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One of the central ideas of complementary reflect®that ethics
and morality do not concern themselves solely wght and wrong actions
or with good and bad conducts but primarily alsthwhe joy and sadness of
human action. It is therefore not enough to stladé an action is good or
right. Such an action must also be a source ofgoyhe actor. Hence, a
morally good act is one, which is performed in toasciousness that it has
a comprehensive and total outreach and with a eieleing a source of joy
to the actor and is capable of radiating such anay dynamic complemen-
tary future referential manner. To act is to actthe joy of being and to act
is to have the imperative of complementarism fodiglised in all existential
situations. It is under this condition that migslmks of reality function as
modes of expression of being in history.

Therefore, an action is performed not only becanigbe goodness
that sustains it but more so for the authentici@t animates and upholds it.
A joy is authentic if it offers the actor reasonsklieve that the criterion of
truth and authenticity is upheld in his action. this way, acting out of joy
and acting out of goodness find one indivisible &wtdl legitimacy in the
one ultimate foundation of being. It is only instlway that this joy gives
special character to ethical conduct. It doesithia manner that enhances
and sustains authentic existence such that indigdand social institutions
attain their autonomy fully and completely by agtinnder the impelling
force of the joy of being. In acting, thereforiee tmind is not only drawn by
the good that sustains it but also in evident ims the joy, that drives it.

This fact notwithstanding, we notice that humamgsido not al-
ways act in response to those things that bringtgotheir lives but often
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insist on doing those things that leave them sadbaoke. One of the most

difficult tasks of ethics is to unravel the roousa of this paradox. This is

the paradox of the ambivalence of human intergsiis paradox subsists in

the fact that a person, in given existential lifesations, insists on doing

those things that he would ordinarily not like to loelieving this to be the

wisest thing to do. If in performing an act a perexperiences sadness in-
stead of the joy of being, this is indicative oétfact that such an action is
not comprehensive enough in its conceptualisatimhexecution.

The duty of ethics and morality then is to showt fioa an action to
be considered human it must be comprehensive enodghce, one of the
necessary conditions for considering somethinguginestic human action is
its ability to be articulated within a wider framexk of meaning as to be as
universal as possible. Where our knowledge andimolare not compre-
hensive and universal enough, the dangers are slgiggn that we choose
in apparent clear and full insight those thingd thgariably bring sadness
into our lives.

In this way, ethics seeks to show how and why waukhreplace
our fragmented and world immanent structured istsrerith those that have
their legitimacy in the authenticating foundatidrath missing links of reali-
ty in a non-contradictory future oriented manngmmilarly, it seeks to show
how those ethical and moral laws that bind the wgmnditionally must be
made evident in a way that provides us clear indigfio the nature of our
authentic interests.

Whereas ordinarily we approach the issue of mgralitd ethics
from the point of view of the aim establishing hum@tion, complementary
reflection achieves the same thing by pointingtbetimplications of erect-
ing our actions on contradictory non-complementagndation. Instead of
asking the question what is the good in its ultenanhd universal form,
complementary reflection asks the question whatlgvbe the case if what
we claim as the interest guiding our action turnsto be false. It is the
same guestion concerning what would be the came dfctor insists living in
a contradictory manner. The answer is clear: Ther aautomatically ceases
to make claims that he is actually acting becaiselhims obviously do not
tally with his action. This is the moment wherpaason chooses non-being
to being in this process of self-negation.

Now, living entails commitment to existence in thmst joyous
comprehensive, total, and complementary mannetfurtlher entails com-
prehensive commitment to all those things that higkpjoy materialise and
enable it be sustained. If it turns out that wee @mmitted to existence and
do those things that negate this existence, it mézat we wish to live and
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not to live at the same time. This is a contraaiict

Contradictory existence subsists in the negatiothefontological
imperative establishing our action. It also meansegation of the joy of
being in a way that one affirms and negates existert the same time. To
be entails those measures we take concretely o 8f®joy of being in our
action. A situation where we negate consciously aillingly, but in im-
plicit ignorance, the legitimacy conveyed by thipiple of contradiction to
our action and the truth and authenticity criteriare run the risk also of
depriving our action of the foundation on whichisterected even if only
erroneously. This is the moment when we commiselves to the dictates
of the ego in a way that makes the ego absolutetah negation of its rela-
tive constitution. A person, who lives in a codickory way, as to negate
the relativity of his existence does so only in ithgsion that he is living
authentically.

