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Abstract

This article explores the philosophical problem of evil within Igbo cosmology, focusing on the ambivalent figure of
Ekwensu and the relationship between malevolent spirits and human agency. Through a hermeneutical and
ethnophilosophical approach, the study examines oral traditions, proverbs, ritual practices, and scholarly
interpretations to uncover the complex moral landscape of Igbo thought. The analysis reveals that within this
cosmology, evil is not an absolute metaphysical force opposed to good but a relational disturbance within the moral
order of the universe (uwa). Ekwensu, often mischaracterised under Christian influence as the “Igbo devil,” emerges
as a morally complex being symbolising conflict, ingenuity, negotiation, and the testing of human virtue.
Methodologically, the study integrates textual exegesis and phenomenological interpretation of indigenous narratives
to elucidate how malevolent forces (mmuo ojoo) are perceived as manifestations of moral imbalance rather than
intrinsic depravity. The findings demonstrate that human agency plays a decisive role in sustaining or disrupting
harmony within the cosmic and social order. Evil, in this sense, becomes a moral event rather than a metaphysical
substance. The article concludes that Igho cosmology provides a sophisticated moral anthropology, where the
ambiguity of Ekwensu invites reflection on the ethical tension between freedom, responsibility, and cosmic balance
an insight with enduring relevance for global philosophical discourse on the nature of evil.

Introduction

The problem of evil remains one of the most enduring and perplexing questions in moral philosophy and religious
thought. Within the African intellectual tradition and particularly in Igbo cosmology evil is conceived not as an
abstract dualistic opposition to good but as a moral dislocation that disrupts the equilibrium of life. The Igbo moral
universe is one of dynamic balance (uzo di n’'uwa), where harmony among the human, natural, and spiritual realms
ensures wellbeing. Within this vision, evil signifies a rupture of that balance: a breach of order occasioned by spiritual
disorder, human misconduct, or neglect of ritual obligation.

Central to this cosmological narrative is the figure of Ekwensu, whose ambivalent nature has long provoked
misunderstanding and fascination. Colonial and missionary interpretations hastily equated Ekwensu with the Christian
Satan, an identification that imposed Western metaphysical dualism upon a worldview that originally resisted such
absolute dichotomies.! In contrast, traditional Igbo sources present Ekwensu not as a personification of evil but as a
trickster-deity associated with negotiation, conflict, and cunning intelligence. In precolonial Igho society, Ekwensu
presided over trade, warfare, and strategic deliberation domains requiring moral agility and prudence rather than
malevolence.?

This article re-examines the notion of evil in Igbo thought by engaging Ekwensu as a philosophical symbol rather than
a mythological villain. It interrogates how the interplay between divine agency, spiritual ambivalence, and human
freedom reveals a relational metaphysics distinct from Western moral absolutism. In so doing, the study contributes
to broader debates in African philosophy regarding the moral nature of the universe and the ethical foundations of
human action.

Methodologically, this inquiry adopts a philosophical-hermeneutical approach, interpreting oral texts, ritual practices,
and contemporary scholarship to recover indigenous meanings obscured by colonial reinterpretations. By situating
Ekwensu within the wider moral ecology of Igbo cosmology, the analysis reveals that evil is not an ontological
constant but a contingent phenomenon arising from disharmony. Accordingly, this study asks three interrelated
questions:

1. How is evil conceptualised within Igbo cosmology?

2. What is the moral nature of Ekwensu as an ambivalent spiritual being?

3. How does human agency interact with the moral and spiritual order to generate or mitigate evil?
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In addressing these questions, the article proceeds as follows: first, it analyses the metaphysical foundations of evil in
Igbo cosmology; Second, it interprets Ekwensu as a morally ambivalent figure embodying both danger and creative
potential; third, it further explores the interaction between spiritual forces and human moral agency; and fourth, it
examines freedom, responsibility, and moral culpability. The concluding part reflects on how Igho cosmology
challenges Western nations of evil by portraying moral ambiguity as intrinsic to ethical understanding rather than
antithetical to it.

