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Abstract

The unequal socio-economic terrain in American etgcyields the daily intervention of social

welfare programs in the lives of African America&overnment social welfare programs are
stopgap measures for temporary support, as famdtasgggle to enter the mainstream of
American society. Yet, there are cultural developtakeneeds and human potentiality that often
remain unchallenged. African personhood, a philog® concept, articulates such a
manifestation that organizes ideas of ontology tleane the definition of a person in society.
This paper explores the need for better commumbgramming that envelope the very best in
cultural developmental theory in understanding aeno African person.
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I ntroduction

The need for African-centered cultural programgha African American community
continues to be a necessity. Despite significamtichmarks of individual African American
progress in areas of government and corporate fglaige education and other arenas in
American society, African Americans in poverty dooe to subsist daily to exist with scarce
resources. These scarce resources are not onlyutbsesources in the form of sufficient
housing, nutritional foods and environment, butatige resources including institutional,
economic and cultural factors (Miller-Cribbs & Farpb2008), which deprive those who live in
traditional neighborhoods created in segregatibat are now referred to as ‘the hood’, from
reaching their full potentiality.
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This deprivation creates a need for poor peoplebéo preoccupied with seeking
substantial resources. “African Americans and Higps disproportionately experience poverty,
[thus] they are more likely to be the consumers tlieman service practitioners serve, especially
in public settings or agencies,” (Schiele, 2000, 10his paper explores the need for better and
more applicable developmental and community progmarg that envelope the very best in
cultural developmental theory that could createcalenn African person.

Poor African American families needing monetarymp is a reality that Black Studies
must pay caring and deliberate attention to. Beognai client within city local Departments of
Social Services (DSS) mean that families must ptbaethey are poor. Families must show that
their annual income is below the poverty level, abished by the Social Security
Administration. It is due to absolute poverty fastthat persons seek social services. Yet the
article will show that none of the social welfangrams provide cultural and developmental
uplift or instruction, so vital in the self-undeasting of African Americans. None of these
programs speak to African personhood, as introdubgdKwame Gyekye, which is a
philosophical idea of being, in virtues and condottwho one is and how one understands
themselves in relationship to their racial/cultugedup (Fairfax, 2008). Personhood describes the
behaviorial capability of a person and his/her oesjbility to the community. This capability
mandates the interactive nature of the relatiorsshipd the accountability of those relationships
among the Akan people, as a prototype of how (Ggeky992), African personhood is
manifested among continental ethnic groups. Thesgr@ams are not created to coerce people to
understand themselves as a human being, becaugeahef these programs is to target income
assistance. For example, the Zulu of southerrcAfreach that “To be a human being is a social
practice; it requires one to co-operate with othmrsloing good, thereby, promoting the balance
that is thought to characterize the universe. dqumes human beings to live in solidarity with
fellow human beings, their families, their commigst God, and the rest of the world in which
they find themselves,” (Mikhize, 2008, 40). ArglgbAfrican Americans who face quality of
life issues on a daily basis, such as food instessi housing, stable and progressive
employment, insurance, finances, are not engageitiads and programs that clarify who they
are as cultural beings in this space and time.

African Americans experiencing poverty could bénefrom more cultural
developmental theory and praxis that would retbeirtthinking and actions that clarifies who
they are as cultural beings. Currently, the systants personalities in power continue abusive
labels and definitions about who they are. Labeishsas thugs, whores, single parent, ‘the
‘hood, inner city, are impacting the sensibility darcultural understanding of the most
disadvantaged African Americans. When seekinggefinrough governmental public welfare
programs, as a result of quality of life issuesyifees are labeled, are defined by others, and are
told what their goals should be. Freeman writegi¢"€mphasis on individual self-sufficiency by
many political leaders is based on their worldvieamsl value orientations, and their proposed
restrictive reforms are punitive toward individua®o do not achieve their prescribed goals,”
(Freeman, 1996, 523).
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Freeman continues to explain that policymakers ot admit that social and economic
infrastructures impacts the vicissitudes of lifef attributes the failure of upward mobility to
lack of motivation or will and to value and cultlmdeficits, (Freeman, 1996). Yet, cultural
strengths that have endured in the African Amerm@mmunity are not utilized in social welfare
programs, (Gilbert, Harvey & Belgrave, 2009), aot endorsed and are not generally funded.
Conversely, the United States devotes relativelyesources to help the disadvantaged and the
minimal redistribution system of social support skrinking, through public policy which
tolerates intolerance of inferior housing, schotdsyvices for others’ , etc, (Eitzen, 2000). For
example, the Center for American Progress docuntbetpoverty rates of African Americans.
“The percent of African Americans living in poveiitycreased from 2000 to 2006 by an average
of 0.82% per year, after having declined by an ayerof 1.35% per year in the 1990s. The
percent of African Americans in poverty jumped frd®.3 percent in 2000 to 24.2 percent in
2006, an annual increase of 0.8 percent. In 200k, 2 percent of whites were in poverty,
compared to the 24.2 percent of African Americarfedgan & Westrich, 2008, available at,
http://www.americanprogress.org/issues/2008/04/nties_economy.html, April 29). Often,
impoverished African American often reside in goweent housing, commonly referred to as
‘the ghetto,” or Section 8, while receiving suppdmm welfare and income maintenance
programs. “...the low-income minority community issddvantaged not simply by cyclical
economic stagnation but by profound structural eogin changes” (Wilson, 1987, 121). In
addition to decades of economic tragedies, thexeyeny few social service resources devoted to
appropriate cultural development.

