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Abstract

This study examines the indigenous Igbo philosophy of Onwudinuba — the idea that
death is a component of wealth — in order to reconceptualize wealth beyond narrow
material definitions. It aims to demonstrate how, within Igbo cosmology, wealth
(uba) is a holistic life project integrating material property, human reproduction,
and a morally sanctioned “good death” that culminates in ancestral incorporation.
The study adopts a qualitative, naturalistic research design grounded in interpretive
and hermeneutic approaches, drawing on ethnographic fieldwork, participant
observation, and in-depth interviews conducted across selected Igbo communities in
southeastern Nigeria. Data were analyzed thematically to uncover indigenous
categories of meaning embedded in language, ritual practice, and social norms. The
findings reveal that Igbo wealth is evaluated retrospectively and communally, with
death — specifically natural death accompanied by elaborate burial rites — serving as
the final marker of a fulfilled life. Wealth-seeking is shown to be embedded in a moral
economy that wvalorizes hard work, condemns laziness, institutionalizes
entrepreneurship through the Igba boi apprenticeship system, and prioritizes
procreation for lineage continuity and ritual remembrance. Funerary practices
emerge as key arenas where material assets, social relations, and moral legitimacy
are publicly transformed into symbolic capital. By integrating death into the analytic
category of wealth, the study contributes a novel indigenous perspective to African
philosophy, religious studies, and anthropological debates on prosperity and human
flourishing. It underscores the importance of culturally grounded frameworks for
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understanding economic behavior, social policy, and end-of-life practices in African
contexts.

Keywords: ancestral fulfillment; death; Igbo cosmology; indigenous philosophy;
Onwudinuba; prosperity; wealth

INTRODUCTION

Contemporary scholarship in African religious studies and
anthropology increasingly recognizes that cosmology plays a decisive
role in shaping how wealth and human flourishing are conceptualized
in sub-Saharan African societies. Rather than treating wealth as a
purely economic category, scholars emphasize its embeddedness
within moral, spiritual, and communal frameworks that link the
living, the dead, and the cosmos. African Indigenous Religions, in
particular, present wealth as relational and socially grounded,
reflecting historical and cultural dynamics that prioritize collective
well-being over individual accumulation (Urassa, 2022). Within these
cosmologies, prosperity is evaluated not solely through material
possession but through one’s capacity to sustain social harmony,
tulfill ritual obligations, and maintain continuity with ancestral forces
that animate the moral universe of the community.

Recent interdisciplinary studies further demonstrate that
religion continues to shape economic behavior and social valuation
even amid processes of modernization and secularization. While the
rise of religious non-affiliation in parts of Africa suggests shifting
identities, underlying indigenous cosmological assumptions often
persist in structuring attitudes toward wealth, obligation, and
communal responsibility (Gez et al., 2022). Religious norms influence
patterns of marriage, kinship, and resource distribution, thereby
shaping both individual and collective economic outcomes
(Agadjanian, 2020). Scholars also argue that wealth contributes to
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human flourishing insofar as it enables access to healthcare, education,
and social stability, all of which are interpreted through culturally
specific moral lenses (Den Uyl & Rasmussen, 2024; Hagan et al., 2019;
Lee & Mayor, 2023; VanderWeele, 2017). Consequently, wealth in
African contexts cannot be detached from broader cosmological
visions of life, purpose, and relational well-being.

Despite this growing body of literature, a significant theoretical
problem persists in the study of African cosmologies: death is
frequently reduced to a biological endpoint or a site of loss, rather than
analyzed as a meaningful moral, social, and economic phenomenon.
Western epistemological frameworks often impose linear conceptions
of life and death that obscure indigenous understandings of continuity
and transformation. In many African worldviews, death is not the
negation of life but a passage into another mode of existence,
commonly associated with ancestral incorporation (Nnama-
Okechukwu & Okoye, 2024). This divergence presents interpretive
challenges for scholars attempting to account for how death actively
shapes social order, ethical conduct, and economic practice within
African societies.

The challenge is compounded by the pluralistic nature of African
cosmologies, where moral meanings attached to death vary across
communities yet consistently emphasize relational continuity.
Concepts such as the “living dead” underscore the belief that
ancestors remain active participants in communal life, influencing
moral decisions and material distributions (Magoqwana & Gocek,
2025). Furthermore, death often carries profound ethical implications,
as individual conduct in life is believed to determine posthumous
status and ancestral recognition (Ekeke & Ekpenyong, 2024). These
moral dimensions intersect with social realities, including health-
related stigma and economic vulnerability, revealing that
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interpretations of death shape behavior far beyond ritual contexts
(Katirayi et al., 2021).

To address these challenges, prior scholarship has proposed
interpretive frameworks that treat death as a meaningful social and
symbolic resource. Anthropological and religious studies emphasize
death as a transition rather than termination, situating it within
cosmologies that affirm continuity between the living and the
ancestral realm. In Zulu traditions, for example, death marks a
transformation through which individuals assume new relational
roles as ancestors who continue to nurture and guide the living (De
Gama et al., 2020). Such interpretations highlight death as a generative
social force that reinforces kinship obligations, moral accountability,
and communal memory.

Other studies focus on the role of ancestors in sustaining social
cohesion and ethical order. Ancestors are often understood as
custodians of moral knowledge whose presence regulates behavior
and affirms communal norms (Clark, 2012, 2013; Kopytoff, 1971;
Thurston, 2022). Within this framework, death functions as a social
mechanism that binds individuals to collective histories and
responsibilities. Economic practices surrounding death, including
funerary rites and memorial obligations, mobilize communal
resources and reaffirm solidarity among kin and neighbors (Ekore &
Lanre-Abass, 2016). Rather than representing economic burden alone,
such practices serve as sites where wealth circulates symbolically and
materially, reinforcing networks of reciprocity and social recognition.

Scholars also underscore the symbolic and narrative dimensions
of death in African indigenous religions. Death rituals often
communicate values of continuity, rebirth, and moral exemplarity,
embedding individual life stories within broader cultural narratives
(Agboada, 2023). Beliefs in reincarnation and ancestral return further
blur distinctions between life and death, reinforcing cyclical
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conceptions of existence that shape identity and social expectation.
Through ritual commemoration, communities transmit historical
memory and ethical instruction across generations, ensuring cultural
resilience and continuity (Falconer, 2024). These perspectives
collectively reframe death as a resource that sustains moral economies
and cultural meaning.

Nevertheless, a critical gap remains in the literature regarding
the explicit integration of death into indigenous African conceptions
of wealth, prosperity, and holistic well-being. While existing studies
address spiritual and ritual dimensions, they rarely theorize death as
an integral component of wealth systems themselves. The economic
implications of death-related practices are often acknowledged
descriptively but lack sustained analytical integration with broader
theories of prosperity and social value (Golo & Novieto, 2022).
Moreover, discussions of well-being tend to privilege material
indicators, insufficiently accounting for spiritual, emotional, and
communal dimensions shaped by beliefs about death and ancestry
(Agboada, 2023).

This study addresses that gap by examining the indigenous Igbo
philosophical concept of Onwudinuba as a framework for
understanding death as a constitutive element of wealth. The article
aims to demonstrate how Onwudinuba reframes wealth as a holistic
assemblage of material success, moral legacy, social recognition, and
ancestral continuity. By situating death within Igbo cosmology as a
meaningful completion rather than negation of wealth, the study
offers a novel theoretical contribution to African religious thought. Its
scope is limited to Igbo contexts, drawing on ethnographic and
interpretive analysis to illuminate how indigenous philosophy can
enrich broader debates on wealth, death, and human flourishing.
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LITERATURE REVIEW

Theoretical Frameworks for Wealth and Prosperity in African
Indigenous Cosmologies

Scholarly discussions on wealth and prosperity in African
indigenous cosmologies have increasingly moved beyond materialist
interpretations toward holistic theoretical frameworks. One
prominent approach is Afrocentricity, which emphasizes analyzing
African realities through indigenous cultural logics rather than
externally imposed epistemologies. Afrocentric scholars argue that
wealth must be understood within communal, spiritual, and ancestral
contexts that shape African social life (Masenya, 2022). This
framework foregrounds collective identity, moral responsibility, and
continuity with ancestors as essential dimensions of prosperity,
challenging individualistic and accumulation-oriented economic
models (Jamison, 2018; Okyere et al., 2024).

Afrocentricity =~ further  conceptualizes wealth as a
multidimensional phenomenon encompassing social harmony, moral
standing, and spiritual fulfillment. Scholars highlight that economic
success in African societies is frequently evaluated by its contribution
to communal well-being rather than personal enrichment alone
(Okafor-Yarwood et al., 2020; Osei-Tutu et al., 2020, 2022). Studies
demonstrate that wealth is inseparable from social obligations and
ancestral expectations, reinforcing the idea that prosperity is relational
and morally embedded (Appau & Crockett, 2023; Banda, 2025;
Hadnes & Schumacher, 2012; Koenane, 2014). This theoretical
orientation provides a foundation for understanding why economic
practices remain intertwined with ritual life and cosmological beliefs.

