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A Note from the Series Editor

We were shocked and saddened to learn of the death of Seth Oppong on
February 17, 2024. In his brief 41-year lifetime, Seth became a prolific author
and researcher, and was a champion of Indigenous African psychology. Respected,
admired, and loved by colleagues and students alike, he made his mark, not only in
Africa, but internationally, as well. Seth was known for his kindness and wisdom,
and an inspiration to those whom he encouraged and supported. We are fortunate to
have this last work in the Elements series, and to see that he touches the lives of
others one more time. We hope we have done justice to it in the final editing as it
comes to print.

Kenneth D. Keith, April, 2024

1 Conceptual Foundations

1.1 Definitions

A good place to start an Element on Indigenous psychology in Africa (IPA) is to

consider which terms are used synonymously with IPA. I have been criticised

for using Indigenous psychology in Africa (IPA) rather than African psychology

(AP). For instance, Augustine Nwoye takes issue with the use of ‘IP’ on the

basis that it turns the limelight on the study of IP instead of AP in the current

scholarship in psychology (Augustine Nwoye, personal communication,

7 July 2023). For Nwoye, the use of IP inadvertently gives the impression

that AP is all about the study of culture and not actually psychology qua

psychology; he argues that AP is concerned with not only the psychology of

the pre-colonial Africans (African Indigenous psychology) but also the psych-

ology and perturbations of contemporary or postcolonial Africans (Augustine

Nwoye, personal communication, 7 July 2023). As much as I agree with

Augustine Nwoye’s concerns about the use of IP, the terminology I have used

is ‘IP in Africa’. Therefore, we shall use the acronym ‘IPA’ instead of ‘IP’ in

Africa. This is to say that as much as Western psychology is a form of IP, IPA

refers to a distinct body of psychological knowledge about and for Africa that

contributes to global psychology in expanding the understanding of the human

nature of all Homo sapiens (Oppong, 2022a). In this regard, IPA is used

interchangeably with ‘African psychology’ (AP) and ‘pan-African psychology’

(PAP) (Oppong, 2022a). But what is AP really? Table 1 lists some of the

definitions in use that can be applied to what we can call AP.

These definitions seem to share certain characteristics. All the definitions

somewhat agree that AP or IPA (1) is an approach to doing psychological

science in Africa, (2) emphasises the role of African culture, and (3) concerns

theorising and empirical research in psychology. Thus, they all appear to say

1Indigenous Psychology in Africa
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Table 1 Selected definitions for African psychology/Indigenous psychology in Africa

Term Definition Source

Indigenous psychology, general ‘an approach to research in psychology which stresses the importance of
research being grounded in the conditions of the researcher’s own
society and culture’ (p. 1)

Allwood (2018)

African psychology ‘the systematic and informed study of the complexities of human mental
life, culture and experience in the pre- and postcolonial African world’
(p. 57)

Nwoye (2014)

Pan-African psychology ‘a branch of psychology where the population of interest is persons of
African origin, and/or where the target population resides either on the
continent of Africa or in the Diaspora’ (p. 10)

Oppong (2016)

African psychology ‘ways of situating oneself in the field of psychology in relation to and
from Africa’ (p. 274)

Ratele (2017a)

IPA ‘an orientation that adopts a culture-conscious approach to the selection
of research questions, design, data analysis, and interpretation of
results’ (p. 956)

Oppong (2022a)

https://doi.org/10.1017/9781009392860 Published online by Cambridge University Press
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that AP must be embedded in the culture of the researchers to build up

meaningful and locally relevant explanations for the behaviour, emotions, and

cognition that underlie applications to the people in that locality. This also

means that AP suggests research ought to begin from the culture rather than

using lenses borrowed from outside the culture. Though Allwood is a non-

African psychologist, his definition of IP serves a useful pedagogical purpose in

outlining what IP generally is. This is consistent with Oppong’s (2016) view

that AP should not reject everythingWestern by virtue of just beingWestern but

must critically review and use what may be considered useful.

A key question about IPA is who constitutes the people about whom and for

whose benefit this psychological knowledge is being developed. Using Mazrui’s

(2005) classificatory scheme of Africans of the soil (including North Africans)

and Africans by blood (including African Americans), Oppong (2016) identified

four target groups for IP in Africa. They are (1) Africans by blood and of the soil

(e.g., Ghana, Botswana, Cameroon, Nigeria, Kenya, Uganda, etc.); (2) Africans

by blood but not of the soil (Black Americans, Afro-Caribbeans, etc.); (3)

Africans not by blood but of the soil (mostly the non-Black inhabitants of

North Africa and various non-Black populations in different parts of the continent

ofAfrica); and (4) Africans not by blood and not of the soil (naturalised citizens of

various African countries). Towards this end, Oppong (2016, p. 10) argues that

IPA is an indigenous psychology in which both Africans of the soil and by blood

are the

target population due to their shared history, conditions of living, values, and
traditions. These shared attributes include slavery, colonialism, neocolonialism,
coloniality, racism, poverty, diseases, damaged self-identity, spirituality, art,
communalism, respect for elderly, nature-human harmony, and a host of others.

Another important question to raise and respond to is: is IPA the study of the

psychology of Indigenous peoples in Africa? The United Nations (UN, 2004,

p. 2) defines Indigenous peoples as peoples and nations that:

hav[e] a historical continuity with pre-invasion and pre-colonial societies that
developed on their territories, consider themselves distinct from other sectors of
the societies now prevailing on those territories, or parts of them. They form at
present non-dominant sectors of society and are determined to preserve, develop
and transmit to future generations their ancestral territories, and their ethnic
identity, as the basis of their continued existence as peoples, in accordance
with their own cultural patterns, social institutions and legal system.

There have been some debates as to whether the term ‘Indigenous’ has the same

meaning in Africa as elsewhere. The key argument is that ‘all Africans are

indigenous to Africa in the sense that they were there before the European

3Indigenous Psychology in Africa
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colonialists arrived and that they have been subject to sub-ordination during

colonialism’ (African Commission on Human and Peoples’ Rights [ACHPR] &

International Work Group for Indigenous Affairs [IWGIA], 2005, p. 88). Thus, it

assumed that it is not proper to ascribe ‘Indigenous’ status to a few communities.

However, ACHPR and IWGIA (2005, p. 89) argued that recognition of Indigenous

peoples in Africa ought to be based on whether the culture and lifeways of the

groups that identify as Indigenous peoples can be differentiated significantly from

‘the dominant society and their cultures[, which] are under threat in some cases to

the point of extinction’. Therefore, it must be understood that Africa’s stance on

Indigenous peoples differs from other parts of the world. As a result, ACHPR and

IWGIA (2005) recognised certain groups as Indigenous communities (see Table 2).

Nonetheless, IPA should not be assumed to be about only those who identify

as or were identified by ACHPR and IWGIA (2005) as Indigenous peoples but

rather as targeting every African as the object of its study. This is because, by the

very definition from the UN (2004), all Africans are Indigenous. However, the

use of the term Indigenous peoples should be reserved for those identified in

Table 2 to draw attention to their marginalisation in contemporary Africa.

Therefore, the use of the term IPA must be understood to communicate that

one is studying, more or less, a truly authentic psychology of Africans that has

not been adulterated by Western influence. However, it is not, or should not be

considered, a form of romanticising the African ‘glorious’ past. Instead, IPA is

about the contemporary life lived and experienced by Africans with meanings

derived from the past to guide both current and future behaviours, thoughts, and

Table 2 Examples of Indigenous peoples/communities in Africa

Category Community/People

Hunter-gatherers Pygmies of the Great Lakes Region, the San of
Southern Africa, the Hadzabe of Tanzania, and the
Ogiek of Kenya.

Pastoralists and agro-
pastoralist

The Pokot of Kenya and Uganda, the Barabaig of
Tanzania, the Maasai of Kenya and Tanzania, the
Samburu, Turkana, Rendille, Orma, and Borana of
Kenya and Ethiopia, the Karamojong of Uganda,
the isolated pastoralist communities in Sudan,
Somalia, and Ethiopia, the Touareg and Fulani of
Mali, Burkina-Faso, and Niger, and the Mbororo in
Cameroon and other West African countries.

Source: ACHPR and IWGIA (2005, pp. 15–19); African Development Bank Group
(2016, pp. 10–11)

4 Psychology and Culture
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emotional expressions (see Nwoye, 2015a; Oppong, 2022a; Weber et al., 2021).

More forcefully, Mpofu (2002, p. 182) reminds us that the critics of cross-

cultural studies and applications of theories (in this case, critics of Western

hegemonic psychology in Africa) do not have to ‘have a romantic view of their

own or other cultures as cut in stone or unchanging’. This is because such

criticism has ‘the limitation of failing to take regard of how cultures evolve

under their own impetus and in interaction with other cultures’ (Mpofu, 2002,

p. 182). He further argues that even ‘if psychological theories unique to African

settings were developed, they would still not be wholly applicable to all African

societies and would have to contend with much the same criticisms as currently

leveled against those developed in Western societies’ (Mpofu, 2002, p. 182).

This is a good reminder that ‘Africa is not a museum’, to borrow from Weber

et al. (2021, p. 1), and that culture is dynamic.

I share similar sentiments about the unfortunate romanticism of African pasts.

This is a view that particularly applies in cases where Western scholars interested

in the psychology of Africans and African culture tend to have a romantic view of

African culture and attempt to revive a long-forgotten past. For instance, Allwood

(2018) was fascinated by our advocacy for the eradication of what we called

outmoded cultural practices (Oppong, Asante, & Oppong, 2012). I wish here to

reiterate the caution given byMpofu (2002) that African culture is not static while

‘Africa is not a museum’ (Weber et al., 2021, p. 1). That we advocate for an AP

does not mean we are not alive to the fact that every culture has a set of harmful

and progressive practices, to which Africa is no exception. Thus, we call for the

eradication of harmful cultural practices in order to promote the well-being of the

African in the modern world. Therefore, there is nothing wrong with borrowing

useful ideas from other cultures (see Ahuma, 1905) as long as it promotes

community and individual well-being. However, the process of eradication

should be done in a respectful manner so that the community does not vehemently

resist the transformation. It may also be useful to take a functional perspective –

borrowing from sociology – that considers the functions of each harmful cultural

practice and works with and through the community to formulate a harmless

substitution or replacement that prevents disorientation among community mem-

bers. This is often lacking in attempts to eradicate harmful cultural practices in

African communities by Western outsiders.

1.2 Centrality of Culture

The relationship between culture and behaviour is well documented (Sam,

2014). The question of culture leads one to wonder if there is anything like an

African culture. Does Africa have a monolithic culture? I do not think that there

5Indigenous Psychology in Africa
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is a monolithic African culture per se. Culture should also not be used in a vague

manner to mean any material differences between or among people. Spencer-

Oatey (2008) considered culture a shared set of assumptions and orientations to

life that has the potential to influence behaviour and its meanings among

a collective. Further, Kluckhohn and Kelly (1945) defined culture as the

‘designs for living . . . which exist at any given time as potential guides for . . .

[human] behaviour’ (p. 97). It is due to the use of mere material differences as

an expression of culture that led Poortinga (2021) to argue for dispensing with

the term ‘culture’ in (cross-)cultural psychology for its vagueness when used

psychologically. Thus, Poortinga (2021) believes that culture ought to be

‘defined in terms of specific variables or behavior domains rather than in

terms of some poorly defined part of the behavior repertoire’ (p. 25).

In questioning the idea of a monolithic African culture, Allwood (2018,

2019) asked if: (1) there are common traits across the African continent, and

(2) it is scientifically feasible to identify such continental traits. There are only

about three ways to resolve this problem. First, we can consider personal

experiences of an African traversing the continent. When an African traverses

the continent, one cannot help but see the similarities underneath the visible

differences that you would find in behaviours, belief systems, emotional expres-

sions, and cognitions. In this sense, one can argue that, although there are visible

differences in behavioural patterns, they appear to converge around common

themes that make one African not very different from another. The visible

differences are possibly due to differences in the physical environment given

that culture represents a guide for living. Thus, if you find yourself in a forest

area where the soil is viable for tubers (cassava, yam, etc.), you will evolve

a tuber-based food habit. If you find yourself in an area where the soil is suitable

for growing cotton, you will produce cotton-based fabrics for your use. Though

these differences (food habits and style of clothing) are part of culture, they are

often the direct responses to the physical environmental conditions, and they do

not represent shared assumptions and orientations to life. These responses to the

physical environment may also show up in the understanding of the fundamen-

tal relationship between humans and between humans and the environment.

However, these assumptions about human–environment relations should not be

taken to mean they are at the core of culture. Rather, they act as constraints on

how one can make sense of one’s world. They are important but they may not be

the essence of the culture.

Second, we can also view the question of a monolithic African culture

through a theoretical framework. One of the useful theories of culture that

serves this purpose is Schein’s (1984, 2004) levels-of-culture theory. This

theory is useful because it helps to analyse culture at different levels. Within

6 Psychology and Culture
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this theory, there are three levels of analysis of culture, namely, (1) observable

artefacts and behaviours, (2) espoused values and beliefs, and (3) underlying

assumptions (Oppong & Strader, 2022; Schein, 1984, 2004). When one tra-

verses the continent of Africa, one notes there are observable differences in

terms of clothes, language, food, arts, parenting styles, and a host of other things

that we can see, hear, and feel (Oppong & Strader, 2022). Needless to say, these

observable patterns reflect the most visible level of cultural artefacts. However,

most people end their analysis at this level and presume that these African

cultures are indeed different. A deeper analysis of African cultures at the

invisible (below-the-surface) levels of espoused values and beliefs and under-

lying assumptions tends to reveal some commonalities across the continent.

These are commonalities in values and assumptions with which keen observers

are often confronted. Behaviour might differ from one African community to

another but the purpose it serves may essentially be the same. Though it is

advisable not to think of a monolithic African culture, there are some common-

alities at deeper levels of analysis beyond what is visible or observable.

Consistent with this perspective, Mkhize (2013, pp. 34–5) argues that

African scholars are not in agreement about the existence of unifying African
worldview or metaphysics . . . Although there may not be a unifying African
metaphysics, there is nevertheless an approach to reality [emphasis added]
shared by a number of Africans. Its central tenets about beliefs about God, the
universe and notions of causality, person and time.

Thus, there is an African approach to reality that appears different from
other cultures.

Last, we can also answer this question based on emerging theorising and

empirical work from Africa-based scholars. At the level of theorising, Gyekye’s

(2003) philosophical work is relevant here. He drew on maxims from diverse

African traditions to construct a set of African cultural values. Specifically,

Gyekye (2003) drew on maxims from ethnic groups across Africa such as the

Akan (Ghana, West Africa), Ewe (Ghana, West Africa), Yoruba (Nigeria, West

Africa), Igbos (Nigeria, West Africa), Benin (Nigeria, West Africa), Basotho

(Lesotho, Southern Africa), Ndebele (Zimbabwe, Southern Africa), and Swahili

(Kenya, Tanzania, Democratic Republic of the Congo, Uganda, Burundi,

Rwanda, and Mozambique; East Africa). Together, the languages spoken by

these ethnic groups cut across four language families identified by linguistics as

those most widely spoken in various parts of the continent: Niger-Congo, Nilo-

Saharan, Afro-Asiatic, and Indo-European. This is very important to note because

language is a reflection of one’s worldview (see Sapir-Whorf hypothesis; Whorf,

1956). Thus, language is a sort of institutional memory of a group of people,

7Indigenous Psychology in Africa
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though it is always evolving. Given the various language families represented

in Gyekye’s (2003) philosophical exploration, we can confidently say that he

covered most of Africa to produce African cultural values, which he outlined

as, namely, (1) religious values, (2) values of humanity and brotherhood,

(3) communal and individualistic values, (4) moral values, (5) family values,

(6) economic values including African conceptions of work ethic, (7) chief-

taincy and political values, (8) aesthetic values, (9) values for knowledge and

wisdom, (10) human rights values, and (11) values for ancestorship and

tradition. Together, these values help to understand the African approach to

reality. And these values are, more or less, the same as those detected by the

keen observer despite the visible differences in behavioural patterns. It is like

saying: we are the same at heart.

Furthermore, Oppong (2020b) employed ethnographic studies on cognitive

abilities in Africa to formulate an African conception of cognitive abilities, the

so-named model of valued human cognitive abilities. I employed ethnographic

studies done in Zambia (Southern Africa), Kenya (East Africa), and Togo (West

Africa). Like Gyekye (2003), I employed the same four language families

(Niger-Congo, Nilo-Saharan, Afro-Asiatic, and Indo-European) with the

advantages of wider coverage in this systematic review. This work does not

directly relate to cultural values per se, but the evidence can be taken to mean

that it is possible to identify commonalities across the continent of Africa.

Again, if we take values to mean that which is important for a group of people

and guides their actions, then the formulation of the African conceptions of

cognitive abilities may also be seen as those aspects of cognitive abilities

important to Africans and that guide their actions towards developing those

abilities in themselves and the next generation of Africans. Taken together,

these projects suggest that there may be an African approach to reality. So, to

answer the question of whether or not there is a monolithic African culture, it is

a ‘no’, but there seems to be an African approach to reality that underlies the

diverse ways of behaving, thinking, and feeling across the continent.

On a final note, we need to address the question of the status of African

Indigenous peoples’ culture in AP. As argued earlier, ACHPR and IWGIA

(2005, p. 89) advocate for the recognition of Indigenous peoples based on

whether the culture and lifeways of the groups that identify as Indigenous

peoples can be differentiated significantly from ‘the dominant society and

their cultures[, which] are under threat in some cases to the point of extinction’

(see 1.1 Definitions). As a result, there is a danger that African Indigenous

peoples’ culture would be further marginalised, resulting in double marginal-

isation. For instance, the San People of Botswana view their culture as under

threat and are concerned about the limited integration of their cultural values

8 Psychology and Culture
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and language into the mainstream educational system of Botswana (Ketsitlile,

2013; Mafela, 2014; Molosiwa & Galeforolwe, 2018). This is true of other

Indigenous peoples in Africa, including the Maasai of Kenya and Tanzania; the

Hadzabe of Tanzania; the Ogiek of Kenya; the Touareg and Fulani of Mali,

Burkina-Faso, and Niger, to mention a few. Thus, it is more likely that AP

scholars may, knowingly or unknowingly, perpetuate the further marginalisa-

tion of African Indigenous peoples and their culture. In other words, there is and

may continue to be colonisation of marginalised Africans by other formerly

colonised Africans whose culture is now mainstream in contemporary Africa –

a situation that should be prevented or avoided by any means. Therefore, it is

vital that AP scholars explore and integrate African Indigenous peoples’ culture

into mainstream AP. Indeed, there must be special topics on African Indigenous

peoples’ culture in any study of AP. Again, the decolonial gaze should also be

turned on the colonising African of mainstream society to make them under-

stand that they are perpetuating the very institution they abhor against fellow

Africans.

1.3 Demarcating IPA

Is IPA a subfield or an orientation or a movement? To be able to sufficiently

answer this question, one will need to consider what makes a domain a subfield

in psychology. Currently, there are no clear guidelines in psychology as to when

an area of research is established enough to become a subfield. As a result, I will

employ literature on the sociology of professions. Thus, the question to ask is:

what makes a domain a profession? Greenwood (1976) outlined the possession

of a core body of knowledge (theory), authority from that expertise, community

sanction or acceptance of that authority, ethical codes, and culture as the key

characteristics of a profession. If we take these characteristics as embodiments

of a subfield, one will reach a conclusion that IPA is not a subfield, nor does it

have what it takes at this moment to be a subfield within psychology at any time

soon. This is because, as a domain, it does not currently have a core canon

theory, community sanction or legitimacy even among all Africa-based psych-

ologists, and culture of its own (I use the term ‘African psychologists’ to refer to

Africa-based psychologists who truly pursue AP or IPA; the former is defined

by an approach and the latter by geography). Thus, it is difficult to conceive of

IPA as a subfield or foresee the possibility of it becoming a subfield.