A person shows therefore that he is human, the mbthes person
seeks to be conscious of the forcefulness of dthiwé moral laws as these
find expression in the imperative of the principliecomplementarity. To
act ethically reasonable therefore, is to uphokl ithperative establishing
our actions. This imperative subsists in the hanisation of our actions, in
joy, with the authentic objective establishing theitis the consciousness
that all fragmented moments of our existence armmemts of missing link
of reality that seek unity in the foundation of caging. A deontological
ethics, as has been pointed out, overlooks thisafiad seeks this imperative
in a way that negates the important role, whicgrfranted relative moments
of historical experiences play in the executionhoiman action. These
fragmented relative dimensions of history are atspet the totality of the
joy that gives meaning and justification to humatican. Hence, to act in
consideration of the authentic joy we derive fromm action is equivalent to
acting in accordance to the dictates of the bdiag it the cause of our joy.
This is why to act from duty must take seriously pby we derive from act-
ing from the joy of being to be ethically meaningfun this way, the frag-
mented moments of historical existence show therasels the only condi-
tion for ethical conduct.

Now, an issue deserves particular attention withie context of
complementary reflection. Every human action igjestt to the dictates of
human ambivalent situation. To act ethically orafly responsible entails
acting in view of overcoming this ambivalence. dwercome this ambiva-
lence means choosing the positive side of our aafdmt situation. If one
states that human actions are under the dictabeioémbivalent situation,
does this leave the individual with the freedonthh@ose? That is to say, a
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person might argue that a person who is actingruth@edictates of his am-
bivalent situation is under no obligations sinceitidividual is not free after
all. Replying to this objection, | would say ttlihe contrary is the case be-
cause the fact speaks for itself. Our ambivalénggons are situations of
choice, where a person is free to choose or ndtdose the negative side of
this ambivalent interest. What is decisive isrhanner of choice. In most
cases, it is a choice made in very clear and evioesight of what is re-
quired of him but a choice made in error. The reisowith regard to what
one genuinely desires and wills insightfully. Wandllustrate the damages
resulting from such free choices by reference ¢éoftitiowing four examples
that give us insight into the nature and leveludpability that is involved.

A. A person can suffer injury unintentionally andré we say that
this person is not directly the cause of his misfoe. This is the case where
the requisite knowledge concerning a type of agjeait can cause some ef-
fects is not in place. Example is when a persasdwmt know that germs
cause sickness and does not take the necessaputioes to protect him-
self from damages resulting from exposure to comtation with dangerous
viruses. Due to his type of ignorance of the cahseculpability is condi-
tional.

B. Another case is the situation where a persofersuinjury out of
his desire to take possession of something, whecviliingly and insight-
fully identified as good. However, this thing igunous to his health. His
knowledge notwithstanding, he insightfully and wifjly chooses the agent
as to suffer some damage. Here he knows the adusis problems and
choose it.

C. Another case is similar to the second, thishene the person, in-
sightfully, willingly identifies something as goolut is ignorant of the fact
that he as the actor is the cause of his problems.

While A may be blamed conditionally for his proble® and C
should be blamed grievously for their problems bieeaof the level of in-
sight and freedom involved in their choices. le ttase of C, something
peculiar is involved, here although the actor clesdss problems freely and
insightfully, he is not aware of the fact that Betlie cause of his problem.
For this reason, he may not understand why he dhmublamed for his ac-
tion. This is why he would complain and blame exaéfactors for his pre-
dicament and problems.