Another influential framework is Indigenous Knowledge
Systems (IKS), which emphasizes locally grounded epistemologies
and practices developed over generations. IKS scholars argue that
indigenous understandings of wealth integrate metaphysical beliefs,
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environmental knowledge, and social networks into coherent systems
of resilience and prosperity (Ebersohn et al., 2017). These systems
inform agricultural practices, resource management, and social
governance, underscoring that economic life is inseparable from
cultural values (Pereira et al.,, 2020; Sanganyado et al., 2017). By
prioritizing community-based assessments of well-being, IKS
frameworks offer critical insights into sustainable and culturally
resonant notions of prosperity (Lushombo, 2025; Malapane et al., 2022;
Muwanga-Zake & Kibukamusoke, 2024).

Death and the Afterlife in Indigenous African Worldviews

The study of death and the afterlife occupies a central position in
African religious studies and anthropology. Scholars consistently
emphasize that death is not conceived as a final rupture but as a
transition into another mode of existence. Central to this
understanding is the role of ancestors, who are believed to maintain
active relationships with the living and influence moral and social
order (Isiko & Serugo, 2021). Within this cosmological framework,
death inaugurates a new social status rather than extinguishing
personhood, reinforcing continuity between generations.

Beliefs in transition and reincarnation further illustrate the
cyclical conception of existence prevalent in many African
worldviews. Death rituals are understood as transformative processes
that facilitate passage into the ancestral realm and ensure social and
spiritual balance (Mosima, 2023). Reincarnation beliefs reinforce
kinship continuity and collective identity, affirming that the
boundaries between life and death are permeable rather than absolute
(Cordeiro-Rodrigues & Agada, 2022; Ekore & Lanre-Abass, 2016).
These perspectives challenge linear ontologies dominant in Western
philosophy and demand culturally grounded analytical approaches.

Moral judgment constitutes another critical dimension of death
in African cosmologies. Actions undertaken during life are believed to
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shape one’s posthumous status and ancestral recognition. Scholars
argue that African traditional religions contain robust eschatological
elements that articulate ethical accountability beyond biological death
(Ekeke & Ekpenyong, 2024). This moral framing situates death as a
regulatory force that reinforces ethical conduct, social responsibility,
and communal cohesion, thereby extending its significance beyond
ritual domains.

Death as Social, Moral, and Symbolic Capital

Recent literature increasingly conceptualizes death as a source of
social capital in African societies. Funerals and mourning practices
function as collective events that strengthen communal bonds and
reinforce networks of mutual support. Scholars note that participation
in death rituals enhances solidarity and reinforces social ties that
extend beyond immediate kinship (Snavely et al., 2020). These
communal engagements generate social capital that sustains collective
resilience, particularly in contexts of crisis and vulnerability.

Death also operates within moral economies that regulate ethical
behavior and social legitimacy. Mortuary practices frequently serve as
public evaluations of a person’s moral life, reflecting community
judgments regarding responsibility, generosity, and adherence to
social norms. While specific empirical evidence varies across contexts,
scholars agree that funeral rituals symbolically encode moral values
and ethical expectations (Ekeke & Ekpenyong, 2024). The fear of moral
sanctions associated with improper burial underscores the ethical
weight attributed to death-related practices within these societies.

In addition to social and moral dimensions, death generates
symbolic capital that contributes to cultural identity and legacy.
Rituals, narratives, and commemorative practices surrounding death
preserve collective memory and affirm communal values (Baloyi &
Makobe-Rabothata, 2014; Basanti & Mekonen, 2023; Freerks, 2024).
Drawing on Bourdieu’s notion of symbolic capital, scholars argue that
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funerary participation confers honor, prestige, and recognition upon
tamilies, reinforcing cultural continuity and social distinction (Agana
et al., 2025; Arima & Baloyi, 2022; Bhuda et al., 2023). Through these
processes, death becomes a site where social meaning, memory, and
identity are actively constructed.

Funerary Practices, Wealth Display, and Social Status

The relationship between funerary practices, wealth display, and
social status has been extensively documented in African
ethnographic literature. Funerals often constitute significant economic
investments that publicly signal the status of the deceased and their
kin. Studies show that families frequently mobilize substantial
resources to meet social expectations of “proper” burial, reflecting
broader dynamics of honor and recognition (Noret, 2023). Such
practices reveal that funerals function as arenas where wealth is
visibly negotiated and affirmed.

Wealth display during funerals commonly involves conspicuous
consumption, including livestock, food, attire, and ceremonial
performances. These displays communicate social standing and
reinforce hierarchical distinctions within communities. Empirical
studies demonstrate that traditional indicators of wealth, such as cattle
ownership, retain symbolic significance in funerary contexts,
particularly in rural settings (Acosta et al., 2024; Dabasso et al., 2022;
Di Lernia et al., 2013; Doran et al., 1979). Funerals thus operate as
cultural performances through which economic capacity is translated
into social legitimacy.

From a theoretical perspective, scholars analyze funerary
practices through the lens of economic anthropology, emphasizing the
economization of ritual life. Economic conditions influence the scale
and form of funerals, reflecting broader patterns of inequality and
aspiration (Mshamu et al., 2020). At the same time, funerary rituals
remain ethically regulated, balancing wealth display with moral
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expectations of reciprocity and communal responsibility (Jeske, 2016).
This duality highlights the complex interplay between economic
ambition and moral obligation in death-related practices.

Conceptual Gaps in Linking Death, Wealth, and Well-Being

Despite extensive scholarship on death and funerary practices,
significant conceptual gaps remain in linking death to wealth and
holistic well-being within African indigenous philosophies. Existing
studies often address these domains separately, resulting in
fragmented analyses that overlook their interdependence (Hill, 2023).
Scholars call for integrated frameworks that systematically connect
spiritual beliefs, economic practices, and social values to capture the
complexity of indigenous worldviews (Johnson & Van Schalkwyk,
2022).

Another gap concerns insufficient attention to moral economies
underpinning wealth display in funerary contexts. While studies
acknowledge competitive and status-driven dimensions of funerals,
they frequently neglect the ethical norms of reciprocity and communal
obligation that regulate such displays (Isiko & Serugo, 2021). This
omission limits understanding of how moral expectations shape
economic behavior and social legitimacy in death-related practices.

Furthermore, holistic well-being remains under-theorized in
relation to death. Many studies privilege material indicators of
prosperity, marginalizing spiritual, emotional, and communal
dimensions of well-being that are central to indigenous philosophies
(Kometsi et al., 2020). The lack of integrative approaches obscures how
beliefs about death contribute to resilience, identity, and social
cohesion within African societies.

Research Gap and the Significance of the Study

The foregoing review demonstrates that while African
scholarship richly theorizes death, ancestry, and funerary practices, it
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has yet to fully integrate these insights into systematic analyses of
wealth and holistic well-being. Death is frequently examined as ritual,
morality, or symbolism, but rarely conceptualized as a constitutive
component of wealth itself. This gap is particularly evident in the
absence of indigenous philosophical frameworks that explicitly
theorize death as integral to prosperity, social recognition, and moral
legacy.

This study addresses that gap by foregrounding the Igbo concept
of Onwudinuba as a theoretical intervention that integrates death,
wealth, and cosmology. By situating death within a holistic
assemblage of material success, social honor, and ancestral continuity,
the study contributes a culturally grounded framework to African
religious thought. Its significance lies in advancing interdisciplinary
dialogue between anthropology, philosophy, and religious studies
while offering an indigenous epistemology capable of enriching global
debates on wealth, mortality, and human flourishing.

METHOD

Research Design and Philosophical Orientation

This study adopts a qualitative, naturalistic research design
grounded in interpretive and hermeneutic traditions. The naturalistic
approach is particularly suited to the exploration of indigenous
cosmological concepts, as it allows social realities to be examined
within their lived cultural contexts rather than through
experimentally controlled conditions. Given that Onwudinuba is
embedded in Igbo religious philosophy, moral reasoning, and
everyday social practice, a qualitative design enables the researcher to
capture meanings as articulated by participants themselves. This
approach prioritizes depth of understanding over generalizability,
aligning with the study’s objective to interpret culturally situated
conceptions of death and wealth.
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Philosophically, the study is informed by an interpretivist
epistemology that views knowledge as socially constructed and
context-dependent. Meaning is not treated as fixed or universal but as
emerging from interactions between individuals, traditions, and
cosmological assumptions. Hermeneutics therefore provides the
overarching analytical lens, guiding the interpretation of narratives,
practices, and symbols related to death, wealth, and ancestral
continuity within Igbo society.