Ultimately, this exploration argues that the Igbo understanding of evil is humanistic and moral rather than
metaphysical. It envisions the cosmos as a moral field of interdependence in which disorder arises through imbalance
and moral repair entails ritual, reflection, and renewed harmony. Within this moral universe, Ekwensu symbolises not
the triumph of wickedness but the necessary tension that gives moral life both its tragic depth and creative vitality.

Conceptual Foundations: The Problem of Evil in Igbo Thought

In Igbo cosmology, evil (ajo ihe or nso ala) does not signify an independent metaphysical principle opposed to good
but rather a moral disruption within the harmonious order of the universe (uwa). The Igbo worldview is fundamentally
relational, sustained by a dynamic equilibrium among the spiritual, human, and natural realms. Every element of
existence participates in an interconnected moral system governed by reciprocity, reverence, and balance. To act
wrongly is not merely to transgress a moral law but to disturb this cosmic harmony, thereby inviting consequences
that affect the individual, the community, and the environment alike.®

The Igbo conception of the universe rejects the dualism characteristic of Western metaphysics, where good and evil
are conceived as opposing and irreconcilable forces. Instead, reality is perceived as a continuum of moral energy in
which harmony constitutes the highest good. As C. I. Ejizu observes, the Igbo cosmos “operates as a moral field in
which every being contributes to or detracts from the equilibrium of life.”* The moral task of human existence,
therefore, lies in preserving this equilibrium through right conduct, ritual observance, and respect for divine and
ancestral authority.

Within this worldview, moral order is inseparable from cosmic order. The deity Chukwu (the Supreme Being)
embodies creative goodness yet permits moral tension as an aspect of freedom and growth. Subordinate divinities
(alusi) and ancestral spirits mediate between Chukwu and humanity, ensuring that harmony is maintained through
moral sanction. Transgression whether through deceit, sacrilege, or violence creates nso ala, a rupture that must be
healed through ritual purification or restitution. Evil, therefore, is not viewed as rebellion against God but as a
disturbance of the moral rhythm that binds existence together.®

The earth goddess Ala (also Ani) occupies a central position in Igbo moral cosmology. As the custodian of morality
and fertility, Ala personifies the moral conscience of the community. To commit evil is often described as an offence
against Ala (ime nso ala), a violation of the spiritual and moral integrity of the land itself. Such transgressions include
murder, theft, incest, and the desecration of sacred sites.®

Ritual responses to evil: confession, sacrifice, and purification reflect a moral theology rooted in restoration rather
than condemnation. Offenders are not permanently exiled but reintegrated into the moral community through
repentance and ritual renewal. This restorative vision reveals that, in Igbo thought, evil is not an ontological stain but
a moral imbalance capable of repair. As Ifeanyi Menkiti explains, “moral wrongdoing is not primarily guilt before an
abstract law but a dislocation of one’s moral identity within the web of communal being.”’

Evil within Ighbo cosmology may manifest through both human and spiritual agency. Malevolent spirits (mmuo 0joo)
and aggrieved ancestors may act as instruments of moral retribution or correction rather than pure malice. IlIness,
calamity, or misfortune are interpreted not as random misfortunes but as expressions of moral causality within a
spiritually ordered cosmos. The purpose of divination (afa) is to uncover the moral meaning of such events and to
restore equilibrium through ritual response.®

Nevertheless, this moral causality is not deterministic. Human beings remain responsible moral agents endowed with

freedom (nnwere onwe). The capacity to choose rightly or wrongly constitutes the essence of personhood (mmadu).
Evil, therefore, arises not from an external metaphysical force but from the misuse of moral freedom within a web of
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interdependence. In this respect, the Igbo moral vision parallels what Thaddeus Metz calls a “relational moral theory,”
in which moral rightness and wrongness depend on whether relationships are harmonised or disrupted.®

The Igbo understanding of evil is marked by moral ambivalence rather than metaphysical absolutism. Forces or beings
considered dangerous such as Ekwensu or certain alusi are not evil in themselves but morally ambivalent, capable of
both constructive and destructive action depending on context. This perspective reflects an ontology of moral
potentiality: ike (power) is inherently neutral and acquires moral value only through intention and use.

