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ABSTRACT 
 This paper examines the concept of traditional African spirituality among the Karanga 

people of Zimbabwe and its relevance to leadership studies. It analyses African philosophical 

and religious world of spirituality and how it can influence behaviour change for leadership 

renewal. Spirituality is examined in terms of transcendence, interconnectedness and 

sacredness. The study used a qualitative research methodology with traditional leaders, 

business leaders and local government administrators in the rural districts of Chirumanzu, 

Zvishavane and Chiundura. It argues that Traditional African leaders were able to meet the 

needs of their people socially, economically and politically because of their connectedness to 

a higher order. Traditional African leaders played the role of religious, civil and political 

leaders thereby ensuring sustainability of institutions. The paper proposes a new paradigm in 

the leadership discourse of Transcendental leadership for the African continent. 

 

KEYWORDS: Spirituality, African Spirituality, Transcendental Leadership, Ubuntu, 
Sustainable Development. 
 
INTRODUCTION 
 Leadership studies in most African countries continue to be dominated by Western 

theories most of which have not been of significant impact to the leadership needs of the 

continent. The study of leadership in Africa cannot be divorced from the African world view 

which forms the basis of a leader’s spirituality. The over reliance on the Western leadership 

theories to the detriment of African leadership thought has been recognized by such 

luminaries as Nkomo (2006), Mbigi (1997) and Rukuni (2010). Miller (2004) contends that 

leaders develop within themselves a purity and unity of thought, word and deed which are a 

reflection of their spirituality.  

It is worth noting that there is an emerging and accelerating call for leadership spirituality in 

the work place (Fry 2003).  Various literatures abound with a call for spiritual leadership in 

business enterprises (Leign-Taylor 2000) and as Astin et al, (2000: 1) puts it “future 

leadership will not only need to possess new knowledge and skills, but will also be called 

upon to display a high level of emotional and spiritual wisdom and maturity”. Indeed, as 

Martin Luther King (1999: 33) observed, “if we are to go forward, we must go back and 
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rediscover those precious values that all reality hinges on moral foundations and that all 

reality has spiritual control”.  

Notwithstanding the challenges of defining the concept of spirituality due to its complexity, 

fluidity, subjectivity and its multi-dimensional nature, this article takes a closer look at the 

relationship between African religion, leadership spirituality and leadership practices. Studies 

in African spirituality suffered the influence of the early missionaries and administrators who 

castigated and expounded the model of African spiritual and cultural metamorphosis as 

irrelevant, barbaric and unworthy of academic consideration. On the contrary, recent studies 

have shown that a lot can be learnt from the culture and spirituality of the African people in 

order to build efficient and effective organizations. 

Spirituality like leadership is a complex phenomenon that relates to people’s beliefs, 

attitudes, moral values and actions. Understanding these characteristics becomes so 

complicated since underpinning people’s beliefs, attitudes, moral values and actions are 

diverse epistemological, ontological, psychological, social, cultural, scientific and theological 

presupposition lenses (Gibson 2011). In other words, it is complex because it can be 

perceived and experienced in a range of ways  cognitively, intuitively, emotionally, 

behaviorally, culturally and socially (Groen 2001, Sergiovanni 2000). 

Mandela and Goldstein (2003) define spirituality as the ‘conscious active means by which we 

can recognize, activate, and live in an impartial, non-judgmental way consistent with the truth 

of who we are’. McKnight (1984) has a more practical view that defines spirituality as a 

motivating power of life, an energy which inspires an individual to a particular ending or a 

transcendent purpose. In other words, it is a transcendence of self, manifesting in a sense of 

calling or destiny, and a belief that one’s activities have meaning and value beyond economic 

benefits or self-gratification (Fry 2003). Love and Talbot (1999) tried to synthesize the 

various definitions of spirituality in order to arrive at a common understanding of the 

phenomenon. According to their synthesis, spirituality is an internal process geared towards 

the search for authenticity, genuineness and wholeness. Carr (1988) posited that spirituality is 

deeply personal touching on our deepest beliefs, convictions, and patterns of thought, 

behaviours and emotions in respect to a higher power.  