Study Area and Cultural Context

The research was conducted within selected communities across
Igboland in southeastern Nigeria. Fieldwork locations included
Uboma, Mbano, Ikwo, Okigwe, Nsukka, and Nnewi. These sites were
purposively selected to reflect geographical, cultural, and socio-
economic diversity across five Igbo-speaking states: Abia, Anambra,
Ebonyi, Enugu, and Imo. The selection of multiple sites enabled the
study to capture variations and shared patterns in beliefs and practices
related to death and wealth, while maintaining a coherent cultural
framework.

Igboland was chosen due to its rich philosophical traditions
concerning life, death, ancestry, and prosperity. Within Igbo
cosmology, death is not conceived as a rupture but as a transition that
completes the human life cycle. Conducting the study within this
cultural environment allowed for an in-depth engagement with
indigenous categories of meaning, linguistic expressions, ritual
practices, and moral evaluations that underpin the concept of
Onwudinuba. The field sites thus provided an appropriate cultural
setting for examining how philosophical ideas are enacted in everyday
life.
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Participants and Sampling Strategy

Participants were selected using purposive sampling to ensure
that those included possessed relevant cultural knowledge and
experiential familiarity with Igbo cosmological beliefs. The study
focused on individuals recognized within their communities as
custodians or practitioners of indigenous knowledge, including
traditional religion adherents, elders, titled men, and community
leaders. These participants were considered well-positioned to
articulate indigenous perspectives on death, wealth, ritual obligations,
and ancestral relations.

Purposive sampling was employed to prioritize depth and
cultural authority rather than numerical representation. Selection
criteria emphasized participants’ involvement in funerary practices,
ritual leadership, or long-standing engagement with indigenous
religious traditions. This strategy ensured access to narratives and
interpretations that are often unavailable through random sampling.
The diversity of participants across multiple communities also
enabled comparative insights while preserving the integrity of
localized meanings.

Data Collection Methods

Data were collected through a combination of in-depth
interviews, participant observation, and ethnographic engagement.
Semi-structured interviews were conducted both face-to-face and via
telephone, allowing flexibility in accessing participants across
different locations. Interview questions focused on participants’
understandings of death, classifications of “good” and “bad” death,
the relationship between funerary practices and wealth, and the
philosophical meanings associated with ancestral transition. This
format allowed participants to narrate experiences and interpretations
in their own terms.
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Participant observation constituted a central component of data
collection. The researcher attended funerals, memorial ceremonies,
and post-burial rituals, observing material practices, symbolic
displays, social interactions, and verbal expressions related to death.
Ethnographic notes captured ritual sequences, community responses,
and informal conversations. These observations were crucial for
contextualizing interview data and for understanding how
philosophical concepts such as Onwudinuba are embodied in practice
rather than articulated solely at a discursive level.

Data Analysis and Interpretive Procedure

Data analysis followed a hermeneutic and thematic approach,
emphasizing interpretation rather than quantification. Interview
transcripts and field notes were read iteratively to identify recurring
themes, symbolic patterns, and conceptual categories related to death,
wealth, morality, and ancestral continuity. The analysis moved
inductively from descriptive accounts toward higher-level
interpretive insights, allowing meanings to emerge from the data
rather than being imposed a priori.

Hermeneutic interpretation guided the analytical process by
situating individual narratives within broader cultural, linguistic, and
cosmological frameworks. Particular attention was paid to indigenous
terminologies, metaphors, and naming practices, which were treated
as philosophical texts in their own right. The analysis sought to
uncover how participants construct meaning through language and
ritual, and how these constructions reflect deeper ontological
assumptions about life, death, and prosperity. Triangulation across
interviews, observations, and ethnographic contexts enhanced
interpretive coherence and analytical rigor.
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Ethical Considerations

Ethical considerations were integral to the research process.
Participants were informed of the purpose of the study and the nature
of their involvement prior to data collection. Verbal consent was
obtained in accordance with culturally appropriate practices,
particularly in contexts where formal written consent might be
intrusive or misunderstood. Participants were assured of
confidentiality and anonymity, and identifying details were omitted
or anonymized in the presentation of findings.

Respect for cultural norms and sensitivities guided all stages of
tieldwork. Given the sacred and emotionally charged nature of death-
related rituals, the researcher exercised caution and reflexivity when
observing and documenting practices. Participation was limited to
contexts where presence was permitted by community members, and
interpretive claims were made with sensitivity to indigenous
perspectives. These ethical commitments ensured that the study
upheld both scholarly integrity and respect for the communities
whose knowledge forms the foundation of the research.

RESULTS

The Philosophy of Onwudinuba and the Expansion of “Wealth”

The central finding of this study is that the Igbo philosophical
concept Onwudinuba — literally, “death is part of wealth” or “death is
a component of wealth” —functions as an indigenous conceptual key
for interpreting prosperity as more than material accumulation.
Linguistically, the compound derives from onwu (death), dina
(part/component of), and uba (wealth), yielding Onwudinuba as a
culturally intelligible claim about what completes a successful life. In
mainstream usage, wealth often denotes an abundance of valuable
financial assets or physical possessions that can be converted for
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transactions, consistent with etymological traces in Old English weal.
In contemporary global measurement discourse, inclusive wealth is
framed as a monetary sum of natural, human, and physical assets.

The results indicate that Igbo understandings resonate with the
idea that wealth consists of multiple “ingredients,” but they articulate
this through local categories that combine tangible and intangible
assets. On the tangible side, uba is associated with buildings, parcels
of land, houses, furniture, cars, and clothing. On the intangible side,
wealth includes valued conditions such as good health, as well as
human and social resources that are “counted, praised, and imagined
sources and instruments of power” (Guyer, 1993; Guyer & Belinga,
1995). The novel element foregrounded here is that death is added as
a component—an inclusion that is not derived from abstract
theorizing but from the semantic and social force of naming practices.
The name Onwudinuba itself is treated as evidence of a culturally
established logic through which the Igbo can affirm that wealth is
incomplete without an appropriate, socially recognized passage into
the spiritual realm.

At the same time, the findings show that the Igbo do not deny
the experiential negativity of death. Death is widely recognized as an
event that brings sorrow, grief, and pain, especially when it removes
a loved one or a breadwinner. Yet, the same tradition holds that
death —under specific conditions — can mark the completion of wealth
and social achievement. This tension becomes intelligible once one
considers the premium placed on prosperity and status in Igbo
cultural life. Wealth is highly valued, and its acquisition functions as
a status symbol that secures material welfare and social recognition
(Mensah & Iloh, 2021). Within this value system, the pursuit of wealth
implicitly includes a future-oriented desire for the kind of death that
consummates a fulfilled life—one that affirms reputation, lineage
continuity, and communal acknowledgment.
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Wealth (Uba) in Igbo Cosmology: Material, Human, and Spiritual
Dimensions

A second major result concerns the conceptual precision of Igbo
terms for wealth. The study finds that uba—not aku—is the more
comprehensive term for “wealth” within Igbo cosmology. Some
scholars are reported to have identified wealth as aku (Mensah & Iloh,
2021), but the results emphasize that aku more accurately denotes
“riches,” which constitute only a subset of wealth. Aku primarily
captures elements that are acquired through individual industry and
labor, such as money, landholdings, nobility, and fame. Yet the Igbo
naming repertoire indicates that wealth also includes the human
element—persons, lineage, and social reproduction—captured in
semantic contrasts such as Madukaku (“human is greater than
property”). Accordingly, uba is presented as a composite category that
integrates non-human property, the human element (large families
and children), and the death element. Names such as Ubaku (wealth of
property), Ubasinachi (wealth comes from God), Ubamadu (wealth of
human beings), and Madukaku (humans are greater than property or
money) illustrate this broader cosmological grammar.

The findings further show that wealth-making is framed as
simultaneously human and spiritual. Igbo cosmology acknowledges a
“double” structure of reality — physical and spiritual —within which
human striving is necessary but not sufficient. Material success
depends not only on effort but also on the cooperation of chi (guardian
angel/spirit). This relationship is captured in the pithy saying:
Omemara ma chi ekweghi, onye uta atala ya (nobody should blame
anyone whose God has not granted or permitted success). The name
Ubasinachi similarly expresses that wealth ultimately “comes from
God,” reinforcing the idea that prosperity is realized through
combined agency across visible and super-sensible domains. Yet the
results also stress that the spiritual dimension does not legitimate
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idleness; those who desire wealth are expected to be diligent,
industrious, and focused, reflecting an ethical discipline embedded in
the cosmology.