Ambivalence is thus integral to Igbo cosmology. It acknowledges that the same energy which enables conflict or
deception may also inspire creativity, negotiation, and transformation. The moral challenge lies not in escaping evil
but in discerning its appropriate moral direction. As Ada Agada observes, African thought “moralises existence by
transforming the world itself into a theatre of ethical drama rather than a battleground of metaphysical opposition.”*°
The conceptual foundations of evil in Igbo philosophy reveal a profoundly ethical cosmology where moral order,
freedom, and spiritual causality are intertwined. Evil is relational, dynamic, and ultimately redeemable. It arises when
harmony is violated yet remains susceptible to restoration through moral and ritual action. This worldview contests
dualistic philosophies that externalise evil as a permanent metaphysical antagonist. Instead, it portrays moral life as
an unending effort to maintain and repair balance in a cosmos permeated with moral significance.

By situating evil within a relational metaphysics, Igho philosophy offers a nuanced moral anthropology: human beings
are simultaneously vulnerable to moral failure and capable of restoring order through reflection, ritual, and
responsibility. The Igbo moral universe, therefore, is not one of eternal opposition but of perpetual negotiation a moral
field in which good and evil coexist as potentialities within the creative tension of human and spiritual interaction.

Ekwensu: Ambivalence and Meaning

Within Igbo cosmology, few figures embody the tension between good and evil as profoundly as Ekwensu. Often
simplistically equated with the “devil” in Christian reinterpretations, Ekwensu originally occupied a more complex
moral and spiritual role. He is neither a wholly malignant being nor an unambiguous benefactor, but a personification
of moral ambivalence representing cunning, negotiation, restlessness, and the volatile energy of human will. The
demonisation of Ekwensu under missionary influence reflects not Igbo ontology but a colonial misreading of
indigenous moral categories.*

Linguistically, Ekwensu derives from the Igbo root kwensu or kwensu, meaning “to quarrel,” “to dispute,” or “to
engage in argument.” Early ethnographers such as G. T. Basden and M. A. Onwuejeogwu observed that Ekwensu was
revered not as an embodiment of evil but as the patron of negotiation, commerce, and warfare domains requiring
mental agility, eloquence, and strategic intelligence.'? In precolonial Igbo society, traders and warriors invoked
Ekwensu to grant courage, persuasion, and swiftness in bargaining or battle. His energy was indispensable in a world
of competing interests, symbolising the creative and destructive potential inherent in human agency.

The later Christian association of Ekwensu with Satan arose from a mistranslation rather than an indigenous moral
conviction. Missionaries, seeking a local counterpart to the Christian devil, appropriated Ekwensu to symbolise
rebellion against divine authority.'® This theological shift obscured the native perception of moral ambivalence,
imposing a Western dualism foreign to Igbo metaphysics and disrupting indigenous categories of moral interpretation.
The moral significance of Ekwensu lies precisely in his ambiguity. He personifies what Innocent Ngangah terms “the
metaphysics of contradiction,” wherein moral reality cannot be neatly divided into the binaries of good and evil.*
Ekwensu embodies the restless energy of agency, the same power that can either preserve or destroy harmony
depending on moral intention. In this sense, he symbolises both the peril and the promise of freedom (nnwere onwe).
The Igbo moral imagination recognises that the same faculties such as intelligence, persuasion, courage that enable
progress and negotiation also harbour the potential for deceit, pride, and violence. Ekwensu thus functions as a moral
mirror: he externalises the dangers of unrestrained will and the seduction of power divorced from communal
responsibility. Yet his existence also affirms that moral vitality demands engagement with tension and conflict rather
than their suppression.

