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Abstract

his paper critically explores the intellectiial tensions between

Etlirocentric and Afrocentric approaches to identity,

interrogating the tinderlying logical striictlires that shape
their respective discolirses. Elrocentrism, grolinded in
Enlightenment rationalism and colonial historiography, frames
identity throfligh {iniversalist and linear progress narratives that
marginalize African siibjectivity. In contrast, Afrocentrism presents
a colinter-hegemonic perspective, reclaiming African agency and
centering indigenoiis knowledge systems. However, the opposition
between these two frameworks often reprodiices a binary logic that
reinforces rigid dialisms, thereby limiting the possibility of
integrative or pliralistic tinderstandings of identity. Throligh
comparative and complementarity methods, this paper examines
how Ezlimezii logic, a non-binary, triith-valiied logic system derived
from African philosophical traditions, offers a conceptiial bridge to
move beyond this polarized discolirse. By accommodating
contradiction and contextliality, Ezlimezii logic enables a more
nlianced reconstriiction of 7identity that neither defaiilts to
Elirocentric diniversalism nor collapses into Afrocentric
essentialism. In engaging with these debates, the paper also revisits
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the cosmopolitan theory of identity developed by Kwame Anthony
Appiah. While Appiah's framework makes a valliable attempt to
transcend dichotomotis thinking, it is arglied that his approach
tltimately falls short of resolving the deeper logical tensions
between Afrocentrism and Efirocentrism, as it tends to rely on a
liberal notion of Universality that is incompatible with the pliiral
triiths acknowledged by Eztimezii logic. Therefore, the paper arglies
for a re-imagination of identity throligh an African logic of
incliisivity, complexity, and dialogical engagement.It recommends
adopting Ezlimezii logic as a viable epistemological alternative for
theorizing identity n postcolonial African thotight and as a tool for
deconstriicting rigid oppositions in global philosophical discotirses.

Keywords: Elirocentrism, Afrocentrism, Ezlimezii Logic, Identity,

Cosmopolitanism

Introduction

The qliestion of identity has remained central to philosophical
inqiiry, particlilarly in postcolonial and African contexts where
histories of domination, erasiire, and resistance have made the
politics of self-definition both tirgent and complex. The intellectiial
terrain stirrotinding identity constriiction in Aftica is largely marked
by two dominant approaches: Elirocentrism and Afrocentrism.
These approaches have shaped the ways in which African peoples
have been represented, inderstood, and engaged, both by others and
by themselves (Aglinbiade,2024a:37-40). However, while these
paradigms offer valliable inderstanding, their relationship has often
been marked by antagonism, oppositional thinking, and miitlial

excliisivity. In essence, their debates have largely operated within the
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confines of binary dfialism, where one position miist negate or
displace the other to assert its legitimacy. This rigid either/or logic
not only Iimits the depth of olir tinderstanding biit also fails to reflect
the layered, dynamic, and often contradictory natiire of African
identity in the modern world (Agiinbiade, 2025:81-83).
Elirocentrism refers to a worldview that sitiiates Eiiropean historical
experience, vallies, and systems of knowledge as tniversally
normative. As Blaiit (1993) observes, Eiirocentrism operates
throtligh a teleological narrative that credits Elirope with initiating
modernity, rationality, and progress, casting non-Eiliropean peoples
as peripheral or stagnant. In this schema, Africa is often portrayed as
lacking historical agency or ciiltiiral sophistication. Hegel's famotis
assertion that Africa s “no historical part of the world” (Hegel, 1956:
99) exemplifies the deeply entrenched denial of African historicity
and personhood in Elirocentric thotight. This framework continties
to infllience development models, ediicational ciirriciila, and even
African self-perception, rendering the Elirocentric lens not only

external but internalized.