C is the type of situation we are dealing with insthambivalent
situations. Here, the agent suffers so much dlusiue to his inability to
come to terms with this ambivalence that he cathbecause of his predic-
aments without knowing it. In such situations,esison chooses a thing in-
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sightfully and willingly but is ignorant of the fathat his choice is the cause
of his problem.

The fact that his choice and the object of his @o@nturns out lat-
er on to be the wrong thing does not matter muthis is where the error
reverts to culpability because he has not takem#uessary precautions to
forestall a problem that he would have been in sitjpm to avert. This is
why this person starts to regret his choice antmadiut may not be fully
aware that he was the one who caused the problentochis inability to be
conscious of the ambivalence of his situation. Tragedy of his situation
becomes very evident when this person imagines higatproblems are
caused by an external agent other than himselthigncase, he starts look-
ing for scapegoats and for sacrificial lambs.

That is to say, a person desires the wrong thisiglfully and wil-
fully believing it to be the correct thing to déit the initial stage of his ac-
tion, his intention is clear, that is, he wishesake possession of something
he identifies as desirable, but which turns oub¢ovrong. The problem is
that one exercises an act of the will in full ingigf what one wants but his
choice is directed towards the wrong side of whatwants. Whether he
desires the correct thing or the wrong thing afteds does not actually
matter, the issue is that he initially desiresilfully and insightfully.

We are witnesses to those situations where peaplev@ngly in
apparent insight into what they know and will. Wtias shows is that indi-
viduals can be committed wilfully and insightfully those things that can
undermine their interests believing this to be tigh does not show that in
full insight and volition they do actually follovia¢ir inauthentic interests.

Complementary reflection aims at creating awarer@sgerning
such wrong choices that can be averted throughilgeeonsciousness con-
cerning the ambivalent nature of our interestslliexastential situations. It
further calls attention to the phenomenon of colmeeat, which can render
all good will null and void. The main objective siiich critical awareness is
to be able to recognise our interests for what #tapd for in their capacity
as the motor driving our actions.

Knowing a priori the authentic nature of our amhéwa interests is
not easy but it can be achieved through the rigppmracess of learning that
makes conversion of ontological categories of camensiveness, totality,
and universality a habitual assumption in all ceticmns. The mind converts
the transcendent categories of being into existendtegories through this
process. In this process, the mind is enabledttavighin the confines of its
legitimacy in a habitual manner.

Inability of the mind to act under this form of litalal assumption
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can result not only in its getting entangled inratinners of ambivalence,
but worst still is the fact that the actor easilffers a double tragedy which
subsists in the fact of his being both culpable andser. An example suf-
fices: A person sees a piece of land and belihagsttcontains gold. Now,

in his greed, he sells everything he has and tp&ssession of the land. If
the land actually contains gold, and if this gaddcomprehensive enough to
give him the satisfaction he wants he is a winner.

If it contains less precious minerals than he retlez on anticipat-
ed he is a loser. Now, if due to his greed, hertraggiven full thought of
the possibility of the land containing lesser maigerand he commits all his
resources, both human and material, acquiring itbeef land, he may be
very disappointed if his expectations do not matse. The fact that his
expectations did not materialise has nothing towdtn the fact that he
committed himself to this act insightfully and wnilyly. Furthermore,
whether the land contains gold or not does notlitte his greed. If now
he had known that the land could have containes pgecious minerals
from the outset, he would be more cautions in bioa. That is to say, he
would be more careful in making his choice. Istbase, this person would
definitely harmonise his desire with the contenthisf expectations. This
care and awareness concerning the content of aimredeand the object of
our knowledge is what is often lacking in our relaship with the world
that is often ambivalent. In most cases, we ampra@ar interests in a non-
comprehensive absolute manner that they make asslasd culpable at the
same time.

