that
she —whose name neighbours had not known — had not been seen." The
complaints were about neighbours’ discomfort, not of concern for Sheila
who had lain dead for two years." In her anonymity, left to decompose,
Sheila’s humanity had been stripped. Her end, though, is African, for by
her remains returning to her people who lovingly laid her to rest in their

ancestral burial plotV, her personhood was restored.

Seleoane’s passing forms part of the consequence of Modern, Western

individualism, wherethrough human being is intentionally directed back to
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the individual and not outward for others.Y However, the human requires
intersubjective relationality for identity formation and for good living."
Individualism images the human as sociologically isolated"!, however,
human being is bound up in embedded situatedness as human relational
existence forms an ever-becoming communal being."" Living and dying
alone, through the COVID-19 lockdowns or the case of Ms Seleoane, is
un-human.* Reflecting upon the pandemic’s redefinition of the human
existential experience highlights how significant humans are to other
humans. To be human is to be in association. Philosophers have long
recognised this human need.* This directs me to a point of intersection
between African Philosophy and Thomism, concerning the social

dimension of becoming and being a person which both traditions further.

The discernment of a meeting point between African Philosophy and
Aquinas is significant for the African Thomist.X' Philosophy in the African
Academy is at an exciting point: decolonising, Africanising and de-
Westernising.”" As Thomism is part of the dominant Western canon, it

must engage with contemporary and contextual philosophy.

I will propose that the engagement between Aquinas and African
Philosophy has thus far been scant. Through the demonstration of
features salient to both traditions, | intend to contribute to a positive
engagement. Using the methodology of comparative philosophy -
assuming epistemic pluralism — | will engage each paradigm’s valuing of
human relationality for the end of the becoming of and being human. |
argue that this leads to points of contiguity and consequently delineates
further shared dimensions of philosophical discourse that transcend

accidentals.



2.Does St Thomas subjugate African philosophy?

Consideration must be undertaken of the use of Western discourse — the
hegemonic, white, oppressive narrative — in the African context. More than
a decade ago, Samantha Vice inferred a critique hereon by her challenge
to the white person’s living well in white-caused racist South Africa.x"
Beyond South Africa, Linda Martin Alcoff considers the world as arranged
to benefit white people, who cannot recognise white structural privilege,
but need to.X" Vice views whiteness as a problem to be recognised and
as a personal, epistemic moral struggle against a normative, hidden in

plain view, immoral phenomenon. * X

Western Modernity undergirds “white” systematic oppression through the
West's unquestioned epistemic, economic and moral superiority*'" and
biological racism. Racism is ideologically ordinary in the West and her
former colonies.”™ Its roots lie in Enlightenment scholars who were
simultaneously, sardonically theorising about equality.* * At their
crudest, Modern ideologies removed the humanity of “others”. > Western
epistemologies, consequently, lack credibility because of the domination
they have meted out. Within the decolonising academic space, then,
contestation and problematisations of validity arise when Modern,

Western theories are propagated.

This is a wound for South Africa, as the anthropological injuries sustained
by centuries of injustice remain. To apply a healing balm on these
lacerations, indigenous epistemic wealth must be safeguarded. But,
should the ideas of the master still be taught, studied, and researched in

Africa? We who do non-African philosophical discourse on the continent



must grapple with this,*" and be aware of the institutionalisation of

epistemicide in our context, which gives situatedness to this lecture.

“Strangeness” — Vice's diagnosis for oppressive South Africa*V — is not
epistemically negative; the realisation of the “otherness” that being or
iIdeas are embedded in, is fodder for philosophical contemplation. Doing
Scholasticism in Africa — a supposedly entrenched Western philosophical
paradigm — is an oddity. However, South Africa is diverse in its thoroughly,
accidentally heterogenous people, so strangeness may be the ordinary
way of being. In similar diverse fashion, Thomism does not oppose non-
Western or decolonial philosophy. Aquinas was influenced by Arabic
philosophy and utilised it, deeming philosophy qua philosophy regardless
of any theory’s origins. v »vi xvii Moreover, whilst Thomism has emerged
as a tradition of Western philosophy, it predates Modernity and