This moral economy of effort is exemplified through the figure
of Ikenga, a deity and symbol associated with industry, commerce,
hard work, and achievement. Ikenga is described as the Igbo man'’s
“right arm of valor” (Nwaorgu, 2001, p. 65), a motif enacted in
celebratory exclamations such as Aka-lkenga mu! (“Oh, my right hand
of valor”). The results interpret Ikenga as cosmological proof that
“things are double,” physical and spiritual, and as a moral icon that
encourages persistence and disciplined striving. Scholarly
interpretations portray lkenga as bound to status, success, and
achievement in Igbo life (Cole & Aniakor, 1984, p. 38). Iconographic
readings further specify its symbolism: ram horns for stubborn
determination, a knife for overcoming obstacles, and a skull for daring
leadership (Enekwe, 1987, p. 60). Complementary descriptions
identify Ikenga as a cultic symbol of achievement, dramatizing the
force of the right hand in forging pathways through adversity (Nwala,
1985, p. 53).

Death as a Component of Wealth: Differentiating “Bad Death” and
“Good Death”

A third set of results clarifies how death becomes a component
of wealth only through a culturally structured distinction between
“bad death” and “good death.” In general definitions, death is
described as the permanent end of life for a person or animal and as
the total cessation of life processes that eventually occur in all living
organisms (Pallis, 1982). The study also notes that death has become a
central topic in modern disciplinary inquiry, even though it was once
avoided in serious scientific—and to some extent philosophical —
reflection (Pallis, 1982). However, the findings emphasize that within
Igbo worldview, death is primarily a transition, initiation, or passage
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from physically active living to actively spiritual living. This approach
aligns with the claim that for many Africans, death is not complete
annihilation but a departure from one state of life to another —a portal
to a wider world (Mbiti, 1970, p. 60).

Within this cosmological logic, existence is configured as a
dynamic relation of physical and spiritual dimensions: while alive, a
person is a physical-spiritual being; after death, the person becomes
spiritual-physical, reversing the emphasis without negating relational
continuity. Hence, Igbo kinship includes the living, the dead, and the
unborn, and the dead remain invested in the affairs of the living,
potentially re-entering the physical realm through reincarnation. Yet
this continuity is ethically conditioned. The study identifies two
categories of death. “Bad death” is premature death—occurring
through accidents, lightning, illness framed as spiritually charged,
drowning, falling, or the death of unmarried youth — often interpreted
as a sign of divine anger or spiritual vengeance, possibly linked to
wrongdoing by the person or relatives. This category is termed Onwu
mgbabi chi (premature death) and is explicitly excluded from the
wealth-completing logic of Onwudinuba.

The results show that the exclusion of “bad death” is reinforced
through linguistic and ritual practices. Naming conventions encode its
tragic character, as in Onwu churuba (death drives away wealth),
Onwuemenyi (death has no friend), Onwubuariri (death is an
impediment), Onwubiko (death I plead with you), and Ntishirionwu
(death does not hear). Such deaths do not receive elaborate rites and
do not lead to ancestral status. In support of this interpretation,
Awolalu & Dopama (1979) maintain that bad deaths typically do not
receive full funeral rites; deaths associated with divinities such as
amadioha (the god of thunder), smallpox, or iron may be treated as
punitive and therefore not mourned in ordinary ways. Burials are
conducted quickly, often by specialists, and not within the homestead
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but in spaces marked as “evil forest,” alongside purificatory and
expiatory rituals aimed at appeasing the relevant divinities (Awolalu
& Dopamu, 1979). This ritual marginalization underscores why “bad
death” cannot be construed as wealth.

Conversely, “good death” (Onwuchi, natural death) is the form
of death that activates the death component of wealth. The results
define it as benevolent death that comes after ripe old age, following
a morally upright life characterized by fruitfulness, honesty, and the
presence of offspring, and culminating in elaborate funerary rites. This
is not framed merely as individual aspiration but as a communal
judgment shaped by collective standards of what is beneficial and
socially affirming. Enekwe (1987, p. 72) is cited to underscore the
normative priority of communal humanism: even where individuals
are highly developed, they remain bound to group-oriented life,
perception, and practice. When a “good death” occurs, communal
participation is extensive. Traditional announcements may be made
through the gong (ekwe), whose sound language is intelligible to
knowledgeable community members, sometimes accompanied by
cannon shots marking the passing of an important person.

The material and social manifestations of wealth in “good death”
are described as highly visible. Funeral ceremonies gather family, in-
laws, friends, colleagues, titled men, age grades, and diverse
associations. Food and gifts—money, goats, chickens, cows, sheep,
assorted drinks, and other items—circulate into the compound, and
survivors often receive substantial contributions. The results align
Achebe’s (1958, 1964) depiction of intensified funeral atmosphere —
drums, guns, cannons, frenetic movement, and ritual exuberance —as
an ethnographic illustration of the cultural intensity associated with
death rites. The ceremonies may include multiple dancing groups
(e.g., Ndi-Okpanga, ndi-ma-ogu, Otu-ogbo, ndi-egberu-oba) and the active
participation of Umu okpu (kinswomen), who sustain nightly songs
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and dances. A two-phase structure is highlighted: an initial phase
following burial and a second phase after Izu asaa (seven market
weeks), including market outings for titled men in which ritual items
are carried and children pick items for “market dance” (Afuekwe,
1992).

A key analytical result is that these rites are interpreted as
wealth-completing because they convert a life’s achievements into
publicly validated social memory and ancestral incorporation. After
the market outing, the deceased is believed to have joined settled
ancestors as Ndi-iche (ancestor), and the living may then offer drinks
and kola nuts through rites of remembrance. The study links this
pattern to a cyclical conception of the universe characterized by
ordered succession and continuity, symbolizing harmony and
dynamism (Onunwa, 1990). “Good death,” with its elaborate burial, is
interpreted as “life-affirming” or “world-affirming,” enabling
tfellowship with ancestors and securing the conditions for return
through reincarnation. Wealth, in this account, is incomplete if a
person possesses money and children yet dies without the elaborate
rites that draw multitudes and gifts — captured in the saying girigiri wu
ugwu eze (the multitude is a sign of kingship/wealth).

The study’s observational vignette provides an embodied
illustration of how “wealth in death” is experienced as a social reality.
Researchers observed the burial of an Igbo man who fit the culturally
recognized profile of wealth, held in a primary school field on a
Saturday. Amid dancing, eating, and gift presentation, a mentally
challenged man collected burial brochures, food, drinks, and water,
sorting them into waterproof bags. As he departed with his bags,
youths called out that his bags were full; he replied, ezi-okwu
onwudinuba (“truly there is wealth in death”). The scene is presented
not as a theoretical claim but as an everyday articulation of the central
finding: under conditions of “good death,” funerary circulation of
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people, goods, and recognition becomes a concrete social
manifestation of wealth, thereby making death —specifically “natural
death” —a culturally intelligible component of uba.

DISCUSSION

Wealth as a Composite Category: Property, Human Beings, and
Death

The findings of this study demonstrate that, within the Igbo
worldview, wealth (uba) is conceptualized as a composite category
encompassing material property, human reproduction, and death as a
consummating element. Wealth is not reduced to monetary assets or
physical possessions alone but is understood as a holistic life project
that unfolds across the human lifespan and culminates in a socially
recognized “good death.” The philosophy of Onwudinuba captures
this synthesis by framing death—specifically natural death
accompanied by elaborate rites—as the final component that
completes wealth. This result shows that wealth, in Igbo cosmology,
is evaluated retrospectively and communally, not merely by
accumulation during life but by how one exits life and is integrated
into ancestral continuity.

This understanding aligns with broader Africanist scholarship
that conceptualizes wealth as relational and intergenerational rather
than strictly economic. Studies emphasize that material assets, kinship
networks, and ritual competence are intertwined in shaping social
status and legacy (Haynie et al., 2021; Kabudula et al., 2017). Research
on “good death” and ancestorhood similarly indicates that moral
standing and ritual fulfillment are critical dimensions of prosperity,
reinforcing the idea that wealth extends into the posthumous domain
(Mulder, 2020; Sheftel, 2023; Van Wijngaarden et al., 2016). However,
unlike some studies that treat funerary practices primarily as symbolic
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or competitive displays, the present findings foreground death as an
intrinsic and necessary component of wealth itself.

Theoretically, this reframing challenges economistic definitions
of wealth by introducing death as an analytic category within
prosperity studies. It expands African philosophy and religious
studies by demonstrating how ontological assumptions about life,
death, and continuity shape economic behavior. Practically, this
insight encourages culturally sensitive development frameworks that
recognize non-material aspirations and life-course evaluations of
success. At the policy level, it suggests that interventions addressing
wealth, inequality, or social welfare in Igbo contexts must account for
ritual obligations and end-of-life expectations, as ignoring these
dimensions risks misinterpreting local motivations and measures of
well-being.