In general and basing on the above definitions, it can be concluded that spirituality is about a 

sense of connectedness to a higher order; it is about hope in the wellbeing of humanity; a 

motivation for life; living a purposeful life; it embraces love for other beings and a 

meaningful for life. It is that basic feeling of being connected with oneself, others and the 
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universe. Arguably, this assumes that every human person is spiritual and has some form of 

spirituality. This spirituality is then understood in terms of the individual’s personal set of 

values, hopes and expectations (Swinton 2009). For the purpose of this article, spirituality 

shall be understood as a way of life that is rooted in the interconnectedness of the self, others 

and the universe.  

There is a debate in the academic circles about the relationship between religion and 

spirituality. According to Kemp (1996), the struggle emanates from the need to differentiate 

the Psyche (the psychological being) from the pneuma (the religious spirit). Again, 

spirituality has often been studied in the fields of theology and religious studies. Both religion 

and spirituality are complex phenomenon, multidimensional in nature, and difficult to define 

(Hill et al, 2000). Hill asserts that, prominent psychologists like Jung, Freud and Maslow 

argue that religion and spirituality must be considered for the complete understanding of the 

person.  

Scholars who propose a complete differentiation of religion and spirituality argue that 

spirituality is broader than religion. Rezach (2002) looks at spirituality as an attitude or way 

of life that recognizes the spirit while religion is considered as a specific way of exercising 

that spirituality. As such, one does not need to be religious to posses spirituality. The Random 

House Dictionary of English Language (1979) defines religion as a concern over what exists 

beyond the visible world. It includes the idea of the existence of a transcendental spiritual 

entity that created the world, governs it and controls its destiny. It incorporates some specific 

fundamental set of beliefs and practices generally agreed by a number of people who 

normally respond through prayer, rituals, and spiritual exercises. This implies that religion is 

centred around an external locus of control in the form of Supreme Being while spirituality 

emphasis the internal locus of control of being connected both internally with self and 

externally with others and the transcendental being. Religion is communal, particular and is 

defined by boundaries (Testerman 1997). 

Coyle (2001 ) using a value-guidance-approach also argues that spirituality is not necessarily 

worked out within a system of religion but rather through an individual striving to attain a 

higher value, meaning or goal for life. Oldnall (1996) in Swinton (2009), says, the concept of 

God does not constitute a transcendent being but one’s set of values can become his/her focus 

of life. Spilska (1993) in Hill et al (2000) identifies three different categories of spiritualities. 

First, there is a God-oriented spirituality where thought and practices are premised in 

theologies. Second, there is a world-oriented spirituality that stresses one’s relationship with 
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ecology or nature and lastly, a humanistic or people-oriented spirituality that stresses human 

achievement or potential. Religion then concerns itself with the God-oriented spiritualities 

according to this school of thought. As shall be noted later, this position may not fit into the 

African world view that assumes no dichotomy between spirit and material being.  

Coyle (2001) writes of yet another approach which he called the transcendental approach to 

spirituality. This approach assumes that human beings have innate propensity and desire to 

reach out beyond themselves towards a transcendental being.  According to Swinton (2001), 

the transcendental approach unites spirituality with religion as it assumes that spirituality 

connects one with a power outside self. He however, was quick to make a distinction between 

transcendence as supernatural and transcendence as immanent.  

By transcendence as supernatural, Swinton did not necessarily limit himself to religious 

spirituality but focused on that which is beyond and apart from the individual and which also 

transcends ordinary human relationships. According to him, this supernatural Other ‘when 

personified and related to in this way can add a significant dimension to an individual’s social 

network by providing a source of personal connectedness, relationship, hope, motivation, 

purpose, meaning, and value’. This is where religion comes in with God as the supernatural 

Other. And, as Rukuni (2007) puts it, spirituality is about connectedness with the world and 

God in a way that does not require the intercession of other human beings. 