After several decades of public welfare intervemtithe African American community
subsists as a small deprived country. Dr. Martitheu King, Jr., assessed in 1967 that “the
ghetto is a domestic colony that’'s constantly drdimvithout being replenished.” Furthermore,
welfare programs are fragmented and disparateffadseto develop a holistic family policy
have foundered, (Axinn & Stern, 2005, 3). Yet, thérave been a multitude of innovative,
relevant and culturally-applicable theories and ei®ddeveloped by African American social
scientists that haven't reached this populatioBlatk America. It is suggested that local (DSS)
should be the initial point for African-centerecc®d scientists and practitioners to connect with
this population in formulating a process of cultutenderstanding. This article provides a
discussion of African Personhood and recommendation why local departments of social
services need to be permeated to reach African ikares besieged by systems that are not
interested in their cultural well-being and overaltvival. This application of traditional African
philosophical concepts for applicable social woragtice models continue to be vital in efforts
to reach a historically oppressed population (Sehi&996). Furthermore, this article seeks to
pay attention, “ to the pedagogy of community sexvon the part of scholars in Black Studies,
as important for intellectual inquiry, as well aspactful of political and economic issues facing
Black communities in America,” (Jennings, 2004).
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Black Studies or African American Studies is anig€n-centered discipline to process
methods to further understand and emancipate inm@bnvel African Americans. African
American Studies concentrates on the distinctivermésBlack people through a field of study
that systematically treats the past and presergreres, characteristics, achievements, issues,
and problems of people of African descent in thatédh States and throughout the African
global world, (Anderson & Stewart, 2007). Unlikéher social science fields, the African-
centered approach begins with an articulation ofcah philosophy and culture as the basis of
inquiry. Methodologies continue to be negotiatathiw this field, yet it is understood that the
structure of norms, theory and theorizing, valued assumptions are used to form knowledge
relevant to the discipline (Outlaw, 2001). Norntiseories, how one theorizes, values and
assumptions are proliferated among those examirtbdice groups of Africa, and the
manifestation of those ethnic groups of Africantard in other parts of the globe, the Caribbean
and the Americas. The exquisiteness of this disgps the breadth of provocation or at least
the hope of provocation of “normative agendas ietato the goals and objectives of the
particular people in question” (Outlaw, 2001, 454).

There are vast quantities of normative agendadhniecah-centered thought, ranging from
discourses to perspectives to methodologies andoeastrengthened by forthright intellectual
engagement, intervention and arbitration with thosemitted to the field. An example is the
use of broad textual analysis and counter-obsenvatiithin Afrocentric principles to describe
race and ‘post-racial’ discourse in dramatic teg{temple, 2010). A second example is found
with Afrocentricity, the predominant theory thatshiargely shaped and influenced discourses in
the discipline. Afrocentricity is essentially a rad¢heoretical framework that examines all
phenomena from specific philosophical and cultyratspectives of African ethnic groups,
(Asante, 2001). In other words, Afrocentricity qamses of several premises of African culture
and history within ideas of location in theory amdearch. Yet another example, is found with
discourse perspective, which is the criticism framthin, for more theoretical articulation and
methods of knowing about contemporary systemicitreslupon African sensibilities, “more
Afrocentric scholars will need to confront the egorc disparities that afflict peoples of African
descent in the contemporary sense,” (Christian7 2862).

A criticism of African American Studies is the lack ongoing engagement of ideas of
self-understanding. “African and Africana studies deficient in engaging questions of spiritual
existence, the parent of the ideational and matdnaensions of reality,” (Konadu, 2004, 36).
Spiritual existence is how one may understand ey are, from ideas of 1) identifying oneself
as a racial and cultural person, and 2) behavirggrasial and cultural person, (Fairfax, 2008), in
the contemporary reality that North America offers.
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Social order, kinship, community and social affiliation, moral and ethical temperament,
and spirituality provide a system of developing the African American person to behave
in a manner that informs the person of their responsibility to the system that nurtured
them. This system then provides the African American with these ideas of self-
understanding. This bridge or nexus between African philosophy is the exploration and
development of the African being through self-understanding among Africans in
America [ African Americang] . (Fairfax, 2008, 16).