In most cases, we are not circumspect enough shathwe are
caught off guard in the wrong side of what we desWe often have a one-
way approach to the world and this is why we ofteake ourselves appear
strange to the world and victims of our ambivaleitgrests. This is the par-
adox of ambivalent existence. Thus, ambivalensterice entails an exis-
tential ignorance of enormous proportion and consages where a person
acts in limited insight into his possibilities atitereby negates the compre-
hensiveness, totality, and universality that gigaghenticity to human life.
This is one of the highest forms of ignorance. Téwson is that a person
thereby employs his energies in those fragmentedralative moments of
existence that turn out to be complete waste ofgée® and resources. It is
like learning the wrong stuff all your life. A pem puts all his energies
learning the wrong thing. If he later finds outatthhe case is, we know
how frustrating the experience can be. The peksomvs and wills the out-
come indirectly. It is the error implicitly resimg from this insightful, wil-
ful, but wrong choice that attracts our attentiddne can say that the actor
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wills his interest wrongly and knows it negativelgd it is this wrong and
negative knowledge and act of volition that is wising in all situations. If
the being of a man of goodwill is the ability to good, bad-will is a sign of
negative ambivalent existence.

Hence, we can say that the inability to manageathbivalence of
human interest well is a fundamental sign of balll-wMWhere there is
goodwill there is a way and where there is bad;willman existence turns
to excruciating torment and there is virtually naywat all. The most con-
crete form of expression of bad-will as negativistexce is in contradictory
actions. Therefore, contradictions and inconsé=n are the endemic
forms of bad-will. When complementary reflectiozeks to create aware-
ness in this regard, it does this with the intdntalling our attention to the
fact that bad-will does not pay. Hence, it tardbtsillusion or fallacy that a
person can gain from negating the legitimising fitation of his action.
That is to say, all moral and ethical bad condacesself-defeating actions
because they are fundamentally contradictory ansleb negate indirectly
what the actor intends. In the final analysis, satempts at gearing our-
selves towards the positive side of our ambivalatérest brings with it
double dividend. First, it guarantees our ethamabnomy and responsibility
in a positive sense. Second, it guarantees thagetvevhat we want, that is
to say, it helps us to choose correctly the pasisidle of our ambivalent in-
terests and thereby be winners at the same time. ...

Nature of authentic human action: The joy of being- jide ka iji

The question that is to be handled here is to stader what condi-
tions human actions are true and authentic. Westate that a human ac-
tion is authentic if by acting a subject rejectsdbsoluteness and concedes
to its relativity. A person is in a position totae this way, if the actor is
able to acquire a mind-set that knows no otherradtéve than that conferred
by the principle of non-contradiction as the lagiding foundation of all
human actions and desires. Where this type of 1®@tds operational, it is
then possible for an individual to state categdisican all given situations,
that something is evil or that something is godidis a question of "either
or". Here, there is no alternative. The mind aahieve this because this is
the point where complementarity gives place to libscconvergence in a
way that gives forcefulness to the idea of trandeahcomplementary unity
of consciousness. Here the mind sees very clbatlyeen alternatives and
can make categorical distinctions between statesdfairs. It is only under
such a condition that we can identify something@sd and stand by it. In
this case, we can affirm its goodness categoridallg way that does not
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leave anyone in doubt and in a way that does noitaaf an alternative be-

cause its negation would imply a negation of thenftation on which the

reality of our being is erected. In the same vifaye identify something as

evil, we reject it in its entirety since it is inopatible with the foundation

on which the unity of our being is erected in a-eontradictory manner.

When this happens, evil takes the form of absahate-reciprocity or non-

being, which in its rejection is the affirmation absolute reality. In the

same manner, we affirm goodness in its totalityalasolute reciprocity or

being. It is in the unequivocal affirmation of tgeod and the negation of
evil, for example, that we concretely witness thiglding of the subject-

object dichotomy in a way that gives legitimacyremscendent complemen-
tary unity of consciousness underlying all autreehtiman actions. This is
the moment where complementary reflection turngnttaphysical com-

mitment.