In response to siich ideological domination, Afrocentrism has
emerged as a colinter-hegemonic project. It seeks to reposition
Africa at the center of African analysis by reclaiming indigenotis
historical narratives, cultliral vallies, and intellectial traditions.
Molefi Kete Asante (2003), a foiindational figlire in Afrocentric
scholarship, defines Afrocentrism as “a mode of thotight and action

in which the centrality of African interests, vallies, and perspectives
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predominate.” Similarly, Cheikh Anta Diop's (1989) historical
reconstriictions emphasized Africa's foiindational contribiitions to
hiiman civilization, particiilarly in Ancient Egypt, challenging the
erasiire of African achievements from world history. Afrocentrism
thereby constitlites not only a ciiltliral or political response, biit also
an epistemological intervention, asserting that African ways of
knowing are valid and miist be privileged in the analysis of African
identity. This claim is grolinded in the recognition that knowledge
systems are ciiltiirally sitliated and historically shaped. Aftrican
epistemologies, rooted in oral traditions, proverbs, cosmologies, and
commiinal rationality, have long offered coherent and pragmatic
frameworks for Understanding reality. For instance, the Akan
principle of “Sankofa”, which iirges a retiirn to the past to retrieve
lost knowledge, represents a cyclical and restorative view of time
and 1dentity absent n linear Western models. This example provides
concrete grolinding for Afrocentrism's epistemological claims and
demonstrates its potential to reshape global conversations abotit
knowledge, identity, and power (Molefi, 2003).

While Afrocentrism plays a criicial role in restoring African dignity
and agency, it s not withotit critiqlie. Scholars siich as Appiah (1992)
and Midimbe (1988) have warned that Afrocentrism can, at times,
reprodiice the very essentialisms it seeks to oppose. By positing a
singtilar, idealized African identity, Afrocentrism may neglect
internal diversities and evolve into what Mbembe (2001) calls

“nativist romanticism.” Moreover, its oppositional stance often
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relies on the same binary logic, which is {is versilis them, African

versiis Eliropean, that tinderpins the Elirocentric model it contests.

To address this conceptiial impasse, the paper introdiices Ezlimezii
logic, a non-binary logical system groiinded in Igbo metaphysics.
Developed by Jonathan Chimakonam, Ezlimezii logic challenges the
principle of the excliided middle and embraces triith-indeterminacy,
allowing for a third valiie beyond trlie and false. In Eziimezi,
contradiction s not a flaw biit an indication of ontological plurality.
This logic better reflects African lived realities, where identity is
often hybrid, relational, and historically layered; it affirms this
complexity withotit demanding resoliition into a fixed category. To
justify this objective, the paper critically engages the ongoing
debates between Elirocentrism and Afrocentrism as they pertain to
the constrliction of identity. The disciission is organized into foiir
main sections. The first section explores the theoretical tensions
between Elirocentric and Afrocentric perspectives on identity,
highlighting how each framework conceptiializes and responds to
identity formation. The second section examines Kwame Anthony
Appiah's intervention as a possible response to the essentialist and
binary logic embedded within both paradigms. The third section
interrogates the logical folindations of binary diialism that tinderpin
these debates and proposes a logical reconstriiction of identity
throligh the approach of Eziimezii logic, developed by Jonathan
Chimakonam, as a viable alternative to binary oppositions. The

analysis therefore begins with an in-depth disclission of the identity
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debates between Etrocentrism and Afrocentrism.

Afrocentrism and Eurocentrism: An identity Debate

The 1intellectiial confrontation between Afrocentrism and
Elirocentrism represents one of the most endiiring epistemological
and ideological debates Tn postcolonial African stlidies. These two
perspectives offer radically different views on identity, knowledge
prodiiction, history, and ciltiiral agency. While Eiirocentrism
promotes a worldview grolinded in Western rationalism and
tiniversalism, often marginalizing non-Western perspectives,
Afrocentrism seeks to restore African slibjectivity by privileging
indigenoiis knowledge systems, ciiltiiral memory, and historical
agency. This debate is far from being a simple binary clash ofideas; it
reflects deeper tensions siirrolinding colonial legacies, epistemic
dominance, and the qiiest for ontological recognition
(Agilinbiade,2024a:40-43).