This dialectic challenges the reduction of evil to ontological corruption. Instead, Ekwensu symbolises the necessary
contestation within moral life, a recognition that order and chaos coexist as creative forces in the cosmic whole. As
Ugochukwu Oguejiofor observes, “to be human in Igbo thought is to wrestle with the dual energy of creation and
destruction, knowing that moral order is born out of struggle, not avoidance.”*®
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Philosophically, Ekwensu dramatises the moral risks of agency. In the Igho moral vision, freedom is not merely the
capacity to choose but the responsibility to harmonise one’s will with cosmic and communal order. Ekwensu represents
the misdirection of that will, that is, the triumph of self-assertion over relational harmony. Yet he also embodies the
courage to act decisively, to challenge stagnation, and to test the limits of human potential.

This dual role situates Ekwensu as a moral paradox rather than a metaphysical adversary. The Igbo moral world
requires no external Satan to explain evil; it locates both virtue and vice within the exercise of human agency. The
potential for good or evil arises not from external temptation but from the moral tension inherent in freedom itself. In
this regard, Ekwensu personifies what Augustine Shutte describes as “the dangerous gift of power, the creative
capacity that must be disciplined by communal morality.”*®

Ritually, Ekwensu was invoked in ceremonies of dispute resolution and warfare, not to promote violence but to ensure
fairness and courage. His invocation symbolised the moral necessity of confrontation: truth and justice often emerge
through struggle rather than avoidance. In certain parts of Anambra and Imo States, oral traditions recall shrines
dedicated to Ekwensu as sanctified spaces where disputants swore oaths of honesty, invoking his energy to expose
deceit and uphold justice.’

The moral symbolism is profound. Ekwensu operates as a test of integrity: invoking his name publicly was to stake
one’s honour upon truth. Thus, while feared, he was also respected as a necessary force in maintaining moral order
through the revelation of falsehood. His ambivalence underscores the Igho conviction that even chaotic forces can
serve the ends of truth when harnessed within moral limits.

The figure of Ekwensu challenges Western metaphysical binaries that isolate evil as pure negation. Within Igbo
philosophy, he embodies a relational moral ontology grounded in the fluidity of power and intention. Moral life is not
the annihilation of disorder but its integration into a higher harmony. The dialectical presence of Ekwensu ensures that
moral reflection remains dynamic, recognising that creation and destruction, virtue and vice, coexist as intertwined
aspects of human existence.

Ultimately, Ekwensu symbolises the perilous beauty of moral freedom. His ambivalence reveals that evil, in Igbo
cosmology, is not absolute but contingent emerging from the misuse or misdirection of creative energy. The moral
challenge, therefore, is not to annihilate Ekwensu but to discipline his power through wisdom, communal
responsibility, and reverence for cosmic balance. In this way, Ekwensu becomes a philosophical metaphor for the
human condition: capable of both ruin and renewal, bound by the moral demand to choose rightly within the tension
of existence.

Malevolent Spirits and the Problem of Moral Causality

While Ekwensu symbolises the ambivalence of moral agency, other spiritual entities in Igbo cosmology illuminate
how evil may arise through disrupted relationships between humans, spirits, and the moral universe. These entities
commonly termed mmuo ojoo (malevolent spirits), do not represent an independent metaphysical principle of evil but
embody the consequences of moral imbalance, ritual negligence, or violation of sacred order. The problem of moral
causality in Igbo thought thus concerns how spiritual activity interacts with human agency in producing moral disorder
and suffering.

Malevolent spirits occupy a morally ambivalent position within the Igbo spiritual hierarchy. They are neither wholly
autonomous nor entirely subservient to divine will; rather, they act as agents of correction or retribution when cosmic
balance is disturbed. As Basil Umeogu notes, “the world of spirits in Igbo ontology mirrors the moral state of human
society, when harmony is broken, the spirits manifest its disorder.”*8

Some mmuo ojoo arise from the restless dead (ndi mmuo na-adighi ezi ndu), whose improper burial or unresolved
grievances hinder peaceful transition to the ancestral realm. Others are elemental forces or minor deities offended by
human impiety or ritual neglect. Their interventions manifesting as illness, misfortune, or social conflict serve as moral
signals, summoning individuals and communities to introspection and restitution. This spiritual anthropology reveals
an understanding of morality that transcends the human sphere, embedding ethical accountability within the very
structure of the cosmos.
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The Igbo conception of causality is moral rather than mechanical. Misfortune rarely occurs without moral meaning; it
is perceived as the visible expression of an invisible moral imbalance. Through divination (afa), priests and seers
discern the moral causes of suffering and prescribe ritual responses to restore equilibrium. This moral epistemology
recognises that wrongdoing reverberates through the spiritual order, eliciting reactions from both ancestors and
divinities.®