On transcendence as immanent, Swinton (2001) excludes the notion of a supernatural force 

outside of the individual self. Rather, this capacity for transcending self comes out in ordinary 

temporal human relationship which enables the individual to transcend themselves in search 

of relationship, connectedness, morality or value.  

Testerman (1997) makes a pragmatic approach to the debate by analyzing the nature and 

form of religion-without-spirituality and spirituality-without-religion. This debate will have 

implication for our discussion on transcendental African spirituality. According to Testerman, 

religion is not necessarily spiritual as the beliefs, rituals and institutions of religion can take 

on a life of their own and exist apart from their spiritual purpose. This implies that people can 

engage themselves in empty observance of rituals and traditions for secondary gain like going 

to church to gain social advantage or make business connections with no corresponding 

internalized spirituality.  

On spirituality without religion, Testerman (1997) notes how individuals sometimes take on a 

spiritual journey without the map provided by religious faith. There are those whose 

spirituality is either loosely or not at all affiliated to any religion and those who have 
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consciously rejected religion but embracing some forms of spirituality. These are people who 

feel alienated from religion and sometimes after discovering that religion is devoid of 

spirituality, search out for their own spiritual connection with the self, others and 

transcendent being.  

African Spirituality  

In order to understand African spirituality, a three dimensional grounded theory approach of 

transcendence, connectedness and sacredness is adopted. This approach serves as a 

framework for analyzing the beliefs, values, attitudes and actions related to African 

spirituality.  

Transcendence 

The Platonian Philosophy describes transcendence as the rising to a state beyond sense 

experience. It is the acknowledgement of a Force outside oneself which can neither be 

understood nor described in terms of pure experience. Wilber (2000) describes transcendence 

as the ability to draw inspiration from a contemplative experience and the ability to access at 

higher levels of consciousness. Viewed from a leadership perspective, it is the ability of a 

leader to shift from an egocentric viewpoint to a more universal acknowledgement of higher 

domains like love, identity, reality, self and truth.  

African spirituality is transcendental in nature irrespective of local variations among the 

different African tribes and ethnic groups. For Mbiti (1971: 15), Africans are notoriously 

religious; “the whole of existence is a religious phenomenon; man is a deeply religious being 

living in a religious universe”. African ontology is a religious ontology which Mbiti 

(1971:16) describes from an anthropocentric perspective where God is considered as the 

originator and sustainer of man. The spirits explain the destiny of man and man is the centre 

of this ontology. Animals, plants and natural phenomenon and objects constitute the 

environment in which man live and provide a means of existence. Man establishes a mystical 

relationship with plants, animals and objects.  

African spirituality is rooted in the presence of this transcendental mystical power that 

permeates the universe. Ngemkia (2004) calls this transcendental reality, the Vital Force. 

This is the spiritual force that binds traditional communities together and exerts its influence 

on both physical and non physical nature. In traditional Africa, actions of man derive their 

power and authority from this force. According to Agbakoba (2004: 137), “In the traditional 

African society, political power/authority derived from the possession/control of the vital 

force of a given political unit (which may be the family, clan, tribe, or nation). The vital force 
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of a community is the source of vitality of such a community as a corporate body as well as 

the ultimate source of vitality of its individual members”.  

Controversial though it may sound, in terms of leadership spirituality, power and authority in 

traditional Africa, flows from top downwards and hardly the other way round. God the 

Supreme Being is the source of all power which He passes over to the Spirits who in turn 

pass it over to the leaders. This is defined in Mbiti (1971: 208) when he writes, “As a rule, a 

person of a lower rank, status or age commits an offence against another person or being of a 

higher rank or age...” but not against a person of lower rank. When a leader commits an 

offence against a person of lower rank, his offense is not to the person whom he has 

offended, but to the Vital force which is the binding principle of the community. While this 

principle might appear authoritarian, Agbakoba (2004) defends the practice by noting that “to 

check the abuse of power built around the authoritarian principle, Africans relied largely on 

gods, spirits (especially ancestral spirits) and other spiritual forces upon which the vital force 

of the political unit ultimately depended”.  