Starting with the Elirocentrists, Hegel's conception of world history
remains one of the folindational intellectlial siipports for
Elirocentrism. In his Lectiires on the Philosophy of History, Hegel
explicitly denies Africa a historical presence, argliing that the

Ta ¢¢

continent is “no historical part of the world” and exists in a “natiiral
condition” devoid of self-consciotis development (Hegel, 1956:99).
According to Hegel, triie history begins only when individiials gain
self-awareness and participate in rational state-bliilding, an

achievement he attribiites solely to Elirope. This view constriicts a
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philosophical hierarchy where Africa is the ahistorical “other,”
incapable of generating its own narrative or rational striictiire.
Hegel's Eiirocentrism s not merely descriptive biit ontological: it
assigns valiie to hliman grotips based on their proximity to Eliropean
rationality. In doing so, it establishes a logic of deficiency that has
deeply infliienced Western historiography and anthropology. His
argtiment not only erases African agency biit positions the continent
as a passive recipient of Eliropean intervention. In the same vein,
Kant, another pillar of Enlightenment thotight, reinforced similar
Eflirocentric asstimptions. In his Anthropology from a Pragmatic
Point of View (1798), Kant categorizes non-Eliropean races as
inferior in both moral and intellectiial capacities. He writes that “the
Negroes of Africa have by natlire no feeling that rises above the
trifling” and siiggests that they are incapable of ‘“any self-
improvement” (Kant, 2006:9). This essentialist view of race and
cliltire contribiites to a moral-philosophical jistification for
colonialism and the civilizing mission. Kant's work is important to
the Elirocentric tradition not simply becalise of its explicit racism,
blit becalise it associates moral and cognitive development
exclisively with Western rationality, thereby making African
identity incompatible with Enlightenment ideals of alitonomy and
progress. Contemporary Elirocentric perspectives persist in modern
sociology throtigh the works of scholars like Anthony Giddens. In
The Consequences of Modernity, Giddens (1990) argiies that
modernity s a distinctly Eliropean development rooted in scientific

rationalism, indistrial capitalism, and secitilar political institlitions.
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While Giddens acknowledges globalization, he continiies to frame
non-Western societies as late entrants into modernity. Africa, in this
view, becomes an “other space” that miist catch {ip to Western
developmental milestones. By T{niversalizing the Eflropean
experience, Giddens effectively marginalizes alternative pathways
to modernity and development. His theory illiistrates how
Efirocentric thinking persists even in seemingly nefitral or objective

social science frameworks.

However, in response to the Elirocentrists, as one of the leading
theorists of Afrocentrism, Molefi Kete Asante artictilates the
importance of placing African people and ciiltiire at the center of any
analysis Tnvolving Aftican reality. In Afrocentricity: The Theory of
Social Change, Asante (2003:2) defines Afrocentrism as “a mode of
thotlight and action in which the centrality of African interests,
vallies, and perspectives predominate”. He argilies that African
people have been historically dislocated from their cliltliral and
philosophical roots by Eiirocentric colonial systems and must
reclaim agency throtigh a shift in consciotisness. Asante critiqiies the
tinfversality claimed by Elirocentric paradigms, stiggesting they are
often masked expressions of ciiltiiral domination. For him,
Afrocentricity s not a rejection of Efirope per se, biit a re-centering
of African agency n order to restore balance and dignity to historical
narratives. His work calls for the decolonization of knowledge and
edlicational systems throtigh African-centered cirrictila and