Similarly, Hambrick and Chen (2008) have argued that academic fields

usually begin as informal communities of academics who view their agenda

in the discipline as permanent in some way and believe that they cannot achieve

their agenda by continuing to exist as an informal community. Thus, these

9Indigenous Psychology in Africa
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informal communities push for independence and eventually, when their argu-

ments are widely known and accepted, they become subfields. When there is an

informal community of academics, we can agree that a movement is being

formed within the discipline. When judged against these conditions, one will

also realise that IPA is nowhere near the possibility of constituting itself into an

academic field nor is it a movement with a following in the discipline of

psychology. For instance, there is no informal community of scholars with

a psychological sense of community to establish IPA as an academic field.

This is because there never has been a grouping of Africa-based psychologists

who identify as key participants in IPA or use a label that purports to describe

them as such. There have never been any periodic meetings of Africa-based

psychologists interested in IPA, nor do they represent most Africa-based psych-

ologists (Nwoye, 2014; Oppong, 2022a; Ratele, 2017a, 2017c). However, there

was a one-day workshop on Empirical Directions for a Decolonial Psychology

held on Monday, 22 May 2023, at Stellenbosch University, South Africa, that

invited some Africa-based psychologists, including me. This meeting was,

however, not necessarily an attempt to create a psychological sense of commu-

nity but rather discussed ways to analyse data from an IPA orientation. It would

be safe to say that most of the Africa-based psychologists interested in IPA are

based in South Africa, though there are pockets of others across the continent of

Africa. It is somewhat understandable as to why there are fewer Africa-based

psychologists who identify with Africanisation of psychology. This is because

many Africans exist in monoracial spaces and ‘are less likely to recognise the

existence of inequalities in knowledge production, let alone attribute such

inequalities to race’ (Oppong, 2022a, p. 955). Given that South Africa is

a multiracial space, they ‘easily comprehend the Euro-American hegemony,

coloniality, and the pursuit of decolonialism’ (Oppong, 2022a, p. 955). This is

not to suggest that South Africa is the only multiracial space in Africa; there are

others like Namibia, Zimbabwe, Kenya, Tunisia, and other parts of North Africa

with pockets in Angola, Zambia, Mozambique, Tanzania, Congo, Senegal, and

Gabon. Here, multiracial space implies a collective of racially diverse members

with unevenly distributed power who exist and interact over a period with the

uneasy option of non-participation (Oppong, 2022a). The space may be

a country, state, university, or any community of people. This does not mean

that there shall ever be an equal distribution of power in any group, but when

people of diverse races exist in the same space, there shall always be the race

with more power and the other with less power.

What about IPA as an orientation? Among other things, Merriam-Webster

(n.d.) defines ‘orientation’ as a general or lasting direction of thought,

inclination, or interest. This definition implies that an orientation is identifiable

10 Psychology and Culture
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whenever there is a set of attitudes, beliefs, or inclinations with respect to

a particular subject or issue. This can be at the level of an individual or

a group. Indigenous psychology in Africa tends to represent an approach

by a few Africa-based psychologists. These Africa-based psychologists tend

to share a certain belief that the Euro-American-centric body of knowledge in

psychology is inadequate and, sometimes, misleading in its capacity to account

for the experiences of Africans. This view seems to represent an orientation

more than a subfield or a movement. This implies that IPA is more likely to be an

orientation. But does an orientation have the capacity to evolve into a movement

and later a subfield? A very reasonable way of answering this question is to

revisit how academic fields are formed. The existence of an informal commu-

nity of academics may also imply that the members of that community tend to

share a common orientation in their field broadly and consider their continued

existence on the fringes of the discipline would not serve their agenda well.

Thus, one can argue that sharing an orientation may be a precondition for the

academic research domain to become an established subfield. In this sense, it is

possible to say that IPA has the chance of evolving into an academic field in its

own right. However, the fact that most Africans exist in monoracial spaces will

delay or even hinder the evolution of the orientation into a movement. In this

regard, I dare say that IPA, though an orientation, has a long way to go to

become a movement and finally an academic subfield.

1.4 Strands of IPA

If we agree that IPA exists as an orientation in its current form, we can then

explore the question of whether there is only a single strand. In his classifica-

tory scheme, Ratele (2017a, 2017c) identifies four strands of orientations

within IPA or AP, namely: (1) Western-oriented AP; (2) psychological

African studies; (3) cultural AP; and (4) critical AP. A Western-oriented AP

is simply the study of behaviour in African settings using Western theories,

methods, and tools with the assumption that psychology can be a universal,

decontextualised science characterised by apolitical stance and objectivity

(Ratele, 2017a, 2017c). Identifying with this strand of IPA requires less

work; one simply imitates and conducts research to close the gaps in ‘global’

psychological literature. The Western-oriented AP tends to have a large

following in Africa. Despite this, it is not to be confused with an orientation

in IPA. This orientation produces knowledge that is consistent with the

mainstream ideas in Western psychology. Therefore, it is safe to say that

psychological African studies, cultural AP, and critical AP are the three

main orientations in IPA.
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Cultural AP appears to be the psychological study of African people as

embedded in metaphysical, spiritual, or cultural contexts (Ratele, 2017a,

2017c). Africa-based psychologists who identify with cultural AP tend to be

concerned with the psychological exploration of African peoples as reflected in

‘African language, values, beliefs, worldviews, philosophies, and knowledge’

(Ratele, 2017c, p. 320). Similarly, critical AP refers to the study of the inter-

penetration between power and knowledge with respect to the continent and

Africans broadly and more specifically in psychology (Ratele, 2017a, 2017c).

Researchers who identify with critical AP tend to preoccupy themselves with

issues that relate to ‘power, privilege, oppression, and alienation, in their

various manifestations (such as political, economic, intellectual, gender, pro-

fessional, as well as cultural power)’ (Ratele, 2017c, p. 322). Indeed, this strand

of IPA tends to focus on colonialism and the resultant need to decolonise

hegemonic psychology. Finally, psychological African studies is concerned

with psychologically or psychoanalytically inclined African studies aimed at

‘integrating the theories, tools, and insights of the field into studies of Africa’

(Ratele, 2017c, p. 323). Therefore, psychological African studies tends to

uphold interdisciplinarity and transdisciplinarity in that it embraces literature

from disciplines such as history, politics, economics, anthropology, philosophy,

languages and literature, and religion if their focus is on Africa and Africans.

While the classificatory scheme is important to enable us to engage in concep-

tual discussions, in practice, there may not be any Africa-based psychologist

who fits neatly into a particular strand. Thus, you are more likely to find Africa-

based psychologists whose work traverses the four strands. One can identify

certain individuals whose research may be, more or less, in a particular strand

(see Table 3).

However, upon closer inspection, one can find most of the different strands of

IPA in a single work of the psychologists associated with a particular strand or

who do different work using different strands of IPA. For instance, Augustine

Bame Nsamenang’s work on child development tends to have cultural and

critical strands of IPA, while Ratele’s work can be found in both psychological

African studies and critical AP domains. In this respect, it would be safe to say

that some Africa-based psychologists cannot fit neatly into any of the strands

but tend to work from whichever strand or combinations of strands provide

adequate tools to conduct their research. Thus, in addition to Ratele’s (2017a,

2017c) classification, I will add an AP-informed multiple perspectives strand in

IPA. This strand allows Africa-based psychologists to operate within one strand

or several at a time but can traverse strands if need be.

A concern that can possibly be raised is why I did not includeWestern-oriented

AP, identified by Ratele in Table 3. In response, I argue that Western-oriented AP

12 Psychology and Culture
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is not necessarily AP in a true sense. Work done in this strand provides points of

critique just like work done in Western psychology. In this regard, I tend to agree

with Nwoye that Western-oriented AP should not be considered AP as it consti-

tutesWestern psychology in Africa (Augustine Nwoye, personal communication,

7 July 2023). This is because Western-oriented AP continues to skew ‘nearly all

theoretical explanations, frames what is taught, influences what is published and

the research approaches and analyses’ towards Western epistemologies (Ratele,

2017c, p. 319). In addition, attempts to indigenise psychology in Africa are often

greeted by researchers in so-called Western-oriented AP as efforts to devalue the

scientific status of psychology (Naidoo, 1996). It is almost as if they are saying

you cannot set your own standards and that Africa-based psychologists should be

standard-followers (Oppong, 2019a; Ssentongo, 2020). In sum, cultural AP,

critical AP, psychological African studies, and AP-informed multiple perspec-

tives tend to reflect what we will consider main elements or strands of IPA or AP.

Thus, in this Element, when I talk about IPA or AP, I am referring to these

different elements and exclude the Western-oriented AP first identified by Ratele

(2017a, 2017c). This, I believe, will represent a general consensus among Africa-

based psychologists who work within the space of AP or IPA.

It is also worth noting that this scheme of classification of the different strands

of IPA has been heavily criticised (Nwoye, 2017c). The central criticism is that

such a scheme risks presenting IPA as ‘a decentred field of study’ being carried

out in ‘heterogeneous terrains’ (Nwoye, 2017c, p. 332). To Nwoye (2017c), this

Table 3 Examples of African psychologists associated with the strands of IPA

Strand Researcher

Cultural AP Augustine Nwoye, Bame Nsamenang, Robert
Serpell, Nhlanhla Mkhize, David Luckman Sam,
Richard Appiah, Godfrey Ejuu (i.e., child
research)

Critical AP Derek Hook, Peace Kiguwa, Wahbie Long, Tamara
Shefer

Psychological African
studies

Kopano Ratele, Glenn Adams, Vivian Afi Dzokoto,
Mamadou Diouf, Achille Mbembe, Annabella
Osei-Tutu

AP-informed multiple
perspectives

Seth Oppong, Steven Adjei Baffour

Note:African psychologists refer to Africa-based psychologists pursuing AP as opposed
to those merely located in Africa who happen to be psychologists (Western-oriented
Africa-based psychologists).
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implies that IPA is depicted not to ‘aspire to the status of a full-fledged field of

postcolonial studies located within the university discipline of Psychology but

rather as an orientation or approach to the study of Psychology in the African

context’ (p. 332). Further, he argues that depicting IPA as an orientation to the

study of psychology fails to equally endow Africa-based psychology with the

capacity to develop IPA into a subfield.

In response, I argue that the classificatory system does not seem to me to

suggest that IPA is a decentred field of study of psychology but rather that there

are different orientations to doing IPA that have evolved in Africa. In many ways,

this concern appears to be similar to the different schools of psychology that

emerged at the beginning of Western psychology and eventually culminated into

different subfields. I dare say, rather, that the early recognition of the different

strands of IPA holds potential for Africa-based psychologists to develop them into

initial subfields of IPA. As I have argued earlier (see 1.3 Demarcating IPA), IPA

appears for now to be an orientation rather than a movement in Africa. Therefore,

this IPA orientation will have to become amovement to gain momentum before it

becomes a subfield. However, I am hopeful that IPA will eventually become

a subfield with its own orientations – these orientations will more likely evolve

from the strands of IPA discussed earlier.

1.5 Decolonisation Theme in IPA

Within Ratele’s (2017c) classificatory system, critical AP is the only one that

seems to be largely concerned with coloniality and decolonisation. This is

because of the desire to interrogate the material concerns of the African and

their manifestations. If we take it that several Africa-based psychologists in IPA

tend to assume the multiple perspectives strand, then we can say that decolon-

isation is a central question within IPA. Decolonisation can be understood to

imply efforts at dismantling ‘the colonial institutional structures (with their

associated power dynamics) that assign epistemic centre status to select groups

or geographic regions or languages in a postcolonial world’, while indigenisa-

tion means efforts that ensure we ‘embrace the perspectives and methods of

knowing inherent in a local culture as valid ontology and epistemology’

(Oppong, 2022a, p. 955). More specifically, Pickren and Taşçı (2022) argue
that ‘Decolonization is aimed at states, institutions of the state, land, place, or

what is instantiated or material’ (p. 12). Therefore, ‘To decolonize is to seek to

replace or supplant the governance of those institutions [universities, journals,

disciplines, societies, etc.] or at least gain recognition from them’ (p. 12). The

relationship between the decolonisation and indigenisation has been resolved

such that indigenisation has been viewed as one of the approaches to

14 Psychology and Culture
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decolonisation (see Pickren & Taşçı, 2022). This means that to decolonise will

necessarily involve indigenising as well, though the opposite may not be true.

The central question of decolonisation is relevant to all the strands of IPA.

This is because there is an imbalance of power with the current predominant

Western-oriented AP placing most Africa-based psychologists at the bottom of

the global hierarchy of knowledge production. In one breath, it is unfair, but on

the other hand, it is broadly understandable. Lamont (2019, p. 34) argues that if

one does not do ‘original, daring, [and] stimulating’ work, no one is likely to

notice the work being done. Much of the work done in Western-oriented AP

tends to be imitative (Ratele, 2017a, 2017c). More generally, work done by

African social scientists is mocked for being heavily data-driven and less

conceptual and theoretical (Yankah, 2012). What this means is that Western-

oriented AP is less likely to make significant contributions in the discipline of

psychology because of its imitative nature. Thus, decolonising psychology

helps to create space for intellectually diverse understandings of human behav-

iour to co-exist with the mainstream perspectives. This then makes it possible

for gatekeepers in knowledge dissemination (in psychology) to be open to the

need for different perspectives on human behaviour, emotions, and cognition to

be disseminated. This is how the global community of psychologists becomes

welcoming of works cast in the strands of IPA (see Table 2). In other words,

cultural AP, critical AP, psychological African studies, and multiple perspec-

tives AP will fail to take root or be taken seriously if psychology itself is not first

decolonised. This idea of decolonisation of psychology as a prerequisite for the

strands of IPA to flourish is why decolonisation finds its way into the different

strands of IPA, even though it is closely related to critical AP. Thus, there cannot

be an IPAwithout decolonisation.

Perhaps it is important to note here that, to some scholars, the power of

Indigenous psychologies is that they are by the people for the people, and regard-

less of whatWestern psychology is doing, it has inherent worth and value. Though

this position is true to some degree, Yang’s (2012) classificatory system of

different psychologies is very useful in the context of the argument about decol-

onisation. Yang (2012) distinguishes among folk, philosophical, and scientific

psychologies. He regards folk psychology as ‘the ordinary psychological views,

assumptions, beliefs, concepts, conjectures, theories, preferences, norms, and

practices that have been naturally and gradually acquired through socialization

and that are commonly held by the general population of a society’ (Yang, 2012,

p. 3). He also considers philosophical psychology as ‘the formal systems of

psychological thought as proposed by a society’s philosophers’ (Yang, 2012,

p. 3). Further, he defines scientific psychology as ‘a psychological knowledge

system constructed by academic or expert psychologists using scientific
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methodology’ (Yang, 2012, p. 3). Though Indigenous psychology has inherent

worth and value, it is more of the folk psychology. Thus, decolonisation breaks

barriers to the inclusion of folk and philosophical psychologies in the scientific

psychology by the academics and scholars of the Majority World.

1.6 Significance of Establishing IPA

Why is IPA important and for whom? At the outset, I would say an IPA is good

for ‘global’ psychology. IPA responds to different needs. First, it responds to the

issue of poor fit between the theories of hegemonic psychology and the lived

realities of Africans. This has been the major call for indigenising the discipline

of psychology in Africa (Nwoye, 2015a; Oppong, 2016, 2022a; Ratele, 2017a,

2017b, 2017c). There is a recognition that the explanatory framework of

hegemonic psychology fails to explain so many aspects of the life of the

African that there is a need to develop or expand existing explanatory frame-

works (see Jahoda, 2016). For instance, Nwoye (2015a) outlines a number of

differences between Western and African psychologies, including the emphasis

on (1) the use of quantification in Western psychology while IPA emphasises

holistic approaches to the study of human nature; (2) the material essence of

humans in Western psychology whereas IPA emphasises human religiosity and

spirituality; (3) the observable without the need for interpretation in Western

psychology while IPA emphasises symbolism with meaning beyond the

observed; and (4) the ancestorship and the land of the dead in IPA whereas

Western psychology accepts as given that the mind ceases to exist upon the

physical death of the body. Indeed, the differences identified by Nwoye (2015a)

seem to be a summarised version of those African cultural values identified by

Gyekye (2003). For emphasis, I repeat Gyekye’s (2003) African cultural values

here: (1) religious values, (2) values of humanity and brotherhood, (3) commu-

nal and individualistic values, (4) moral values, (5) family values, (6) economic

values including African conceptions of work ethic, (7) chieftaincy and political

values, (8) aesthetic values, (9) values for knowledge and wisdom, (10) human

rights values, and (11) values for ancestorship and tradition. These differences

can produce different understandings of human nature. For instance, most

Africans believe the mind is penetrable (Dzokoto, 2020) to the extent that

there is a strong belief that mental health challenges can be attributed to spiritual

causes (Asare & Danquah, 2017; Mbiti, 1969; Nwoye, 2015a, 2015b; Opare-

Henaku & Utsey, 2017; Oppong, 2020a). Thus, Oppong (2020a, p. 469) has

suggested that mental health professionals ought to ‘acknowledge this belief

without devaluing it while using this belief to encourage adherence to treat-

ment’. This approach to spirituality will seem very different from providing
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therapy to members of Western societies. However, it should not be assumed

that there are no religious persons fromWestern societies. It is just that ‘African

peoples do not know how to exist without religion’ (Mbiti, 1969, p. 2), implying

that there is no life without religion in Africa or that religion serves as the life

force for daily functioning of the African. This is linked to the observation that

Africans tend to operate within an interpreted universe (Nwoye, 2015a).

In addition, Africa has been under-represented in the psychological body of

knowledge (Arnett, 2008; Draper et al., 2022; Rad et al., 2018; Scheidecker,

Chaudhary et al., 2023; Singh et al., 2023; Thalmayer et al., 2021). The

hegemonic psychological body of knowledge serves as the foundation for

theorising about human behaviour across the world. However, this under-

representation of African research participants in published psychology litera-

ture limits the generalizability of the evidence (see Oppong, 2020b, 2019a,

2015a). Thus, any attempt to comprehensively create and advocate for the

creation of IPA serves to expand global psychology to a truly global science

of all humans.

Another motivation for indigenising psychology is that psychology in Africa

is dominated by Western-oriented AP; this state of affairs reflects a less desir-

able situation where psychology in Africa is a mere mimicry of Western

psychology. Indeed, this Western-oriented AP skews ‘nearly all theoretical

explanations, frames what is taught, influences what is published and the

research approaches and analyses’ towards Western epistemologies (Ratele,

2017c, p. 319). It is worth noting that many Africa-based psychologists recog-

nise the challenge in applying Western psychology to many Africans, particu-

larly those in the informal sector of the economy and those in rural settings in

Africa; there appears to be a lack of inertia, preventing change. Naidoo (1996)

explains that this inertia may be due to fears that challenging the core assump-

tions of Western-oriented AP may devalue the scientific status of the psych-

ology with which they pride themselves. Perhaps another useful insight relates

to the quest by Africa-based psychologists to be considered and viewed by

Western knowledge gatekeepers and psychologists as ‘good boys’ or ‘good

girls’ to be published, which serves to reinforce this inertia (Oppong, 2019a;

Yankah, 2012).