coloniality. Vi

When teaching philosophy, Aquinas appears. In many African
universities, African Philosophy is taught. However, the interaction
between Thomism and African Philosophy in tuition does not occur. There
Is scant evidence of research between Thomism and African
philosophy.** Placide Tempels does not specifically mention St Thomas
or Thomism**, but is criticised for his “Thomistic flavour”.** Similarly, the
Rwandese philosopher Alexis Kagame was challenged for fitting African
philosophy into Aristotelian-Thomism** but he does not draw
comparison. An analogous project is found in Mavunza Lwanga Mayola’s
Aristotelian-Thomist interpretation of Luba ontology. i Although
developing comparisons between Thomism and African Philosophy, John
Aniagwu™" and Mathew Akoni-Mensah**" focus on different themes than

myself.  Augustine  Shutte would employ Aristotelian-Thomist
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methodology™*!, of which Mogobe Ramose is critical*Vil Vi ‘a5 Shutte
considered it as a tool for correcting Western subjectivism by using
“contemporary Thomist philosophers” > X — not Aquinas directly — to
identify commonalities between African Philosophy and Thomism. He

discerned two:

... [1] the conviction that human persons transcend the
realm of the merely material, and... [2] to develop as
persons we need to be empowered by others...
[because humans bear] complete dependence on
others for our development.

not develop “African Thomism”, instead defending Shutte XV Like Shutte,
Giddy does not consider how Ubuntu and Thomism relate to one

another .V

Here, | will engage Aquinas with Ubuntu, in relation to Shutte’s second
point. XV Mindful of Ramose’s critique*', | clarify: African Philosophy is
Philosophy, and Thomism does not add any systematisation to African
Philosophy. Rather, | contend that seeking points of intersection between
different systems can liberate and unite, when it is focused upon
universally cogent themes, like becoming and being human and
relationality, etc. This undertaking is conscious of limits wherein one
epistemology oppresses others, of prejudices, and of significant points of

logical incompatibility.

3.Comparative philosophy: a methodological consideration and

application



Globalisation implies the merging of epistemologies as people bump up
against one another — thus, the comparison of “pure” cultural philosophies
lessens*™™i' — though, in this instance, there are distinctions between

African Philosophy and Thomism.

With its roots in the “East-West dialogue”, the “comparative philosophy”
method supposes that a plurality of perspectives rather than hegemony is
positive, as no philosophical tradition is complete** or can be permitted

112

dominance, whilst recognising the “... objective universality of human

reason”, regardless of tradition of origin.'! Hence, comparison contributes

»|j

to broadening “philosophy™ by bringing aspects of culturally different
philosophical traditions into dialogue." This is accomplished through
methodological players engaging in facilitated moments of encounter to
determine similarities, dissimilarities, or commonalities; and the
generation of relationships."" But, this method requires caution:
Westerners must tread sensitively because our epistemic position is
privileged.” As an onlooker peering into another’s epistemic milieu, the
Westerner can only analogously comprehend what she perceives. Thus,
a contradiction: while seeking out particularities and pluralities, the
philosopher’s ideological context is epistemically universal and
hegemonic.V A further difficulty is the loss of meaning in translation."
Thence, if concepts are to be recognised, not reduced or transformed, the

privileged epistemic position must be attempted to be set aside.™

4.Becoming a person through relationship

Mindful of these methodological hazards, | present an articulation of
African Philosophy’s radix, the multifaceted southern African ontological,

epistemological, and ethical category, ubuntu.M" This Nguni term has
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variants in Basotho, Batswana, Emaswati, Zimbabwean, Kenyan,
Tanzanian, Mozambican, Angolan and Congolese languages.™ * | will
focus on the relational dimensions of ubuntu and the theme of becoming

a person — the permanent state of the human’s being.

As South Africa’s evil Apartheid state fell, a new way of being South
African arose, so ubuntu became popularly known™, but a distortion
occurred as ubuntu was connoted as a communitarian ethic™! so
obfuscating its meaning by limitation to moral philosophy in the
proliferation of ubuntu in applied ethics.”" However, Ramose’s treatment
of ubuntu challenges these interpretations, emphasising the metaphysics
in the etymology of the term, dividing it into prefix and suffix: “ubu-ntu™V
v the ontological and the epistemological dimensions respectively.*"
“Ubu” has the potential to be brought into existence and tends towards
“concrete manifestation™ to “being becoming” ™ “Ntu” is what is tangibly
knowable, to what ubu is directed.” " And the person — “umuntu” — has an
irrevocable bond with ubuntu, as the being able to consciously reflect
upon being-becoming — on ubu-ntu — from within the human experience.**
Ubu is inseparable from umuntu, as the aphorism expresses: ‘“umuntu