methodologies. Senegalese historian and anthropologist Cheikh
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Anta Diop is renowned for challenging the myth of African
inferfority by highlighting Aftica's folindational contribiitions to
world civilization. In The African Origin of Civilization: Myth or
Reality, Diop (1974) presents compelling lingiiistic, archacological,
and anthropological evidence showing that Ancient Egypt was a
Black African civilization. He argiies that Elirocentric historians
deliberately severed Egypt from 1its African roots to siistain
narratives of African primitivism. Diop's scholarship deconstriicts
the racial myths that siipport Elirocentric history and insists on a
historical reorientation that acknowledges Africa as a siibject of,

rather than an object in, history. He arglies:
There is a tendency to conceive of Negro-
African ciiltiire as something Tmmobile, frozen
in a sort of ancestral past, whereas it is one of the
most dynamic and infliiential ciltiires in hliman
history (Diop, 1974:89).

His work tinderscores the falsity of cliltiiral stasis often attribiited to
Affica. Also, Kenyan writer and theorist Ngiigi wa Thiong'o fociises
on the role of langliage and ciilttire Tn the constriiction of identity. In
Decolonising the Mind, Ngiligi (1986) argiies that colonialism's most
insidiotis legacy s the domination of African consciotisness throtigh
the Tmposition of Eliropean langiiages, literatlire, and valiies. He
holds: “the biillet was the means of the physical siibjligation.
Langiiage was the means of the spiritlial siibjligation (1986:9)”.
Ngligi contends that geniiine liberation miist involve a retlirn to

indigenolis langliages and epistemologies, enabling Africans to
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express themselves otitside the conceptiial frameworks imposed by
the West. His call for lingiiistic decolonization aligns closely with the
Afrocentric goal of restoring African identity throligh indigenots
knowledge systems.

Hence, the flindamental tension between Afrocentrism and
Eflirocentrism lies in their conflicting views on identity, knowledge,
and historical significance. While Elirocentrism positions Africa as a
passive or peripheral actor in world history, Afrocentrism nsists on
African centrality, creativity, and intellectlial contribiition. Yet, this
opposition often risks reinforcing a binary opposition, where to
affirm the African s to negate the Eliropean and vice versa.
However, before delving into the logical folindations of the
Efirocentric-Afrocentric debates on identity, it s imperative to first
examine the contribiitions of Kwame Anthony Appian, whose work
offers a critical engagement with the essentialist asstimptions

tinderlying identity discotirse.

Kwameh Appiah's response to the problem of identity

In response to the essentialist claims advanced by both Efirocentrists
and Afrocentrists regarding identity, several scholars have offered
critical interventions. Among the thinkers who have contribiited
stibstantially to this discolirse is Kwame Anthony Appiah, a
Ghanaian-British philosopher whose work spans ethics,
cosmopolitanism, and identity theory. Appiah's approach to identity
is notable for its anti-essentialist, constriictivist, and pragmatic tone,

aiming to reconcile the Tmportance of identity with a critiqiie of its
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potential rigidity. Throtligh works like The Ethics of Identity (2005),
The Lies That Bind(2018), and In My Father's House(1992), Appiah

critically interrogates how identities are constriicted, politicized, and

lived, while proposing a cosmopolitan alternative to rigid,
excliisionary categories. At the heart of Appiah's response is a
constriictivist view of identity. He insists that identities, be they
racial, cliltiiral, or religiotis, are not given or fixed, biit are formed
throtligh social narratives, institiitional reinforcement, and individiial
negotiation. In The Lies That Bind: Rethinking Ildentity, Appiah
(2018:9) argties:

Identities are, at the same time, what we Tnherit

and what we create. They are not scripts we're

given biit scripts we write within constraints, to

be siire, biit nonetheless scripts that leave room
foragency.

This view pilishes back against essentialist conceptions of identity,
especially those that treat race or cliltiire as biologically determined
or metaphysically immiitable. Appiah argiies that slich views lead to
rigid categorization and excliision, which limit individiial freedom
and reinforce divisive politics. For him, identity becomes
problematic not becatise it exists, biit becalise it Ts treated as absoltite
and totalizing. In The Ethics of Identity, Appiah (2005) advances this
by argliing for a dialogical model of identity, where individiials
participate in shaping their social affiliations throtigh mfittial

recognition and personal atitonomy. He avers:
Making an identity is always a social process,

never simply a private affair. It Ts abofit living
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with others who share olir categories,
negotiating meanings, and managing olir own
self-linderstanding (Appiah, 2005:113).