Interconnectedness 

Wilber (1997) describes interconnectedness as the belief that truth and justice are defined 

within the context of a particular social system. Wharff (2004:35) calls it, “the 

interrelationship of people, who together develop a unified worldview of organizational life 

and purpose”. It defines one’s relationship with the self, others and the universe. It results in 

an integral vision that is transformed into a spiritual force for organizational transformation 

(Wilber 2000). As Wharff (2004) puts it, interconnectedness describes relationships that are 

based on unquestionable trust, compassion, mutual respect, and shared dignity.  

This interconnectedness of African Spirituality can only be explained in the context of the 

Ubuntu Philosophy. Ubuntu, as currently understood, is new and its meaning and 

composition is as fluid as the number of attempts that scholars are putting into the debate. 

The Shona equivalent of Ubuntu is Unhu which literary translates to ‘you are who you are 

through other people’, and is founded on collectivism, fellowship, group cohesiveness and 

interdependence (Zyl et al. 2009). The African Ubuntu spirituality places persons at the 

centre of creation. An injury to one is an injury to all (Mbigi 2005). As Shutte (2001: 32) puts 

it; “with regard to oneself, Ubuntu takes the form of integrity, solidarity or wholeness of 

character and spirit that is present in one’s judgments, one’s decision and one’s feelings”. It 

offers a pathway towards mutual understanding based on this shared humanity (Zyl et al. 
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2009). According to Boom (2007), Ubuntu is not empirical and does not exist unless there is 

interaction between people in a community.  

Apart from the interconnectedness with people, African spirituality connects with the 

universe. According to Millar (2001), Ubuntu spirituality considers the earth as committed to 

the ‘living’ for the benefit of the whole community. Land belongs to the ancestors and the 

‘living’ are temporary custodians of a heritage which is destined for future generations. In 

this regard, nature is not considered an empty impersonal object or phenomena, but 

understood to be filled with religious significance. Nkemnikia (1999) noted that both animals 

and plants are at the service of people, and their value is derived from their relationship with 

them. Mbiti (1971: 56-57) further argues that all innate objects like mountains, hills, rivers 

and nature in general were regarded as sacred and of high standing as they gave a concrete 

manifestation of God and his presence.  

Sacredness 

Sacredness entails a divinization of a place, person, moment, object of contact giving it a 

transformative capacity. It explains the divine relationship that exists between a place, 

person, moment, or object of contact with the transcendent being. It calls for a participation in 

a deeper reality of the divinity. What is sacred has the capacity to transform because of the 

presence of the deity. In relation to the leadership process, it is “the inviolable congruence 

between the leaders’ deeply held beliefs and the culture, ethos, and value systems established 

and fostered by the leaders” (Wharff 2004:35). It is the congruence deeply rooted in faith 

between the leaders’ decision-making processes, behaviors, and actions with these tacit 

systems. 

African spirituality believes in the sacredness of the human person. As Beller (2001: 31) puts 

it, “The human person pre-existed in itself in dignity and does not become a person for what 

it does, its rank as being, its dignity lies actually in the capacity to transcend itself, to fulfill 

itself in relationship with other people”.  According to Ela (1988), the rites of passage proffer 

this dignity by changing the ontological status of a person and bestow on him/her a new form 

of being in the world in relation to the ancestors. On the relationship between human beings 

and the created reality, Nkemnkia (1999) notes that the earth and sun are vital forces capable 

of generating and giving warmth to living beings. Outstanding mountains, hills and other 

high standing earth formations are regarded as sacred objects with religious meaning. They 

are not thought to be God but they simply give concrete manifestation of His being and 
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presence. Hence, Mbiti (1977) calls this a religious universe and not an academic proposition 

for the Africans. 