Moral Valuation of Labor and the Cultural Condemnation of
Laziness

This study finds that the Igbo pursuit of wealth is deeply
grounded in a moral economy that valorizes labor and condemns
laziness. Wealth-seeking is framed as an ethical obligation rather than
mere economic ambition. Idiomatic expressions and social practices
emphasize early socialization into hard work, discipline, and
perseverance, reinforcing the belief that dignity and nobility are
achieved through labor. The pursuit of wealth thus reflects adherence
to moral order, where industriousness signals both personal virtue
and social responsibility. Laziness is socially stigmatized because it
threatens not only individual survival but also communal stability and
moral equilibrium.

Comparable findings appear across West African societies,
where labor is widely interpreted as a moral duty embedded in
cultural norms. Studies indicate that work ethic is socially produced
through storytelling, proverbs, and communal recognition of
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industrious individuals (Jecker, 2022; Sitawa & Lagat, 2022). Research
further suggests that condemnation of laziness serves as a regulatory
mechanism that aligns individual behavior with collective
expectations (Smith, 2024). While some scholars highlight structural
constraints on labor opportunities, the prevailing literature supports
the view that moral discourses surrounding work strongly shape
economic conduct and social valuation in African contexts.

The implications of these findings are significant. Theoretically,
they affirm moral economy approaches that link ethics, labor, and
wealth formation. Practically, they underscore the importance of
culturally grounded education systems that reinforce dignity of labor
and skill acquisition from early life stages. From a policy perspective,
development programs aimed at employment and productivity in
Igbo regions may gain legitimacy and effectiveness by aligning with
indigenous moral frameworks that already privilege hard work,
responsibility, and gradual wealth accumulation over speculative or
extractive economic models.

Igba Boi and Institutionalized Pathways to Wealth Creation

The results of this study highlight Igba boi—the Igbo
apprenticeship system —as a central institutional mechanism through
which wealth-seeking, work ethic, and moral discipline are
reproduced. Igba boi functions as an indigenous model of economic
education that combines vocational training with ethical socialization.
Through prolonged mentorship, apprentices internalize skills,
business norms, and values of diligence and loyalty, positioning them
for eventual economic independence. This system demonstrates that
wealth creation in Igbo society is not individualistic but socially
mediated, relying on trust, reciprocity, and long-term commitment.

Empirical studies strongly support the effectiveness of Igba boi
in fostering entrepreneurship and social mobility. Research shows that
apprenticeships significantly enhance entrepreneurial capacity,
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facilitate intergenerational transfer of economic norms, and provide
pathways out of poverty (Umemezia & Ojukwu, 2023). Comparative
development literature similarly recognizes informal apprenticeship
systems as viable alternatives to formal education, particularly in
contexts where institutional access is limited. While some scholars
critique the informality of such systems, evidence suggests that their
cultural embeddedness contributes to resilience and sustainability.

Theoretically, Igba boi challenges dominant Western models of
entrepreneurship by foregrounding relational learning and moral
accountability. Practically, it offers a template for vocational training
programs that integrate mentorship and community-based learning.
Policy-wise, recognizing and supporting Igba boi—through legal
recognition, skills certification, or access to microfinance —could
strengthen local economies while preserving indigenous knowledge
systems. Such integration can bridge informal and formal sectors
without eroding cultural legitimacy.

Children, Lineage Continuity, and the Human Component of
Wealth

Findings from this study indicate that children— particularly
sons—constitute a central human component of wealth in Igbo
cosmology. Procreation ensures lineage continuity, ritual
performance, and posthumous remembrance, all of which are
necessary for achieving a “complete” life. Wealth is therefore
inseparable from reproductive success, as descendants perform
libations, maintain ancestral ties, and safeguard family identity. The
desire for children is not merely demographic but cosmological,
rooted in the need to sustain the cycle connecting the living, the dead,
and the unborn.

This interpretation is consistent with scholarship on patrilineal
African societies, where sons are regarded as carriers of lineage, ritual
authority, and inherited property (Den Boer & Hudson, 2017;
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Edvardsson et al., 2021). Studies emphasize that children function as
sources of security, social capital, and moral legitimacy (Ibrahimi &
Mumtaz, 2024; Park, 2019). However, critical literature also highlights
how son preference reinforces patriarchal structures and gender
inequalities, revealing tensions between cultural continuity and social
equity.

The implications are multifaceted. Theoretically, these findings
deepen understanding of wealth as inclusive of biological and ritual
reproduction. Practically, they underscore the need for culturally
sensitive family and social policies that acknowledge lineage values
while addressing gender imbalances. From a policy standpoint,
integrating reproductive health, education, and gender equity
initiatives with respect for indigenous cosmologies may promote
social well-being without undermining cultural coherence.

Funerary Rituals, Status Display, and Moral Economy

The study further reveals that funerary rituals function as critical
arenas for wealth display, status negotiation, and moral evaluation in
Igbo society. Elaborate burials publicly affirm a deceased person’s life
achievements and their family’s social standing. The presence of large
crowds, abundant gifts, and extensive ceremonies embodies the
proverb that “multitude signifies kingship or wealth.” Such rituals
transform accumulated wealth into symbolic capital, converting
economic resources into honor, memory, and ancestral legitimacy.

Extant literature corroborates these findings by framing funerals
as sites of social competition and moral economy in African
communities (Cintas-Pefia & Sanjudn, 2022; Tum et al., 2023). Scholars
argue that funerals redistribute resources, reinforce kinship ties, and
negotiate social hierarchies (Raja et al., 2021). At the same time, studies
caution that escalating funeral costs can exacerbate inequality and
financial strain, particularly among economically vulnerable
households.
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Theoretically, these insights advance moral economy
perspectives that situate wealth within ritualized social exchange.
Practically, they highlight the need for communal mechanisms that
balance cultural expression with economic sustainability. Policy
implications include the development of community support funds,
culturally informed financial education, and social welfare programs
that mitigate excessive financial pressure while respecting ritual
significance. Such approaches can preserve cultural vitality while
promoting equitable economic resilience.

CONCLUSION

This study has demonstrated that, within the Igbo worldview,
wealth (uba) is a holistic and composite construct that integrates
material possessions, human reproduction, and death as a
consummating element. Through the indigenous philosophy of
Onwudinuba, the research shows that death—specifically a morally
upright, natural death accompanied by elaborate rites—is not an
interruption of prosperity but its completion. Wealth is therefore
assessed not only during one’s lifetime but retrospectively, through
communal recognition, ancestral incorporation, and the continuity of
lineage. This finding challenges narrow economic interpretations of
wealth by situating prosperity within a culturally grounded life-cycle
framework.

The discussion further revealed that the Igbo pursuit of wealth is
deeply embedded in a moral economy that valorizes labor, condemns
laziness, and institutionalizes industriousness through practices such
as Igba boi. Wealth-seeking emerges as an ethical obligation tied to
dignity, social responsibility, and communal well-being rather than
individual accumulation alone. Procreation—particularly the
production of descendants capable of performing rituals and
sustaining lineage — constitutes a critical human component of wealth.
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Funerary practices, in turn, function as arenas where wealth, status,
and moral legitimacy are publicly affirmed and transformed into
symbolic capital.

By integrating death into the analytical category of wealth, this
study contributes a novel theoretical perspective to African
philosophy, religious studies, and anthropological debates on
prosperity and human flourishing. It extends existing scholarship by
foregrounding indigenous epistemologies that link economic
behavior, moral values, and cosmology. The study underscores the
importance of culturally sensitive frameworks in development, social
policy, and end-of-life discourse, while opening new avenues for
comparative and interdisciplinary research on wealth beyond
material metrics.

Limitations of the Study

Despite its contributions, this study has several limitations that
should be acknowledged. First, the research is context-specific,
focusing primarily on Igbo communities in southeastern Nigeria.
While the findings offer deep insight into Igbo cosmology and
philosophy, they may not be directly generalizable to other African
societies with different cultural, religious, or socio-political
configurations. Even within Igboland, local variations in ritual
practices and interpretations of wealth and death exist, which this
study could not exhaustively capture.

Second, the qualitative and interpretive nature of the research,
while appropriate for exploring indigenous meanings, relies heavily
on ethnographic observation, interviews, and hermeneutic analysis.
Such methods privilege depth over breadth and are shaped by the
researcher’s interpretive positioning. Although efforts were made to
ensure reflexivity and cultural sensitivity, some nuances of lived
experience or dissenting voices— particularly those influenced by
Christianity, urbanization, or modern economic pressures —may be
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underrepresented. Additionally, the study did not employ
quantitative measures that could have complemented qualitative
insights by illustrating the economic scale or distributional effects of
funerary practices.