2 African Philosophy as an Essential Foundation of AP

In this section, I will attempt to highlight the fact that Western psychology is

derived partly from Western philosophy and that any attempt to develop IPA

should also be informed by African philosophy. First, most psychologists would

agree that Western psychology evolved out of Western philosophy and
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physiology (Hergenhahn, 2009; Oppong, 2017, 2022a; Oppong et al., 2023;

Ratele 2017a, 2017c; Teo & Febbraro, 2003). In this regard, I have argued that

psychology can be said to be the study of philosophy by other means (see

Oppong 2017). I cite some examples here to illustrate the fact that hegemonic

psychology (and psychological inquiry) derives from and is underpinned by

Western philosophical thoughts and considerations, and, sometimes, produces

forced consensuses. For instance, Francis Bacon (1561–1626), through the

Baconian inductive method, influenced Burrhus Frederic Skinner’s (1904–

1990) operant conditioning. Bacon’s atheoretical philosophy was adopted by

Skinner, in which one tries out different ideas or conditions until they find one

that works (Hergenhahn, 2009). Like Bacon, Skinner also believed that the

primary purpose of science is to improve the human condition (Hergenhahn,

2009). This view of the purpose of science has been challenged recently to the

effect that the primary purpose of science is theory, as good theories are what

can improve human conditions (see Oppong, 2022b).

Though presentist to a degree, Rene Descartes’s (1596–1650) mechanistic

explanations of behaviour can be viewed as foundational to the emergence of

the stimulus-response (S-R) theory and radical behaviourism in hegemonic

psychology. In explaining reflexes, Descartes conceived of the sensory recep-

tors in the sense organs as pressure plates that were linked to the brain by nerves;

he thought that the nerves were hollow tubes that hold ‘delicate threads’’

connecting sensory receptors to the cavities or ventricles in the brain

(Hergenhahn, 2009; Schultz & Schultz, 2012). This philosophical thought

allowed for an explanation of how sensory inputs from the environment impact

the body without any intermediary. This became the essence of the S-R theory –

once there is a stimulus, the organism will react in the expected direction of that

stimulus.

David Hume’s (1711–1776) exposition on the laws of association of ideas

and analysis of causation influenced approaches to experimentation in psych-

ology (Hergenhahn, 2009). For instance, Hume observed that in order to

conclude that two events are causally related, the following conditions must

hold: (1) the two events must occur in sequence in both space and time, (2) the

presumed cause must occur before the presumed effect, (3) there must also be

a relation between the two events, and (4) the presumed same cause should

always lead to the presumed effect and the same presumed effect only occurs as

result of the presumed cause (Flew, 1962; Hergenhahn, 2009). A century later,

John Stuart Mill (1806–73) is reported to have also made a similar observation,

that (1) the presumed cause should precede the presumed effect, (2) there must

be a relation between the presumed cause and the presumed effect, and (3) there

must not be any plausible alternative reason for the presumed effect other than
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the presumed cause (Shadish et al., 2002). Currently, this logic of causation has

evolved into the following: (1) the principle of temporal order, that the pre-

sumed causal factor precedes the presumed effect, (2) the principle of covari-

ation, that the presumed cause covaries with the effect such that changes in the

cause correspond to changes in the effect, (3) the principle of control, that the

alternative explanations have been ruled out, and (4) the principle of counter-

factual inference, that there should be knowledge about what would have

happened in the absence of the cause (see Shadish et al., 2002).

Others, like Johann Wolfgang von Goethe (1749–1832), Baruch Spinoza

(1632– 77), and Friedrich Wilhelm Nietzsche (1844–1900), have also influ-

enced Western psychology. For instance, Johann Wolfgang von Goethe pro-

vided the foundations for phenomenology in the social and behavioural

sciences, while Baruch Spinoza’s philosophical work on emotions served as

the basis for work on emotions as a construct in psychology as well as psycho-

analytic thinking (Hergenhahn, 2009). Again, Friedrich Wilhelm Nietzsche’s

notion of the Dionysian aspect of human nature as das es influenced the

development of Sigmund Freud’s (1856–1939) idea of id while Nietzsche’s

exposition on the concept of repression also became foundational to Freudian

psychoanalysis (Hergenhahn, 2009). The foregoing discussion leaves no doubt

in anybody’s mind thatWestern philosophy is the foundation of today’sWestern

psychology.

The taken-for-granted interpenetration between Western psychology and

Western philosophy is further legitimised and strengthened by the recognition

that all human sciences must necessarily confront a philosophical question,

a response to which conditions the principles and methods of the discipline

(Oppong et al., 2023). Like other human sciences, psychology takes as its

subject of study the human being and behaviour of people. It is worthy of

note that the quest to understand human behaviour requires a prior knowledge of

what a person is (Oppong et al., 2023). Like Western philosophy, African

philosophy has also preoccupied itself with questions about human nature and

personhood (Gyekye, 1978; Wingo, 2017). This fundamental question of the

nature of a person is a philosophical question that is foundational to all human

sciences (Ajei & Myles, 2019; Roughley, 2021) and one that conceptually and

empirically connects philosophy to psychology (Oppong, 2019b). Therefore,

there cannot not be a meaningful IPA or AP without a connection to African

philosophy.

To attempt to showcase how IPA stands to benefit from a closer collaboration

with African philosophy, I collaborated with two colleagues, philosophers at the

Department of Philosophy and Classics, University of Ghana, Legon.We set for

ourselves the task of illustrating that an African philosophical concept has the
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potential to serve as an independent theoretical postulate of explanation in IPA.

We used tiboa, an Akan/African philosophical concept that translates into the

active principle or capacity of the human mind (Oppong et al., 2023). We used

tiboa as the theoretical postulate to explain Western psychological concepts of

emotional intelligence, cognition, and personality formation. For instance, we

argue that a person’s tiboa guides them in decisions about the moral benefits of

and as the source of emotional intelligence and argue that tiboa gives rise to

emotional intelligence when properly developed in an individual (Oppong et al.,

2023). Again, we also demonstrated that tiboa as a human quality is a person’s

knowledge of moral rightness and the capacity to perform actions in line with

the moral compass; we then presented tiboa as a distinct type of long-term

memory in addition to the current typology comprising declarative memory

(semantic and episodic memory) and implicit memory (priming and procedural

memory) (Bruck, 2020; Oppong et al., 2023). This consideration of tiboa as

a distinct type of long-term memory challenges the current orthodoxy of an

absence of a seat of moral thinking in long-term memory. We call this morality

memory (Oppong et al., 2023). Following from morality memory, we then

demonstrated that tiboa acts as a pivot for character formation through its ability

to feel shame and used it in a monothetic approach to account for the uniformity

and consistency in human nature (Oppong et al., 2023). Further, Professor

Robert Serpell argues that tiboa is the kind of bridging construct needed to

link the notion of relational personhood (Ubuntu) to evaluation of actual

behaviour (R. Serpell, personal communication, November 17, 2023). Indeed,

the foregoing discussion illustrates how IPA stands to benefit from African

philosophy if IPA seeks to become a distinct, viable subfield of psychology.

3 African Cultural Anthropology as an Essential
Foundation of AP

What is African cultural anthropology, and why is it of any relevance to the

study of AP? Generally, cultural anthropology is conceived of as the study of

living people and their cultures, noting the similarities and differences among

cultural groups (Brown et al., 2020; Lowie, 1953). Nanda and Warms (2012,

p. 7) put it best as ‘The study of human thought, behavior, and lifeways that are

learned rather than genetically transmitted and that are typical of groups of

people’. In many ways, African cultural anthropology is about the study of the

thoughts, behaviours, and lifeways of Africans in Africa (Nkwi, 2015). In other

words, African cultural anthropology seeks to understand African cultural

realities (Johnson, 2018; Owusu, 2012). I would not belabour the point that

Africa and Africans have been the lifeblood of the discipline of anthropology
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(Johnson, 2018; Nkwi, 2015; Owusu, 2012), as it is not the focus of this

Element. I would only add that, sometimes, it appears that without Africa and

the rest of the Majority World, cultural anthropology would have suffered

a stunted growth (see Funk et al., 2023).

The relevance of African cultural anthropology lies in the way AP or IPA has

been conceptualised. Without accentuating culture, it would be very difficult to

show how AP differs fromWestern psychology or Asian psychology. Drawing on

work done in African cultural anthropology, a distinction between Western psych-

ology and AP has been offered. For instance, Nwoye (2015a) differentiates

Western psychology from AP in that the former emphasises: (1) ‘the use of

objective, quantitative measuring or data gathering instruments’; (2) ‘defines

humans only in material, measurable, or observable terms’; (3) that human behav-

iour has ‘no significant meaning beyondwhat is actually observed’; and (4) that the

human mind dies with the death of the body (p. 107). On the other hand, he argues

that AP tends to emphasise: (1) the connectedness of Africans to their contexts,

including the invisible, such as spiritual and ancestral worlds, (2) spirituality as

a key source of influence of the thoughts, behaviours, and lifeways of the living, (3)

the interpreted nature of meaning of actions to self and others, and (4) that themind

andmemory live on after the death of the organic human body (Nwoye, 2015a; also

see Oppong, 2022). Without access to the body of knowledge in African cultural

anthropology, such distinctions would have been nearly impossible to achieve

formally. For instance, the current understanding that there are different develop-

mental pathways in child development or different but equal childhoods has

resulted from work in cultural anthropology and cultural psychology (Funk et al.,

2023; Scheidecker et al., 2023b). Similarly, cultural psychology has benefited

heavily from cultural anthropology in terms of setting the foundations and provid-

ing the methods and tools for studying people in cultural contexts (see Jahoda,

2016; Nwoye, 2020; Poortinga, 2021; Sam, 2014; Serpell, 1989, 1993).

Furthermore, African philosophy is also rooted in African cultural anthro-

pology. Janz (2007) argues that African philosophy deals with culturally ori-

ginal questions relating to the full range of philosophical inquiry. Again, Davis

(2000, p. 152) highlights Kwame Gyekye’s (1939–2019) ‘project of construct-

ing the Akan life-world, in both its traditional and modern expression’ and

intimates that Kwame Gyekye’s undertaking suggests ‘the prospect of discip-

linary exchange and collaboration between anthropology and philosophy’.

Indeed, Kwasi Wiredu (1931–2022) acknowledges the anthropology-like

approach to African philosophy in the School of African Traditional

Philosophy (Wiredu, 2004) to which African philosophers like Kwame

Gyekye belong. Kwasi Wiredu is often classified as an anti-traditionalist or as

belonging to the anti-ethnophilosophy school along with the French-speaking
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African philosopher, Paulin Hountondji (born in 1942). However, Kwasi

Wiredu argues that he still disagrees with Paulin Hountondji in the sense that

he recognises the anthropology-like approach to African philosophy as relevant

except for the lack of critical stance often taken by some traditionalists (Wiredu,

2004). All of this provides evidence in support of the connection between

African culture and African philosophy. The African anthropology–AP connec-

tion is important to highlight because it shows that African philosophy and AP

tend to have a broadly similar anthropology-like approach to understanding

human nature (see Oppong, 2017).

Perhaps there is no gainsaying that culture is crucial to the study of AP (see

1.2 Centrality of Culture). It was with this understanding that I previously

suggested that the study of psychology in Ghana and Africa should include

mandatory modules on African philosophical thought; African psychological

thought: psychological implications of proverbs, wise-sayings, and ethnic cos-

mologies; parapsychology; history of Ghana; and sociology or anthropology of

Ghana (Oppong, 2016). Specifically, I advocated for this curriculum reform,

arguing that inclusion of the suggested courses in the psychology curriculum in

Ghana, for instance, will expose Ghanaian psychology students to the necessary

folk and philosophical psychologies required for the indigenisation or

Africanisation project. Introduction of such courses should encourage

Ghanaian psychologists to explore Ghanaian ethnic cosmologies to identify

and describe their cognitive, affective, and behavioural processes and content to

elevate folk and philosophical Ghanaian psychologies to Indigenous scientific

psychology (Oppong, 2016, p. 10).

At a minimum, we recommended such books as African Cultural Values: An

Introduction (published in 1996) by Kwame Gyekye, a renowned Ghanaian

philosopher, and Tradition and Change in Ghana: An Introduction to Sociology

(published in 2003) by G. K. Nukunya was an important introduction to

developing an African or Ghanaian approach to psychology (Oppong, Asante,

& Oppong, 2012; see Allwood, 2018). Other African philosophers like Kwasi

Wiredu (1931–2022), Ifeanyi Anthony Menkiti (1940–2019), and John Samuel

Mbiti (1931–2019) are also good sources on African philosophy, and by exten-

sion AP, as they also address ‘metaphysics, epistemology, axiology, and meth-

odology, as well as with the problems and opportunities of intercultural

philosophizing’ (Janz, 2007, p. 690).

However, Allwood (2018) took issue with the inclusion of parapsychology in

such a curriculum for an AP. Parapsychology is said to be the study of paranor-

mal experiences – phenomena that defy the ‘boundaries of time, space and

force’ (Pasricha, 2011, p. 4). I tend to agree with Pasricha (2011, p. 8) that the

study of parapsychology ‘would enhance understanding of certain medical,
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psychological and psychiatric disorders that cannot be explained in terms of

currently available theories of the genetic or environmental influences’. This

view is consistent with the distinction between Western psychology and AP

offered by Nwoye (2015a). For emphasis, I will repeat the aspects that align

with this view: (1) the connectedness of Africans to their contexts, including the

invisible, (2) spirituality as a key source of influence of the thoughts, behav-

iours, and lifeways of the living, and (3) the mind and memory live on after the

death of the organic human body (Nwoye, 2015a; see Oppong, 2022). For

instance, Pasricha (2011) identifies, among other things, near-death experiences

and out-of-body experiences, reincarnation, past-life regression, apparition, and

precognition as paranormal experiences or phenomena. These paranormal

experiences align with African cosmology and spirituality as discussed earlier.

For instance, among other themes, Dzokoto (2020) in her study of the Akan

concept of mind, adwen, indicated that it was characterised as ‘porosity’. As

a term, Taylor (1992) used ‘porosity’ to contrast theWestern concept of self and

mind (‘that recognises distinct boundaries between mind and body, self and

other, physical and the cosmic’) with other concepts of the mind that acknow-

ledge it as being ‘associated with a permeability, a bleeding into one another,

such that the self and the other, the physical and the cosmic, and the mind and

the body cross over into each other and influence each other, often with

discernible phenomenological impact’ (Dzokoto, 2020, p. 83). Again, she

found that the Akans of Ghana attributed causality to bad people such that

people with bad adwen can ‘directly affect the physical world without physical

mediation’ (Dzoko, 2020, p. 83) and that ‘a good adwen by itself is not sufficient

to provide complete protection against misfortune’ (Dzokoto, 2020, p. 86). This

is because a good adwen ‘neither eliminates feelings such as envy and jealousy

from the minds of others, nor thwarts other dangerous motivations from others’

(Dzokoto, 2020, p. 86). Such a view of the mind allows for and is consistent

with a worldview that acknowledges the existence of paranormal experiences.

This is also critical to African conception of mental illnesses (Asare &

Danquah, 2017; Mbiti, 1969; Nwoye, 2015a, 2015b; Opare-Henaku & Utsey,

2017; Oppong, 2020a). Therefore, asking African psychology students to study

parapsychology provides the opportunity to see themselves in the study of their

own psychological make-up. This has the advantage of increasing the relevance

of the psychology they study as well as the explanatory power of the body of

psychological knowledge they obtain through the study.

A related discipline that is often ignored by AP is sociolinguistics – the study

of how languages serve a community and are shaped by the social nature of the

members of the community. It is also related to ethnolinguistics – a branch of

anthropology. I bring this issue up for serious consideration among AP
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researchers and practitioners because many AP researchers and practitioners are

already informally appropriating techniques from sociolinguistics (see Nwoye,

2020). That, in this Element, I have tried to analyse language as a tool to

understand human beings in a context is just one example. Work by sociolin-

guistics should be considered for use in AP as well. For instance, KofiAgyekum

of the University of Ghana has worked on issues such Akan cultural concepts

and expressions for ‘stress’, ‘distress’, ‘sorrow’, and ‘depression’ (Agyekum,

2020) as well as Akan body part expressions (Agyekum, 2018), with some of

his work focusing on ethnopragmatics of Akan language usage in expressing

behaviours, thoughts, and emotions. I only mention Kofi Agyekum as an

example as there are likely other African sociolinguists doing similar work

across the continent of Africa. Such anthropological work from the field of

sociolinguistics has the potential to offer new insights into understanding

behaviours, thoughts, and emotional expressions of Africans. Therefore, I will

call on AP researchers to collaborate with not only African philosophers but

also African sociolinguistics researchers.

4 Emerging Theoretical Contributions in AP

In this section of the Element, I attempt to present a series of theoretical contribu-

tions that have been made by Africa-based psychologists in AP or IPA. These

theories have not necessarily become accepted into the canon of hegemonic

psychology; however, they are important contributions from AP that need to be

considered when teaching the next generation of Africa-based psychologists

interested in AP or ‘doing’ AP as a professional psychologist in Africa. To

accomplish this aim, I choose to highlight some of my own theoretical contribu-

tions first, followed by equally important contributions by other notable figures in

AP. There are others, like epistemic agency and an integrated model of human

actions and conditions, that I decided not to discuss here. It is worthy of note that

many of my theoretical contributions have been responses to theoretical questions

I posed earlier in my work that required answers; this is to say that I respond to my

own questions, as I am aware thatmany of these questionsmay remain unanswered

if I do not attempt to deal with them. The theoretical contributions presented here

are not meant to be exhaustive but rather illustrative of the kinds of contributions

beingmade and that will bemade in the future. To use this Element to teachAP, the

instructor is encouraged to consult other sources or texts on AP by eminent Africa-

based psychologists pursuing AP as their subspecialty in psychology. As indicated

earlier, Africa-based psychologists in so-called Western-oriented AP are not to be

considered part of AP proper as defined by the four strands discussed previously

(see 1.4 Strands of IPA).
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4.1 Selected Theoretical Contributions by Seth Oppong

4.1.1 Biocultural Theory of Personhood

I developed the biocultural theory of personhood while undertaking a historical

study on tracing the ancient history of psychology in Ghana (see Oppong, 2017).

I wanted to see what existed before May 1967, when the University of Ghana

established a full-blown academic Department of Psychology (Oppong, Asante,

& Oppong, 2012; Oppong et al., 2014; Oppong, 2013a, 2016, 2017). This led me

to explore pre-colonial texts such as a philosophical dissertation on the apathy of

the human mind by an African from the present-day Republic of Ghana named

Anton Wilhelm Amo (1701–84) and a colonial text on the history of present-day

Ghana by an African educated in Africa and later the first moderator of the

Presbyterian Church of Ghana, Carl Christian Reindorf (1834–1917). As

a result of Anton W. Amo’s dissertation, On the Apathy of the Human Mind or

the Absence of Sense and of the Faculty of Sensing in the Human Mind and the

Presence of These in Our Organic and Living Body (defended in 1734), and

subsequent work including A Philosophical Disputation Containing a Distinct

Idea of Those Things that Belong Either to the Mind or to Our Living Organic

Body (defended by his student in 1734) and Treatise on the Art of Philosophizing

Soberly and Accurately (published in 1738), I had crowned him the ‘Father of

Black Psychology’, taking the crown away from Francis Cecil Sumner, the first

African American to receive a Ph.D. in psychology in 1920 (Oppong, 2017). It

was within this context that the biocultural theory of personhood emerged.