METHODOLOGY 

This study took an empirical survey of how African spirituality can inform the current debate 

on effective leadership for sustainable development of Africa. The survey was qualitative and 

it aimed at making an in-depth exploration of the phenomenon under investigation. An 

interpretive constructivist paradigm was adopted as the most relevant approach in analyzing 

leadership spirituality according to the people’s lived experiences.   

The study was carried out in three districts of Chirumanzu, Zvishavane and Chiundura of the 

Midlands Province of Zimbabwe. The districts were randomly selected from a total of 9 

districts within the province. The Midlands province was chosen for convenience purpose as 

it constituted the researcher’s geographical area of operation for the past eight years while 

implementing development projects. Working within the districts for eight years provided 

space for interaction and cooperation with both the traditional leaders, heads of department 

within the local authority and corporate executives. 

A total of 34 respondents were sampled among traditional leaders, corporate leaders and local 

authority heads of departments in the three districts. Interviews were carried out with 6 

Chiefs, 9 headmen, 12 corporate executives, and 6 heads of departments using unstructured 

questionnaires. Purposive sampling was used to select the respondents as the study on 

leadership and African spirituality demanded that respondents have some grounding in 

traditional culture and practices.  

Respondents were asked to elucidate on the following key questions; (1) In what ways can 

African leadership regain its transcendental form? (2) What contributions can the Ubuntu 

Philosophy make towards African leadership for sustainable development of Zimbabwe? (3) 

Which core values of African spirituality should be articulated in the African leadership 

discourse? The findings were analysed using a cyclical, inductive and interpretive process 

with little regards for frequencies.  

RESULTS AND DISCUSSION 

Transcendental leadership for Africa 

All the respondents personalized the question on the meaning of African spirituality from 

their lived experience and on how African leadership can regain its transcendental form. The 

most common definition arising from the discussions was that spirituality is the way of life of 

any community. It includes how people behave, how they relate with the living and the dead, 
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how they pray, how they think and the totality of their world view. Others noted that 

spirituality is the guiding principle underlying human interaction. As noted by Chief Hama, 

“to be spiritual is to be human and to be human is to be spiritual”. The majority of the 

participants attributed the lack of credible leadership in the country to loss of traditional 

values with chief among them being a disregard for traditional customs and practices. They 

argued that practices like ancestor worship, that has now lost its relevance among the young 

generation, played a critical role in solidifying leadership credibility.  

Most respondents expressed the need to revisit traditional spirituality in search for lasting 

solutions to the socio-political leadership exclusion and disadvantage. While acknowledging 

the effects of globalization and how it might be impossible to return to the traditional ways of 

life, participants felt that values like solidarity, faith in the common destiny and dialogue with 

the Supreme Being can be salvaged.  This quest is coming at a time when leaders and 

managers are confronted with complex situations that call for new ways of doing business. 

Saunders (2008:1) explains the tragedy well by noting; 

“The continuous presence of paradox and diversity juxtaposes different cultures side by side 

and forces an uneasy interaction. Post-modern leaders need formidable decision-making 

capability, supported by a strong cognitive component and the ability to solve problems and 

find solutions in situations where there is little precedent, where information is inadequate 

and often ambiguous, and where options and solutions are often in conflict”. 

The participants highlighted that African leadership should be rooted in the individual’s 

conscious relationship with the transcendent power, whatever one conceives it to be. 

Consciousness is here emphasized due to the often latent acknowledgement of this 

transcendent power by most African leaders during stable situations while revoking its 

intervention when one is trouble. Examples were given of how leaders seek protection during 

times of adversity in either traditional healers or religious prophets. Chief Gambiza made 

reference to a ritual that was carried out by government Ministers after a purported claim by a 

traditional healer of the stone that was oozing diesel in Chinhoi district. According to him, 

when people are under threat of survival, they naturally turn to the spiritual realm for answers 

irrespective of their status in society.  