Recommendations for Future Research

Future research could build on this study in several important
ways. Comparative studies across different African societies would
help determine whether the integration of death as a component of
wealth is unique to the Igbo or reflects a broader African philosophical
pattern. Cross-cultural analysis involving non-African indigenous
traditions could also enrich global debates on wealth, mortality, and
human flourishing. Such comparative work would strengthen
theoretical generalization while preserving sensitivity to cultural
specificity.

Further research is also recommended to examine how
contemporary transformations—such as Christianity, urban
migration, globalization, and digital economies —are reshaping Igbo
conceptions of wealth, death, and ancestral continuity. Quantitative
and mixed-method approaches could explore the economic
implications of elaborate funerary practices, including their effects on
household welfare and inequality. Finally, interdisciplinary
engagement with development studies, public policy, and ethics could
translate indigenous philosophical insights like Onwudinuba into
culturally grounded frameworks for sustainable development, social
protection, and end-of-life policy in plural societies.

Author Contributions

Conceptualization: J.I1.O.; Data curation: J.I.O.; Formal analysis: ].I.O.; Funding
acquisition: J.I.O.; Investigation: J.L.O.; Methodology: J.I.O.; Project
administration: J.L.O.; Resources: J.L.O.; Software: J.1.O.; Supervision: J.L.O.;
Validation: J.I.O.; Visualization: ].1.O.; Writing - original draft: ].L.O.; Writing -

Millah Vol. 24, No. 2, August 2025 | 1093



Okeke.

review & editing: ].I.O. Author has read and agreed to the published version of
the manuscript.
Funding

This research received no direct funding from any institution.

Institutional Review Board Statement

The study was reviewed and approved by the Department of Religion and
Cultural Studies, Alex Ekwueme Federal University, Ndufu-Alike Ikwo, Ebonyi
State, Nigeria.

Informed Consent Statement

Informed consent was not required for this study.

Data Availability Statement

The data supporting the findings of this study are available from the author
upon reasonable request.

Acknowledgments

The author thanks the Department of Religion and Cultural Studies, Alex
Ekwueme Federal University, Ndufu-Alike Ikwo, Ebonyi State, Nigeria for
administrative support for the research on which this article was based.

Conflicts of Interest

The author declares no conflict of interest related to this research.

Declaration of Generative Al and Al-Assisted Technologies in the
Writing Process

During the preparation of this work, the author used ChatGPT and PaperPal to
improve the clarity of the language and readability of the article. After using

these tools, the author reviewed and edited the content as needed and took full
responsibility for the content of the published article.

1094 | Millah Vol. 24, No. 2, August 2025



Onwudinuba and the Igbo Conception of Wealth

REFERENCES

Achebe, C. (1958). Things fall apart. Heinemann.
Achebe, C. (1964). Arrow of God. Heinemann.

Acosta, A., Nicolli, F., & Tirkaso, W. (2024). Cattle ownership and
households” welfare: Evidence from Southern Africa. Global Food
Security, 42, 100772. https:/ /doi.org/10.1016/].gfs.2024.100772

Afuekwe, A. 1. (1992). A philosophical inquiry into religion and social life
in Igboland: Alor as a case study. APCON.

Agadjanian, V. (2020). Condemned and condoned: Polygynous
marriage in Christian Africa. Journal of Marriage and Family, 82(2),
751-768. https:/ /doi.org/10.1111/jomf.12624

Agana, T. A, Baataar, C. K. M., & Akapule, S. A. (2025). The gendered
funeral rites and rituals of the Frafra and Dagaaba ethnic groups
in upper regions of Ghana. African Quarterly Social Science Review,
2(2), 214-227. https:/ /doi.org/10.51867 / AQSSR.2.2.19

Agboada, E. (2023). Eschatology in African traditional religion and
African Christianity: Implications for biblical and theological
scholarship in Africa. E-Journal of Humanities, Arts and Social
Sciences, 4(5), 585-595.
https:/ /doi.org/10.38159/ ehass.20234538

Appau, S., & Crockett, D. (2023). Wealth in people and places:
Understanding transnational gift obligations. Journal of Consumer
Research, 49(6), 1053-1073. https:/ /doi.org/10.1093 /jcr/ucac028

Arima, Dr. C., & Baloyi, Prof. M. E. (2022). Funerals and family care in
the South African local Catholic church. Pharos Journal of
Theology, 104(1). https:/ /doi.org/10.46222 / pharosjot.10413

Awolaly, J. Omosade, & Dopamu, P. A. (1979). West African traditional
religion. Onibonoje Press & Book Industries.

Baloyi, L., & Makobe-Rabothata, M. (2014). The African conception of
death: A cultural implication. Toward Sustainable Development
through Nurturing Diversity. International Association of Cross

Millah Vol. 24, No. 2, August 2025 | 1095



Okeke.

Cultural Psychology Congress.
https:/ /doi.org/10.4087/FRDW2511

Banda, C. (2025). Stifling human responsibility? Human agency and
transcendency in African spirituality and cultural idioms. Journal
for the Study of Religion, 37(2), 1-18.
https:/ /doi.org/10.17159/2413-3027 /2024 / v37n2a4

Basanti, D. S., & Mekonen, N. (2023). Communities and the dead in
Africa and Ancient Ethiopia (50-800 CE). African Archaeological
Review, 40(3), 567-576. https://doi.org/10.1007/s10437-023-
09548-3

Bhuda, M. T., Motswaledi, T., & Marumo, P. (2023). A place for
traditional and customary practices in funerals during and post
COVID-19: Insights from South Africa. Pharos Journal of Theology,
104(3). https:/ /doi.org/10.46222 / pharosjot.104.316

Cintas-Pefia, M., & Sanjuan, L. G. (2022). Women, residential patterns
and early social complexity. From theory to practice in Copper
Age lberia. Journal of Anthropological Archaeology, 67, 101422.
https:/ /doi.org/10.1016/j.jaa.2022.101422

Clark, J. E. (2012). Overcoming religious and cultural amnesia: Who
are the ancestors?”. In J. E. Clark, Indigenous Black theology:
Toward an African-centered theology of the African American religious
experience  (pp.  75-100).  Palgrave  Macmillan  US.
https:/ /doi.org/10.1057/9781137002839_4

Clark, J. E. (2013). The great ancestor: An african conception of God.
In]. Diller & A. Kasher (Eds.), Models of god and alternative ultimate
realities (pp- 661-667). Springer Netherlands.
https:/ /doi.org/10.1007 /978-94-007-5219-1_53

Cole, H. M., & Aniakor, C. C. (with African Studies Association,
University of California, Los Angeles, & Frederick S. Wight Art
Gallery). (1984). Igbo arts: Community and cosmos. Museum of
Cultural History, University of California.

Cordeiro-Rodrigues, L., & Agada, A. (2022). African philosophy of
religion: Concepts of God, ancestors, and the problem of Evil.

1096 | Millah Vol. 24, No. 2, August 2025



Onwudinuba and the Igbo Conception of Wealth

Philosophy Compass, 17(8), e12864.
https:/ /doi.org/10.1111/phc3.12864

Dabasso, B. G., Makokha, A. O., Onyango, A. N., & Mathara, ]J. M.
(2022). Beyond nutrition: Social-cultural values of meat and
meat products among the Borana people of Northern Kenya.
Journal of Ethnic Foods, 9(1), 46. https:/ /doi.org/10.1186/s42779-
022-00160-5

De Gama, B. Z,, Jones, D. G., Bhengu, T. T., & Kapil S. Satyapal. (2020).
Cultural practices of the Zulu ethnic group on the body and their
influence on body donation. Anatomical Sciences Education, 13(6),
721-731. https:/ /doi.org/10.1002/ase.1950

Den Boer, A., & Hudson, V. (2017). Patrilineality, son preference, and
sex selection in South Korea and Vietnam. Population and
Development Review, 43(1), 119-147.
https:/ /doi.org/10.1111/padr.12041

Den Uyl, D.]., & Rasmussen, D. B. (2024). Freedom and flourishing. In
N. Berggren (Ed.), Handbook of research on economic freedom (pp.
402-414). Edward Elgar Publishing.
https:/ /doi.org/10.4337/9781802206159.00038

Di Lernia, S., Tafuri, M. A., Gallinaro, M., Alhaique, F., Balasse, M.,
Cavorsi, L., Fullagar, P. D., Mercuri, A. M., Monaco, A., Perego,
A., & Zerboni, A. (2013). Inside the “African cattle complex”:
Animal burials in the Holocene Central Sahara. PLoS ONE, §(2),
e56879. https:/ /doi.org/10.1371/journal.pone.0056879