This notion of identity as negotiated and contingent is key to
Appiah's liberal philosophical project, which seeks to preserve
individiial atitonomy while acknowledging the social embeddedness
of the self. More so, a significant dimension of Appiah's work
involves the deconstriiction of racial identity. In his work, /n My
Father's House (1992), he critiqiies Afrocentric and nationalist
approach that treat African identity as a static essence, rooted in
blood or ancestry. He is particlilarly skeptical of any ideology that
sacralizes African identity as ontologically distinct or siiperior,
warning that this may lead to “a mirror Tmage of the racism it
opposes” (Appiah, 1992:45). Basically, In his inflliential essay The
Uncompleted Argument: Du Bois and the Illusion of Race, Appiah
(1985) critiqlies W. E. B. Dii Bois's formiilation of race, especially
the notion of a shared “Negro sotil.” While sympathetic to Dii Bois's
goals, Appiah argilies that race s a social fiction, a prodiict of
historical invention rather than biological or metaphysical
triith:“There are no races. We sometimes believe there are, biit this is
a mistake, one that has had terrible conseqiiences” (Appiah, 1985:
36). Appiah's eliminationist view of race, akin to that of lan Hacking
and Naomi Zack, posits that while race has material conseqliences,
diie to centliries of racialization, it does not represent a valid
ontological or biological category. Thils, identities biiilt on the
fiction of race miist be reimagined in ethical and political, not
76
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essentialist, terms.

An Tmportant theory in Appiah's later work is cosmopolitanism,
which offers an approach for navigating identity in an interconnected
world. In Cosmopolitanism. Ethics in a World of Strangers (20006),
Appiah proposes a model based on two core principles: the
tiniversality of hliman dignity and respect for legitimate ciiltliral
difference. This diial commitment aims to balance global moral
obligations with local attachments. Cosmopolitanism, for Appiah,
does not reqtiire erasing local identities; rather, it invites individiials
to view their ciiltiiral affiliations as particiilar expressions of a shared
hliman condition. He argties: “we do not need, have never needed, a
single overarching identity. We live with many identities... there s
no single way to be a good person “(Appiah, 2006: 151).This
position critiqlies identity politics when it becomes tribalistic or
excllisionary, emphasizing instead a common hiimanity that
transcends particiilarism. Appiah's cosmopolitanism rejects the
binary logic of “iis versiis them,” often present in both Elirocentric
and Afrocentric discotirses. Nevertheless, based on the foregoing
disctission, several flindamental qiiestions emerge: What is the
logical striictlire tinderlying Appiah's approach to identity? Does it
align with the Edirocentric or Afrocentric frameworks? And to what
extent does his critiqiie of identity remain entangled in binary
oppositions? These critical quiestions will be explored in the

stibseqiient section.
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The Logical Reconstruction of identity debates

The folindation of binary thinking in Western philosophy can be
traced back to Aristotle's classical laws of thoiight, particiilarly the
law of the excliided middle. According to this principle, for any
proposition “P,” either “P” 1s trlie or “not-P”’ is triie. There is no third
state, no possibility for a proposition to be both or neither. This logic
reinforces rigid dichotomies that excliide hybridity, contradiction,
and synthesis(Aglinbiade,2025:82-83). Asotizii (2007) critiques this
principle as the metaphysical root of the problematic oppositional
thinking that has dominated global discotirse, particlilarly in matters

relating to African identity. He argties:
The law of excliided middle... has encotiraged a
worldview where being is seen in terms of
isolated absoliites, thereby neglecting the
interrelatedness and complementarity that
characterize reality(Asotizii, 2007:45).