While all traditional leaders emphasized the need to return to traditional ways of doing 

business, heads of departments and corporate executives acknowledged that deep down; they 

feel the spiritual world affects the way they perceive their world of work but could not make 

reference to the need to revisit traditional practices. Their preferred method of connecting 
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with the transcendental being was through Christian spirituality though most them confessed 

that they seldom go to church. All the respondents acknowledged belief in the Christian faith 

with some syncretic mix with traditional religion among the traditional leaders 

As such, there is a call today for leaders to bring to the surface the deep rooted religiosity that 

characterizes the African person. This consciousness will guide the leader’s personal values 

and meaning making thereby shaping one’s transcendental capacity for leadership. This quest 

is manifested in the large followings that are evident in the Pentecostal Churches that practice 

healing, miracles and prosperity messages. Despite the accusations associated with religious 

leadership (i.e. institutional, dogmatic, rigid, exclusive and legalistic), all the respondents 

believe that there still exists a strong but latent religious dimension to leadership spirituality 

among Zimbabwean leaders.  

Most respondents suggested that transcendental leadership for Africa should recognize the 

spiritual nature of human beings who constitute the leaders’ followership. They proposed that 

a transcendental leader within the African context should focus on three relational 

dimensions; towards self, towards a power above self, and towards other persons. The 

leader’s relationship with the power greater than the self, defines his or her integrity among 

followers. Consequently, leadership becomes stewardship in which the leader defines his/her 

role as a calling towards higher purpose. Followers cease to be perceived as economic 

beggars within an organization, but pilgrims moving towards a common divine destiny. 

Organizational activities will assume a religious significance with every unit of work 

becoming a participation in the divine work of co-creation.  

As Fry (2003) puts it, a sense of calling and higher meaning fosters the development of 

certain values like hope, faith, love, vision, humility, honesty, and compassion. The Christian 

faith would call these ‘fruits of the Holy Spirit’ (Galatians 5:22). Faith in transcendental 

leadership need not necessarily imply spiritual faith deriving from institutional religions, but 

faith in the greater goodness of the organization, the people who constitutes that organization, 

and the beneficiaries of the goods and services produced by the organizations. Within this 

vision, institutions and organizations do not just possess an economic and legal character, but 

also a spiritual and moral character. They become vehicles of human liberation and 

redemption. 

Also noted was that transcendental leadership within the African context must attest to 

leading by serving while at the same time incorporating the religious and collective 

dimensions whose focus is the people and not the achievement of organizational goals alone. 
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This is what will distinguish it from other leadership schools like spiritual leadership, 

transformational leadership and servant leadership. Guided by their religious and collective 

conscience, African leaders should lead from the spirit (Rukuni 2007). Effective 

transcendental leadership will demand that the leader constantly remain in touch with the 

deeper self through meditation and communicates with a higher force outside the self through 

prayer and spiritual exercises.  

At the institutional level, a transcendental leader represents the unity and vision of the 

organization. As noted by Mr. Mwazha, the leader should be the personification of the values, 

customs, hope and faith of the organization. At the political level, respondents felt that the 

transcendental leader must live the values and vision of the community or organization 

represented. He or she must be a leader of impeccable integrity, a spiritual father or mother of 

every person in the community and a role model. Nearly all respondents felt that corruption 

posses a major threat to transcendental leadership. They proposed that leaders should desist 

from focusing on personal enrichment, but rather on a common vision of his/her constituent, 

which, generically, is to build a community where love, peace and prosperity abound and 

eradicate common enemies like poverty, ethnic conflict, unproductiveness, and autocracy.  