This theory is based on the ethnopsychological perspectives of theAkan people

of Ghana and, to a greater extent, La Côte d’Ivoire, all in West Africa, that

personhood is somewhat achieved. In other words, a human being is not at

birth endowed with personhood and must instead work towards achieving this

status throughout life (Oppong, 2023b). This formulation also recognises that

there are certain developmental tasks or societal expectations that one must

negotiate to become a person. Thus, the theory states that an individual is not

born with the status of a person and must work to achieve this status by negotiat-

ing societal expectations that are age-appropriate; these expectations are deemed

age-appropriate and co-determined by an interaction between the individual’s

physical development and society. In other words, society evaluates one’s pro-

gress towards becoming a person according to one’s physical development, which

often crudely corresponds to chronological age (see Figure 1). I identified seven

stages of becoming a person within the Akan ethnopsychology, comprising

abotafra /abofra ngee (rendered as babyhood; 0 to 1 year), abofra (childhood;

1 to 7 years), abaamuwaa/ abaayewa (adolescence; 8 to 20 years), aberante/

ababaawa (young adulthood; 21 to 49 years), abeserewa (middle adulthood; 50

25Indigenous Psychology in Africa
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to 69 years), akɔkora/aberewa (early late adulthood; 70 to 80 years), and akɔkora

posoposo/ aberawa posoposo (late adulthood; 81+ years). In addition, I identified

the following developmental tasks or societal expectations: (1) knowledge of

good and bad (morality), (2) responsibility for one’s actions and inaction, (3)

meeting one’s material and immaterial needs of existence, and (4) helping others

(prosocial behaviour) (Oppong, 2023b, 2017).

I argue that this theory ‘provides a more useful framework for counselling,

psychotherapy on existential problems, personality assessment, curriculum

development, and assessment of successful outcomes of living’ (Oppong,

2017, p. 20). This is because it outlines the expected social responsibilities an

individual should be able to execute for oneself and for the benefit of others in

the community. This view is consistent with the concept of tiboa discussed

earlier (Oppong et al., in press). In terms of school readiness for young children,

the expectation of early childhood education, among other things, should be to

develop in the children a nascent sense of morality and becoming responsible

for one’s actions and inactions (Oppong, 2023b, 2017). When contrasted with

Nsamenang’s social ontogenesis theory, I self-criticised the biocultural theory

Stage English 
rendition

Possible 
age

Developmental Tasks

Knowledge of 
good and bad 
(morality)

Responsibility for 
one’s actions and 
inactions

Meeting one’s material and 
immaterial needs of 
existence

Helping others (Prosocial 
behaviour)

Abotafra 
/Abofra ngee

Babyhood 0 – 1 Not expected Not expected Totally dependent on adults Not expected

Abofra Childhood 1 – 7 Should begin to 
learn about 

morality

Should begin learning 
to take responsibility 

but there is no high 

expectation 

Not expected Should begin to show early 
signs of this

Abaamuwaa
/ Abaayewa

Adolescence 8 – 24 Should show this at 
a matured level

Should show this at a 
matured level

Should begin learning 
skills/vocations that enable 

the person to fulfill this task 
in the future

Would be required to show this

Aberante/ 
Ababaawa

Young 
adulthood

25 – 49 Should show this at 
a matured level

Should show this at a 
matured level

Would be expected to 
independently carry out this 

task; should be married and 
expected to have and raise 

children; industriousness and 

engaged in some income-
generating activities 

Would be required to show this

Abeserewa Middle 

adulthood

50 – 70 Should show this 

with wisdom

Should show this with

wisdom

Would be expected to 

independently carry out this 

task; should preparing to 
disengage from active 

physical or strenuous 

activities; should have 

Would be required to show this 

with wisdom

accumulated reasonable 

material wealth  

Akɔkora/ 
Aberewa 

Early late 

adulthood 

70 – 80 Should show this 

with wisdom 

Should show this with 

wisdom 

Would be expected to 

independently carry out this 
task; supporting the children 

and others 

Would be required to show this 

with wisdom 

Akɔkora 
posoposo/ 
Aberawa 
posoposo 

Late 

adulthood 

81+ Should show this 

with wisdom 

Should show this with 

wisdom 

There is no expectation for 

the person to physically meet 
his/her material needs 

because of expected physical 

weaknesses; becomes 
dependent on mmabun 

(youth comprising mmarante 
and mmabaawa) and 

mmeserewa such like mmofra 
and mmotafra.  

Would be required to show this 

with wisdom 

Figure 1 Biocultural theory of personhood
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of personhood for focusing on ‘the material existence of the person’s journey

through life on earth’ (Oppong, 2023b, p. 32), ignoring the pre- and post-

material existence of an individual.

4.1.2 Model of Valued Human Cognitive Abilities

The journey to develop this African theory of cognitive abilities or intelligence

began in 2010 when I started teaching educational psychology at Regent

University College of Science and Technology in Accra, Ghana. I had by then

begun engaging with philosophical texts by Kwame Gyekye on African cultural

values relating to knowledge and wisdom. I was dismayed by the lack of

a coherent African theory of intelligence at the time. Fortunately, in 2017,

I was lucky when Professor Robert Serpell found me through my critical

work on early childhood research and practices in Africa (see Oppong,

2015a). As a result, he gifted me a copy of his book titled The Significance of

Schooling: Life-Journeys in an African Society (published in 1993) in 2018.

After studying the book, I found his ethnographic study of the conceptions of

intelligences among Chewa speakers in Zambia. I began to teach his findings in

my introductory psychology course at William V. S. Tubman University in

Liberia. Thus, when I received an invitation from Vivian Dzokoto to contribute

to a special issue on African cultural models in psychology (Serpell et al., 2022),

I took advantage of the call to expand the work through a systematic review

methodology to formulate what an African theory of intelligence would look

like (see Figure 2). Therefore, this theory is rooted in ethnographic evidence

from Africa about the conceptions of intelligence or cognitive abilities. I also

drew heavily on African philosophical conceptions of cognitive abilities as

well.

This theory identifies three interrelated components of cognitive abilities

from an African perspective, namely: cognitive competence, wisdom, and

socio-emotional competence. The understanding is that cognitive competence,

in a broad sense, is similar to what Western psychologists tend to measure as

intelligence. In addition, Africans recognise the role of wisdom and socio-

emotional competence in the use of cognitive competence. To become

a general theory of intelligence, I allude to the fact that different human societies

accentuate different components in the model based on the currency and values

each component holds in that particular human society (Oppong, 2020b). Due to

the need for connectedness in African societies (Oppong, 2023b: also see 4.1.1

Biocultural Theory of Personhood), wisdom and socio-emotional competencies

are often emphasised to the point of overshadowing cognitive competence,

though the latter is still valued, whereas the individualist orientations of most
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Western societies lead to a de-emphasis on socio-emotional competencies and

more premium being placed on cognitive competence. This may explain why

Western forms of schooling emphasise analytic intelligence in what they

encourage, mould, and assess in students as members of their societies.

4.1.3 Risk Chance Process Model

This theory was borne out of some work I did on occupational health psych-

ology. When I served as an international visiting scholar at North Carolina

State University, Raleigh, in 2007, I began to collect literature on occupational

safety issues in the upstream oil and gas sector. It was around the time Ghana

had just discovered crude oil in commercial quantities. I was then interested in

pursuing a doctoral study in occupational safety in the oil and gas sector.

When I returned to Ghana in 2008, I continued to work on the topic and even

submitted to the late Professor Joseph Yaw Opoku of the Department of

Psychology at the University of Ghana to review it for me, even though

I was not formally registered as a doctoral student. When I realised that

I could not register as a doctoral student, I decided to turn the work I had

done on the doctoral thesis into a book (see Oppong, 2011). It was during this

time I began to wonder if the existing theories of risk perceptions (i.e.,

protection motivation theory, risk compensation/homeostasis theory, risk

preference theory, situated rationality theory, habituated action theory, social

action theory, and social control theory) could explain why faulty risk percep-

tions lead to accidents. The extant theories of risk perceptions tended to

General
Intelligence

Cognitive
Competence

Wisdom

R&DSPSVPAPLTMSTMCIFI

Socio-
emotional

Competence

Figure 2 A model of valued human cognitive abilities

Note: FI = fluid intelligence; CI = crystallised intelligence; STM = short-term memory;
LTM = long-term memory; AP = auditory processing; VP = visual processing;
PS = processing speed; R&DS = reaction and decision speed.

Source: Oppong (2020b, p. 10).

28 Psychology and Culture

ht
tp

s:
//

do
i.o

rg
/1

0.
10

17
/9

78
10

09
39

28
60

 P
ub

lis
he

d 
on

lin
e 

by
 C

am
br

id
ge

 U
ni

ve
rs

ity
 P

re
ss

https://doi.org/10.1017/9781009392860


explain why and how risk perception influences risk-taking behaviour but

failed to offer any explanation as to how risk perception results in accidents.

When I became convinced by the extant theories of risk perceptions, I began

to theorise around the central question and did an extensive literature review.

I started by questioning the black box in the link between risk perceptions and

accidents in the book to work it out in some detail for article publication in 2015

(see Oppong, 2015b). I have since then empirically tested the theories (see

Oppong, 2021a).

The risk chain process simply states that an accident is more likely to result

from faulty risk perceptions because faulty risk perceptions tend to lead to

human error; these human errors tend to cause one to engage in risky behaviour,

and the risk behaviours often result in risk exposure or exposure to hazardous

conditions; once exposed to hazardous conditions, there is a higher likelihood

that the risk exposure eventually leads to injuries or accidents (Oppong, 2011,

2015b, 2021a; Pheko et al., 2021; see Figure 3). It is also important to acknow-

ledge the role of culture in determining behaviours, thoughts, and emotional

expressions, including risk perceptions (see Sam, 2014). For a detailed descrip-

tion of the theory and its applications, consult Oppong (2015b, 2021a) and

Pheko et al. (2021). An important question may relate to the African rootedness

of the risk chain process model. One way to respond to this question is the claim

to its African rootedness in terms of the source of the theoretical formulation. If

we cannot divorce an idea or theory from the source and its background, it is

equally possible to argue that ‘Africaness’ permeates the theory because the

proponent is an African scholar educated solely in Africa from preschool

through undergraduate to doctoral studies. Though it may not be possible to

point to a particular African concept in the theories, the very idea that it is

a product of an African mind – an African of the soil and by blood – operating

Figure 3 Risk chain process mode

Source: Oppong (2015b, p. 31).
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from within West Africa and now Southern Africa should be a partial justifica-

tion for its African rootedness. Perhaps an aspect of the theory that can be traced

to the African source or mind is acknowledgement of the national culture as

a potential influence on risk perception. A typical Western formulation tends to

be decontexualised and often seeks to minimise the role of culture.

4.1.4 Sekyi Puzzle of Modernity

This may not be considered a serious theoretical contribution in its own right as

it attempts to capture a conundrum that many people in the Majority World tend

to encounter in the quest to indigenise knowledge. Simply put, the Sekyi puzzle

of modernity is named after Kobina Sekyi (1892–1956), who is arguably among

the first Africans to articulate this conundrum (Asante, 2011). He reflected the

challenge of modernity as a Gold Coast (now Ghanaian) nationalist and posed it

as follows: ‘how to Westernize without being Westernized; how to preserve

while modernizing’ (Asante, 2011, p. 96). I noted that ‘Our ability to resolve

this puzzle will be a major breakthrough in our efforts to Africanise knowledge

production in general and psychological science in particular’ (Oppong, 2016,

p. 8). Fortunately, I found an effective resolution of the question in

S. R. B. Attoh Ahuma’s (1905) Memoirs of West African Celebrities in

Europe (1700–1850). In this book, Ahuma (1905) argued that:

The Gold Coast of Guinea [now Ghana] is without controversy a peculiar
country, inhabited by aboriginal tribes whose manners, customs, institu-
tions and laws dimly, but persistently, recall an advanced stage of civiliza-
tion in a golden age that has long since receded into oblivion. But the
landmarks are there for all that – clear, distinct and indelible . . . Four
centuries of contact with Europe have in no way exorcised the spirit of
our ancestors, and still it defies the remotest possibility of subjugation. The
more soundly and liberally the sons of the soil are educated the more
readily do they acknowledge the wisdom of the fathers, the more fervently
do they pray for ‘Judicious training upon Native lines’, and the more
solemnly do they affirm that ‘apart from the natives, any attempt at
statesmanlike administration is doomed to failure.’ . . . The Gold Coast
native, therefore, will invariably ‘Go Fantee’ . . . in his intellectual evolu-
tion, and therein lies his national salvation . . . To ‘Go Fantee’ marks the
mental terminus of the Gold Coast native, and describes his ultimate
reversion to the simplicity of his forebears, sobered and matured with all
that is excellent in Western civilization (pp. 253–4; emphasis added).

The implication is that while we attempt to modernise, we should only borrow

what is excellent in Western civilisation and keep the cultural values that have

kept African societies alive till date. Therefore, the decision rule might be to
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ask whether a particular import from a Western society serves the African

community for the better in the long run rather than the immediate benefits it

brings. This can then be extended to psychological knowledge and praxis to

pose a similar question as to whether the theories, methods, tools, and appli-

cations we borrow contain only the positive aspects without causing harm to

African societies in the long run. Thus, the Sekyi puzzle of modernity

becomes a tool in critical AP in general as well as a tool for critical analysis

of any Western imports. In some ways, it becomes an inversion of Kwasi

Wiredu’s (2004) orientation to turn the critical lens on African cultural values.

The Sekyi puzzle of modernity tends to expand the critical analysis bottom-up,

while Wiredu’s (2004) concerns takes a top-down critical stance. It is import-

ant to note that both top-down and bottom-up critical lenses are needed to

understand the contemporary life of an African.

4.1.5 Epistemological Allyship

The concept of epistemological allyship (EA) was borne out of my concern that

the anti-racism literature tends to blame White people for most things without

any attempt to recognise the role the marginalised plays in their marginalisation.

EA calls for bidirectional relationships in collaborations between academics

from the Majority World (AMWs) and influential scholars in the Minority

World who ‘genuinely want to see another human progress rather than seeing

the one in need of assistance as merely a member of a marginalized group’

(Oppong, 2023a, p. 76). It recognises that to demand the currently powerful

groups to relinquish their power as gatekeepers is more likely to be resisted, and

that decolonisation must be understood for what it stands for and entails –

tensions and political struggles for power in knowledge production. I argue that

these tensions may become more manageable when both sides (the influential

gatekeepers and marginalised groups) acknowledge that the demand for power

from influential groups is more likely to alienate them. Again, both sides must

view members of marginalised group members simply as human beings who

aspire to progress and not as people who need to be saved (such as in White

saviourism) or exploiting their plight to bolster one’s image as a good person

(such as in optical allyship). Thus, there must be a recognition of the following:

(1) demand for power creates tensions, (2) members of the marginalised groups

do not need saving but rather support to be independent knowledge creators, (3)

to some degree, members of the marginalised groups are culpable in their

marginalisation by ceding power to the privileged few, (4) members of the

marginalized groups must not seek to be saved but instead seek partnership, (5)

members of the marginalised groups must assert themselves in knowledge
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production and dissemination, and (6) true emancipation will emanate from

members of the marginalised groups and not from elsewhere.

Notwithstanding, EA requires a common understanding that influential gate-

keepers in knowledge production are not obligated to members of marginalised

groups if they wish not to become an ally. This is because, I argue, they have

a right not to be actively involved in allyship or to avoid spaces where such

issues are discussed (Oppong, 2023a). Even if the non-involvement makes the

world a bad place to live, they still have a right to want to destroy themselves

along with others in the bad world their non-involvement creates. It is also

important to note that I cannot claim to be the first to have used the term EA,

per se. Starodub (2015) first used the noun phrase ‘epistemological allies’ to

signify like-minded persons who share a general approach to theory of know-

ledge and knowledge production. In addition, Starodub (2015) mentioned the

phrase only once as a convenient term to use in passing, perhaps to capture the

idea of borrowing a critical lens from other social movements and scholarships

that agree on some approaches to knowledge production. However, I use EA to

refer to the process of joining forces with like-minded people to give a helping

hand to those who are tackling their epistemological struggles.

Among other things, I argue that some of the ways to enact EA include

mentorship (the requirement on the part of the marginalised group members is

to do critical, original, and stimulating work to attract influential gatekeepers in

the first place), reading and citing sources from the Majority World (the first

requirement applies here as well), and funding and sub-funding. EA-based

funding must involve Western scholars collaborating ‘meaningfully with their

AWMs to conceptualize the study and jointly draft the research proposal as well

as the grant application documentation’ (Oppong, 2023a, p. 79). Sub-funding

can be extracted from larger funding to be offered to AMWs to support their

research if their work aligns in some significant ways with the objective of the

initial larger funding. For further reading, consult Oppong (2023a).

4.1.6 Oppong-Wiredu Ethical Principle

This is not a theory or concept per se, rather an application of an African

philosophical principle to ethical decision-making. It was borne out of my

disillusionment that, though African philosophers like Kwame Gyekye (on

the Akan ethics) and Kwasi Wiredu have written extensively about ethics in

the African sense, there was still no coherent African perspective on ethics in the

social and behavioural sciences. The task of developing anAfrican perspective on

ethics in the social and behavioural sciences was helped by the publication of the

bookA Celebration of Philosophy&Classics (Simpson et al., 2013) as part of the
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65th anniversary celebration by the University of Ghana. In the book, I found

a chapter by Kwasi Wiredu titled “Are There Cultural Universals?” (Wiredu,

2013). A reading of the chapter was all I needed to be able to develop this idea into

a coherent African perspective on ethics. It is important at this point to highlight

the need for Africa-based psychologists interested in AP to become well read in

African philosophy, as the latter can provide ready material to theorise in AP.

Here, I refer to my previous work, which has been informed largely by founda-

tions set by African philosophers; they include work on an African theory of

intelligence, biocultural theory of personhood, and tiboa as an independent

theoretical postulate, among others.

In working out his philosophy of cultural universals, Wiredu (2013, p. 100)

acknowledges that the underlying mechanisms or processes of human actions

may be the same ‘for all humans irrespective of whether they inhabit Europe,

Asia, or Africa’ but also argues that cultural variations exist in how the behav-

iour manifests itself. This idea can be extended to ethical decision-making as

being moderated by different cultural contexts (Oppong, 2019c). In addition,

one can derive from his philosophical analysis that ‘we ought to be more

concerned about judging the morality of our conduct rather than determining

the rightness or wrongness of the reasons for the particular conduct’ (Oppong,

2019c, p. 24). Though Wiredu (2013) argues in favour of universalism, he

prescribes a test that becomes useful in ethical decision-making in an African

context. Wiredu (2013, p. 107) instructs us in the following ways to determine if

an action is universal or not:

Let us start with the followingminimal premise.We assume that every human
being has a concern for his or her own interests, in whatever way the concept
of interest might be defined. The problem of morals arises from the fact that
not everybody has a natural inclination to be concerned about the interests of
others at all times in their conduct. In consideration of this, the following
imperative naturally suggests itself. ‘Let your conduct at all times manifest
a due concern for the interests of others.’ The question, of course, is: ‘What is
due concern?’ I propose the following criterion. A person may be said to
manifest due concern for the interests of others if in contemplating the impact
of his actions on their interests, she puts herself imaginatively in their
position, and having done so, is able to welcome that impact . . . If phrased
as an imperative, it might be called the principle of sympathetic impartiality
(first emphasis in the original and second emphasis added).