Due to the limitations that characterise our bewng,are not always
in a position to respond and concede to this atiiemand. These are those
ambivalent moments when we tend to overstep, toreaet, or when we
fail to meet certain expectations directed towardsbecause we have the
natural inclination to protect our interests. Urcls situations, we may also
be inclined to use all means at our disposal tompett we want. Such situa-
tions present themselves as very critical momehtiecision between being
and non-being, between the authentic and the ieatith between morality
and immorality, between law and disorder, betweendgand evil etc.
These are the ambivalent existential moments ofiees that must be con-
fronted with all the awareness, energy, and insightan afford.

We show who we are in the way we confront thesagagdns and
the type of measures we adopt in addressing thiemall those situations
where we seek to define our interests referentialthin the ambit of the
common good, we seek to respond positively to #mahds of the criterion
establishing our action. On the other hand, wetl& test of this criterion
of truth and authenticity in all those situationsene we substitute the ego
as the absolute norm of our action. This is theeda those conditions
where we seek to define the rules of human co-h@éit arbitrarily such
that those who have the advantages over otheralwags exploit such.

Typical examples of this type of situation aboundll human soci-
eties were what it takes to uphold ones interestoiemensurate to those
measures needed to subvert it. This subversiomos pronounced in those
measures the subjects embarks upon towards elimgnebmpetitors arbi-
trarily in the erroneous belief that he can sedusenterests without taking
the interests of others into account. The tenbietween the ego and the

8



world reaches its peak in those circumstances wherequate what it takes
to conserve private interest erroneously, and imesgases, unequivocally
with the common good. This misidentification does legitimise an action
positively but highlights that we can in the begéntions err.

Hence, all those measures needed towards selfrpaéisa, even if
they are performed for the common good, have niideagy if they are
exclusive of the interests of others and seek tlegitimacy on their own
terms. Hence, the conditions that favour person&reomy are the same
conditions that are necessary towards upholdingpbemmentary harmonious
existence in society. The imperative guiding battions belong to the
same sphere. Hence, all laws that appear to gearaersonal autonomy to
individuals and societies in utter disregard of einéversal outreach of such
autonomy are overhaul worthy. Since the line ohaecation between the
laws originating from within the self and the legiacy conferred by the
absolute future foundation of all missing linksreélity is not always easy
to draw, due to the type of close relationship leetwthe self and founda-
tion of our being, individuals and groups can gaisitlulge in excesses be-
lieving them to be legitimate. When we seek tofamh this background of
selfishness and in our eagerness to preserve vessale can unwittingly
even embark on those things that lead to our de&iru

Hence, the unification of all missing links beconaeshallenge that
we carry into all spheres of life. This becomesstravident in the type of
services we render to people in the areas of mamagteof resources, in the
production and distribution of goods and servigeghe harnessing of tal-
ents, in the ordering of peoples’ lives, in the adstration and control of
people etc. Within this context therefore, one sap that the goodwill to
excel in the face of our diversities is a visibkpression of our commitment
to the ultimate absolute foundation of all missiimis of reality. This is at
the same time the surest step towards overcomanbésalence of our situ-
ation as human beings. This goodwill subsistshat trge, in all circum-
stance and at all times, always to seek the higbests of legitimacy. It
subsists in the urge, in all circumstances, to egpuall that would com-
promise those values on which human life, healtiigrpersonal relations,
social institutions, and indeed all common goodsexected. It is the urge
to replicate nature in its beauty and to conserwdile exploring it.

Where this type of goodwill is cultivated, it sesdbrelative values
as means to an ultimate end of all missing linkseadlity. This notwith-
standing, it considers these relative values as entsrof joy that must be
upheld in the most sacred and comprehensive manmhbis approach is
guite in consonance with the idea of anonymoustioadl African thinkers
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who conceptualise the experience of transcendanplemmentary unity of
consciousness as service in complementarity.