ngumuntu ngabantu” >

Mpho Tshivashe thinks this conceptualisation of ubuntu anthropocentric,
contending that ubuntu cannot solely be humanly defined.™ Although this
debate is beyond this research, ubuntu is not homogenously
articulated.”™ The expression “umuntu ngumuntu ngabantu” can be
broadly expressed as: “/ am because we are; and since we are, therefore
| am™V because this translation captures that ubu tends toward ntu in

the happening of human being, a mode of self-declared existence in



relation with other self-attesting human beings by their being-together, as

Ramose articulates:

[T]o be a human be-ing is to affirm one’s humanity by
recognising the humanity of others and, on that basis,
establish humane relationships with them.>V

Consequently, ubuntu is both a possessed quality of the person and an
approach to community living."" Within community, Fainos Mangena
insists, moral character formation occurs through interpersonal,
“dialogical” encounters as the being of one person grabs hold of the being
of another in mutual recognition of humanity.™" In these moments —
through an awareness of embedded-caught-upness — the subject
develops self-knowledge, leading to the communal determination of
morality.™Vi" But, more originary is the experience of ubuntu through the
disclosure of personhood-to-personhood, in the mutual recognition of
personhood, and by the living out of the interconnected sensibility

between people.

Being umuntu reveals a motivation that undergirds ubuntu as a moral
theory — according to Tshivashe — impartial love, because the ubuntu way
of being-in-community transcends concern only for people one
consciously loves.™ Tshivashe disentangles the human from ubuntu,
such that ubuntu stands “... even when no one aspires to or champions it
or even when no community benefits from it.”** | am not inclined to
disagree that love could be foundational to lived ubuntu, however, without
the precedence of the agent of love, can love exist? Moreover, if ubuntu
is articulated in terms of abantu, can the concept stand alone? No. Ntu is
fundamental to ubuntu. Verily, in the metaphysical system of ubuntu, it

cannot be severed from abantu or from the metaphysical uMveligangi with
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which abantu are bound up.** In Nguni metaphysics, “uMveliqgangi™*i —

the “most high,” “the first to appear,” the creator — is immaterial, invisible,
and eternal being, from which all being emerges.”™ " Contingent beings —
including people — are dependent for being in the being of uMveligangi,
participating in uMveliqangi’s being, such that uMveligangi is personified
in the being of every human.”™ Because uMveligangi has manifested
being in the person, the person can reflect being to others.*V |n this
dynamic is the potential to perceive being present in others and to
recognise a kinship with other humans, which is the virtue of ubuntu. Vi
Jordan Ngubane’s metaphysical account of uMveligangi and umuntu
emphasises that the good life incorporates the other as part of
oneself*™ii so that the person is ordered to the relational “nature of
reality”.”x In this state of “relational personhood,” the person becomes

by binding their personhood with that of others.x®

In this psychology of “personhood,” the person is not simply born a
person*®; personhood is acquired through communal processes. " In
psychologist Augustine Nwoye’s estimation, all people, regardless of
culture, are formed by dialogical social influences.*" However, the
categorical distinction between personhood conceptualised in an African
mode and that of the West, is that the human is not grounded in the self,

but in the metaphysical and in others.xV

The formation of the African person is a holistic process, reliant on
community embeddedment.*® Exposure to and actualisation of African
personhood occurs through socialisation, especially storytelling, dance,
and other rituals.*" The acute awareness in the African experience of
person formation through cultural transmission marks Africa as unique. By

the internalisation of the values, customs, etc., of a community, situated
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personhood is formed. Consequently, being a person is for the sake of the
community: those one temporally lives with now and metaphysically with
one’s ancestors. Western psychology imagines the human mind as a
data-processor, whereas the African perspective challenges by
conceptualising the human as a community-embedded co-constructor of
meaning.*"" Formed strongly for community, a resilience that stands in
contrast to the being of the isolated Westerner arises, as the person’s
existence is intimately entwined with that of others. Precisely due to
ubuntu ontology bonding the person to their community, a deep care for
community is evidentXV This is manifest through the virtuous

111

characteristics of the person enacting generosity, caring and
consideration toward others”** In practising these behaviours, the

ubuntu-character of personhood is embedded.