The expression Motha wa Batho which means, perdopewsons or belonging to persons,
reflects an ontological conception among the histdhosa people in Southern Africa. One’s
person or personhood describes the behavioral digypalb a person and his/her responsibility to
his/her respective community, which defines theess of being (Fairfax, 2008). As theoretical
knowledge should be advanced, earlier theoriesritbgsg African self-concepts have evolved
over the duration of African American studies imthg Nobles’ Extended self theory (1976),
Kambon’s (Baldwin) African Extended Self-OrientatiModel and African Self-Consciousness
Theory (1984), and Akbar's Community of Self (198Bdditionally, Schiele’s Afrocentric
Human Services Paradigm (2000), which fosters itsplrand moral development of within
social and human service systems is a paradigmdiésgrves far more attention, because it
focuses on the lack of attenuated needs of the apgsessed and invisible in American society.
Theoretically, this article explores an initial @asch inquiry by using the Akan conceptions of
personhood, extending the parameters of discoueggarding African American self-
understanding allows for specificity of African tie in the articulation of self-understanding of
African Americans. As most ethnic groups have lisia connotations for personhood, the
limits of this article doesn’t allow for full inchion of all researched definitions. In regamls t
praxis, a second research question is, “How woulkl groduce Motha wa Batho which directs
African Personhood among its most vulnerable persorthe African American community?”
African personhood is far more relevant to all sstiudes of life; education, community, fiscal,
industry, with regards to how African Americans argtand and inform their ideas of self.

Social Welfare Programs

A premise of the field of African American Studiego evaluate contemporary realities in order
to postulate models that answer research quedt@atsespond to African cultural experiences.
The research question about the production of Math&8atho among the most vulnerable of the
African American community begs an articulationhafw that social organism exists. Further
empirical examinations with poor African Americaiosexplore their ideas and concepts about
who they are prior to receiving are warranted,vierg aspect of life. Data is needed to locate the
Africanity and agency of those who must turn to gfowernment. The poverty rate for African
Americans increased significantly in the*2gentury. Thus the rate of African Americans
involved with social welfare programs have increasélthough the African American
community is roughly 13% of the U.S. population,jen@conomic indicators — income, wages,
employment and poverty, reveal that African Amengare worse off now, than in the last
decade of the Zbcentury.
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“In 2008, the poverty rate was 24.6% for African émeans,” (U.S. Congress Joint Economic
Committee, 2009, 2). In 2008, “26.5% of African Amgan women were poor, as poverty rates
for males and females are the same throughoutheolt], but increases for women during their
childbearing years and again in old age,” (Cawthp2008, 1). Furthermore, more women are
paid less than men, even when they have the saalgicptions and work the same hours, are
segregated into low paying occupations, spend rtiore providing unpaid care-giving than
men, are more likely to bear the costs of raisinddeen, are unduly adversely affected by
pregnancy, which affects their work and educatiamgdortunities and, if victimized by domestic
and sexual violence, can be pushed into a cygmweérty (Cawthorne, 2008). African American
women affected by these statistics often turn ¢all®SS for relief.

Major federal programs providing social welfare aild services to poor families are
income assistance, food and nutrition, health, atie, child welfare services, and social
services (Segal, 2010, 240). Income assistangggrs merely function as providing the basic
fiscal necessities of rent, food, utilities eachmimo Welfare reform was enacted in 1996 with the
passage of the Personal Responsibility and Worko@ppity Reconciliation Act, which had
three main goals: work enforcement, marriage praonoand decreasing the welfare state.
Abramovitz writes that all goals focused on chagdime behavior of women, welfare clients and
welfare workers (Abramovitz, 2000). This Act cehtthe Temporary Assistance for Needy
Families (TANF), a monthly income assistance progthat is designed to keep families above
the poverty level. Yet, women must either be endagen educational training program earning
a high school diploma or GED, or must be engagea work assignment (Abramovitz, 2000).
TANF does not include activities of human potenthdtican personhood is also not included in
these activities of work and GED training.

In this new century, poor African American famd#liecontinue to experience food
insecurity in America. The lack of food is base@mpery low wages, segregated housing where
grocery conglomerates refuse to do business, pewdhltienced nutritional habits, and lack of
knowledge of African cultural foods and preparatioprohibit families from purchasing and
engaging in wholesome nutritional and cultural mes. For families that cannot engage in
appropriate nutritional meals, the Supplementakidom Assistance Program (SNAP), formerly
referred to as the Food Stamp program is availtdslgroceries. Yet, SNAP doesn't allow for
the purchase of other non-perishable householdsit&fiC (Supplemental Food Programs for
Women, Infants and Children) is designed to prowdsgritional and health assistance to
expecting mothers and their children up to age &s/€Segal, 2010, 241). Food is an essential
ingredient in quality of life issues. “...there idaod crisis due to higher prices hides the human
suffering in the crisis and its fundamental soumtehe savage impositions sand effects of
globalization and its destruction of the lives, mmmies and ecosystems of its victims,”
(Karenga, 2008, A-7).
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Responding to a participant study where a 44-yghmwther of two daughters making $30,000

per year lost her Food Stamps because of an irecnedeer wages, described that she would skip
meals because she could not afford enough groceriteed herself and her family, Prenovost

and Youngblood concluded that a parent workingtfole should not have to go without enough

food-no family should (2010, 66).