Doran, M. H., Low, A. R. C,, & Kemp, R. L. (1979). Cattle as a store of
wealth in Swaziland: Implications for livestock development and
overgrazing in eastern and southern Africa. American Journal of
Agricultural Economics, 61(1), 41-47.
https:/ /doi.org/10.2307 /1239498

Ebersohn, L., Tilda Loots, Mampane, R., Omidire, F., & Malan-van
Rooyen, M. (2017). Age-old care and support practices in
Southern Africa functioning robustly as sophisticated social

Millah Vol. 24, No. 2, August 2025 | 1097



Okeke.

technology interventions. Journal of Community Psychology, 45(6),
727-747. https:/ /doi.org/10.1002/jcop.21889

Edvardsson, K., Davey, M.-A., Powell, R., & Axmon, A. (2021). Sex
ratios at birth in Australia according to mother’s country of birth:
A national study of all 5 614 847 reported live births 1997-2016.
PLOS ONE, 16(6), e0251588.
https:/ /doi.org/10.1371/journal.pone.0251588

Ekeke, E. C., & Ekpenyong, E. O. (2024). A comparative study of
eschatology in Christianity and African traditional religion.
Verbum et Ecclesia, 45(1), a2958.
https:/ /doi.org/10.4102/ve.v45i1.2958

Ekore, R., & Lanre-Abass, B. (2016). African cultural concept of death
and the idea of advance care directives. Indian Journal of Palliative
Care, 22(4), 369-372. https:/ /doi.org/10.4103/0973-1075.191741

Enekwe, O. O. (1987). Igbo masks: The oneness of ritual and theatre.
Department of Culture, Federal Ministry of Information and
Culture.

Falconer, R. (2024). Christology for African community in view of
African Ancestors. Qeios. https:/ /doi.org/10.32388 / QOX1FH

Freerks, V. A.-C. (2024). African and Western conceptions of death and
dying: The role of ancestors, the enduring past and the meaning
of life. Philosophia, 52(5), 1483-1505.
https:/ /doi.org/10.1007 /s11406-024-00797-3

Gez, Y. N,, Beider, N., & Dickow, H. (2022). African and not religious:
The state of research on sub-Saharan religious Nones and new
scholarly  horizons.  Africa  Spectrum,  57(1),  50-71.
https:/ /doi.org/10.1177/00020397211052567

Golo, B.-W. K., & Novieto, E. (2022). Religion and sustainable
development in Africa: Neo-Pentecostal economies in

perspective.  Religion — and  Development,  1(1), 73-95.
https:/ /doi.org/10.30965/27507955-20220005

1098 | Millah Vol. 24, No. 2, August 2025



Onwudinuba and the Igbo Conception of Wealth

Guyer, J. L. (1993). Wealth in people and self-realization in equatorial
Africa. Man, 28(2), 243-265. https:/ /doi.org/10.2307 /2803412

Guyer, J. I, & Belinga, S. M. E. (1995). Wealth in people as wealth in
knowledge: Accumulation and composition in equatorial Africa.
The  Journal — of  African  History,  36(1),  91-120.
https:/ /doi.org/10.1017/50021853700026992

Hadnes, M., & Schumacher, H. (2012). The Gods are watching: An
experimental study of religion and traditional belief in Burkina
Faso. Journal for the Scientific Study of Religion, 51(4), 689-704.
https:/ /doi.org/10.1111/j.1468-5906.2012.01676.x

Hagan, J. E., Schack, T., & Schinke, R. (2019). Sport psychology practice
in Africa: Do culture-specific religion and spirituality matter?
Advances in Social Sciences Research Journal, 6(3), 183-197.
https:/ /doi.org/10.14738 / assrj.63.6209

Haynie, H. J., Kavanagh, P. H., Jordan, F. M., Ember, C. R., Gray, R.
D., Greenhill, S. J., Kirby, K. R., Kushnick, G., Low, B. S, Tuff, T,
Vilela, B., Botero, C. A., & Gavin, M. C. (2021). Pathways to social
inequality. Evolutionary Human Sciences, 3, e35.
https:/ /doi.org/10.1017 /ehs.2021.32

Hill, B. J. (2023). The role of the Africentric worldview in the
Liberatory process. Frontiers in Sociology, 8, 1089563.
https:/ /doi.org/10.3389/fso0c.2023.1089563

Ibrahimi, J., & Mumtaz, Z. (2024). Ultrasound imaging and the culture
of pregnancy management in low-and middle-income countries:

A systematic review. International Journal of Gynecology &
Obstetrics, 165(1), 76-93. https:/ /doi.org/10.1002/ijgo.15097

Isiko, A. P., & Serugo, P. (2021). Death and morality: Perspectives on
the moral function of death among the basoga of Uganda.
EUREKA: Social and Humanities, 5, 113-130.
https:/ /doi.org/10.21303 /2504-5571.2021.001958

Jamison, D. F. (2018). Key concepts, theories, and issues in
African/Black psychology: A view from the bridge. Journal of

Millah Vol. 24, No. 2, August 2025 | 1099



Okeke.

Black Psychology, 44(8), 722-746.
https:/ /doi.org/10.1177/0095798418810596

Jecker, N. S. (2022). African ethics, respect for persons, and moral
dissent. Theoria, 88(3), 666-678.
https:/ /doi.org/10.1111/ theo.12390

Jeske, C. (2016). Are cars the new cows? Changing wealth goods and
moral economies in South Africa. American Anthropologist, 118(3),
483-494. https:/ /doi.org/10.1111/aman.12605

Johnson, S., & Van Schalkwyk, 1. (2022). Bridging the gap of the Afri-
Eurocentric worldview divide in a Postcolonial South Africa.
International Journal of Environmental Research and Public Health,
19(3), 1165. https:/ /doi.org/10.3390/ijerph19031165

Kabudula, C. W., Houle, B., Collinson, M. A., Kahn, K., Tollman, S., &
Clark, S. (2017). Assessing changes in household socioeconomic
status in rural South Africa, 2001-2013: A distributional analysis

using household asset indicators. Social Indicators Research,
133(3), 1047-1073. https:/ / doi.org/10.1007/511205-016-1397-z

Katirayi, L., Akuno, J., Kulukulu, B., & Masaba, R. (2021). “When you
have a high life, and you like sex, you will be afraid”: A
qualitative evaluation of adolescents” decision to test for HIV in
Zambia and Kenya using the health belief model. BMC Public
Health, 21(1), 398. https:/ /doi.org/10.1186/s12889-021-10391-x

Koenane, M. L.]J. (2014). A critical appraisal of Masolo’s non obligation
to share wealth: Towards sustainable economic justice in Africa.
Mediterranean  Journal —of Social ~ Sciences, 5(2), 181-186.
https:/ /doi.org/10.5901/mjss.2014.v5n2p181

Kometsi, M. J., Mkhize, N. ]J., & Pillay, A. L. (2020). Mental health
literacy: Conceptions of mental illness among African residents
of Sisonke District in KwaZulu-Natal, South Africa. South African
Journal of Psychology, 50(3), 347-358.
https:/ /doi.org/10.1177/0081246319891635

Kopytoff, I. (1971). Ancestors as elders in Africa. Africa, 41(2), 129-142.
https:/ /doi.org/10.2307 /1159423

1100 | Millah Vol. 24, No. 2, August 2025



Onwudinuba and the Igbo Conception of Wealth

Lee, M. T.,, & Mayor, I. (2023). Health and flourishing: An
interdisciplinary synthesis. In M. Las Heras, M. Grau Grau, & Y.
Rofcanin (Eds.), Human flourishing: A multidisciplinary perspective
on neuroscience, health, organizations and arts (pp. 49-68). Springer
International Publishing. https://doi.org/10.1007/978-3-031-
09786-7_4

Lushombo, L. W. (2025). Ecological sustainability for “life on land”:
Wellspring of indigenous knowledge. Religions, 16(3), 311.
https:/ /doi.org/10.3390/1el16030311

Magoqwana, B., & Gogek, F. M. (2025). African vernacular archives of
senior women as foundation stones of global critical sociology.
Journal of Asian and African Studies, 60(6), 3764-3780.
https:/ /doi.org/10.1177/00219096241235302

Malapane, O. L., Musakwa, W., Chanza, N., & Radinger-Peer, V.
(2022). Bibliometric analysis and systematic review of
indigenous knowledge from a comparative African perspective:
1990-2020. Land, 11(8), 1167.
https:/ /doi.org/10.3390/1and11081167

Masenya, T. M. (2022). Decolonization of indigenous knowledge
systems in South Africa: Impact of policy and protocols.
International Journal of Knowledge Management, 18(1), 1-22.
https:/ /doi.org/10.4018 /]JKM.310005

Mbiti, J. S. (1970). African religions & philosophy. Anchor Books.