Ubuntu and transcendental leadership 

The greatest contribution that African leadership can offer to the world is Ubuntu’s collective 

brotherhood. When respondents were asked to define Ubuntu philosophy, common themes 

emerged of; our common destiny, doing things the African way, social solidarity and 

belonging, caring for one another, integrity of actions, the spirit of sharing, sanctity of 

commitment, and hospitality. Chief Chirumanzu defined Ubuntu as ‘our wealth’ while Chief 

Bangure called it ‘our inheritance’ and Rev. Madziva described it as ‘our calling’. Considered 

empirically, Ubuntu is best described within the framework of the interconnectedness of an 

individual with other human beings, animals and the environment.  

The participants felt that community life is central to the concept of Ubuntu. One chief 

explained that, in the spirit of Ubuntu, African leaders should understand that their existence 

and positions are intricately linked to the existence and presence of the people they lead. 

There is a symbiotic relationship between the leader and the people who are led which is 

bound together by a spiritual force of transcendence. He further noted that, “…as leaders, we 

are accountable for the destiny of our followers. People respect us, not out of fear of physical 

harm, but the recognition that we personify and represent the guardians of the community”. 

Also noted by other corporate executives was that due to this deep seated faith and trust in the 
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common brotherhood, some scrupulous politician take advantage and purport to represent the 

community’s needs when in fact they will be advancing their personal agendas.  

Ubuntu signifies an integral vision of the cosmos in which man is an active participant. When 

participants were asked to elucidate on the relationship between human beings and the 

environment, most of them recalled a number indigenous knowledge systems (IKS) as 

evidence of how interconnected people used to be with their environment. Some of the 

examples provided were; the use of totems as basis for relationships among communities as 

well as preservation of certain species of animals; there was no arbitrary cutting down of 

trees as some of them were considered sacred; and wetlands which were considered sacred 

and the use of chemicals was forbidden when collecting water from a spring as a way of 

preserving it form siltation.  In all these examples, the central focus was to prove how both 

human and inanimate objects were strongly interconnected with a spiritual significance. 

Ubuntu then (unhu) implied the ability to recognize this transcendental significance of every 

created reality and the subsequent respect, observation and responsible use of these realities.  

When asked how Ubuntu spirituality can be applied to organizational leadership, one 

participant noted that, African leaders should have a unified vision of the organization with 

its surrounding. He castigated the current environmental degradation led by informal miners 

and Chinese companies, where forests have been destroyed and now pose as death traps for 

both humans and animals in Shurugwi district. He proposed that African leaders should enter 

into dialogue with policy makers to ensure that there is sustainable utilization of resources. At 

the organizational level, participants felt that leaders should consider Environmental Impact 

Assessment (EIA) as leadership quality and not just a legal requirement. The quality of the 

environment defines the quality of life of the community within that environment. A 

transcendental leader must ensure that nature which embodies the spirit of ancestors is 

preserved. He/she must understand that a harm inflicted on nature will be suffered by the 

community.  

Core values of African spirituality 

Participants were asked to identify five major core values that should define the spirituality of 

a transcendental leader within the African context. Out of a list of 24 proposed core values, 

five values with higher frequencies were captured and discussed. These include; integrity, 

sharing, communication, emotional connection, and moral connection.   

Integrity – leadership integrity was the ultimate end of a transcendental leader. Participants 

defined integrity as congruency of leadership behavior. It is the moral connection of the 
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leader with a power above self. It also defines the acceptability levels of the leader among 

his/her followers. A transcendental leader is honest, predictable, reliable, and people 

centered. Politically, a transcendental leader fulfills his/her promises. He/she respects time 

and meetings are held to address specific issues. At the organizational level, participants felt 

that a transcendental leader should challenge followers to self-examination. He/she should 

influence followers to rise towards higher moral connection and be the people they want to 

be. Followers are inspired towards unity of purpose where individuals unite in the fight 

against common enemies of Africa in the form of poverty, unproductiveness, crime, and 

corruption.  

Sharing – participants defined sharing as the recognition that wealth belongs to the 

community or clan or organization and that every member within it is a shareholder. 