The racial divide of health issues are perpetuatei this population has been well
documented. “The much bewailed racial health gamotsa gap, but a chasm wider and deeper
than a mass grave. It has [characterized] our matodramatically that it appears as if we were
considering the health profiles of people in twdfedent countries — a medical apartheid,”
(Washington, 2006, 20). Federal and state healigrams such as Medicaid, SCHIP (the State
Children’s Health Insurance Program), and Matehhedlth Care services are designed to serve
financially needy persons. For those persons rageiVANF, and SSI (Supplemental Security
Income), Medicaid coverage is the health insurdheaéis used. SCHIP covers children whose
parents’ employers do not provide health insurama&ternal and Child health is available for
low-income mothers and children to receive prenatal postpartum care, and preventive care to
poor children. SSI supports persons who are 63darowho has a disability. However, chronic
health disparities exacerbate the quality of lifethmse in poverty. Chronic illnesses such as
HIV/AIDS, substance abuse and alcohol, Alzheimedsbetes, hypertension/heart disease,
obesity are not effectively abated by the healtgpams available to those in poverty. The other
debasing issue about health programs in Ameritleigoliticizing of this issue. “Indeed, there
are no deep discussions about the sacredness ahhife) preservation of human life as a moral
imperative, or our moral obligation to reduce and suffering, and our responsibility toward the
vulnerable,” (Karenga, 2009, A7). Karenga’'s pa@hbut health suffering can be located in how
medically indigent people are mishandled in urbaspitals, which has been debated in public
policy arenas for years.

Public educational support programs such as Héad &d No Child Left Behind have
intended to provide support for better preschoald aducational environments, there is a
plethora of scholarship and research to show theset programs have not been effective.
Although No Child Left Behind was based upon perfance based standards to raise the
educational levels of children, it has not alteqmablic education in poor neighborhoods.
Cynthia Gerstl-Pepin evaluated No Child Left Behiadd surmised that “For [President] Bush,
no other factors (such as economic inequities ergbographical segregation of high poverty
communities) intrude on his narrative: failure igesult of not being held accountable. The
failure is contained entirely within the schoolsitiselves, as if they existed in a separate
dimension completely independent of the other atssachildren face when they leave the
school grounds,” (Gerstl-Pepin, 2006, 153). Shdionaes by explaining that although economic
factors are important to examine the performancgchbols, schools are located in communities
that carry the legacy of segregated inequality beedthe racial gap dominates, minimizing the
very real economic inequities that cross racialrofauies,” (Gerstl-Pepin, 2006, 154). Several
scholars have postulated that culturally-competanticulums are vital to close the achievement
gap, (Coggins & Campbell, 2008).
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This assertion is empirically solvent however teality is that segregated poverty cannot escape
poor school systems, and a medical, criminal jasdad social welfare service bureaucracy
(Gerstl-Pepin, 2006). As victims of governmentalrdaucracies, neighborhoods may be
economically disempowered, but still maintain tipérigial capability of producing Motha wa
Batho which directs African Personhood, the artictesearch question.

Segal writes that major social welfare programste@ to economic conditions, for if
economic conditions were equal and equally enfqordeeh social welfare programs would not
be as perverse, “The concern for social welfare&cpah relation to employment and economics
rests with current and future service needs of wamll people without work,” (Segal, 2010,
220). Assistance that families require are nolyfaiet and the unfortunate preoccupation to
make ends meet on a daily basis consumes manyaAfrAmericans. Housing assistance,
Medicaid, Food Stamps (SNAP) and child care assistare the most troublesome benefits
(Prenovost & Youngblood, 2010). Economic conditi@iect employment, crime, affordable
housing and mortgage protection; generate moreevalie people and maintaining vulnerable
people in the low-income class. “Inequalities inueation, employment, health care, and
housing, are owed to long-standing political andneenic disparities, but client empowerment,
human capital, and asset development are not gignifin social welfare programs” (Schiele &
Hopps, 2009, 196). Economic conditions have bectealefining variable of the lives of those
dependent upon those social welfare programs, tigathe potentiality of people to not only
meet quality of life issues, but cultural developmethat prescribe their personhood
development. Yet, social policy ideas have faileckéep up with economic growth (Axxin &
Stern, 2005).

“Social service providers [not all social servicerikers academically trained social
workers] offer valuable services, resources, ogpaties, and counsel to individuals who often
have multiple vital needs to be met and challenigdse overcome,” (Prenovost & Youngblood,
2010, 73). Yet these items are often short-termpsup without long-term rewards. In a
participant study, social service providers nawgatisjointed system that compels them to give
recipients advice that goes against their tradiiopractice and/or personal convictions
(Prenovost & Youngblood, 2010, 73). Many social fewed providers are not capable of
providing cultural interventions to those who coblehefit from them. Even providers that are
African American who benefit from economically-sbcommunities often underestimate
fragmented resources that have traditionally besilable. “In and around communities with a
high concentration of very poor families, the capacf kin and other informal social networks
to provide members with relationship-based res@uthat might ameliorate the stressors from
poverty-let alone lift them up from poverty by enbeg future achievement-also is limited,”
(Miller-Cribbs & Farber, 2008, 46). For examplecdde-long issues such as drug and alcohol
addiction, overrepresentation of African Americdildren in foster care, HIV and AIDS, health
disparities, high rates of incarceration, unemplegtn and poverty are severe and complex
(Waites, 2008, 279).
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Therefore, a cultural development theory which s@suupon organic strengths are important to
maintain in communities, because they commonsdnsgtmong kinship ties, intergenerational
support, faith, and coming together during timesnetd have been effective resources for
African American families,” (Waites, 2008, 279),tybese traditions and resources elude poor
families fragmented by decade-long employment tege remnants of health issues, and
environmental hazards that are no longer under aamtgn control has subverted cultural
development. This discussion justifies the utiifyAfrican personhood theory and praxis.