Ubuntu is a basic ontological feature of what it is to be a person. That
ubuntu and personhood cannot be separated from one another, | claim
that personhood is not self-referential but is an ongoing happening, which
takes its form in interpersonal relationships wherethrough human being is

recognised through the being of another person.

5. Relational indwelling in the habit of friendship

Friendship is a form of relationality essential to the human.© Perhaps
inspired by Aristotle®, Aquinas gave considerable attention to friendship
in his Summa Theologiae.®" In Aristotelianism, friendship serves the

human as a habit-forming virtue which contributes to living the good life.c'

Differently, Aquinas sees friendship as having a theological orientation,*"

developing his definition of “friendship” by relating it to “charity”.cv ¢vi Vi
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Considering objections, Aquinas notes that it has been argued that if
charity pertains to the relationship between God and angels, charity is not
friendship between people .©" Further, if one is expected to love one’s
enemies® — logically not one’s friends — one cannot bind charity to
friendship either. Finally, if friendship is to be conceived as a virtue, then
friendship cannot be related to charity, because charity infers a love of the
unvirtuous.® Consequently, Aquinas’ detractors propose that love does

not necessarily relate to friendship.e i

However, Aquinas argues that benevolent love — love that that yearns for
the good of the beloved — undergirds friendship.®" This diverges from the
selfish desire of the good of self alone, because friendship is not for the
sake of utility.” So paramount is love to friendship, that an indispensable
component to friendship is mutuality: the reciprocal love whereby both
friends desire one another's good.®™' For mutuality, charitable and
communicative encounters between friends are necessary.™ The
charitable love between friends is, thus, pivotal for friendship that fosters
meaningful ends between friends.®Vii |t follows, then, that “... charity is

friendship” .

For Aquinas, friendship between all people arises because of Divine
engagement in the charity that brings about friendship.“* Whilst friendship
is “direct,” it can also transcend relationships, and take on an indirect
mode.” Syllogistically, Aquinas proposes, all people are effectively
friends with one another through their loving relationship with the Divine:
if we love God as a friend, and if God loves all God'’s creation as friends,
it follows that “... we love [all] out of charity in relation to God...”, for

whether the person is virtuous or not, they are loved by God and
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consequently we should love, t00.9! In this sense, charity is the singular

virtue that directs all other virtues to their end.>

In interpersonal relationships, the friend can recognise in another both the
good of themselves and the good of the other.®*V In the loving encounter
with a friend the subject discerns a teleological good.“* In loving another,
the friend who is loved is conceived as an end, so inferring that that person
is a good.®V In loving friendship, there is hence a recognition of the innate

dignity of the one loved.>i

To the negative, though, the impulse to love another may arise from the
initial recognition that through the establishment of a relationship, a self-
serving end can be achieved. But this motivation aids teleology, because
it is — at least at the initial stage of attraction — not for the sake of the other
that one loves.*Vii So, is friendship reductively utilitarian if the impulse to
“friendship” is one’s own wellbeing? Not in Aquinas’ estimation. Though
self-interest may lie at the first impulse, in friendship one desires the
fulfilment of the ends of all friends, because love is unitive.®** Friendship
potentially redeems itself through two types of union between the lover
and the loved.®** The first, “real union,” is the proximate union between
the two that is the product of desire.*** The second, a meta-union, is
“affective union”. when a formal, cognitive apprehension is made of the
unity between the lover and the loved.** The love that exists between

friends naturally leads the friends to recognise their unity.©i

Once more, the utilitarian problem arises, for the desire that emanates
from within a person for friendship is for the good of the self. But friendship
prevents utilitarianism from becoming the sole raison d’étre of the

relationship, for the love of friendship always concerns the good of the
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other.V Thomistically, a friend is redefined as neither a fleeting
associate nor just another being separate from the self. A friend is one
whose self is extended into the being of the loved, and the being of the
loved into the being of the lover to the degree that a friend becomes part
of the self, as an effect of the unitive love of friendship.“**V This unitive
dimension — “mutual indwelling” — is fundamental to friendship because