For instance, in cases of sacrilege (nso ala), Ala may withdraw her fertility, resulting in poor harvests or communal
sickness. Neglecting ancestral rites may likewise provoke familial discord or unexplained illness. Such events are not
viewed as arbitrary punishment but as instructive consequences, mechanisms through which the moral order reasserts
itself. Divine Fuh describes this dynamic as “the moral ecology of retribution,” in which ethical breaches are corrected
through spiritual intervention aimed at restoration rather than vengeance.?

The participation of spirits in moral life raises a philosophical tension: if spirits can influence events, how does human
responsibility persist? The Igbo resolution lies in a relational conception of agency. Spirits may act as mediators or
amplifiers of moral consequence, but they do not negate human freedom. Evil originates in human failure through
negligence, greed, or irreverence which invites corresponding spiritual reactions.

The afflicted person, therefore, is not a passive victim but a participant in the moral drama, called to repentance and
reconciliation. As Victor Uchendu observes, “the Igbo person lives in a moral field where every action, good or bad,
provokes an echo in the spiritual world.”? This interconnected moral field ensures that ethics is not merely social
convention but a cosmic principle.

This worldview avoids both fatalism and dualism: while spirits may act as agents of disorder, they operate within a
divinely regulated moral system. Even misfortune retains meaning, pointing individuals and communities toward
moral renewal. Malevolent spirits thus serve simultaneously as instruments of retribution and reminders of human
moral responsibility.

Ritual serves as the primary means of mediating between the human and spiritual dimensions of evil. When moral
imbalance manifests through affliction, the community responds with cleansing (ikpu alu), sacrifice (ichu aja), or
confession before elders. These are not acts of superstition but moral technologies embodied practices that restore
relational equilibrium.

For instance, the ikpu alu ritual for purifying desecrated land entails symbolic confession, offerings to Ala, and
communal participation. This collective aspect reaffirms shared responsibility for maintaining moral harmony. As
Kanu explains, “the goal of ritual is not appeasement in the magical sense, but reconciliation in the moral sense, the
reknitting of the torn fabric of relationship between the visible and invisible worlds.”??

Through such ritual mediation, evil is transformed from an abstract failure into a process of ethical repair. Even
disruptive spirits can be pacified not through domination, but through the reestablishment of the moral relationships
that sustain them.

The moral philosophy implicit in Igbo spiritual causality challenges Western naturalistic interpretations of evil as mere
misfortune. It asserts that suffering, when interpreted within its relational context, can bear moral meaning. Yet this
view avoids determinism by preserving human accountability within a shared moral cosmos.

This relational metaphysics affirms that reality is morally charged, this by implication that every event, human or
spiritual, participates in maintaining or disturbing cosmic balance. The challenge of evil is not to locate an external
adversary but to discern the moral message inscribed within experience. Thus, malevolent spirits are not metaphysical
anomalies but moral interlocutors, forces that remind humanity of its ethical obligations within the totality of being.

Evil, Human Agency, and Moral Responsibility

Within Igbo philosophy, the question of evil is inseparable from that of moral responsibility. Evil is not conceived as
an external or autonomous force but as the outcome of misdirected human will. The moral order of the cosmos
presupposes freedom: each individual (mmadu) is endowed with ike (vital power) and uche (rational discernment),
through which right conduct becomes possible. The misuse of these capacities results in ajo omume (bad action),
disturbing not only human community but also the cosmic harmony sustained by divinities and ancestors.
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The Igbo conception of personhood situates the individual within a network of spiritual and communal relationships.
To be human is to exist in moral interdependence with others both living and ancestral. This relational ontology implies
that wrongdoing is never a purely private affair but a rupture in the shared moral fabric of existence. As Ifeanyi Menkiti
asserts, “moral failure diminishes personhood because being a person is an achievement of ethical harmony, not a
mere ontological given.”?