African societies tend to thrive on social relations such that what qualifies as

morally right often translates into actions that promote community welfare,

solidarity, and harmony. The implication is that the principle of sympathetic

impartiality is teleological or consequentialist as it evaluates the results
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(teleological) or the impact (consequential) of an individual’s actions as

opposed to the actions themselves (deontological). Therefore, the Oppong-

Wiredu ethical principle is informed by the Wireduian principle of sympathetic

impartiality that acts as a golden rule for ethical decision-making. This ethical

principle states that, in order to act ethically, one must at all times allow their

conduct to manifest a due concern for other people’s interests by putting

themself imaginatively in their stead and, having done so, determine if they

are able to welcome that impact of the action on oneself. I have applied this

principle to show cultural relativity in ethical decision-making as this is not

informed by a justice perspective nor a care perspective (Oppong, 2019c). This

principle has also been applied to ethical dilemma cases in clinical psychology,

medical, and industrial/ organisational psychology practices. Sometimes, the

ethical action may be consistent with the results of justice-based ethical deci-

sion-making. However, the reasons for arriving at the decision are completely

different in the African context (Oppong, 2019c).

4.1.7 Tiboa as an Independent Theoretical Postulate

I have already discussed, in some detail, the theoretical formulation of tiboa as

an independent theoretical postulate in AP; therefore, I will refer readers to the

aforementioned discussion (see section 2 African Philosophy as an Essential

Foundation). However, I will add here that, as an independent theoretical

postulate, it can be extended to explain other behaviours, thoughts, and emo-

tions in the African context in addition to mainstream concepts such as emo-

tional intelligence and long-term memory. In addition, tiboa has potential

applications in applied AP. For instance, we suggest the following: (1) the

construction of a Strength of Tiboa Scale (STS) based on further exploration

by both African philosophers and psychologists, (2) the use of the STS in

emotional intelligence research and studies on civility, honesty, ethical leader-

ship, organisational citizenship behaviours, prosocial behaviours, organisa-

tional commitment, corporate social responsibility, counterproductive work

behaviours, corruption, social deviance, studies examining effects of tiboa on

commonmental health problems and a host of others, (3) clinicians using STS to

screen clients who present signs and symptoms of non-psychotic disorders to

establish the degree of agency and will to change or undergo or compete

therapy, (4) developing tiboa concepts into a Tiboa Exploration and

Animation Therapy (TEAT) to assist practitioners to explore and identify

‘misalignments’ in the tiboa while engaging in activities that can animate

(give vigour or move to action) or give reasons for the tiboa to want to change

and/or maintain the momentum to change, and (5) use of TEAT-based
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modalities to encourage health-promoting behaviours. Given that promoting

social harmony involves recognition of one’s responsibility to and natural

membership of society, it stands to reason that applying TEAT-informed prac-

tices should encourage members of a community to ensure their physical health

status as such a state implies an acknowledgement of one’s duty to those who

depend on them; this is to say, good health is necessary for one’s ability to offer

needed support to others (Oppong et al., 2023). In this regard, TEAT-informed

interventions would be very useful for health promotion campaigns and com-

bating public health emergencies such as the COVID-19 pandemic. For

example, getting the public to understand that their good health is a public

good to those who depend on them is more likely to cause them to take

preventive precautions against public health emergencies. This is not to say

that there might not be a possibility for psychological reactance – the ‘unpleas-

ant motivational arousal that emerges when people experience a threat to or loss

of their free behaviors’, which ‘serves as a motivator to restore one’s freedom’

(Steindl et al., 2015, p. 205). That is to say, TEAT-informed interventions are

more likely to be effective tools for health promotion if the health emergencies

are presented as a threat to the freedom to provide for persons who depend on

the target group and that working collectively to eliminate the threat serves

everyone, including their dependents. Thus, taking public health precautions

will be seen as helping themselves and their dependents as well.

I will now turn my attention to theoretical contributions from other eminent

Africa-based psychologists specialising in AP. I will start with Augustine

Nwoye, then discuss Augustine Bame Nsamenang’s theory and Stephen

Baffour Adjei’s contribution. Further, I present an integrated theory of person-

hood to guide future work in AP based on my own work, Nwoye, Nsamenang,

and other relevant empirical work on personhood in Africa.

4.2 Augustine Nwoye’s Africentric Theory of Human Personhood

The basic premise of Augustine Nwoye’s Africentric theory of human person-

hood does not depart from my theory of personhood – that ‘mature human

beings are not born but made’ (Nwoye, 2017a, p. 42). In his seminal work on

personhood, Nwoye (2017a) identified seven basic assumptions of the African

worldview and five sources of human motivations. He then added an African

perspective on human growth and development and two resources and pro-

cesses for cultivating personhood in Africa (Nwoye, 2017a).

In terms of the seven basic assumptions of the African worldview, Nwoye

(2017a) outlines the following: (1) the earth is a visible physical world inhabited

by living beings or created things whereas the spiritual world is the invisible that
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serves as the home of the spirits, comprising ‘the divinities, ancestral and ghost

spirits, clan deities and other unknown invisible evil forces’ (p. 47); (2) there is

an interpenetration between the visible and invisible worlds in the African

worldview and both worlds can communicate through facilitated perception

(divination and dreaming) as well as through other rituals; (3) there are good

and evil spirits as well as human beings in the universe; (4) there is a recognition

of mystical causality in the universe (also see Dzokoto, 2020); (5) a well-bred

African child is one that exudes ‘patience, perseverance, due discretion, ability

to live for others or the spirit of Ubuntu, obedience to parents and respect to

elders, and modesty and industriousness’ (p. 48); (6) there is a recognition of

a genetic basis of one’s personhood in Africa; and (7) there is an understanding

that one’s life is a multidimensional project aimed at achieving maximum

success in all aspects of life – that is, the social, material, educational, and

religious/spiritual aspects of life (also see Osei-Tutu et al., 2018).

Nwoye (2017a) enumerates the following as the major sources of motivation

among Africans: (1) protection against shame, (2) aspiration to achieve status of

respect within one’s community regardless of the limitations of one’s birth or

background, (3) being at par with one’s age-mates in life achievements, (4)

avoiding incurring the wrath of one’s ancestors, and (5) show of due concern for

community needs and investment in social support. He further argues that

human personhood development is influenced by cultural practices, including

cultural socialisation processes, traditions and customs, and ritual practices, and

that ‘one sign of a mature or fully realized person is the ability to control one’s

tongue’ or use silence as a means of power and courage (Nwoye, 2017a, p. 55).

With respect to the resources and processes for cultivating personhood in

Africa, he argues that instruments of promotion such as direct instruction,

peer modelling, and ‘responsibilisation’ provide a process by which a child is

gradually trained ‘to step into adult roles as early in life as possible’ through

such activities as running errands and participating in household chores

(Nwoye, 2017a, p. 57). This then calls into question the broad Western concep-

tions of child labour, including normal household chores and age-appropriate

assistance provided on the farm in African contexts. This is because it is simply

part of responsibilisation process. This process is found in the biocultural theory

of personhood (see 4.1.1 Biocultural Theory of Personhood) and Nsamenang’s

social ontogenesis theory (see 4.5 Nsamenang’s Social Ontogenesis Theory). In

addition, there are multiple agents for promoting or cultivating human person-

hood in Africa, including one’s biological parents, siblings, extended family

members, non-sibling older children, and older adults of the community

(Nwoye, 2017a). This naturally leads to developing of multiple attachments to

different agents of socialisation hinged uponmultiple social partners taking care
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of a child in the African context (see Funk et al., 2023; Oppong & Strader, 2022;

Scheidecker, Boyette et al., 2023b).

4.3 Augustine Nwoye’s Africentric Typology of Dreams

Using multiple, asynchronous methods for collecting data, Nwoye (2017b)

set out to outline the typology of dreams in Africa. He employed four

sources of data in his study of dreams, comprising (1) narrative accounts

of the dreams by others than those participating in the study, (2) literature

review, (3) interview data from previous research with a traditional medi-

cine doctor, and (4) applicable anecdotal records from anthropological

studies in Africa. The narrative accounts of dreams were collected among

graduate students at the University of Jos (from 1987 to 1996) and Kenyatta

University (from 1997 to 2008). This implies that he pulled data from

different sources separated by time and space for the purposes of data

triangulation. Nwoye (2017b) concluded that

African dreams can originate from (a) within an individual in the human
world (as understood in the West); (b) from other human beings in contact
with other beings and realities from outside the human world on behalf of
other persons . . . or (c) through contact with members of the ancestral world
or the world of the recently dead . . . ; and (d) from the intervention of the god
of medicine and other assorted patron spirits in the numinous or spiritual
realm (p. 14).

Further, Nwoye (2017b) integrated the typologies reflective of African dreams

based on his analysis with the Euro-American conception of dreams. These

resulted in three broad typologies of dreams consisting of (1) individuocentric

dreams comprising (a) compensatory dreams and (b) anticipatory dreams; (2)

intersubjective dreams, and (3) transcendental/ vertical dreams (Nwoye,

2017b). Individuocentric dreams are dreams about the dreamer and relate to

daily residue or the needs and concerns of the person; the compensatory subtype

refers to dreams that relate to fulfilment of wishes to respond to some needs and

challenges being experienced by the individual (e.g., a poor person dreaming

about being rich), while anticipatory dreams concern ‘the attempt to help the

dreamer have a kind of symbolic/imaginative realization of what he or she

consciously yearns for, and concretely [has] seen fulfilled in other people’s

lives’ (Nwoye, 2017b, p. 9). Intersubjective dreams are dreams about the life

and concerns of another person, whereas transcendental/ vertical dreams are ‘a

visitation or as a transcendental intervention, orchestrated through a meeting

during sleep or trance, between the dreamer and a specific agent of the ancestral

or the spiritual world’ (Nwoye, 2017b, p. 11).
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4.4 Augustine Nwoye’s Africentric Paradigm to Clinical
Diagnosis and Treatment

Nwoye (2015b) set out to distinguish between the notions of psychopathology

in Western hegemonic psychology and AP as well as the inadequacies of the

Western orthodoxy and models of psychopathology to introduce – arguably to

propose – an Africentric paradigm to illness and healing. He outlines the three

principal assumptions that underlie Western orthodoxy in psychopathology,

namely: (1) an allopathic or biomedical model in which mental illnesses are

understood to originate from pathology in the patient’s anatomy and nervous

system, (2) an intrapsychic theory of psychopathology whereby psychological

abnormalities are understood to result from disturbances in an individual’s

thoughts, giving rise to irrational thoughts (including beliefs, biases, assump-

tions, and fears), which tend to influence a person’s behaviour, and (3) a social–

cultural model of psychopathology that views ‘psychopathology as a product of

stressful life-worlds or social contexts in which people live and work’ (Nwoye,

2015b, p. 307). He acknowledges that these assumptions are valid to a greater

extent and apply to the African context as well but adds 4) a spiritualist

perspective based on African spirituality to account for the origin of certain

instances of mental illness (Nwoye, 2015b; also see Asare & Danquah, 2017;

Dzokoto, 2020; Mbiti, 1969; Nwoye, 2015a; Opare-Henaku & Utsey, 2017;

Oppong, 2020a). Thus, there are four key assumptions that underlie an

Africentric model of psychopathology as enumerated earlier. I have also

referred to the Africentric model of psychopathology as a biopsychotheosocial

model (as opposed to a biopsychosocial model) to be understood as an approach

to treatment or an explanatory system which considers and emphasises, where

applicable, any combination of the four interacting dimensions to well-being or

behaviour, for example, biological, psychological, theological, and social

(Oppong, 2017, p. 35). I did not use ‘theological’ to mean Christian theology

or Islamic theology per se but to capture African spirituality in all its shapes and

shades. To be fair to Nwoye (2015b), he also calls this model the ‘Bio-Psycho-

Social-Spiritualist (BPS-S) model’. Asare and Danquah (2017) have also simi-

larly called this perspective the ‘Biopsychosocial(s) model’, where the ‘s’

represents spiritual practice.

Based on these four assumptions, Nwoye (2015b, p. 310) then presents his

Africentric paradigm to clinical diagnosis and treatment as referring to ‘the

interventive action that is taken to determine the source of a difficult illness’, the

need of which ‘arises in the face of a sudden or difficult illness that refuses to

remit after all medicines (including Western hospitalization) have been admin-

istered’. Therefore, clinical diagnosis should commence with the understanding
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that sudden psychological illnesses are instances of symbolic rather than ordin-

ary experiences and are messages being transmitted to the relatives or family

members of the client (Nwoye, 2015b). Therefore, the mental health profes-

sional ought to identify the import and content of such a symbolic message to

find a proper solution and a cure to the presenting illness of the client (Nwoye,

2015b). The implication is that sudden and severe psychological illnesses

should be viewed ‘as meta-communications to be “read” and interpreted, rather

than to be categorized or classified as emphasized in theWestern Diagnostic and

Statistical Manual of Mental Disorders (DSM-5)’ (Nwoye, 2015b, p. 310).

Thus, clinical diagnosis of sudden, severe, psychological illnesses consists of

instrumental divination (a means of verification and communication by inter-

preting the actions of objects and other entities in relation to a certain perform-

ance or ritual) and mediumistic divination (a means of verification and

communication through a spokesperson on behalf of a higher being).

Regardless of the method used, divination is a skilled process of uncovering

the hidden cause of a given mental illness, be it the wrath and demands of

ancestors or other spiritual agencies (Nwoye, 2015b). He concludes that mental

health professionals need to recognise that there are other possible nosologies

for understanding sudden and severe psychological illnesses other than the

DSM-5 (Nwoye, 2015b). Thankfully, an alternative nosology exists – the

Azibo Nosology II (Azibo, 2014). However, this nosology deals more with

the psychiatric diagnosis of personality disorders peculiar to Africa-descended

people, often resulting from the psychological misorientation that centuries of

enslavement, colonisation, and apartheid have left behind in Black people,

though these practices have long been officially stopped (2019a).

In my view, he stops short of recommending how divination can be integrated

into mainstream nosology. Nwoye’s Africentric paradigm to clinical diagnosis

and treatment speaks more to moderate to severe chronic mental illnesses like

psychosis. Therefore, I have argued that the truth status of the belief that

spirituality is a cause of mental disorders is not what is important as it does

not matter anyway to the African (Oppong, 2020a). Rather, what appears to be

important is incorporating the understanding of spiritual causes of sudden and

severe mental illnesses into clinical practice by accommodating the beneficial

consequences of motivating Africans to engage in spirituality’s associated

therapeutic rituals. Though African mental health professionals will not be

trained in divination or become skilled at it, they ought to be willing to allow

clients to seek meaning from other sources as this has a cathartic effect for the

clients – a form of closure as to why something is happening to them or their

relatives. The clients often want a reasonable explanation for what may be

happening to them, and if it is divination that provides the best and most
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reasonable explanation to the client, African mental health professionals should

allow the client to receive such an explanation. In this process, the mental health

professional will have to ‘acknowledge this belief without devaluing it while

using this belief to encourage adherence to treatment’ and, perhaps, offer to

‘collaborate with trustworthy faith-based healers who are trained to deploy this

belief to encourage adherence to treatment’ by the mental health professionals

(Oppong, 2020a, p. 469). It is important to make a distinction here: it is one

thing to know a reasonable cause for an illness and another to prescribe an

effective treatment. The implication is that it may not matter what the suspected

cause of the illness may be, but a treatment is required nonetheless, suggesting

that explanation and treatment can somehow be separated or one can still

present multiple explanations that inform a set of treatments. Similarly, Asare

and Danquah (2017) recommend the following:

Health education on scientific causes of illness cannot eliminate spiritual
belief in Africans, especially about the Belief in the Creator, Almighty
God . . . Clinicians utilising the Western medical practice . . . should accept
the belief of African clients and utilise these beliefs to increase their compli-
ance and adherence to scientific medical treatment. Clinicians should
strengthen [the] spiritual beliefs of clients who already exhibit these spiritual
beliefs and direct them to use the belief positively to improve their illness and
healthcare. Also, the belief can be guided by clinicians to help in illness
recovery; for example, a client can be directed to modify spiritual practices
(such as fasting) until he/she recovers from illness. Spiritual healers should be
acknowledged in the healthcare practice in Africa. The Spiritual healers
should be trained to understand basic medical conditions in order for them
to modify spiritual practices to the needs of the client; for example suspend-
ing clients’ fasting when they are ill (p. 3).

Thus, the following can be recommended: (1) collaboration betweenmental health

professionals and faith-based healers for a cross-referral system, (2) training of

professionals in the understanding of both allopathic and African paradigms to

disease and disease management for a common frame of reference, (3) recognition

of the therapeutic effects of rituals used by faith-based healers, and (4) the patient’s

rights being extended to include the right to seek multiple but less conflicting

treatments at the same time. After all, most African clients with sudden and severe

mental illnesses tend to seek herbal treatment, followed by spiritual and allopathic,

in that order (Asare & Danquah, 2017).

It is worth noting that Augustine Nwoye’s epistemological positioning seems

to reflect the recommendation given by S. R. B. Attoh Ahuma (1905) to resolve

the Sekyi puzzle of modernity: that Africans will invariably go indigenous in

their intellectual evolution, and therein lies their epistemic authenticity and
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restoration (also see Oppong, 2019a). Therefore, to go indigenous implies

a mental break with prior Western influence and ‘the ultimate reversion to the

simplicity of our forebears, sobered and matured with all that is excellent in

Western civilization’ (Ahuma, 1905, p. 254). This is because in both his

Africentric typology of dreams (2017b) and the key assumptions of psycho-

pathology in his Africentric model of psychopathology (Nwoye, 2015b),

Nwoye integrates useful Western knowledge applicable to Africans with ori-

ginal African perspectives. This stance also takes seriously the caution by

Mpofu (2002, p. 181) that ‘human societies and cultures have similarities as

well as differences’ and that ‘With modernization and globalization of the

world’s economies, the similarities between societies may actually increase’

so that ‘Some psychological theories that were developed in Western societies

may increasingly become applicable to non-Westerners’. For instance, most

Western-educated Africans and urbanised Africans tend to live a life closer to

that of the members ofWestern societies but that are still different in many ways

(Bandura, 2018; Jukes et al., 2021; Keller, 2016; Oppong & Strader, 2022).

Keller (2016) describes Western-educated and urbanised Africans operating in

an autonomous relatedness mode, while less educated rural Africans operate in

a hierarchical relatedness mode. Western-educated Africans and urbanised

Africans tend to differ from less educated rural Africans in terms of their

sense of autonomy being higher than the latter group (a quality that makes

them closer to members of Western societies). However, they differ from

members of Western societies in terms of their retention of the quality of

relatedness or collectivism or communalism (Oppong & Strader, 2022).

Augustine Nwoye’s epistemological positioning also is consistent with my

own view that current psychological knowledge is valid to the extent that it

helps largely to explain the thoughts, behaviours, and emotional expressions of

some groups of humans (i.e., members of Western societies) – although the

minority – and our quest to indigenise does not mean uncritical rejection or

acceptance of Western orthodoxy but rather working to expand this narrow

perspective with missing perspectives so that psychology can be a truly global

science (Oppong, 2022a, 2020b, 2019a, 2016).