“From an Africentric perspective, the etiology okgative outcomes for African
Americans lies in individual and structural barsi¢for example, discrimination, institutionalized
racism), as individuals lack cultural knowledge,lf-appreciation, and positive racial
identification but internalize negative views, nmgjtland stereotypes, they become engaged in a
constellation of coping responses that are noteséifincing,” (Gilbert, et al, 2009, 245). There
exists a multiplicity of Africentric curricula, ietventions, rites-of-passage programs, pilots,
unity circles, yielding immense positive outcomgst they are available through community
networks, public schools, community/private ingtdaos, and funded programs. Rarely are
African-centered programs funded through departmeftsocial services to reach the adult
population that needs them desperately. More ctaptdlosophical interventions that appeal to
identity, self-concept and personhood that wilgérstructural, family and community dynamics
and individual well-being are necessary. Strategesvrestle African Americans from the
ravages of impressions that social welfare prograesow are pertinent to produce African
personhood.

As a cultural development theory, and a philosogihtiseory, African personhood is the
behavioral ability to exude one’s humanity untoesth Exuding one’s humanity is how one
strives to reach that ultimate potential as a huipa@mg. Schiele writes that “the belief that
humans lack a core or essence that transcendsatichepace limits human potentiality because
human potential is restricted to what one doeh@durrent material plane (2000, 63).” One’s
humanity is not just in the today moment with whia¢y materially own, it is in how one
conceptualizes and showcase their Motha wa Batho others in all spheres of interactions,
within depraved economic and environmental circamses. Infusing African Personhood
theory into praxis will help to effectuate the geeability and appurtenant of persons enthralled
with social services.

African Personhood Theory

Ghanaian philosopher Kwame Gyekye is the preemiaentitect of African personhood theory

for three decades. Though this theory continudseteurveyed by other prominent philosophers,
Gyekye’s pioneering contribution to vet African loisiophy on the global stage has helped to
create more wakefulness about its relevance arebatitity is important and should be included

in every homily pertaining to African-centered cué and personality.
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“An African being represents a system and an aaiént inextricably connected to the
infrastructure, community or ethnic group,” (Faxf&008, 83). “The embodiment of an African
person is the essence of the organization of bentgch is inherent in the organization’s
ontology, directing the understanding of how a personceives of him/herself,” (Fairfax, 2008,
83-84). Gyekye teaches that African personhoalgger-than-self conception, encompassing
more than the physical being (1984).

It determines how a human being should conducthersélf in relationship to a
collective responsibility. It delineates standatidat promote moral and ethical
behaviors that are practiced amongst persons. akfrpersonhood is evidence of
the responsibility one has toward others (1984).199

To that end, it is not based in ‘identity,” but hame demonstrates an understanding of a
personal humanity, affect or sensibility throughe'snconduct, such as mutuality, priority of
social and group relationships, generosity and \omHeace, respect for others,
spirituality/morality. African personhood directiset conduct of oneself as a human being, as
Gyekye uses the Akan conceptual scheme to define it

One is a person because of what he is, not becafisevhat he has
acquired...Implicit in this judgment is the assumpttbat there are certain basic
norms and ideals to which the behavior of personsghbto conform, and that
there are moral virtues that the human person palde of displaying in his
conduct...these norms, ideas and moral virtues casaigeto include generosity,
kindness, compassion, benevolence, respect anérofwr others...any action or
behavior that conduces to the promotion or the avelbf others. The pursuit or
practice of moral virtue is held as intrinsic tee thonception of a person...the
human person...should be treated as a morally regpergent (1992, 109).

Personhood is putting into practice an African-eeed idea of a human person, so that if a
person does not exhibit moral and ethical behaymr&xhibit behaviors that are negative, than
that person’s behavior is an aberration of persodh@-airfax, 2008). Violence, abuse,
criminality, neglect, corruption, and other devidotms of behaviors that negatively impact the
community, are considered aberrations of persontmsddhviors (Fairfax, 2008, 37). Another
component of personhood is the ontological aspégiessonhood, further informing one of
metaphysical ideas of self.
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The metaphysical component of personhood is tlemal which is passed through the
body, by the Creator and ancestors (Gyekye, 198%e metaphysical component is a spiritual
or intangible statement of personhood, which igrited in the body and is passed down from
generation to generation (Fairfax, 2008). The bayhen viewed as a vessel of African
personhood, connecting the person to the commohitlye ancestors, the living, and the not-yet
born (Fairfax, 2008, 80-81). For example, Gyekypla&xs the incorporeal elements of the Akan
people are the following: “...the soul (okra, ba)anvto the Creator (Nyame), the spiritual force
of conscience: personality, disposition, charac{sunsum, akhu, okan); thought/perception
(adwen, akhu): personality/lifeforce (ntoro), tramided through the father's sperm:
blood/bloodline (mgoya) transmitted through the Ineot and the material body (human, ara)”
(Gyekye, 1995, 99-101).