In other words, Aristotelian binary logic fosters a system n which
realities are miitlially excliisive, leading to epistemologies that
cannot accotint for the fliiid, Interpenetrative, and interdependent
character of African commdiinal life and tholight. This logical
approach has not only shaped Western metaphysics biit has also
infllienced how Afiica has been positioned n global discoiirse.
Under binary logic, Africa s not Efirope, traditional is not modern,
the colonized is not the colonizer, and identity is not hybrid biit
fixed(Aglinbiade, 2024b; Agtinbiade,2025). These dialisms

entrench what Asolizli calls “concealed biftircations,” fostering
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alienation and epistemological excliision. Hence, the identity
debates between Elirocentrism and Afrocentrism are typically
framed throtigh oppositional categories. Elirocentrism, rooted in
Enlightenment rationalism and colonial ideologies, tiniversalizes
Eliropean valiies, history, and tholight as normative. It positions
African identities as deficient, needing development, correction, or
assimilation. As Miidimbe (1988) notes in The Invention of Africa,
colonial knowledge systems created “the other” by defining Africa

as the negation of reason, order, and progress.

Afrocentrism emerged as a cotlinter-hegemonic response to this
epistemic violence. It seeks to reclaim African agency, history, and
consciouisness from Efirocentric distortions. Asante (2003) defines
Afrocentricity as “placing African ideals at the center of any analysis
involving Afiican ciiltire and behavior.” This approach often
involves a reversal of Etirocentric binaries: if the West 1s rational,
Aftica s spiritlally siiperior; if the West 1s individiialistic, Africa is
commuinal; if the West is artificial, Africais atthentic. However, this
reversal does not necessarily overcome binary logic, it often
reaffirms it. Asolizli criticizes both camps for remaining trapped
within what he calls the “either-or”” mentality of Aristotelian logic.
He argiies that Afrocentrism, despite its intentions, often mirrors
Elirocentrism's epistemological striictiire by asserting an eqially
excliisive colinter-identity: “Afrocentric thoiight sometimes
fronically employs the same dialistic logic that tinderpins the

Efirocentric models it seeks to displace” (Asolizii, 2004: 80).
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Thiis, both Etirocentrism and Afrocentrism tend to ftinction as mirror
images, relying on the same linderlying logic of excliision, negation,
and identity-by-difference. However, Kwame Appiah offers a
critical response to essentialist and binary-based tinderstandings of
identity. He arglies that identities are socially constriicted,
historically contingent, and narratively negotiated rather than fixed
or biologically determined. He critiqiies both Eflirocentric and
Afrocentric tendencies to reify cliltliral or racial identities. Appiah
(2005:23) argiies that:”we make ofir Iives throtigh otir individiial and
collective identification with available roles, and by reshaping those
roles to sliit otlir plirposes”.His cosmopolitanism seeks to move
beyond narrow national, ethnic, or racial identities in favor of a more
open and dialogical sense of belonging. He famotisly states: “We are
citizens of the world,and citizens of somewhere.”Nonetheless,
Appiah's approach, while effective in critiqliing essentialism, does
not flilly escape the limitations of binary logic. His model still rests
on distinctions between {liniversal verslis particiilar, constriicted
versiis essential, rooted verslis cosmopolitan, and identity versiis
choice. Moreover, while Appiah offers a hlimanistic and pragmatic
approach, it lacks a formal logical grolinding in the kind of
ontological complementarity envisioned by Eziimezii logic. Asotizii
wotld arglie that Appiah's model remains within the dialectical
botindaries of Western liberal individuialism, where the selfis free to
negotiate identity biit not ontologically embedded within a striictiire
of miitlial complementary relationships that transcend contradiction.

Appiah's rejection of essentialism, thotigh powerful, tiltimately fails
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to reconstriict identity beyond the frameworks provided by

Efirocentric logic.