4.5 Augustine Bame Nsamenang’s Social Ontogenesis Theory

One of the earliest theoretical formulations on human development and personhood

in Africa was advanced by Augustine Bame Nsamenang (1951–2018) in the early

1990s. He called it the social ontogenesis theory, a theory developed to advance our

understanding of the lifespan development of an African child or person (Oppong,

2023b). Like my own theory about personhood (biocultural theory of personhood),
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he built his theory on the ethnopsychological perspectives and child-rearing prac-

tices of the Nso people in Cameroon, who viewed lifespan development as

a continuum from before, during, and after life (Nsamenang, 1992, 2006). Thus,

Nsamenang (1992, 2006) identified three phases of selfhood comprising a spiritual

selfhood (a phase at or before conception and ending with the cutting of the

umbilical cord), social selfhood (a phase beginning from birth and ending with

death of the human organic body), and ancestral selfhood (the final phase that

continues after the biological death of a person and immersion in the ancestral

world). When the three phases are put together, he calls the set human ontogenesis

(Nsamenang, 2006).

However, Nsamenang (2006) employed the term social ontogenesis to

describe the growth and development that take place during the social selfhood

phase. Social selfhood relates to the material existence of a person or the phase

during which an individual delivered by the mother or by other means comes

into this world and lives as a human being; this phase is said to consist of seven

stages with specific developmental tasks (Louw & Louw, 2014; Nsamenang,

1992; Oppong, 2023b). These seven stages include (1) newborn; (2) social

priming (pre-social and characterised by physiological markers or reflexes

such as crying, sucking, smiling, etc.); (3) social apprenticeship (socialisation

and responsibilisation); (4) social entrée (marked by the onset of puberty); (5)

social internship (marked by preparation for adulthood including rites of pas-

sage); (6) adulthood; and (7) old age and death. A key characteristic of

Nsamenang’s social ontogenesis theory is that the stages within the social

selfhood phase are ‘marked by distinctive developmental tasks, defined within

the framework of cultural realities and developmental agenda’ (Nsamenang,

2006, p. 3), rather than being marked by chronological age (Louw & Louw,

2014; Nsamenang, 1992; Oppong, 2023b). Further, he argued that, as children

grow, they are given opportunities to gradually learn new, valuable skills in the

community through progressive assignment of different roles and scaffolding

based on ‘perception of their social maturity or competence’ (Nsamenang,

2006, p. 4). Thus, from a human ontogenetic perspective, the human life cycle

consists of nine stages comprising the spiritual selfhood, seven stages of social

selfhood, and ancestral selfhood.

4.6 Stephen Baffour Adjei’s Negotiated Agency and Social
Intentionality of Agency

Stephen Baffour Adjei introduced the concept of negotiated agency in 2017 and

expanded it to include social intentionality of agency in 2018. He developed

both theoretical postulates in a study of intimate partner violence, focusing on
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the decision to leave or stay in abusive conjugal relationships among women in

Ghana. Often, to Western observers, there is very little to understand why

a woman experiencing intimate partner violence will not leave such an abusive

relationship. This is partly because Western societies tend to view agency as

a property of a person and constituted by individual psychological states and

motives as expected in individualistic cultures or people with independent

selves. Autonomy – decisions and actions that use the self as the frame of

reference only or the idea of ‘I, my, and me’ – is valued in suchWestern settings

(see Keller, 2016). However, Adjei (2017) found that agency is expressed

differently in relational contexts in that, instead of being a property of

a person, it is best to consider agency as a joint product of a kind of negotiation

between individual and familial relationships and identities. Adjei (2018)

further expanded the concept of negotiated agency to highlight the fact that

the agency in relational contexts has social intentionality, to the extent that

a person’s intentional behaviour is both constituted by the individual and

constrained by their embeddedness in community and family relations. Thus,

it becomes a negotiation between self-in-community and community-in-self, as

there cannot be a self without the community and a community without the self

(see Oppong, 2023b). Thus, the concept of negotiated agency and social

intentionality can be viewed as self-determination cast within the constraints

of community needs and concerns – though you are free to act, you must act as if

the community has allowed you to act or that the community permits you to act

in a way that they accept or allow.

Does that mean there is no individual accountability at all as agency is

negotiated? Gyekye (2003, p. 47) argues that ‘African cultures generally recog-

nize that the naturally social human being also has individuality, personal will

and an identity that must be exercised’. Thus, in Africa, there is respect for the

individuality of a person that is allowed to co-exist with respect for the commu-

nity, which allows for individual responsibility (Oppong, 2023b). This means

that the individual is still responsible for her or his actions as the individual

negotiates their intentions and determination to act. There is an Akan saying,

posed as a rhetorical question: Enti mekasɛ kɔkum wo maame a, wobɛkum no?

(to wit: will you kill your mother because I told you to do so?). Others are:

Oketerɛ nkowe ne mmako na aporɔnkyerɛni nte ho mfifire (to wit: a frog will

sweat in place of the lizard that ate the pepper), Obi ntɔn na kokɔbedeɛ kwa (to

wit: no one sells the hen that lays eggs for no good reason), Edua biara si ne

siberɛ wɔ kwayɛ mu (to wit: when seen from a distance, a forest is a canopy but

every tree stands on its own). All of these Akan sayings reflect the self-in-

community and community-in-self conceptualisation. Oftentimes, these ques-

tions are posed to invoke a sense of individual responsibility in situations where
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the individual, having listened to the counsel of the community and family

relations, wishes to blame them for the negative outcome of a decision or an

action that they took in response to the counsel. African communities expect the

individual to also weigh the merit and demerit of any suggestions they give

before the individual in question takes an action. Among the Akans of Ghana,

they say wo nawote wogya ho, na wonim sɛnea ehyehye fa (to wit: since you are

the one by the fire, you are also the one who knows how hot it is). Thus, though

agency is negotiated and the intentionality is social, the individual is still

required to accept some responsibility for any negative outcome for failing to

analyse the issues thoroughly before acting on the counsel.

This has implications for decision-making in other social settings, such as the

care of a sick individual. For instance, Asare and Danquah (2017, p. 2) showed

that that treatment modality sought for by a client with sudden and severe

mental illness is related to ‘the patient’s or the family’s concept of the aetiology

of the illness’, and, acting in line with Wiredu’s (2013) request to show due

concern for the interests of the other people, the individual will have to

understand and yield in some ways to respond to the concerns of the family

relations. Thus, the concept of negotiated agency is needed not only in intimate

partner violence but also to understand generally how individuals with inter-

dependent selves make decisions and act in politics, treatment choice, marriage,

choice of schools, choice of residence, choice of career, corruption, and a host of

other settings and issues.

4.7 Unified Theory of African Personhood

In this section of this Element, I attempt to integrate the three theories of

personhood into a unified theory that benefits from the strengths and overcomes

the shortcomings of each theoretical formulation. Referred to as a unified theory

of African personhood, it is an integration of Nsamenang’s human ontogenesis

(1992, 2006), Nwoye’s Africentric theory of human personhood (2017a), and

Oppong’s biocultural theory of personhood (Oppong, 2017). I shall also call this

new theoretical formulation the Nsamenang-Nwoye-Oppong theory of African

personhood. The order of the names is partly informed by years of publication

and alphabetical order. I take from my theory the seven stages and the four

developmental tasks, merge them with the stages of social selfhood specified by

Nsamenang, and expand the resulting product to include spiritual and ancestral

selfhoods; I also integrate into the product the resources and processes for

cultivating personhood in Africa discussed by Nwoye. Even though I merged

specific aspects of each theory, all of the other details provided under each

theory complete the understanding of this unified theory. Though I include
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empirical work from Gavi et al. (2022) and Osei-Tutu et al. (2018), these

scholars were not informed by a need to theorise about human development.

Thus, though their contributions are useful, they were not originally thinking of

a theory of African personhood as presented in this Element. This explains why

I omitted their names in the neologism created to name this new theory.

Reading this unified theory in conjunction with the individual theories

and related empirical studies will provide invaluable insight into human

development issues in Africa. Therefore, I suggest the following order for

discussing and learning about the unified theory of African personhood:

(1) Gavi et al.’s (2022) multidimensional conception of African personhood;

(2) Nwoye’s (2017a) seven basic assumptions of the African worldview;

(3) Nwoye’s (2017a) five sources of human motivations; (4) stages of the

unified theory of African personhood; and (5) Osei-Tutu et al.’s (2018) concep-

tions of the meaning of success. Such an order and study will enrich one’s

understanding of human development and formation of personhood in the

African setting. Thus, there are key questions that underlie the unified theory

of African personhood, namely: (1) What is a person? What is a person made

of? (2) What are the basic assumptions held by Africans about the relationship

between a person and the world?What are the sources of a person’s motivation?

(3) What does it mean to be a successful person? How do you attain that

success? and (4) How does a person progress through the lifespan to attain

success and to display qualities of a person in an African setting? What enables

the person to progress through the lifespan? Given that I have already discussed

a bit of Nwoye’s theory of personhood, I will rather devote attention to Gavi

et al.’s (2022) and Osei-Tutu et al.’s (2018) conceptions based on their empirical

work. It is sufficient to say, at this point, that Nwoye (2017a) answers question

(2) and the lifespan perspective presented in Figure 4 answers question (4).

First, Gavi et al. (2022) report that an African conception of personhood is

underpinned by certain moral frames of personhood, namely that (1) a person

is void without communal endowments (communal moral frame); (2) a person

is endowed with divine qualities (divine moral frame); and (3) the regard for

a person depends on how they relate to other members of their community

(interpersonal moral frame). These moral frames then evolve into a multidi-

mensional conception of personhood comprising (1) metaphysical, (2) norma-

tive, (3) performative, and (4) divine/spiritual dimensions. The metaphysical

dimension relates to the fact that a necessary condition for someone to have

personhood is that the individual should be basically biologically constituted or

must possess a human organic body. The normative dimension is defined by

one’s moral capacity or the ability to abide by societal norms relating to the

duties and obligations associated with one’s role and position in society.
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The performative dimension concerns carrying out the expected obligations to

the community and therefore is the evaluative element of the personhood. The

divine/spiritual dimension is concerned with the fact that a person should exude

God-like characteristics. Therefore, to be a person, one must have an organic

body, know one’s obligations in life as defined by the demands of society, carry

out these obligations, and display godliness in all endeavours and interactions

with others. This view leads to an understanding that ‘personhood is conferred

based on one’s contribution to promoting the well-being of others and the

community in general’ (Gavi et al., 2022). Thus, this answers the question:

What is a person? What is a person made of?

Second, Osei-Tutu et al. (2018) discovered a multidimensional conception of

success coupledwithmultiple pathways to success. They report four dimensions of

success, including (1) social, (2) material, (3) educational, and (4) religious

dimensions as well as three pathways to achieving success (divine blessings,

adaptability, and striving). The social dimension of success is concerned with

meeting social obligations and expectations such as marriage and having and

caring for one’s children well (social expectation); attaining positions of respect

in the society through career projection and asset acquisitions (social recognition);

and helping the needy in the community. The material dimension relates to (1)

being able to meet one’s basic needs, (2) attaining financial independence, (3)

accumulation of material wealth consisting of having unlimited resources or

multiple assets, (4) home ownership, (5) business ownership/entrepreneurship,

and (6) car ownership. In terms of order of importance, wealth accumulation

ranked first, followed by satisfactions of basic needs, home ownership, and

business ownership. The others are not as important as the aforementioned. The

educational dimension concerns accomplishments such as completion of formal

education, pursuit of higher education, and career progression. Though career

progression is a sign of success related to education, it is also ameans for achieving

social recognition, making it serve dual purposes. The religious dimension is

defined by achieving goals related to religious tenets such as (1) doing God’s

will, (2)maintaining a good relationshipwithGod, and (3) servingGod. In terms of

multiple pathways to success, Osei-Tutu et al. (2018) report that success in Africa

is believed to be achieved through (1) divine blessings, (2) personal striving by

overcoming difficult situations, and (3) adaptability using determination, network-

ing, and openness to opportunities for success. Thus, this answers the question:

What does it mean to be a successful person? How do you attain that success?

The lifespan perspective depicted in Figure 4 shows the stages a person goes

through as the individual progressively works their way into becoming

a successful member of society who, conscious of their obligation, can meet

those obligations to their family and community. During the phase of social
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selfhood, the individual must progressively work toward the highest expres-

sions of each of the following developmental tasks, namely: (1) knowledge of

the societal moral code, (2) ownership of responsibility for one’s actions and

inaction, (3) satisfaction of one’s material and immaterial needs of existence,

and (4) performance of prosocial behaviours. Determination of the nature of the

developmental task expected to be expressed by an individual depends on the

perception of a person’s physical development (i.e., often corresponding to

one’s age, reflecting a belief in the biological basis/preparedness for human

development in Africa), social maturity, or competence. To assist the individual

in going through the lifespan, there are some resources and processes to guide

the person to cultivate a capacity for the highest expression of personhood

defined by the community (dimensions of success and pathways), including: (1)

such processes as direct instruction, peer modelling, and responsibilisation

Stages Possible 
age

Developmental Tasks

Knowledge of good 
and bad (morality)

Responsibility for one’s 
ac�ons and inac�ons

Meeting one’s material 
and immaterial needs of 

existence

Helping others 
(Prosocial behaviour)

Spiritual Sel�ood
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r 
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. egr al ta

y tinu
m

moc
eht

dn a
ytinu

m
moc

e htfostludar edlo
dn a

Babyhood or 
Newborn

0 – 1 Not expected Not expected Totally dependent on 
adults

Not expected 

Childhood and 
�me for social 
priming and 
part of social 
appren�ceship

1 – 7 Should begin to learn 
about morality

Should begin learning 
to take responsibility 
but there is no high 
expecta�on  

Not expected Should begin to show 
early signs of this

Adolescence as 
a stage for full-
blown social 
appren�ceship, 
social entrée, 
and social 
internship

8 – 24 Should show this at a 
matured level

Should show this at a 
matured level

Should begin learning 
skills/voca�ons that 
enable the person to 
fulfill this task in the 
future 

Would be required to 
show this 

Young 
adulthood and 
advanced 
forms of social 
internship

25 – 49 Should show this at a 
matured level

Should show this at a 
matured level

Would be expected to 
independently carry out 
this task; should be 
married and expected to 
have and raise children; 
industriousness and 
engaged in some income-
genera�ng ac�vi�es  

Would be required to 
show this

Middle 
adulthood

50 – 70 Should show this with 
wisdom

Should show this with 
wisdom

Would be expected to 
independently carry out 
this task; should 
preparing to disengage 
from ac�ve physical or 
strenuous ac�vi�es; 
should have accumulated 

Would be required to 
show this with 
wisdom

reasonable material 
wealth  

Late adulthood 70 – 80 Should show this with 
wisdom

Should show this with 
wisdom

Would be expected to 
independently carry out 
this task; suppor�ng the 
children and others 

Would be required to 
show this with 
wisdom

Old age and 
death

80+ Should show this with 
wisdom 

Should show this with 
wisdom

There is no expecta�on 
for the person to 
physically meet his/her 
material needs because 
of expected physical 
weaknesses; becomes 
dependent on mmabun
(youth comprising
mmarante and 
mmabaawa) and 
mmeserewa such like 
mmofra and mmotafra.  

Would be required to 
show this with 
wisdom

Ancestral Sel�ood

Figure 4 Lifespan perspective of the Nsamenang-Nwoye-Oppong theory of

African personhood

Source: Author’s construct.
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through (2) multiple agents such as one’s biological parents or guardians,

siblings, extended family members, peers, older adults of the community, and

the community at large.

On a related note, I need to address a concern, though not a negative one, raised

by Allwood (2018) that ‘It seems that what Oppong is looking for here is the

development of research on what is common to all persons with almost any kind

of connection to Africa’ (p. 27). I may not have considered AP in this sense, as

African metaphysics recognises and values individuality amid promoting com-

munalism (Gyekye, 2003; Oppong, 2023b). Although the unified theory of

African personhood is one that may not be applicable to all Africans, by and

large, the theory demonstrates the possibility of developing theories and concepts

that can apply to many Africans, thus addressing the concern raised by Allwood

(2018). The question of limited application of theories also applies to theories in

hegemonic psychology in Western contexts as well. Jovanović (2005, p. 78)

alleges that internationalisation of psychology is asymmetrical such that it

seeks ‘to promote, distribute or impose psychological knowledge of a very

specific Western territorial and cultural origin to the other parts of the world

territory and socio-cultural landscape’. Thus, Western psychology also has

a similar challenge when marginalised sections of this broad categorisation turn

the critical lens onto itself. In sum, it is my hope that this unified theory of African

personhood will be taught in developmental psychology classes across Africa.

5 African Philosophy of Science and Research Methodology

When I began this section of this Element, I wanted to describe specific

empirical studies in AP that showcase the different methodological approaches

taken to collect and analyse data. However, I found a better way to present this

section by focusing on common approaches themselves and sharing examples

as I discuss each approach. First, I will focus on research design issues, followed

by data collection methods and data analysis methods used. The examples of

studies using AP-informed research methods are not meant to be exhaustive but

rather illustrative. Before diving into the specific methodological issues, I will

speak broadly about the philosophy of science with respect to AP.

Elsewhere, I have argued for recognition of the fact that philosophy of

science is important to training psychologists to theorise (Oppong, 2014,

2022b), particularly for AP. Experimentation in psychology has also been

criticised by Jahoda (2016). Therefore, I will not deal with such issues here.

Rather, I will deal generally with what might constitute a reasonable philosophy

of science for AP. Nwoye (2022) has suggested that AP should pursue (1) an

epistemology of open philosophy of psychology and selective pluralism, (2)
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a philosophy of constructive alternativism, and (3) multiple epistemologies or

other ways of knowing. In mainstream philosophy of science, this will translate

into postmodernist philosophy coupled with pragmatism. In other words, prac-

titioners and researchers in AP should recognise that (1) there are different ways

of obtaining valid knowledge (epistemologies) and (2) we must be pragmatic in

our orientation and not hold a particular allegiance to any sides of the philo-

sophical debates (i.e., be willing and confident to project alternative ways of

obtaining knowledge even if it is likely to be faced with criticism or backlash).

In agreement with Nwoye (2022), I have argued previously, on an ontological

level, that there is an urgent need for researchers from Majority World settings,

including AP researchers, to become open to a discipline that:

encourages ‘plura-versalims’ (sic) or ‘multi-versalism’ . . . [and] recognizes
relative truths. This then compels the non-western scholar to view imported
truths from western scholars as other interpretations and evaluate them
accordingly. Following from this ontological position of ‘multiversal’ real-
ities, non-western scholars should adopt a positivist-hermeneutic philosophy
and axiological position that seeks to incorporate their endogenous para-
digms or ethno-philosophies . . . The purpose is to ensure that the ‘hermen-
eutic’ element of the positivist-hermeneutic orientations derives from the
‘local’ instead of a non-existing ‘global’ worldview (Oppong, 2014, p. 251).