Individual ownership was criticized as it contradicted the communitarian aspect of African 

spirituality. It was noted that individual ownership was at the heart of corruption, nepotism 

and conflicts. Transcendentally, at the political level, sharing best explains the representative 

role of political leaders. Political leaders represent the common wealth of the nations and 

their role is to safeguard its utilization. At the organizational level, sharing defines the 

productive capacity of organizations when all workers own management’s vision, dreams and 

strategy, and share all the benefits equitably. A transcendental leader gains his power by 

sharing it with his followers. His/her authority is strengthened by followers’ criticism and 

participation in decision making. Inclusiveness and collectivity should the guiding principles 

of a transcendental leader.  

Communication – African spirituality value open communication, transparency and 

accountability. Participants defined communication as the leaders’ ability to give him/herself 

totally in both words and deeds. According to African Wisdom, one’s words cannot be 

divorced from one’s thoughts. African history and knowledge of the clan was communicated 

through oral tradition. The stories, proverbs, folklore, dare, and traditional art were all meant 

to convey important messages for the wellbeing and survival of the clan. No individual could 

claim ownership of knowledge as it was considered to be public asset that cannot be 

commercialized. Participants felt that, a transcendental leader should value knowledge and 

ensure that followers have access to important knowledge essential for productivity and the 

unity of the organization or constituency. Knowledge is power and followers should be 

informed about political processes, appropriate technology, market analysis, production 

processes, modern farming methods and other topics relevant to his followers.  
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Emotional connection – Participants considered this value in relation to the leader’s ability to 

emotionally link with his/her subordinates. Emotional connection was defined as the ability 

of the leader to empathize with his/her followers and to take their problems, joys and sorrows 

as his/her own. African spirituality for transcendental leadership should move away from 

considering labor as a factor of production but the principle that make other factors of 

production meaningful. Human beings are not machines whose functions are to process work. 

They are not inputs in the production process but should be the outputs of a production 

system. All processes should have as their end the divinization of the human being and his 

integral development. Participants appreciated leaders who develop the art of listening to 

silence, hearing the unsaid messages of those at the bottom of the organization and paying 

heed to unexpressed feelings. A true African leader will address an issue without attacking 

persons. S/he feels with the group and grows together with it in both good and bad times.  

Spiritual connection – Spiritual connection was considered to be the foundation of all other 

values. Spiritual connection was defined as the leader’s humble acceptance of the existence 

of an Ultimate Supreme Being. All participants identified this Being as God and five chiefs 

were bold to add the ancestors as the medium through which access to God can be gained. A 

transcendental leader should acknowledge that people do not belong to himself/herself but to 

a higher power. As such, all decision making processes should be reflective of higher order 

needs. Leadership spirituality at the transcendental level should aim at the greater goodness 

of humanity. It recognizes the spiritual capacities of followers and aim to nurture these 

capacities in an attempt to improve their well-being.  

 

CONCLUSION 

 Transcendental leadership is capable of transforming all aspects of the life of 

organizations or institutions. This leadership paradigm is best understood within the broader 

philosophy of Ubuntu; a collective spirituality common among the African people. However, 

transcendental leadership best finds its value when it is shared between leaders and followers. 

This means that followers should also be inducted into what can be termed transcendental 

followership – the ability to influence the leader to be spiritual agents whose mandate is to 

help them rise above self. Leaders and followers manifest their transcendental spirituality 

through words and deeds which aim at the greater goodness of humanity.  

This study on re-engaging African spirituality for effective transcendental leadership is 

universally applicable. Despite variations in cultures throughout the world, a transcendental 
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approach to leadership will effectively transform organizations into effective vehicles for 

economic growth and poverty alleviation. The African spirituality approach stands out to be 

Africa’s contribution to the leadership discourse. The study however, contents that leadership 

spirituality is universal with variations on the source of spirituality. Further researches should 

be conducted on the different types of spiritualities and how they can inform the leadership 

debate.  
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