Mensah, E. O. & Iloh, Q. I. (2021). Wealth is king: The
conceptualization of wealth in Igbo personal naming practices.
Anthropological Quarterly, 94(4), 699-724.
https:/ /www jstor.org/stable /48773226

Mosima, P. (2023). African approaches to God, death and the problem
of Evil: Some anthropological lessons towards an intercultural
philosophy of religion. Filosofia Theoretica: Journal of African
Philosophy, ~ Culture ~ and  Religions,  11(4),  151-168.
https:/ /doi.org/10.4314/tt.v11i4.10s

Millah Vol. 24, No. 2, August 2025 | 1101



Okeke.

Mshamu, S., Peerawaranun, P., Kahabuka, C., Deen, J., Tusting, L.,
Lindsay, S. W., Knudsen, J., Mukaka, M., & Von Seidlein, L.
(2020). Old age is associated with decreased wealth in rural
villages in Mtwara, Tanzania: Findings from a cross-sectional
survey. Tropical Medicine & International Health, 25(12), 1441-
1449. https:/ /doi.org/10.1111/tmi.13496

Mulder, N. (2020). Bad deaths, good funerals: The values of life
insurance in New Orleans. Economic Anthropology, 7(2), 241-252.
https:/ /doi.org/10.1002/sea2.12172

Muwanga-Zake, J. W. F., & Kibukamusoke, M. (2024). Sustainability
of Africa through technological innovations and indigenous
knowledge systems: A discussion of key factors and way
forward. African Journal of Social Work, 14(2), 59-69.
https:/ /doi.org/10.4314/ajsw.v14i2.2

Nnama-Okechukwu, C. U., & Okoye, U. O. (2024). Exploring belief
systems in kinship fostering practice in Igbo indigenous
communities of Southeast Nigeria. Child & Family Social Work.
https:/ /doi.org/10.1111/cfs.13242

Noret, J. (2023). Burying at all costs: Investing in funerals in southern
Benin. Africa, 93(2), 293-3009.
https:/ /doi.org/10.1017/50001972023000256

Nwala, T. U. (1985). Igbo philosophy. Lantern Books.

Nwaorgu, A. E. (2001). Cultural symbols: The Christian perspective = Les
symboles culturels: la perspective du Christianisme. T" Afrique
International Association.

Okafor-Yarwood, 1., Kadagi, N. I., Miranda, N. A. F., Uku, J., Elegbede,
I. O, & Adewumi, I. ]J. (2020). The Blue Economy-cultural
livelihood-ecosystem conservation triangle: The African

experience. Frontiers n Marine Science, 7, 586.
https:/ /doi.org/10.3389/fmars.2020.00586

Okyere, A. A., Orhierhor, M., Nartey, A., Nuhu, J., Joseph, A. A,
Koboti, A., Karangu, P. K., & Nicol, C. (2024). Identities in
transition from Africa to Canada: Becoming students. The

1102 | Millah Vol. 24, No. 2, August 2025



Onwudinuba and the Igbo Conception of Wealth

Canadian  Journal —of Action  Research, 24(2), 81-111.
https:/ /doi.org/10.33524 / cjar.v24i2.665

Onunwa, U. (1990). Studies in Igbo traditional religion. Pacific Publishers
a division of Pacific Correspondence College and Press.

Osei-Tutu, A., Adams, G., Dzokoto, V., Affram, A. A., Kenin, A.,
Vural, N., & Omar, S. M. (2022). Conception and experience of
well-being in two Ghanaian samples: Implications for Positive
Psychology. International Journal of Wellbeing, 12(4), 51-64.
https:/ /doi.org/10.5502/ijw.v12i4.2123

Osei-Tutu, A., Dzokoto, V. A., Affram, A. A., Adams, G., Norberg, J.,
& Doosje, B. (2020). Cultural models of well-being implicit in
four Ghanaian languages. Frontiers in Psychology, 11, 1798.
https:/ /doi.org/10.3389/fpsyg.2020.01798

Pallis, C. (1982). ABC of brain stem death. From brain death to brain
stem death. BM], 285(6353), 1487-1490.
https:/ /doi.org/10.1136 /bm;.285.6353.1487

Park, H.-J. (2019). Lessons from “memorial piety”: Capitalising on the
connectedness between living and past generations and its
implications for social work practice. Journal of Social Work, 19(4),
468-484. https:/ /doi.org/10.1177 /1468017318762597

Pereira, L. M., Davies, K. K., Den Belder, E., Ferrier, S., Karlsson-
Vinkhuyzen, S., Kim, H., Kuiper, J. J., Okayasu, S., Palomo, M.
G., Pereira, H. M., Peterson, G., Sathyapalan, J., Schoolenberg,
M., Alkemade, R., Carvalho Ribeiro, S., Greenaway, A., Hauck,
J., King, N., Lazarova, T., ... Lundquist, C. J. (2020). Developing
multiscale and integrative nature-people scenarios using the
Nature Futures Framework. People and Nature, 2(4), 1172-1195.
https:/ /doi.org/10.1002/pan3.10146

Raja, R., Bobou, O., & Romanowska, I. (2021). Three hundred years of
Palmyrene history. Unlocking archaeological data for studying
past societal transformations. PLOS ONE, 16(11), e0256081.
https:/ /doi.org/10.1371/journal.pone.0256081

Millah Vol. 24, No. 2, August 2025 | 1103



Okeke.

Sanganyado, E., Teta, C., & Masiri, B. (2017). Impact of African
traditional worldviews on climate change adaptation. Integrated
Environmental Assessment and Management, 14(2), 189-193.
https:/ /doi.org/10.1002/ieam.2010

Sheftel, M. G. (2023). Immigrant wealth stratification and return
migration: The case of Mexican immigrants in the United States
during the Twentieth Century. Demography, 60(3), 809-835.
https:/ /doi.org/10.1215/00703370-10693686

Sitawa, H., & Lagat, D. (2022). Morality and community behaviour in
Africa: A case study of Bukusu circumcision. Jumuga Journal of
Education, Oral Studies, and Human Sciences (JJEOSHS), 5(1), 1-15.
https:/ /doi.org/10.35544 /jjeoshs.v5i1.40

Smith, D. J. (2024). ‘A debt never dies’: Navigating trust and betrayal
in southeastern Nigeria. Ethnography, 25(4), 486-504.
https:/ /doi.org/10.1177 /14661381241263850

Snavely, M. E., Oshosen, M., Msoka, E. F., Karia, F. P.,, Maze, M. J,,
Blum, L. S., Rubach, M. P., Mmbaga, B. T., Maro, V. P., Crump, J.
A., & Muiruri, C. (2020). “if you have no money, you might die”:
A qualitative study of sociocultural and health system barriers to
care for decedent febrile inpatients in Northern Tanzania. The
American Journal of Tropical Medicine and Hygiene, 103(1), 494-500.
https:/ /doi.org/10.4269/ ajtmh.19-0822

Thurston, N. (2022). Relating to the whole community in Akan and
East Asian ancestral traditions. Filosofia Theoretica: Journal of
African  Philosophy, Culture and Religions, 11(1), 159-172.
https:/ /doi.org/10.4314/{t.v11i1.12

Tum, E. M., Moffor, E. T., & Wihbongale, L. A. (2023). Royalty and
ancestral venerations: Commemorating Teh Pfu Teh Vu'ntuh the
death of palace children of Kedjom Keku Fondom in the
Cameroon grassfields. Advances in Anthropology, 13(03), 253-277.
https:/ /doi.org/10.4236/aa.2023.133017

Umemezia, E. I, & Ojukwu, H. S. (2023). Redefining entrepreneurial
education in Africa through Africanisation: A review of the Igbo

1104 | Millah Vol. 24, No. 2, August 2025



Onwudinuba and the Igbo Conception of Wealth

apprenticeship system. Journal of Entrepreneurial Innovations,
4(SI), 4-15. https:/ /doi.org/10.14426 /jei.v4iS1.1677

Urassa, H. A. (2022). Book review: Religions in Contemporary Africa.
Ethnologia Actualis, 22(1), 145-149. https:/ /doi.org/10.2478 / eas-
2022-0015

Van Wijngaarden, E., Leget, C., & Goossensen, A. (2016). Caught
between intending and doing: Older people ideating on a self-
chosen death. BM] Open, 6(1), e009895.
https:/ /doi.org/10.1136 / bmjopen-2015-009895

VanderWeele, T. ]J. (2017). On the promotion of human flourishing.
Proceedings of the National Academy of Sciences, 114(31), 8148-8156.
https:/ /doi.org/10.1073 / pnas.1702996114

Millah Vol. 24, No. 2, August 2025 | 1105



Okeke.

i | UNIVERSITA S

L 2]
b
&

|visaNnoan

This page intentionally left blank.

1106 | Millah Vol. 24, No. 2, August 2025