Thus, moral responsibility arises from participation in the communal order of being. Individual choices bear both
social and cosmic implications, sustaining or undermining the equilibrium upon which life depends. Freedom (nnwere
onwe) is not an assertion of autonomy but a sacred trust—a moral vocation to preserve relational balance. When this
vocation is violated, evil manifests as the visible consequence of ethical failure.

In 1gbo thought, freedom is not nullified by divine or spiritual causality. Spirits may influence, warn, or sanction, but
the ultimate source of evil remains the human misuse of will. As Innocent Onyewuenyi observes, “the spiritual world
mirrors human intent; it does not dictate it.”?* This autonomy ensures that every individual remains accountable for
their moral choices, even within a spiritually animated cosmos.

Evil arises when freedom operates without wisdom (amamihe) or without regard for communal wellbeing (ndu onu).
The Igbo moral ideal emphasises not self-expression but self-discipline, the restraint of desire through reverence for
both visible and invisible orders. Hence, the proverb onye fee Ekwensu, Ekwensu ewere ya kporo mmadu (“He who
serves Ekwensu becomes like him”) warns that aligning one’s will with deceitful or destructive energies leads to moral
self-deformation. Detached from communal responsibility, the human will become the very channel through which
evil enters the world.

Because evil is relational, its resolution must also be relational. Igho ethics privileges restoration over retribution.
Moral repair occurs through confession, restitution, and ritual reconciliation. The offender acknowledges wrongdoing
before elders, ancestors, and divinities, seeking to restore balance rather than simply avoid punishment. As Ikechukwu
Anthony Kanu notes, “justice in the Igbo sense is a movement toward wholeness; it aims at healing the breach between
beings.”?

This process involves both personal repentance and communal participation. Since evil affects the entire moral
ecosystem, its correction demands shared responsibility. Ritual cleansing (ikpu alu) purifies not only the offender but
also reaffirms the community’s collective moral integrity. Through such acts, moral order is renewed and the
transgressor reintegrated into the communal body.

Responsibility in Igbo philosophy is grounded in relational ontology. To be responsible (ibu oru) is to recognise one’s
embeddedness within the web of life and to act in ways that sustain harmony. Evil is not understood as a metaphysical
fall but as a lapse of awareness, a forgetting of interdependence. Moral ignorance (amaghi ezi omume) thus constitutes
a form of evil, as it leads to actions that damage the collective good.

The community plays a pedagogical role in cultivating this awareness. Proverbs, storytelling, and ritual participation
serve as instruments of moral education, reminding individuals of their obligations to others and to the cosmos. As
Augustine Shutte observes, “African moral reasoning aims not at abstract principles but at the restoration of moral
relationships that sustain human flourishing.”?® The emphasis on responsibility rather than guilt underscores the
pragmatic and restorative nature of Igbho ethics: the goal is not condemnation, but correction and reintegration.

Despite the relational optimism of Igbo ethics, it acknowledges that not all manifestations of evil can be fully explained
or repaired. Certain forms of suffering such as untimely death, infertility, or epidemic are interpreted as arusi kpatara
(caused by forces beyond human comprehension). Yet even these experiences carry moral significance. They invite
humility and reflection on the fragility of moral order and the limits of human control. As Uzochukwu Njoku notes,
“the Igbo do not seek to eliminate mystery from morality; they live with it as part of the divine rhythm of existence.”?
Thus, moral responsibility in Igbo thought coexists with an acceptance of existential limitation. Human beings are
moral participants, not sovereign masters of the cosmos. Evil, though real, does not undermine the moral structure of
the universe; rather, it reveals the enduring need for vigilance, reflection, and renewal within the drama of moral life.
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Conclusion

The exploration of evil within Igbo cosmology reveals a moral universe animated not by dualistic opposition but by
relational tension. Evil, as conceived in Igho thought, is neither an external adversary nor a fixed metaphysical
principle; it is a dynamic outcome of human and spiritual interaction within a morally structured cosmos. The figure
of Ekwensu, together with the operation of mmuo gjoo (malevolent spirits), discloses a moral philosophy grounded in
ambivalence which is a recognition that the same forces capable of creation can, when misdirected, become sources
of destruction.