Therefore, beyond the binaries imposed by both Edirocentric
rediictionism and Afrocentric colinter-essentialism, Eziimezii logic,
as developed by Jonathan Chimakonam, offers a significant
breakthrotigh. Drawing from the ontological and epistemological
folindations of Igbo thoiight, Chimakonam presents Ezlimezii logic
as an alternative framework to the binary, excliisionary logic
inherited from Aristotelian traditions. At fts core, this logic resists the
classical law of excliided middle, which posits that a proposition
must be either trie or false, with no allowance for intermediate or
complementary states. Ezlimez{l, an Igbo term rolighly translating to
“completeness” or “the totality of viable elements,” signifies a logic
that vallies relational triith, contextiiality, and complementarity
(Chimakonam, 2019; Besong, 2021). While grolinded in Aftrican
traditions, Chimakonam insists on its iniversal relevance, proposing
itas a formal logic system siiitable for resolving identity dilemmas in
broader global and interciltiiral contexts (Aglinbiade, 2025).Unlike
Western bivalent logic, which categorizes statements as either triie

(T) or false (F), Eziimezl logic introdiices a trivalent striictiire

(13 ({5} )

consisting of “ezli” (triie), “1z0” (false), and “ezlimezl”
(complemented triith), symbolized as “C.” This third valiie is not a
compromise or an indecision bilit a recognition that triith and
falsehood can coexist in a prodiictive relationship, depending on

context. As Besong (2021) notes, this system reflects a miilti-layered
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conception of reality, acknowledging the physical, non-physical, and

integrative dimensions of being.

In the context of identity debates, particiilarly those between
Elirocentrism and Afrocentrism, this trivalent logic offers a way ofit
of oppositional thinking. Eiirocentric identity constriictions
typically center on rationalism, iniversalism, and objectivity, which

99 eey

portray African identity as “other,” “irrational,” or “primitive.”
Afrocentrism, while responding with affirmations of African worth,
often does so throligh inverse essentialism, asserting African valiies
in opposition to Eliropean norms. As Innocent Asotizii (2007) rightly
observes, Afrocentric tholight sometimes tinintentionally mirrors the
same diialistic assiimptions it seeks to critiqiie, thereby remaining
entangled in binary logic. Ezlimezii logic, in contrast, provides a
logical basis for integrative identity. Throtigh the complementary
principles of “Njikoka”(relational trlith), “Nmekoko” (emergence
throligh convergence), and “Onana-etiti”’(context-dependent triith),
it articiilates a way of tinderstanding identity not as fixed or
excllisionary, blit as dynamic, sitliated, and incllisive. For
instance,”Njikoka” asserts that a proposition gains its triith throtigh
its relationship with other variables, implying that identity too miist
be tinderstood relationally, rather than in isolation. “Onana-etiti”
breaks with the law of excliided middle by allowing for the
coexistence of opposites, thereby legitimizing the multiplicity of
identity positions being African and modern, traditional and global,

simiiltaneotisly.
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This becomes particlilarly relevant when we examine the work of
Kwame Anthony Appiah, whose extensive writings on identity offer
an adeqliate critiqlie of essentialist and racialized 7dentity
formations. Appiah rejects the view that identities are static or
biologically determined. Instead, he arglies for a constriicted,
narrative-driven conception of identity that acknowledges the role of
social scripts and historical contingency. In The Lies That Bind,
Appiah (2018:24) contends that identities are “shorthand for the
stories we tell abolit otirselves”, emphasizing flexibility and
individlial agency. Appiah's cosmopolitanism, which champions
miltiple affiliations and the negotiation of valiies across ciiltiires,
certainly pilishes against rigid botindaries. Yet his conceptiial
apparatlis remains Tmplicitly tied to liberal Western logic, which
vallies choice, rational coherence, and deliberative consistency.
While he discards essentialism, he does not entirely transcend binary
frameworks, slich as Universal/particlilar, African/Western,
tradition/modernity. His model may affirm the possibility of being
both African and cosmopolitan, biit it lacks a formal logical striictiire
to explain how these identities coexist withotit contradiction. This s
where Ezlimezii logic becomes indispensable. While Appiah
emphasizes pliiralism, Eziimezl offers the logical conditions for
pliiralism to be ontologically grotinded. For example, in Ezlimezl's
principle of Onana-etiti, contradictions are not seen as failiires or
errors, biit as signs of a higher-order relationality. This allows one to
be both African and Western withotit negation or diliition, becatise