Each physical element has a function for persontiodzk carried out. This is important
because it shows that in Akan culture, the bodyiesved as transmitting behavioral values and
sensibilities. Behaviors are not just the actiofisagperson, but the manifestation of one’s
ancestors which gives them an awareness of whoategnd how they should respond to their
respective environments. The metaphysical essentteeirelationship between the person, and
the physical and spiritual environment, which isually defining an African being as a system
(Fairfax, 2008). Inherent in this system is thgtemson conceives of him/herself as a system
within a social infrastructure of community, sumoled by a larger metaphysical infrastructure
of the Creator and one’s ancestors. Ogbonnaya iegpfdhe person is a community of selves
(ancestors, living community, those not yet borhjol requires that aspects of the person work
together and depend on each other without loshefspecificity of each particular aspect or
self,” (1994, 82). African personhood is exemplifiwhen one hears, ‘This is not the way of the
Akan,’ or ‘This is what a person of our clan would,” or ‘A real [culturally conscious] brother
would not do that,” (Fairfax, 2008, 91). Rules adhbviors are marked by the attributes of
personhood as outlined earlier - mutuality, prioot social and group relationships, generosity
and benevolence, respect for others, spiritualibyality should be exemplified in how one
represents their system (the Creator, ancestors andial infrastructure (ethnic
group/community). Yet, a fragile economic baseeditens this system. African philosopher
Kwasi Wiredu has made similar observations as pusly cited social work scholars, that the
well-known crime rate in the cities is proof of thmited capabilities of that moral equipment
[African personhood], (1995). This observationeals to a greater need of cultural
development that speaks to ontological instructien, that persons may have a greater
understanding of their system of human beingnefiserfiace of abject poverty. It speaks to how
we inform what the modern African person shouldcklbke.
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Answering the Resear ch Question

The initial research inquiry explored the Akan ogpiions of personhood (Motha wa Batho),
and suggested that the parameters of discoursednegafrican American self-understanding
allow for specificity of African culture in this aa of cultural development theory. As noted by
earlier proponents of African-influenced theoriepleating self-concept and cultural identity,
there is more depth and clarity of these theofies tparadigms that relegate ideas of human
beingness to racial identity (Akbar, 1985; Kambbt®34; Nobles, 1973). Those clients of social
welfare programs are not exposed to this theorythag personas are judged by income
maintenance and requirements of obtaining a GEDoamtgaging in job training. It is proposed
that exposure to African personhood would yieldfeedent outcome of self-understanding that
is necessary for cultural validation. Yet, thiscdigsrse is predominantly found in African-
centered studies dialogue. Future interdisciplinexghanges between social service providers
and African-centered social scientists will helg oaly advance this dialogue, but widen the
possibility of providers learning the theory, aqgblying it during contact time with clients.

The second research question of this inquiry, g$le@v would one produce Motha wa
Batho which directs African Personhood among itsstmnaulnerable persons in the African
American community? Such production is in praxiaxs is empowerment on all levels of
activity. The praxis of African personhood reststhe ability of African-centered scholars to
gain access to those involved in social welfaregrms. Heads of local departments of social
services, advisory board representatives, agenmctdrs, liaisons to city councils, block
captains, ward representatives, recreational/contyneenter directors, must be appraised of
theories that are more culturally appealing andnadive to those who should be validated for
their very existence through training and pledgingommitment to embracing a theory that is
unique, different, therapeutic and interrelateiflore persons in decision-making power should
be exposed to this theory and the possibility éénttenlightenment, as a result of exposure.
Area universities that offer social science majarsd personnel of local independent African-
centered schools, could be trained to provide theihg to social welfare providers and
administrative staff is a suggestion that may bple®ed. As scholars articulate the modern
African person, those personnel involved in théred should have knowledge about their
cultural developmental needs.

Other Considerations

There are other considerations for Motha wa Badthbe applied. Further exploration
outside the scope of this analysis, is to capialipon the increased numbers of continental and
Caribbean African immigrant populations. “Theraiseed for a systemic strategy to interweave
the identity construction processes of domestic iamdigrant African-descended collectives to
produce a collective transformation stage of shatedtity,” (Anderson & Stewart, 2007, 196).
Such peoples bring their cultural philosophy aradiittons that have proven sustainable in the
United States.
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Africans in America could profit from how these pdgtions manifest African personhood.
Secondly, this analysis has focused upon indigéntaxa Americans. Nevertheless, middle and
wealthy African Americans would also benefit froxpesure to African personhood theory and
other African-centered theories. Although thesespes may not be economically vulnerable,
they are products of the systems that besiegeethglslities of disadvantaged Blacks. Next, the
fragile economic infrastructure of impoverished coumities has undermined some levels of
moral and social judgments. More partnerships Wwitkiness leaders, buy-in with city officials
for tangible resources should be involved in Afnigaersonhood praxis. Fourth, violence and
family disorganizations cannot be underestimatedlistourses of culture, social uplift and
praxis (Bent-Goodley, 2005; Eitzen, 2008), pani#sinism and Afrocentricity, in the discipline
(Konadu, 2004; Temple, 2010), with regards to thesbsisting on social welfare. African
personhood theory can address areas of undersgaadthbeing, which initiates the question of
potentiality. Lastly, and the most controversiahsideration, is that the growing divergent social
values that are permeating the African American roommty should not be under-estimated in
navigating and testing African personhood theofere are lifestyles in the African American
community that are not commonly accepted and aclediyed, such as same-sex families, and
transgender persons. Although drug users and abaserfrowned upon, they do not exist in
exile as other lifestyles. All of these areas rm&pectable and critical consideration for future
inquiry as we try to understand what a modern Aftiperson is.