This is why where there is no goodwill, most esgigigoodwill in
service, all resources remain a waste; all laws v focus, all rules inef-
fective; all meanings become distorted and ambiguduis because of the
possession of a goodwill that we can find the geide of our ambivalent
interests and employ it ultimately to its desiredl.e The reason for this is
that the same law, which establishes the goodisithe same law that con-
trols the fragmented and relative moments of alisinig links of reality.
Where the will is bad, it seeks to establish itsndaws such that its own
laws contradict the law on which all missing lingk reality are founded.
By so doing, it easily negates also the raisomed@at establishes all rela-
tive values. Since the law that gives the gooditgllegitimacy is the same
law that sustains all missing links of reality, azonflict between both laws
has untold consequences since it throws individaats societies into irrec-
oncilable differences and confusion.

Deviation from this law is possible because indidld have the
natural capacity to enthrone themselves as supeebiters in all matters
relating to their interests. This is one of thawgst dangers to any human
institution and human societies in general. th& moment where individ-
uals and societies confuse their relativity witts@bteness. Since man’s
destiny is good, any individual is capable of cliwgsnd discovering those
things that would enable a person attain this destiln this connection
therefore, the goodwill is something that has d@isnidation in goodness per
se, it is something that is within reach of anyai® earnestly seeks it. It is
because of the goodwill that a person can, in ipatiion and in the proleptic
actualisation of his future hopes, experience aument, and happiness in
his actions. Since the ultimate common good, theonditioned basis of
human happiness is not identical with any world anent value, the abil-
ity, therefore, to desire it as an end in itsedn only be the property of
something that has the unconditioned charactemgeig to the imperative
establishing this end. Here the postulation ofabsolute goodwill, as an
integral part of our finitude in anticipation ofetfoundation of our being,
becomes a practical meaningful and necessary assump

If an ultimate transcendent foundation of all migslinks of reality
is anything to go by, it must have the same charad impels me to take
possession of it; this character is its fundameaibabluteness and goodness.
The will is naturally impelled by this goodness dvad a premonition of it in
anticipation. Hence, it is only on the conditidnoorr upholding, in all cir-
cumstances, a fundamentally goodwill that we casirdehat which is the
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legitimising foundation of society. This fundam&ngoodwill is natural to
our being in anticipation and characterises usiirfinitude.

Kant devoted a greater part of his work “Foundatbrihe Meta-
physics of Morals” to investigate the nature of thil. He insightfully
came to the conclusion that “ nothing can posshyconceived in the
world, or even out of it, which can be called gadthout qualification, ex-
cept a Good Will" (Kant, 166).[1][1][1] He thus edtified an absolute
goodwill as belonging to the law, which conditiaghé a way that it abso-
lutely acts without any form of inclination. Foralt therefore the absolute
goodwill belongs to the law which demands “I am ereto act otherwise
than so that | could also will that my maxim shobktome universal law
(Kant, 172).[1][1][2] For Kant, real human happssesubsists in possessing
an absolute good will that concurs to the demaridkis absolute law un-
conditionally and without any form of inclinationhatsoever. In this case,
it is something that must be attained through @ung duty alone. If by in-
clination Kant means renunciation of personal ederas opposed to the
common good as the foundation of human action, 'Kayproach would
have consonance with the demands of the principdeimperative of com-
plementarity. Kant's understanding of inclinatigives the impression that
missing links are not constitutive of the processesded to attain human
happiness. For this reason, the method he adwaoat@riving at the im-
perative establishing the goodwill is not totalhyharmony with the objec-
tive pursued by complementary reflection.