This moral ambivalence is not a symptom of ethical confusion but a mark of philosophical maturity. By refusing to
isolate evil as a separate ontological realm, the Igho moral imagination embraces the complexity of human agency.
Freedom (nnwere onwe) is both a gift and a peril; it is through the exercise of will that harmony can be either sustained
or violated. Thus, evil does not arise from metaphysical rebellion but from relational failure, the misuse of power, the
neglect of communal obligation, or the disruption of cosmic balance.

The moral vision underpinning Igbo cosmology situates responsibility at the centre of existence. Each human act
participates in a web of consequences extending beyond the individual to include ancestors, divinities, and the natural
world. Evil, therefore, is both personal and communal, requiring not punishment but reconciliation. Through rituals
of purification (ikpu alu), confession, and sacrifice, the community restores harmony, reaffirming the moral
interdependence that defines personhood. This restorative orientation transforms morality from a system of prohibition
into a process of renewal, where the possibility of redemption remains ever present.

Philosophically, the ambivalence of evil in Igbo thought challenges the extremes of both Western moral absolutism
and modern moral relativism. Against absolutism, it rejects the notion of evil as an external metaphysical principle;
against relativism, it insists on the moral structure of the universe. Evil is not subjective preference or divine decree
but a relational disruption that can be discerned, repaired, and learned from. This insight aligns with the emerging
discourse on relational ethics and ecological morality, which recognise interdependence as the foundation of both
moral and environmental order.?

In this respect, Igbo moral philosophy provides fertile ground for contemporary bioethical and ecological application.
Its emphasis on relational harmony parallels the principles of environmental ethics, which view ecological degradation
as a form of nso ala: a desecration of the moral integrity of the Earth. Likewise, in social ethics, the Igbho model of
restorative justice offers a philosophical counterpoint to punitive systems, privileging reconciliation over retribution.
These applications reveal the continuing relevance of African Indigenous moral thought to global ethical challenges.

The continuing significance of this moral vision lies in its ability to speak to the human condition in an age of moral
fragmentation and ecological crisis. In a world marked by alienation, inequality, and environmental degradation, the
Igbo conception of evil reminds us that moral life is a shared enterprise. The same ike (vital force) that builds can also
destroy; the ethical task is to discipline it toward harmony rather than chaos. Moral existence, therefore, demands
perpetual vigilance, dialogue, and balance, virtues deeply embedded in Ighbo cosmology.

In sum, the Igbo moral imagination portrays evil not as an enemy to be annihilated but as a challenge to moral
discernment and creative transformation and a reminder that the path to goodness lies through awareness, balance,
and reconciliation. Figures such as Ekwensu and the spirits of disorder become philosophical symbols of moral
freedom, compelling humanity to choose rightly within the ambiguity of existence. Through this insight, Igbo
cosmology contributes to global philosophical discourse an enduring truth: that the moral drama of life unfolds not in
the absence of evil, but in the wisdom to transform its energy toward the restoration of harmony.

Endnotes
1. C.N.Nwoga, “Ekwensu in Igbo Religion: The Problem of Evil and the Ambivalence of the Divine,”
Nsukka Journal of Religion and Cultural Studies 5, no. 2 (2018): 58-61.
2. C. l. Ejizu, Omenala and the Igho Religious Experience (Enugu: Fourth Dimension Publishers, 2019), 112—
118.
3. Innocent Onyewuenyi, African Belief in Reincarnation: A Philosophical Reappraisal (Nsukka: University
of Nigeria Press, 2018), 44-47.

15



4.

10.

11.

12.

13.

14,

15.

16.

17.

18.

19.

20.

21.
22.

23.

24.

25.

26.

217.
28.