love always seeks to unite, such that without unity, love cannot be.®*Vi

Aquinas’ interlocutors disagree because he considered “mutual
indwelling” as a consequence of love, i.e., that in friendship it is not just
an extension of the existence of the lover and the loved into one another
that occurs, but a more complete connation of the being of each other.©Vi
The critical argument contends: if the beloved is always loved by the lover,
then the lover cannot love the indwelled loved, since the indwelled loved
would not be another entirely other to love.©*Vil Consequently, indwelling
cannot be an effect of love . Aquinas uses an expression from St Paul
in counterargument — “/ have you in my heart™ — an illustration of an
affective unity in the dynamic of the lover’s beholding of the loved in the
identification of the other, and the possession of the loved within the
lover's affectivity.>" In this containment, the lover wishes only

benevolence upon the loved for the good of the loved."

... [l]n the love of friendship, the lover is in the beloved,
inasmuch as he [sic] reckons what is good or evil to his
friend, as being so to himself.>i

In the affective experience, the one who loves, experiences the joy and
happiness, the pain, and the sorrows of their friend, because of their
mutual indwelling.®" This is the quality of friendship: nothing apart from

friendship “... is necessary for happiness™V, although counterintuitively,
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this needs to be understood from the perspective of the loved as opposed
to the lover. For although the human needs friends, the need for friends
deflects away from the needs of the befriender. Friendship is needed for
the operative sake of living and enabling the good of both the loved and
the lover by doing “good to them”.V Friendship, so cast, operates
teleologically for the sake of the other, such that their end can be met, and

in this way that the friend who lives her good is able to be happy.®

In mutual indwelling with another in friendship, both persons can move
closer to their good, reaching outside the self through love manifest in
friendship, cooperating with another in actualising both their ends. Being
friends implies that the person is ever becoming human, since — partly —

through friendship the telos of the human person can be brought about.

6. A relational interface for African Philosophy and Aquinas:

The epistemic boundaries of African Philosophy and Aquinas have been
kept separate so that each paradigm could be rendered for its features.
The parallel argument developed enables the comparison of the
respective systems to demonstrate common themes: philosophical

anthropology, causal metaphysics, and teleological ontology. Vi

The primordial intersection between, African Philosophy and Aquinas
occurs in these schools’ conceptualisations of human relations, i.e., in
ubuntu and mutual indwelling, made manifest in relational personhood
and friendship, respectively. The point of engagement is in the
philosophical anthropology of both, wherein the human qua human is
conceived as a being, whose telos is manifest through relationships with

other humans.

15



A second point of intersection arises when the causality that undergirds
the being of the human is analysed in both philosophical schools, for in
neither school is the human conceived as self-subsistent. A
metaphysically causative common feature is identified in that African
Philosophy and Thomistic Philosophy both deem an extra-cause of
human being. Were one to consider the theological dynamics thereof,
there would be multiple accidental divergences between the construed
African and Thomistic understandings of metaphysical cause.
Philosophically — since my interest is not in dogmatic imaginings of the
nature of the metaphysical cause — discussion of this intersection can

remain on the general plane.

In African metaphysics, the person is inseparable from the person’s
cause, i.e., the eternal, creative being, to the extent that the creator is
present through the existence of the human.®* A further congruence
between the two schools arises in this causal metaphysics when Aquinas’
consideration of the emergence of the human being is placed alongside
it. He argued that all beings owe their existence to God by participation,
who alone exists without cause.® Like the creator in ubuntu philosophy —
“UMveliqangi” or “uNkulunkulu” — Aquinas’ “God” is similarly creator.°"
And, uMveligangi is present in the being of the created, likewise, Aquinas
views the Divine cause as present in the created.® Consequently, both
ubuntu’s relational personhood and Aquinas’ mutual indwelling — which
have their origin in contingent human being — are dependent for existence

upon transcendent metaphysical cause.