For complementary reflection, every proclivity aftd is intricately
related to the joy that gives legitimacy to all lammactions. What this
means is that for complementary reflection theneeisd to act due to incli-
nation as opposed to Kant’s deontological ethicEkvtispenses with incli-
nations as a part of ethical good conduct. Thisnjgortant because com-
plementary reflection lays much emphasis on thal neetake all missing
links of reality into our equation of action. Wttats means is that for hu-
man action to be moral or ethical it must take ia¢count the comprehen-
sive outreach of any action we perform. That isdg, duties are no longer
performed for their own sake but are tied to humaterests in a way that
defines their realisation within a more univergatal and comprehensive
framework. Here, our interests and all missingdiof reality are seen as
opportunities for a higher form of legitimisationcafor the joy of being.
This is duty in complementarity and any duties weg@m in a complemen-
tary sense is duty performed, directly or indingctfbr the common good
and for the wellbeing of the actor. For this reaiterefore, we may not be
doing what we want to do for duty’s sake or fromydas Immanuel Kant
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advocates (Kant, Metaphysics of Morals, 168-17HL]I] but we do so
because we know that this is the natural joyousamuway of doing things.

That is to say, whereas Kant sought human happthessgh duty
and renunciation of all forms of inclination, theingiple of harmonious
complementarity does not consider it a disadvanfag®ne to act out of
inclination in the process of seeking human hamsnd he reason for this is
that complementary reflection considers inclinateomecessary condition
for allowing the limitations of being to be the sawf our joy. As long as
anything that exists serves a missing link of tgaéll missing links of reali-
ty are integral parts of the goodwill in its attentp attain the joy of being.
We cannot say hold firmly to the joy of being, ajwaseek to retain it, now
and in all future cases (jide k' iji) - if we do thmake all missing links of
reality the realm of our action. Hence, all migslimks of reality are very
important moments and dimensions of our overalktt® happiness. For
this reason, acting out of inclination is an expi@s of serving a missing
link of reality. In service for example, we exparce concretely the trans-
cendent complementary unity of consciousness,isstmstitutes the foun-
dation of our joy, which we must seek consciousbnscientiously and en-
ergetically. The task is to establish how actingy @f inclination as a miss-
ing link of reality can become a meaningful sowteur joy.

To start with, in spite of all our efforts to maat a goodwill, and
an absolute goodwill for that matter, we are stilbject to the constraints
and limitations, which the realities of human esigte impose. We can
never wish this fact away and we have to accegs @n integral part of our
finite existence in future referentiality. We musirry this burden of our
finitude with all the dignity, honesty, and courage can afford. It is in
surmounting these difficulties with wisdom that wen hold tenaciously to
that which gives meaning to our life and as sual.can mutually affirm in
a future referential manner: hold firmly to the jolbeing, always seek to
retain it, now and in all future cases (jide ka iji

The insinuations that our limitations are merelyndiaaps would
immediately change, if we see ourselves as subgédtse transforming in-
sight of the imperative of complementarity. Thistlie case when this im-
perative demands that we allow the limitations einly to be the cause of
our joy. Here we discover our mutual involvementhe experience of this
joy in our mutual joyous affirmation of jide ka.ijiThe imperative of com-
plementarity imbues our actions with an inbuiltulegive mechanism that
seeks to confer a more positive meaning to outdinoins; insofar it consid-
ers these limitations as deriving their meaningnfithie proleptic source of
all meanings. In view of this proleptic sourcetlodir being, our limitations
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do not discourage and hold us back in our effastsniintain a perfect
goodwill. On the contrary, they give us a positingpirations, since we see
them as possibilities for the joy embedded in thiécgpated end of our de-
sire. In difficult human situations therefore,situations of challenges and
even of failure, for example, we are not discoudadpy the momentary set-
back, we rather know that there is always the pdggifor a new beginning
in view of the future referential source of ourrgi In this case, we would
always see failures and success, good and evilshigrand joy as different
sides of the same coin that seek authentic complmty. In this case,
they become veritable opportunities always to eaoel to seek better alter-
natives.

It is this imperative that makes it possible to wrihat there are di-
verse and inexhaustible possibilities at our diaght®wvards arriving at the
authenticating foundation of our desires and astiowithin this context, it
is not the negative side of failure that is de@sineither is it the limitations
of our mistakes that are crucial, it is rather iagural insight into the nature
of the ultimate good, which energises and sustaingvhenever it matters
most.