Generally, the ontological positioning depicted in the preceding quote then

reflects the calls for epistemic disobedience among African scholars (Chilisa,

2019; Mignolo, 2018; Nwoye, 2022; Oppong, 2019a). I further argue that ‘the

oppositions between realism and idealism on one hand and positivism and

interpretivism on the other are needless’, as each of these contrasting positions

has its own strengths and shortcomings (Oppong, 2014, p. 252). Arguing from the

communal nature of Africans (several references have been made to this notion

already in this Element), Chilisa (2019) referred to the African philosophy of

science in terms of relational ontology (i.e., negotiated reality achieved through

social construction of realities), relational epistemology (i.e., knowledge as

something socially constructed by people with connections to other people and

their environment, improving the knowledge they receive and creating new

meanings as a result), and relational axiology (i.e., research guided by principles

of responsibility, respectful representation, reciprocal appropriation, and obliga-

tions; therefore, research cannot be value-free). African philosophy of science is

relational because of the social embeddedness of the African (Gyekye, 2003;

Oppong, 2023b). It is particularly important to recognise that ‘African speech

reflects both personal and community viewpoints’ as, often, the African ‘intro-

jects – unconsciously absorbing aspects of external reality into the self – to

ventriloquate’ (Oppong, 2020b, pp. 33–4). Samuelson (2009, p. 52) defines
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ventriloquation as ‘when a speaker speaks through the voice of another for the

purpose of social or interactional positioning’. The epistemological sequelae from

this multiversal ontology is constructivism, while the axiological positioning

relates to embracing a science that does not deny the place of value and subjectivity.

The methodological result is a qualitative research approach and mixed-methods

approach (Chilisa, 2019; Nwoye, 2022; Oppong, 2014, 2019a; Oppong Asante &

Oppong, 2012).

5.1 Ethnographical and Other Qualitative Methods

As already gathered from the ontological and epistemological positioning of

prominent scholars in AP, the widely used research design in AP is qualitative

methods including ethnography. There appears to be no point in trying to deal

with the definition, scope, and steps involved in ethnography or qualitative

research methods, as a lot has been written on these topics. You may consult

Chilisa’s (2019) Indigenous Research Methodologies or relevant chapters in

Nwoye’s (2022) African Psychology: The Emergence of a Tradition, particularly

chapters four, five, and eleven. Both Chilisa (2019) and Nwoye (2022) provide

guidance on the use of qualitative data collection tools such as interviews and

focus group discussions. Examples of AP-related studies that have used qualita-

tive research methods include Serpell’s (1993) study of intelligence of Chewa

speakers in Zambia; Nwoye’s (2017b) study of the type and content of dreaming

in Africa; Dzokoto’s (2020) study of the Akan theory of the mind; Osei-Tutu

et al.’s (2018) study on meanings of success among Ghanaians; Gavi et al.’s

(2022) study of conceptions of personhood in Ghana; Appiah et al.’s (2021) work

exploring the experiences of rural adults in Ghana who participated in a group-

based positive psychology intervention programme; and Wissing et al. (2020),

who also used a similar approach to studymotivations for relationships as sources

of meaning among Ghanaian and South Africans. Again, Osei-Tutu et al. (2020)

used a qualitative approach to explore conceptions of well-being based on four

Ghanaian languages. Currently, I am also leading a team to carry out a study on

Indigenous knowledge about child-rearing practices in rural Malawi and Zambia

(commissioned by Firelight Foundation) using a qualitative approach where

interviews and focus group discussions have already been conducted. In addition,

I am leading the same team to conduct document review and analysis on childcare

conditions in rural Malawi and Zambia, where the reports on community-

generated data are being analysed using content analysis.

Serpell’s (1993) study was an ethnographic one, while the others were more

regular qualitative studies using individual interviews. It is important to high-

light that there are not too many ethnographic studies in AP. This may be
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because ethnography utilises an anthropological research methodology, ‘a skill

that is often lacking among psychologists’, with AP researchers being no

exception, while, at the same time, such a methodology is very time-

consuming (Oppong, 2020b, p. 6). Perhaps this calls for proper training in

anthropological research methodology to equip the next generation of AP

researchers and practitioners with the skill they will need to take AP to the

next level. After all, many of the leading AP researchers were never formally

trained in anthropological research methodology and had to learn on their own.

Therefore, the trial-and-error era of deploying anthropological methodology for

the benefit of AP should end with formal training in decolonised anthropo-

logical research methodology. A good start will be Chilisa’s (2019) Indigenous

Research Methodologies for AP researchers.

5.2 Mixed-Methods Design

Mixed methods is another approach used in AP research. Chilisa (2019) and

Nwoye (2022) deals with this topic in some detail. I refer to Nwoye’s (2022)

support for an epistemology of open philosophy of psychology and selective

pluralism as well as my own advocacy for multiversal ontology and the result-

ing epistemology and axiology. Based on such references, I argue that the use of

a mixed-methods approach ensures that strengths and shortcomings of qualita-

tive and quantitative approaches are balanced out. Chilisa (2019) argues for

a decolonised mixed-methods approach so that the African researcher is not

held captive by any particular mainstream method (on either side of the debate)

or those accepted in the canon of knowledge in the given social science

discipline. The mixed-methods approach is not used at the same scale as

qualitative research methods, though the former still features as a common

useful method in AP research. For instance, Noyau and Gbeto (2004) used

a mixed-methods approach to study the conceptions of intelligence among Ewe

speakers in the Republic of Togo, where they employed semantic analysis of the

Ewe language through an interview and administration of a questionnaire

developed based on the interviews. Similarly, Grigorenko et al. (2001) used

a sequential exploratory mixed-methods design where they conducted ethno-

graphic study followed by a quantitative study. In their study, they sought to

explore conceptions of intelligence among Luo speakers in rural Kenya and to

examine interrelations among these various components of Luo conceptions of

intelligence as they are applied to real-world individuals via both the indigenous

conception and Western assessments of intelligence as well as measures of

school achievement (Grigorenko et al., 2001). I have also used a mixed-

methods approach in indigenous occupational health (Oppong, 2018, 2021b).
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In that study, I used interviews, a focus group discussion, and observations as

part of the qualitative phase of study to develop indigenous road symbols and

a risk perception scale, whereas the quantitative phase involved testing com-

prehension of both standard road signs and the indigenous equivalents for

comparison to determine which sets of symbols enhance comprehension and

reduce the risk of road accidents (Oppong, 2018, 2021b).

5.3 Systematic Review Methodology

Perhaps a good place to start a discussion on a systematic review methodology is

whether it is even a research methodology and not just a literature review.

A systematic review methodology uses a set of protocols such as the Preferred

Reporting Items for Systematic Reviews and Meta-Analyses (PRISMA) proto-

col. It is considered to offer arguably the best or highest form of evidence in the

evidence hierarchy, over and above randomised controlled trials (Laher &

Hassem, 2020; Oppong, 2020b; Russell et al., 2009). It has served as the basis

for developing standards of practice or care inmedicine, nursing, and other health

professions (Laher & Hassem, 2020; Oppong, 2020b; Russell et al., 2009).

However, the quality of the results of a systematic review methodology depends

on the quality of the individual studies making up the sample of studies.

Unfortunately, this approach has not been extensively used by AP researchers,

particularly for theorising. This is not to say that Africa-based researchers are not

using a systematic review methodology at all. It is being used, but not from

a relational African philosophy of science. In addition, most Africa-based psych-

ologists who use a systematic review methodology will not identify as AP

researchers in any sense. I used a systematic review methodology in the develop-

ment of the African theory of intelligences by pooling together the existing

evidence about implicit theory of intelligences among Africans (Oppong,

2020b). It is my hope that AP researchers will embrace a systematic review

methodology to expand their repertoire of methods and tools. I have already

cautioned that African researchers should allow the problems they study to dictate

the methods that are applicable and useful to study the research problems

(Oppong, 2013b). For guidance on how to undertake systematic reviews, inter-

ested AP researchers can consult Laher and Hassem (2020). Laher and Hassem

(2020) developed their guidelines for conducting systematic reviews by consid-

ering the peculiarities in conducting psychological research in Africa.

5.4 Data Sources and Analysis

Often, AP researchers think of their primary source of data as the individual

respondents. By this, I mean that the people about whom the study is being
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conducted are assumed to be the major source of data for the study. While I am

not downplaying this notion, I wish to also state that there can be other sources

of data. One such source of data is African proverbs. They encapsulate abstrac-

tions of reflections and observations about human nature passed on orally within

a community. For instance, Dzokoto et al. (2018) used Akan proverbs as

a source of data to explore norms, display rules, and regulation of emotions

among Akans of Ghana. Unlike many other ethnic groups in Africa,

a compendium of 7,015 Akan proverbs has been compiled by and published

by Appiah et al. (2007), Bu Me Bɛ (title of the compendium), making it easier

for those interested in studying African proverbs to do so. It is by far the largest

and most comprehensive published compendium of Ghanaian proverbs, with

the first compendium (Christaller, 1879) having only half as many. This com-

pendium has the original proverbs in the Akan language, English renditions, and

their interpretations in English (Appiah et al., 2007). In situations where there is

no published compendium of proverbs, one can still utilise qualitative data

collection methods to collect proverbs for analysis.

As previously stated, Nwoye (2017b) studied content and types of dream

among Africans using four sources of data, namely: (1) narrative accounts of the

dreams by others than those participating in the study, (2) literature review, (3)

interview data from previous research with a traditional medicine doctor, and

(4) applicable anecdotal records from anthropological studies in Africa. And, as

stated, narrative accounts of dreams were collected among graduate students at

the University of Jos (from 1987 to 1996) and Kenyatta University (from 1997

to 2008). What one can learn from the sources of data used by Nwoye (2017b) is

that AP researchers need to embrace flexibility and selective pluralism or

a selective pragmatic philosophy of science to conduct such a transformative

study that pools data from different sources with varied time periods. The

implications are that (1) primary and secondary data can be used in the same

data for triangulation, (2) AP researchers can use accounts of a phenomenon

reported by people who have not experienced it as a valid source of data, (3)

datasets from different time periods can be analysed together as long as they

relate to the same research question, (4) document review can be a source of

data, and (5) AP research can use a mix of different sources of data (primary

versus secondary, field data versus documents, new data versus old data, etc.) to

answer a research question.

On the issue of analysis, much has been written about qualitative analysis to

warrant a new discussion in this Element. However, most writings on qualita-

tive analysis have been written through the lens of hegemonic social science

(see Smith, 2015). However, there are specific methods, such as discourse

analysis, interpretative phenomenological analysis, and grounded theory, that
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can still be used with a good dose of relational ontology. In practice, many AP

researchers tend to use thematic analysis and content analysis as these analytic

tools can accommodate different theoretical framing and datasets. The most

significant observations that should be noted when analysing interview data are

issues of the introjection and ventriloquation that characterise the speech of an

African. A good question to ask is whether the themes identified are to be

understood as personal accounts or personalised social accounts (what every-

one knows and believes in a given African community). It is very important for

the AP researchers to clarify during interviews as to whether accounts given by

research participants are their own thoughts or reflect what others say in the

community. When this is not done, the default position will be that the accounts

contain community thoughts about the phenomenon being studied. Therefore,

qualitative research done in Africa without attempts at distinguishing personal

accounts from community thoughts have generalizability power similar to what

quantitative methodologists associate with quantitative methodologies. This is

one reason qualitative methodology is a preferred approach for conducting AP

research. The data you collect, though from a small sample size, tends to reflect

an entire community view on a topic if saturation is achieved.

6 Praxis in IPA

To talk about theories and research practices in AP without talking about some

applications will create an impression that AP has nothing to do with improving

the well-being of Africans. As I have argued already, one of the main reasons for

decolonising and indigenising psychology in Africa is to make it more relevant

to Africans (Oppong, 2013b, 2014, 2016, 2017, 2019a, 2020b, 2020b, 2022a;

also see Dziwornu & Oppong, 2023; Oppong Asante & Oppong, 2012; Oppong

et al., 2014). Therefore, a good place to end this Element is to consider

a selection of applications of AP, one of which is only being discussed based

on its potential usefulness and not on actual use (i.e., Tiboa Exploration and

Animation Therapy). These selections are only meant to be illustrative.

6.1 Friendship Bench

Developed in Harare, Zimbabwe, in 2006, the Friendship Bench has been

running in primary care settings. The Friendship Bench is a task-shifting and

task-sharing intervention that trains and deploys lay health workers (grand-

mother health providers) to deliver a structured cognitive behaviour therapy

(CBT) that relies mainly on problem-solving therapy (PST) (Abas et al., 2016;

Chibanda, Mesu et al., 2011; Chibanda, Verhey et al., 2016). The lay health

workers are ambuya utano (grandmother health providers) who are employed

54 Psychology and Culture

ht
tp

s:
//

do
i.o

rg
/1

0.
10

17
/9

78
10

09
39

28
60

 P
ub

lis
he

d 
on

lin
e 

by
 C

am
br

id
ge

 U
ni

ve
rs

ity
 P

re
ss

https://doi.org/10.1017/9781009392860


by the City of Harare Health Education Unit for its health promotion. It is

delivered by these grandmother health providers on a ‘Friendship Bench’

(Chigaro Chekupanamazano) placed in the clinic grounds for that purpose

(Abas et al., 2016; Chibanda, Mesu et al., 2011). They have incorporated

indigenous language about mental health into the intervention and deployed

the African respect for the elderly in general and grandmothers in particular in

the design and delivery of the intervention (see Tsamaase et al., 2020). This is

a low-cost approach to scaling access to mental health services that take into

account the cultural practices and beliefs of the community. This can be adopted

and deployed in other low-income settings. The focus on problem-solving

therapy is also consistent with the view that psychoanalytic therapies generally

do not work with Africans as they look for material and spiritual solutions to

their problems (Oppong, 2017; Oppong et al., 2020). Intervention studies

support the usefulness of the Friendship Bench in reducing common mental

health problems (Chibanda, Mesu et al., 2011; Chibanda, Weiss et al., 2016).

For more details about this innovative intervention that respects African cultural

values, consult the website at www.friendshipbenchzimbabwe.org/.

6.2 Tales and African Mythology Psychotherapy (Tampsy)

Tampsy stands for Tales and African Mythology Psychotherapy, or Optoa,

which (in French), stands for Psychosocial Tool of African Oral Tradition.

Tampsy was developed by a Senegalese psychologist, Ismahan Soukeyna

Diop, who holds a Ph.D. in clinical psychology and is based at the

Department of Psychology, Cheikh Anta Diop University, in Dakar, Senegal.

Tampsy is a therapeutic approach that leverages mythology’s role as a vehicle of

transmission, symbolisation, and elaboration in African oral traditions to sup-

port communication about mental health challenges (American Psychological

Association [APA], 2021). Accordingly, Tampsy ‘has the basic objectives of

training and supporting community workers, and above all, contributing to

community mental health for the promotion of a more holistic and sustainable

management of psychological and psychiatric disorders’ (APA, 2021, para. 6).

Tampsy can be used by social workers for psychoeducation and clinical or

counselling psychologists as a psychotherapy method. Folklores are considered

a medium through which to symbolise mental health challenges and connect

with clients as the stories are extracted from folk literature with which they are

familiar. In therapy sessions, clients are encouraged through storytelling to

share examples of their own experiences in order to discuss their potential

reaction if they were the character in the story. In this way, the clients identify

themselves in the story and choose how to deal with social and personal issues.
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This implies that Tampsy works well with clients with existential crises or non-

psychotic disorders as it requires a certain level of time and space orientation.

Thus, Tampsy provides ‘a culturally relevant projective method to apprehend

unconscious conflicts’ (APA, 2021, para. 10). The central tool in Tampy is

storytelling as Africa is endowed with oral traditions. This view is consistent

with Nwoye’s (2006) adaptation and use of a narrative approach to child and

family therapy at Kenyatta University Counselling Centre in Nairobi, Kenya.

Both approaches generally resonate with the African oral tradition and remind

us of the anthropology-like approach to AP that is needed to deploy cultural

materials to promote the well-being of Africans. For more details about this

therapeutic intervention, visit the following website: https://tampsy-optoa.com/

en/about/.

6.3 Panga Munthu Test

The next application I will present here relates to psychological assessment. The

use of imported psychological assessment tools in Africa has been heavily

criticised as misplaced or dangerous (Oppong, 2015a, 2023c; Oppong et al.,

2022). Within a similar context and criticisms, Phuti et al. (2023) have devel-

oped and validated a Soft Skills Assessment Scale in Botswana, while Kathuria

and Serpell (1998) developed and validated the Panga Munthu Test (PMT) (to

wit: ‘Make a Person’ Test) in Zambia. I focus on PMT here as it is

a foundational work in psychological testing performed in Africa. PMT presents

the child with clay without any model as a guide to copy; in many ways, PMT is

similar to the American Draw-a-Person Test (Oppong, 2015a). PMT measures

the general cognitive ability of a child relative to his or her peers (Kathuria &

Serpell, 1998). To validate PMT, Kathuria and Serpell (1998) collected data

from a sample consisting of 3,231 children (males = 1,696 and females = 1,527

with 8 missing information on gender; urban = 1,825 and rural = 1,398) with

a mean age of 10.08 years. PMT has a 25-point scoring criteria. The ‘person’

made by a child is rated from 0 to 1 point for each of the criteria on the 25-point

scoring criteria except for the twenty-fourth criterion, which is rated from 0 to 2.

PMT shows group effects for grade/class and gender but not place of residence

(rural versus urban) and PMT scores correlate highly with age and grade. Test

norms are also available to interpret PMT scores (Kathuria & Serpell, 1998).

Though not widely used in clinical assessment in Africa, PMT is one of the most

culturally appropriate tools to use to assess general cognitive ability or even the

neurodevelopment challenges of an African child. It is low cost as it relies on the

use of clay, a resource Africa has in abundance. All it requires to administer

PMT is a piece of clay and access to the 25-point scoring criteria with the test
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norms, which are available in Kathuria and Serpell (1998). I therefore encour-

age educational psychologists, child psychologists, (applied) developmental

psychologists, and other interested professionals to use PMT instead of

imported tests such as the Draw-a-Person Test, Wechsler Intelligence Scale

for Children (WISC), Wechsler Preschool and Primary Scale of Intelligence

(WPPSI), McCarthy Scales of Children’s Abilities (MASCA), Kaufman

Assessment Battery for Children (KABC), or Wide Range Achievement Test

(WRAT) or African tests with heavy Western influence such as the Kilifi

Developmental Checklist, Kilifi Developmental Inventory, Developmental

Milestone Checklist, or Malawi Developmental Assessment Tool. Perhaps we

need to update the norms for contemporary times to adjust for the so-called

Flynn effect (Flynn, 2009, 2012).