Final Thoughts

As a preliminary analysis, African personhood tlyegquires more theoretical and empirical
investigation. It is a cultural development thetrgnscends racial identity. Yet, there is a latk o
empirical data revealing how impoverished Africaméficans understand themselves and their
realities with poverty and environments that enager inhumane behavior. Social welfare
programs such as TANF, SNAP, WIC, Section 8 hoydttead Start, No Child Left Behind, and
others only provide stopgap measures for tempaapport as families struggle to subsist. A
monumental mistake of seventy-plus years of somgfare policies of ignoring policies that
support cohesive family systems, and only thoselyasystems absent of fathers are now abated
in new fatherhood and marriage programs. Yet livanfull quality of life continues to elude
these families, as does ideas of the self, cultdeaielopmental needs and human potentiality
remain unchallenged. Cultural development whickdsmpromised is manifested in a lack of
engagement in African personhood as it relatesetationship development and marriage,
contributions as community personnel, sharing comityuesources and assets. It articulates a
cultural sensibility that informs the African persof who he/she is and how they should engage
a society that refuses to honor who they are. cAfri personhood theory and praxis has
possibilities to give African Americans a spirituahtological and metaphysical framework and
programming that can withstand the vestiges ofdlo@l identity mantra.
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An ideal African personhood program would incorperahe organic strengths of
intergenerational families, retooling grandmoth@lisninez, 2002; Waites, 2009), and the male
principle (Connor & White, 2006), found in fathemgrandfathers, uncles and godfathers to
transmit African personhood to their families, Beyt have traditionally occupied the leadership
role in families. Each family would engage in im@ntion groups that would re-train families
how to behave out of African personhood in theagite communities, coupled with enrolling in
an economic development plan that equips them imthediate meaningful employment with
health insurance. These types of programs wouédl ne be evaluated through program and
process evaluation and outcomes, (Gilbert, et @92 which would inform reliability. These
ideas offered will circumvent the racial identityantra, moving us closer to the modern African
person that the next level of struggle requires.

References

Abramovitz, M. (2000)Under Attack, Fighting Back: Women and Welfare in the
United States. New York: Monthly Review Press.

Akbar, N. (1985)The Community of Self. Tallahassee, FL: Mind Productions and
Associates.

Anderson, T. & Stewart, J. (200Ttroduction to African American Studies:
Transdisciplinary Approaches and Implications. Baltimore, MD: Black Classic Press.

Asante, M. K. (2001). The Afrocentric Metatheorydbisciplinary Implications.
In N. Norment (Ed.)lhe African American Studies Reader, (pp. 408-419). Durham, NC:
Carolina Academic Press.

Axinn, J. & Stern. M. J. (2005¥%ocial Welfare: A History of the American Response to
Need. Boston: Pearson: Allyn and Bacon.

Austin, A. (2008). Reversal of Fortune: Economimgaf the 1990s overturned for
African Americans from 2000-07. Retrieved from,
http://epi.3cdn.net/f205db387e418862d6 c5m6bhwejpconomic Policy Institute:
Washington, D.C.

Baldwin, J. A. (1984). African Self-ConsciousnessdAThe Mental Health of African
Americans.Journal of Black Sudies, 15(2), 177-194.

Bent-Goodley, T. (2005). Culture and Domestic Vingie.Journal of Interpersonal
Violence, 20(2), 195-203.

135

The Journal of Pan African Sudies, vol.4, no.5, September 2011



Cawthorne, A. (2008). The Straight Facts on WonnelRaverty. Center for
American Progress. Retrieved from,
http://www.americanprogress.org/issues/2008/10/ammmoverty.html
Center for American Progress, Washington, D.C.

Christian, M. (2007). Notes on Black Studies: Itn@nuing Necessity in the Academy
and BeyondJournal of Black Sudies, 37(3), 348-364.

Coggins, P. & Campbell, S. D. (2008). Using Cudttompetence to Close the
Achievement Gaprhe Journal of Pan-African Studies, 2(4), 44-59.

Connor, M. E. & White, J. L. (2006). Fatherhooddantemporary Black America:
Invisible but Present. In M. E. Connor & J. L. Wh(Ed).Black Fathers: An Invisible
Presence in America, Mahway: NJ: Lawrence Erlbaum Associates, Inc.

Eitzen, S.D. (2008). The Fragmentation of Soci&LSome Critical Societal Concerns
for the New Millennium. In A. Leon-Guerreo & K. Zggmaf, (Eds)Contemporary
Readingsin Social Problems, (pp. 26-31). Los Angeles: CA: Pine Forge Press.