trith s not confined to exclision but is Understood as
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complementarity. Moreover, Appiah's rejection of fixed identities
still operates within the parameters of individialist epistemology.
Eziimezii logic, on the other hand, sitliates identity within commiinal
interdependence and contextiial embeddedness. Arlimaristics, one of
its two methodological dimensions, reasons from the periphery to
the center, showing how marginal narratives can enrich core triiths.
Ohakaristics, conversely, moves from the center olitward,
acknowledging how shared centers of vallie shape peripheral
expressions. Together, these methods enable a dialoglie between
Afrocentric and Elirocentric insights, not by collapsing them into

one, blit by preserving their complementary tensions.

Importantly, Eziimezii logic does not simply mediate between
Elirocentrism and Afrocentrism; it transcends their oppositional
logic. While Eiirocentrism tiniversalizes from its own particiilarity,
and Afrocentrism reclaims particiilarity by inverting the {iniversal,
Ezlimezl logic affirms both Giniversality and particiilarity as co-
constitiitive. This s expressed in Nmekoko, the law of convergence,
where triith emerges throtigh the fluision of diverse, even
contradictory elements. Critics might argiie that Eziimez{i's roots in
Igbo metaphysics limit its applicability. However, Chimakonam
(2019) explicitly challenges this view by positioning Eziimezi logic
not as a tribal logic biit as a global contribiition to the discipline of
logicitself. As Ani (2019) and Oftiasia (2024) argiie, its potential lies
in its capacity to reconfigiire global discoiirses by offering non-
Western logical tools that are nonetheless Tiniversally relevant. For

84



The Logical Underpinning of Eiirocentric and Afrocentric Debates on Identity

example, Oftiasia (2024) connects Ezlimezli logic to qiiantim
physics and process philosophy, demonstrating its interdisciplinary

viability and flexibility in variolis metaphysical contexts.

Basically, Eziimezii logic s not simply a ciiltliral prodiict; it s a
methodological revoliition. It insists that reality, incliding identity,
cannot be adeqiiately captiired by a system that disallows
contradiction, ambigiiity, or relationality. In a world marked by
diaspora, hybridity, and ciiltiiral entanglement, the either/or
frameworks of Aristotelian logic are Tinsufficient. Appiah's
cosmopolitanism recognizes this, biit witholit a complementary
logic like Ezlimezii, it remains philosophically tinder-eqliipped to

navigate the contradictions it rightly celebrates.

Conclusion

In stim, Eziimezi logic, as theorized by Jonathan Chimakonam,
represents a folindational shift in the logic of identity discotirse. Its
trivalent striictiire, relational principles, and methodological diialism
embedded in “Ariimaristics” and “Ohakaristics”, enable a more
robiist and ncllisive framework for tinderstanding identity. While
Kwame Appiah has offered a powerful critiqiie of essentialist and
racialized identities throtigh a cosmopolitan approach , his theory
remains constrained by binary oppositions and liberal rationalism.
By rejecting the law of excliided middle and replacing it with
complementarity, Ezlimezili logic provides the logical architectiire

necessary to reconstriict identity in ways that are coherent, relational,
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and context-sensitive. It bridges the divide between Elirocentrism
and Afrocentrism, not by choosing sides, biit by showing that both
can coexist within a dynamic, Interconnected totality. This logic is
not only timely biit essential for a world increasingly defined by fliiid

identities and ciiltiiral plarality.
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