Okwu Eboh International Multidisciplinary Journal of Knowledge, Volume 1, Number 1, January, 2026

C. I. Ejizu, Omenala and the Igbo Religious Experience (Enugu: Fourth Dimension Publishers, 2019), 89—
91.

John S. Mbiti, African Religions and Philosophy, 2nd ed. (Nairobi: East African Educational Publishers,
2015), 201-204.

Ikechukwu Anthony Kanu, “The Role of Ala in the Igbo Moral Universe,” Journal of African Theology 8,
no. 1 (2020): 52-55.

Ifeanyi Menkiti, “Person and Community in African Traditional Thought,” in African Philosophy Reader,
3rd ed., ed. P. H. Coetzee and A. P. J. Roux (Pretoria: Unisa Press, 2018), 327-329.

Basil Umeogu, “Divination and Moral Knowledge in Igbo Thought,” Philosophy in Africa 10, no. 2 (2019):
119-123.

Thaddeus Metz, A Relational Moral Theory: African Ethics in and Beyond the Continent (Oxford: Oxford
University Press, 2022), 156-160.

Ada Agada, Consolationism and African Philosophy: Beyond Universalism and Particularism (Lanham:
Lexington Books, 2022), 142-146.

Elizabeth Isichei, A History of the Ighbo People (London: Macmillan, 2019), 214-218.

G. T. Basden, Among the Ibos of Nigeria (London: Seeley, Service & Co., 2018), 321-326; M. A.
Onwuejeogwu, An Igbo Civilization: Nri Kingdom and Hegemony (Benin City: Ethiope Publishing, 2018),
88-93.

Chinua Achebe, The Education of a British-Protected Child: Essays (London: Penguin, 2019), 109-112.
Innocent Ngangah, The Moral Voice of African Environmental Philosophy (Yaoundé: Langaa Research and
Publishing, 2021), 54-59.

Ugochukwu Oguejiofor, Philosophy and the African Predicament (Enugu: Delta Publications, 2020), 147—
150.

Augustine Shutte, “Personhood and Power in African Ethics,” South African Journal of Philosophy 40, no.
1(2021): 27-32.

Chika Okoye, “Ritual Power and Moral Ambivalence in Igbo Religious Practice,” Journal of African
Religion and Society 5, no. 2 (2022): 92-96.

Basil Umeogu, “Divination and Moral Knowledge in Igbo Thought,” Philosophy in Africa 10, no. 2 (2019):
118-121.

P. C. Nwaezeigwe, The Traditional Religion and Its Moral Logic (Nsukka: Great AP Express Publishers,
2020), 72-78.

Divine Fuh, “Moral Ecologies and Environmental Practices in Cameroon,” African Studies Review 63, no.
3 (2020): 447-451.

Victor C. Uchendu, The Igho of Southeast Nigeria (New York: Holt, Rinehart and Winston, 2019), 86-90.
Ikechukwu Anthony Kanu, “The Role of Ala in Igho Moral Universe,” Journal of African Theology 8, no.
1 (2020): 53-56.

Ifeanyi Menkiti, “Person and Community in African Traditional Thought,” in The African Philosophy
Reader, 3rd ed., ed. P. H. Coetzee and A. P. J. Roux (Pretoria: Unisa Press, 2018), 334-337.

Innocent Onyewuenyi, African Belief in Reincarnation: A Philosophical Reappraisal (Nsukka: University
of Nigeria Press, 2018), 118-122.

Ikechukwu Anthony Kanu, “Justice and Moral Restoration in Igbo Ethics,” Nigerian Journal of Philosophy
37, no. 2 (2021): 58-62.

Augustine Shutte, “Personhood and Power in African Ethics,” South African Journal of Philosophy 40, no.
1(2021): 30-33.

Uzochukwu Njoku, Igbo Religion and the Problem of Evil (Owerri: Totan Publishers, 2019), 76-79.
Thaddeus Metz, A Relational Moral Theory: African Ethics in and Beyond the Continent (Oxford: Oxford
University Press, 2022), 189-194.

16