Fairfax, C. N. (2008). The Philosophical and Psyaotical Analysis of African
Personhood and African American Self-Understandipgctoral dissertation, Temple
University). Available at, http://proquest.umi.cqrgdlink?Ver=1&Exp=07-05-
2015&FMT=7&DID=1594567481&RQT=309&attempt=1

Freeman, E. M. (1996). Welfare Reforms and Senfice€hildren and Families: Setting
a New Practice, Research, and Policy Agefdeial Work, 41(5), 521-532.

Gilbert, D. J., Harvey, A. R. & Belgrave, F. Z. (). Advancing the Africentric
Paradigm Shift Discourse: Building toward EviderBased Africentric Interventions in
Social Work Practice with African AmericanSocial Work, 54(3), 243-252.

Gyekye, K. (1984). The Akan Concept of a PersanR.IWright (Ed) African
Philosophy: An Introduction (pp. 199-211). Lanham, MD: University Press of Aite.

Gyekye, K. (1987)An Essay on African Philosophical Thought: The Akan Conceptual
Scheme. Philadelphia, PA: Temple University Press.

Gyekye, K. (1992). Person and Community in Afriddrought. In K. Wiredu & K.

Gyekye, (Eds)Person and Community: Ghanaian Philosophical Studies 1 (pp 101-122).
Washington, DC: The Council for Research in Valaesd Philosophy, 101-122.

136

The Journal of Pan African Sudies, vol.4, no.5, September 2011



Karenga, M. (2008). The Right To Food And The Feititunger With A Human Face.
Los Angeles Sentinel, June 5, A7.

Karenga, M. (2009). The Ethics Of Healthcare: EsaeKdawaida Considerationkos
Angeles Sentinel, September 3, A7.

King, Jr., M. L. (2001). Where do we go from hehe®. Carson & K. Shepard (Eds). A
call to conscience: The landmark speeches of Mattther King, Jr. New York:
Intellectual Properties Management.

Konadu, K. (2004). The Cultural Identity of Afrieaad the Global Tasks of Africana
Studies African Sudies Quarterly, 7(4), 33-40. Available online,
http://www.africa.ufl.edu/asq/v7/v7i4a3.htm.

Jennings, James. (2004). Theorizing Black Studike:Continuing Role of
Community Service in the Study of Race and Clasd, Bobo, C. Hudley, C. Michel,
(Eds), The Black Sudies Reader (pp 35-40). NY: Routledge.

Jimenez, J. (2002). The History of African AmericarandmothersSocial Service
Review, 76(4), 523-551.

Logan, A. & Westrich, T. (2008). The State of Mini@s: How Minorities Are
Fairing in the Economy? Available online,
http://www.americanprogress.org/issues/2008/04/nties_economy.html, April 29.

Nobles, W. W. (1973). Psychological Research ardBilack Self-Concept: A Critical
Review.Journal of Social Issues, 29(1), 11-31.

Mikhize, N. (2008). Ubuntu and Harmony: An AfricApproach to Morality and Ethics.
In R. Nicolson, (Ed)Personsin Community: African EthicsIn A Global Culture, South
Africa: University of KwaZulu-Natal Press, 35-43.

Miller-Cribbs, J. E. & Farber. N. B. (2008.) Kin Neorks and Poverty among African
Americans : Past and Presefbcial Work, 53 (1), 43-51.

Prenovost, M. A. & Youngblood. D. C. (2010). Trapdfalls, and Unexpected Cliffs on
the Path Out of Poverty. Poverty & Public Polic{2)2 Article 3, DOI: 10.2202/1944-
2858.1053.
Ogbonnaya, A. O. 1994. Person as Community: arc&friJnderstanding of the Person
as an Intrapsychic Communitjournal of Black Psychology, 20(1), 75-87.
137

The Journal of Pan African Sudies, vol.4, no.5, September 2011



Schiele, J. H. (1996). Afrocentricity: An EmergiRgradigm in Social Work Practice.
Social Work, 41(3), 284-294.

Schiele, J. H. (2000Human Services and the Afrocentric Paradigm. NY: The Haworth
Press.

Schiele, J. H. & Hopps, J. G. (2009). Racial Mities Then and Now: The Continuing
Significance of Racesocial Work, 54(3), 195-199.

Segal, E. (2010)x0ocial Welfare Policy and Social Programs. A Values Per spective.
Belmont, CA: Brooks/Cole Cengage Learning.

Temple, C. N. (2010). Communicating race and caltarthe twenty-first century:
discourse and the post-racial/post-cultural chgkedournal of Multicultural Discourses,
5(1), 45-63.

Waites, C. (2009). Building on Strengths: Intergatienal Practice with African
American FamiliesSocial Work, 54(3), 278-287.

Washington, H. A. (2006 Medical Apartheid: The Dark History Of Medical
Experimentation On Black Americans From Colonial Times To The Present. NY:
Doubleday.

Wilson, W. J. (1987)The Truly Disadvantaged: The Inner City, the Underclass, and
Public Policy. Chicago: The University of Chicago Press.

Wiredu, K. (1995). Custom and Morality: A CompavatiAnalysis of Some African and

Western Conceptions of Morals. In Albert G. Mosl@l), African Philosophy: Selected
Readings (pp 389-406). NJ: Prentice-Hall.

138

The Journal of Pan African Sudies, vol.4, no.5, September 2011