| now turn to the human within the interpersonal milieu wherein humans

have their being. In African metaphysics, the creator gives being to the
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contingent person that in turn reflects their being to other persons, whose
contingent being is itself reflected back to the perceiver.cii Aquinas
identifies a similar dynamic in that the contingent person beholds another,
recognises the shared humanity of the beheld, and perceives the good
towards which the other person’s life is directed. In Thomism, this desire
for the telos of the other arises through friendship.c™ This relational
mutuality is not a restricted hope to an individual but extends to all that
form part of a friendship network.cV Seeking the good of others, which is
a dimension of mutuality that embraces all people —akin to ubuntu’s
recognition of imminent, shared personhood — love is the Thomistic
metaphysically-founded dynamic that expands human friendships to an
all-embracing state of people.®V' Indeed, in Aquinas’ imagining of human
becoming, the person’s being expands into the being of others such that
their existence is connated by mutual indwelling.®" The ontology of
African personhood stands divergent to Western ontology — since to be,
one’s being is bound up with the existence of others.cVil Yet, whilst
individualism is indicative of Modernity, the expression “‘umuntu ngumuntu
ngabantu,” could be interpreted to characterise Thomas’ mutual
indwelling, as he could have expressed “mutual indwelling” as “homo est

homo ab hominibus

From individually transcendent human ontology, virtues emerge out of
Thomism and African Philosophy. From the vantage point of African
Philosophy, the person-in-community is strongly morally positioned for the
good of others, taking its form in solidarity, care, etc.®* Within the Thomist
paradigm, however, it is not possible to identify a community of mutual
indwelling which has been formed into a moral community by Thomist
ontology. Ubuntu, is an existential reality not simply a noble idea®™, and

so has much to teach the West. Ubuntu is, for instance, the unspoken
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impulse behind the resolution to the desperate story of liberal
individualism that this address began with, wherethrough people who
never met their kinswoman could lovingly restore her dignity in death —
this is lived ubuntu, which could be interpreted as the effect of mutual

indwelling, too.

A further degree of dissonance between these philosophical schools rests
upon friendship. Though | have argued from the Thomistic position that
the extension of friendship is necessary for mutual indwelling, Tshivashe
considers friendship as a hindrance to ubuntu.?*" The critique contrary to

Tshivashe’s theorisation has already been discussed.

7.Conclusion:

Both scholars of African Philosophy and of Thomas Aquinas have had to
defend their existence.® That Africa could have its own philosophical
tradition was unthinkable throughout European colonisation and is
frequently insufficiently regarded to be taught even in current times. Of
Aquinas, Yves Congar notes that if scholars thought that the Second
Vatican Council had killed Aquinas, it was the Council of Lyons who had
in 1274!°*Vv Hyperbole aside, the question of Aquinas’ contemporary
viability may only be interesting to Thomists.®* The fate may be similar
for African Philosophy, in the still Western-dominated academy.
Regardless of their liminalities, however, | argue that in bringing African
Philosophy and Aquinas into conversation, these disparate schools direct

to common philosophical features of the human experience.

Both traditions exhibit epistemic pluralism as they centre on the

complexities of the irreducible human. Congar argued for Aquinas’ own
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pluralism in that “... [h]e was obsessed by the desire to give recognition
to every glimmer of truth...”™™ A year before Congar, the African
Philosopher, Paulin Hountondji argued that African philosophical thought
Is openly pluralistic, for “... tradition does not exclude but rather... implies

a system of discontinuities”.*1

Defending that a plural “Western” mode of philosophy need not
necessarily subjugate pluralist African Philosophy, and armed with the
method of comparative philosophy — which vividly embraces plural
perspectives on philosophical discourse — | set out to identify points of

congruence between the traditions.

Given the authority borne by ubuntu in African Philosophy this was a
natural locale to begin. The focus argued for was on ubuntu as the
ontological manner through which humans become and the mode of
human being. Moreover, attention was given to the metaphysical
foundation of ubuntu, which draws a parallel to the foundation of being in
Aquinas’ philosophical conceptualisation of human existence. In that St
Thomas develops the idea of “mutual indwelling” between people as the
connation of their being as part of the state of their becoming the good of
being human, a more African way of existence is conceived than a

Western liberal, individualistic vision of humanity.

This has been an exercise in global philosophy, highlighting similar ideas
of human being that transcend the particularities of paradigms forged in
different human contexts. Through the comparative — and not
hermeneutically fusionary approach — a richer understanding of global
human perspectives arises, whilst their integrity as independent systems

has been retained. Both St Thomas and African Philosophy consider the
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human as a social creature, whose becoming and being must be relational

for its humanity.

Words: 4705 (excluding footnotes)
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