6.4 Tiboa Exploration and Animation Therapy (TEAT)

As stated earlier, the Strength of Tiboa Scale (STS) has the potential to be used

for screening clients whose presenting signs and symptoms are related to non-

psychotic disorders. This is because the tiboa of clients with neuropsychiatric or

psychotic disorders or with conditions often characterised by perceptual dis-

turbances (e.g., schizophrenia, dementia, substance misuse, delirium, severe

unipolar depression, etc.) may be described as having a ‘dead’ tiboa in the sense

that they usually will lack orientation of self to time, place, and people. Such

tiboa-screening will also assist the mental health professional to determine the

extent to which the client has agency (see the discussions on negotiated agency

and social intentionality) and willingness to put in the effort to make the desired

change in behaviour, thoughts, and emotional expressions. Another potential

use of tiboa in therapeutic settings involves what we call Tiboa Exploration and

Animation Therapy (TEAT) – an exploration and animation of one’s tiboa

(Oppong et al., 2023). Given that TEAT is at the concept development stage,

its modalities for therapy are not yet defined. However, TEAT has the potential

to enable practitioners to explore in a storytelling fashion to identify ‘misalign-

ments’ in a person’s tiboa while engaging in activities that can animate or give

vigour to the tiboa, to be desirous of change or to sustain the momentum to

change if there is any in the first place (see Nwoye’s (2006) narrative approach

to therapy and Tampsy). Though TEAT may be potentially useful and effective,

I have warned that the Akan saying afutuo nsakyera onipa gye sɛ nsowhɛ (to wit:

challenges change people, not advising) has therapeutic implications (Oppong,

2017; also see Oppong et al., 2023). The implication is that talk therapies (as

modulative modalities as opposed to generative) may not always be as success-

ful as behavioural modification-based therapies that involve some changes to
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the client’s social environment. Thus, TEAT coupled with some form of flood-

ing to expose the person’s tiboa to situations that trigger the desired changes

may be more effective (Oppong et al., 2023). The TEAT or a tiboa-informed

therapy should be understood to not be about the person per se but more about

the ‘animal’ in a person’s headspace, with the aim of causing it to change from

within (Oppong et al., 2023).

6.5 Culture-Sensitive Childcare Interventions

In some non-Western cultures, the idea of leaving babies to sleep alone is shocking
and making them sleep on their backs unnatural. When my friend was struggling to
get her infant son to sleep on his back, her Nigerian mother-in-law, who had raised
a large family herself and helped in raising dozens of grandchildren, intervened.
This baby needs to sleep on his stomach, she insisted, and my friend relented. It
worked; my friend’s son slept much better on his stomach.

Katherine Merseth King (2023, para. 6)

Director, Early Childhood Development at Research Triangle Institute (RTI)
International

Using culturally relevant models to ground early childhood development (ECD)

has been reported to promote successful and sustainable ECD intervention

programmes in Africa (Oppong, 2015a; Oppong & Strader, 2022; Scheidecker,

Boyette et al., 2023b; Scheidecker, Chaudhary et al, 2023a).The current dominant

global framework for ECCE is largely an American family model and promotes

parenting practices to children and parents around the world, withAfrica being no

exception (Funk et al., 2023; Oppong, 2015a, 2023c; Scheidecker, Chaudhary

et al., 2023a). Again, the assessment tools used in ECD interventions have been

criticised for focusing primarily on generating comparable national datasets while

sacrificing cultural specificity and relevance. The assessment tools have also been

characterised by a problem of excluding children living with developmental

delays, while reliance on the use of proxy indicators has been questioned

(Draper et al., 2022; Morelli et al., 2018; Oppong, 2023c; Scheidecker et al.,

2022, 2021). The under-representation of children and parents from Africa in

psychological research, in general (Arnett, 2008; Rad et al., 2018; Thalmayer

et al., 2018), and child research, in particular (Draper et al., 2022; Scheidecker

et al., 2021; Singh et al., 2023), has been a focus for discussions. When African

children are under-represented in child studies, it limits the generalizability of

evidence generated to the experiences of African children and parents (Oppong,

2015a, 2019a, 2020a). Similarly, concerns have also been raised about exclusion

of some disciplines (e.g., cultural anthropology, sociology of childhood, cultural

psychology, etc.), methodologies (i.e., qualitative approaches), and evidence
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types (e.g., ethnographic scientific evidence) from knowledge production, pro-

gramme design, policy influence, funding, and visibility (Draper et al., 2022;

King, 2023; Oppong, 2023c; Scheidecker, Chaudhary et al, 2023a). There have

also been calls for recognition of indigenous theories of children’s development,

including cultural practices to prepare children for membership of their commu-

nities (Dar & Lyså, 2022; Funk et al., 2023; Oppong, 2015a, 2022a ; Oppong &

Strader, 2022; Pence et al., 2023; Tsamaase et al., 2020).

Despite all these issues, the desire of most global ECD practitioners and

researchers (who are often fromWestern societies) ‘to improve child well-being

at scale impels’ them ‘to pursue uniform approaches; that is, the one package

that can be used everywhere to good effect. International organisations promote

“signature programs” – helped along by catchy names and sleek marketing –

that apply universal guidance in broadly diverse contexts’ (King, 2023, para.

12). These concerns have led many Africa-based child developmental psych-

ologists and ECD researchers, in the spirit of AP, to challenge the Western

orthodoxy about ECD research in Africa (Apolot et al., 2020; Ejuu, 2015;

Oppong, 2015a, 2023c; Pence et al., 2023). As a result, some have gone

ahead to develop guidelines and recommendations for culturally appropriate

ECD interventions for implementation (Ejuu, 2019; Ejuu, Apolot et al., 2022;

Ejuu & Opiyo, 2022; Ejuu, Locoro et al., 2022; Oppong, 2022c; Oppong &

Strader, 2022). Currently, there exists a practical resource for enhancing cultural

relevance of ECD interventions in Africa through culture-sensitive planning,

design, implementation, and evaluation (Oppong & Strader, 2022); an equally

good resource to guide the design of culturally relevant ECD interventions by

Pence et al. (2023); and other attempts at designing and implementing culturally

relevant ECD interventions in East and Southern Africa, including inclusive

home-based early childhood education (Ejuu, 2019; Ejuu, Locoro et al., 2022;

Ejuu & Opiyo, 2022; Tafirenyika et al., 2023). These ECD interventions are

designed to take advantage of indigenous knowledge about child-rearing prac-

tices and community support systems that exist in those communities. For

instance, these ECD interventions make use of community cultural assets

such as indigenous games, songs, puzzles, stories, and others to support early

learning of young children in those communities, such as the inclusive child-to-

child learning approach and inclusive home-based early learning projects in

Uganda (Nafungo & Ejuu, 2022; Nafungo et al., 2022). The Child-to-Child

Project in Uganda, Ethiopia, and Malawi – a Knowledge Innovation Exchange

(KIX) projected funded by the Global Partnership for Education and

International Development Research Centre – deserves a special mention here

(GPE-KIX, 2024). The Child-to-Child Project has compiled 200 indigenous

games and songs in Uganda to develop an activity pack for 3-to-8-year-olds as
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well as a caregiver guide (GPE-KIX, 2024). Similarly, the same project has

compiled about fifty indigenous games and songs in Ethiopia in the Amharic

language (an official language in Ethiopia) for use (GPE-KIX, 2024). In

addition to compiling indigenous resources for education, the Child-to-Child

Project also takes advantage of the fact that early learning in Africa is partly

promoted through peer-to-peer learning in multi-age play groups among young

children (GPE-KIX, 2024; Scheidecker et al., 2023b); thus, it employs

a naturally occurring cultural strategy in African communities to promote

early learning or early childhood education. Another example is the Insaka

integrated early childhood development (ECD) programme in the Katete and

Petauke districts of Zambia (UNICEF, 2021). This programme leverages

African communal gathering points (i.e., the village square) and communal

support to deliver ECD initiatives. Though cast in the dominant global ECD

paradigm, it still uses a key cultural value as a platform for intervention

implementation. This example is cited to illustrate the usefulness of African

cultural values to project implementation.

7 Epilogue

I will start the conclusion by attempting to set some records straight as they

relate to my legitimate authority to theorise for AP and be a key contributor to

AP. I received my master’s-level training in industrial and organisational

psychology and obtained a Ph.D. in general psychology, doing my doctoral

research in cultural ergonomics. However, most of the AP contributors have

come from subfields of psychology such as clinical psychology, counselling

psychology, developmental psychology, and community psychology. For

instance, Jiyane (2022), in her qualitative study on how AP scholars conceptu-

alise Black psychological empowerment, interviewed fourteen AP scholars, of

whom twelve are within the healthcare subfields of psychology (ten clinical and

two counselling psychologists), along with one research psychologist and one

industrial and organisational psychologist. I am not sure of the ethics of reveal-

ing personal identification information about research participants, but if I may,

I will use the right to privacy and confidentiality to imply the right to also agree

to be named. Therefore, acting in that ethical understanding, I wish to state that

I was the industrial and organisational psychologist participant in that study

(noting that I am by primary training in psychology). This goes to show the

paucity of other subfields of psychology in AP, as if AP belongs to only the

healthcare subfields. In a similar vein, Tedd Judd, a cross-cultural neuropsych-

ologist, described my work on the African theory of intelligence as ‘great, and

groundbreaking!’ but argued that ‘This is exactly the kind of questioning of
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fundamental assumptions that we have been hoping for from a real cultural

neuropsychology [sic], even though he comes from I/O psychology’ (Tedd

Judd, personal communication, December 30, 2020). This is critical for me to

clarify a few issues. In many ways, I feel like a loner in AP and in other areas

like history and theory of psychology and ECD research. I came to AP for the

many reasons I have already outlined in this Element (see 1.6 Significance of

Establishing IPA). I contend that it is only when the fundamentals of AP are

built that we can fully apply it to other sectors of the economy or aspects of

our life in Africa. However, I also believe that the involvement of many

Africa-based psychologists with different subfield interests will go a long

way to help create concepts, theories, and applications in other areas of

psychology.

The other record that needs to be set straight relates to my actual or imagined

relation to Kwame Gyekye (1939–2019). I am related to Kwame Gyekye

through my father, as Gyekye was his grandson in the extended family system

(Gyekye was older than my father at the time of his passing; may his soul rest in

perfect peace; let’s observe a minute of silence for a fallen hero of African

philosophy). I never met him as a student at the University of Ghana, Legon,

though, as I later understood, he was still at the university. I am bringing this up

so that historians and psychologists will not have to debate about it ever. In

many ways, I see my work as a sort of intellectual continuity of a legacy in the

psychology–philosophy nexus.

To conclude, I would like to repeat some of my previous conclusions

presented elsewhere here (Oppong, 2022a). This is because this Element is

true to the core arguments contained in Oppong (2022a). Thus, I conclude that

(1) AP has come to stay, but it requires current teachers of psychology in

Africa to train students in AP. I wish to call for a consideration to mount AP

modules in psychology departments across Africa; (2) grounding oneself in

AP requires self-training, for now, in history of psychology, philosophy of

(social) science, the science of science, African philosophy, African cultural

anthropology, African sociolinguistics, and sociology of knowledge; (3)

a boundaryless orientation to the study of human nature that takes useful

ideas from evidence is emerging in cognate disciplines considering the fact

that there are four distinct strands of AP currently; (4) AP has relevance for

understanding Africans as well as policy work in Africa, thus contributing to

the growth and development of Africa; and (5) AP can and should contribute

to global psychology so that students of humanity can benefit from diverse

perspectives and views about human nature, thus supporting the cultivation of

cultural competence in both Africa-based psychologists and non-Africa-based

psychologists.
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On the first conclusion that AP has come to stay, there are already signs of

departments of psychology based outside of Africa showing interest in teaching

AP or at least having a concentration on African and Caribbean mental health

(a Google search will reveal many). When asked to count an AP module, most

struggle to know where to start. I will provide the following recommendations:

(1) this very Element is a good source to use to develop content for teaching an

AP module; (2) you may use this Element together with Nwoye’s (2022)

African Psychology: The Emergence of a Tradition; and 3) you can also use

other books in the Pan-African Psychologies book series (see https://link

.springer.com/series/15830/books). I will also provide a sample course outline

as a guide (see Table 4). There is also a need to decide as to whether AP should

be developed into a minor/part qualification with a defined curriculum. I support

such a move to teach AP as a minor/part qualification until we can develop AP

into a full-blown single major qualification or, at least, create a graduate-level

specialisation in psychology in Africa and elsewhere.

Table 4 Content extracted from the African Psychology Module developed at
Eswatini Medical Christian University

Course Description: This module . . . is designed to introduce students

to thewealth of ideas, philosophies, knowledge systems, and frameworks

emanating fromAfrica. This epistemological and methodological shift is

done with the intent of social justice, that is, to restore justice and dignity

to Africans (sub-Saharan Africa) through decolonisation and to affirm

the idea that African experiences, realities, and ideas are important,

matter, and are valid in thefield of psychology. Thismodulewill examine

a variety of topical areas in psychology from diverse African cultural

perspectives and offer avenues for reflection on the interaction between

African psychology and globalisation.

Objectives: At the successful completion of this module, students

will be able to:
(1) Critically, logically, and systematically engage with multiple African

psychology/epistemology theories in different contexts.
(2) Achieve an understanding of the African philosophical concept of

Ubuntu and its ideas of the self in relation to self, community, whole-
ness, and collective consciousness.

(3) Understand the characteristics of Africa’s indigenous knowledge.
(4) Conceptualise, analyse, and formulate African psychological matters

using indigenous theorisations, worldviews, and conceptions in
a culturally nuanced manner.
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(5) Contrast and compare African and Western theories of psychology and
situate them within their historical–cultural contexts.

(6) Demonstrate an understanding of the role of spirituality in the lives of
indigenous people.

(7) Understand African explanatory models of illness and well-being.
(8) Reflect on the intersection of African psychology with globalisation.

Schedule of Topics

(1) Introduction to African Psychology and Definition of Key Concepts
(Is there African Psychology? Philosophy; Epistemology; Ontology;
Culture; Scope; and Questions about African Psychology)

(2) Justification for Africa Psychology (Link between Psychology and
Colonialism in Africa; Quest for Relevance)

(3) Methods of Knowing (African Ways of Knowing and Pedagogy;
Characteristics of African Indigenous Knowledge; Afrocentric
Methodology; Proverbs as Method of Knowledge Production)

(4) Development and Socialisation (in the context)
(5) Self, Personhood, and Community in African Traditional Thoughts

(Ubuntu Philosophy; Contrasts between African Conception of the
Person and Western Conception of the Person; Conceptualising
Personhood, Agency, and Morality for African Psychology)

(6) Mental Health and Illness (Comparison of Western and African
Paradigms on Mental Health & Illness; Africentric Paradigm to
Clinical Diagnosis and Treatment; Experience and Meaning of
Recovery for an African Population)

(7) Globalisation and the Future of African Culture (Globalisation and
Culture; Globalisation and the African Experience; Strategies for
Stemming the Tide of Cultural; Atrophy of African Culture)

(8) Indigenisation of Psychology (The Concept of Decolonisation/
Indigenisation and Practical Implementation; Challenges of
Indigenisation; Indigenising Knowledge for Development)

(9) Philosophy of Science and Research Methodology in African
Psychology

Assigned Readings:

8 Adair, J. G. (1999). Indigenisation of psychology: The concept and

its practical implementation.Applied Psychology, 48(4), 403−18. https://
doi.org/10.1111/j.1464−0597.1999.tb00062.x

5 Adjei, S. B. (2019). Conceptualising personhood, agency, and mor-

ality for African psychology.Theory & Psychology, 29(4), 484−505.
https://doi.org/10.1177/0959354319857473
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8 Allwood, C. M. (2018).The nature and challenges of indigenous

psychologies. Cambridge University Press.
6 Asare, M., & Danquah, S. A. (2017). The African belief system

and the patient’s choice of treatment from existing health models: The

case of Ghana.Acta Psychopathologica, 3(4), 49. https://doi.org/

10.4172/2469−6676.100121
6 Baloyi, L., & Ramose, M.B. (2016). Psychology and psychother-

apy redefined from the viewpoint of the African experience (Special

Edition).Alternation, 18, 12−35. https://journals.ukzn.ac.za/index
.php/soa/article/view/1352

2 Bandawe, C. (2005). Psychology brewed in an African pot:

Indigenous philosophies and the quest for relevance.Higher

Education Policy, 18, 289−300. https://eric.ed.gov/?id=EJ745010
9 Chilisa, B. (2019).Indigenous research methodologies (2nd ed.).

Sage.
2 Holdstock, T. L. (1981). Psychology in South Africa belongs to

the colonial era: Arrogance or ignorance?South African Journal of

Psychology, 11(4), 123−9. https://citeseerx.ist.psu.edu/viewdoc/
download?doi=10.1.1.1017.9005&rep=rep1&type=pdf

2 Long, W. (2013). Rethinking ‘relevance’: South African psych-

ology in context.History of Psychology, 16(1), 19−35. https://doi.org/
10.1037/a0029675

5 Menkiti, I. A. (1984). Person and community in African trad-

itional thought. In R. A. Wright (Ed.),African philosophy: An intro-

duction (3rd ed., pp. 171−81). University Press of America.
1,2 & 3Mubangizi, O. (n.d.).Wisdomof the elders: African proverbs as

amethodology for knowledge production inAfrica. www.academia.edu/

25728676/African_Proverbs_A_Method_of_Knowledge_

Production_in_Africa
4 Mwamwenda, T. (1996).Educational psychology: An African

perspective (2nd ed). Heinemann Publishers.
3 Ngara, C. (2007). African ways of knowing and pedagogy

revisited.Journal of Contemporary Issues in Education, 2(2), 7−21.
https://doi.org/10.20355/C5301M

6 Ngubane, S. N., McAndrew, S., & Collier, E. (2019). The experi-

ences and meanings of recovery for Swazi women living with

‘schizophrenia’.Journal of Psychiatric and Mental Health Nursing,

26(5−6), 153−62. https://doi.org/10.1111/jpm.12520
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Finally, AP should be seen as a legitimate science of African human

experience that should expand to include applications in different spheres of

life in an African community. One way to achieve this is to pursue interdisci-

plinarity in AP and take from cognate fields whatever is useful to provide new

insight. I also challenge Africa-based psychologists to take up the quest to

develop a psychology that is authentically about understanding Africans to

inform policies to improve their well-being. As there is nothing more useful

than a good theory (Oppong, 2022b), Africa-based psychologists should seek to

contribute in theory development more often, as they have contributed more in

2, 5 & 8 Oppong, S., Ajei, M. O., &Majeed, H. M. (2023). Nurturing

the nexus between African philosophy and African psychology.The

American Philosophical Association Studies, 23(1), 141–6. https://cdn

.ymaws.com/www.apaonline.org/resource/collection/C29D5481−
4D0D−4E09−81F3−8C5DC2148822/APAStudiesFall2023.pdf.

3 Owusu-Ansah, F. E., & Mji, G. (2013). African indigenous

knowledge and research. African Journal of Disability, 2(1), 1−5.
http://doi.org/10.4102/ajod.v2i1.30

2 & 8 Pheko, M. M. (2017). Decolonising and indigenising the

psychology curriculum: Reflections and key lessons from the 2017

Pan-African Psychology Union (Papu 2017) Conference.Lonaka

Journal of Teaching & Learning, 8 (1), 105–11. https://journals.ub

.bw/index.php/jolt/article/view/1092
8 Pillay, S. R. (2017). Cracking the fortress: can we really decolon-

ize psychology?South African Journal of Psychology, 47(2), 135–40.

https://doi.org/10.1177/0081246317698059.
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world. Psychology in Society, 54, 1−9. http://doi.org/10.17159/2309
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Source: Adapted from Oppong (2022a, pp. 972–3).
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empirical research. This is not to say Africa-based psychologists should

abandon their current work in empirical studies. Rather, I suggest that the

empirical work should contribute to building culturally relevant theories to

account for the human experience of the African. However, I will join Mpofu

(2002) in cautioning AP researchers and practitioners not to have a romantic

view of African culture nor to fail to understand that there are both cultural

differences and similarities. Though a principal focus on AP is to explore those

cultural differences to develop appropriate explanatory systems for the African

experience, there is equally a need to employ the cultural similarities to develop

theories that apply to all humans regardless of one’s culture. AP should,

therefore, not be seen to be engaging in meaningless rejection of good ideas

from other disciplines and cultural settings.
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