The stringent perfectionist Kantian approach to ifsie of good-
will appears to overlook, not only the limitatiohfmuman existence, but also
the dynamic dimension of imperative of complematytawhich is invigor-
ating, therapeutic, cathartic and cleansing.

The liberating nature of any theory of action thaeks to use the
will to establish true human happiness subsisthiéndynamic constitution
of this faculty. Since all things constituting thessing link of reality have
their completion in the joy of the being that reres\all ambivalences, the
will owes its existence to this being. The willeger attuned and dependent
on this being for its direction. Where the will &tuned to this all-
determining reality, it can never err, since whapears as error is legiti-
mised in an intention that is pure. Where thentita is pure, it is capable
of acting according to the dictates of this allettetining being. When one
is acting from purity of intention sustained in themality of this absolute
foundation of all missing links of reality, what wall error in such contexts
would be nothing other than a moment of missing bt reality that seeks
completion in the foundation of its being.

Even in such cases, our goodwill remains the soofdespiration,
our mistakes, and failings notwithstanding. Eveihe goodwill can be
misused, the decision about its origin can nevearbaffair of the limited
individual subjective consciousness. Such goodvati only be something
received and sustained by a higher principle ofctieracter of the principle
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of non-contradiction. This is the only principleat can give legitimacy to
all expressions of goodwill. It is only as recehgoodwill that any form of
pure goodwill, as the basis of our action as irtiligls, makes any sense. It
is received in as much as we are dependent onliteaal, absolute, and
infinite being to do good. This absolute infinideing can confer a goodwiill
whose operations are characterised by the puritgteftion. We can con-
sider the reality of this absolute being the nemgsassumption of any phi-
losophy that sees complementarity as a foundafitruman joy and happi-
ness. In such a situation the fact of a being toafers a goodwill, on
which the actions of all individuals, in a complertey relationship rest, is
something that has to be taken for granted. Thsore for this is obvious.
The condition for complementarity is the inescapatbmmon bond, the
common good, which sustains such a relationshipe rgality of this bond
is tacitly implied both practically and theoretigah all human actions both
positive and negative and we intuit it as that éatttat impels us in all situa-
tions of life to ask questions in a transcendemmea and seek ultimate an-
swers. This being that gives all missing linkgexdlity their legitimacy sus-
tains this unending questioning and search fomalte answers in future
referentiality. Where goodwill in future referaattty is lacking nothing can
substitute for its absence. Not even religion, dgample, can fill up its
place. In this way, one can even shed some lgtite ubiquitous avoidable
failures in human society in spite of human pass®mrreligious commit-
ment. As received goodwill, the goodwill can beeoancommon property
and bond for all who seek to do good in whatsoeaggacity they find them-
selves.

A life style borne by this consciousness is cha@s®d by the uni-
fied expression of actions and meaning as they twemdalise the absolute in
the most authentic and clear manner. In a sitnatfdhis nature, a universe
of discourse and meaning is achieved which auttete the convergence
of all experiences and action in all fundamentsiiés, most especially those
that guarantee a higher we-consciousness. Wherdetlel of conscious-
ness is achieved, one can hardly differentiatdablngs and aspirations of
individual subjects from their foundation of legitaicy in moments of inti-
mate relationship. It is this ability to objectiynd conceptualise reality as
mutually shared meaning in a comprehensive, uraletstal, and future
referential manner that makes authentic mutualqgigation and experience
of a transcendent complementary unity of consciessipossible. This ob-
jectification has as its dynamic moment in the gaiidve bring to bear on
concrete situations of life. A natural intuitiamo the idea of an absolute in
a future referential manner sustains such goodwihis type of goodwill
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enables individuals and societies to eradicatoaths of contradictions in a
manner that enables them to transform the limitatiof being to the cause
of their joy. One can then say that the level winanity and civility within
any given society depends on the level of goodwitomplementarity that
is present. It further depends on the ability ibfcancerned to transcend
themselves in the experience of transcendent cangpitary unity of con-
sciousness in a universal, total, comprehensive,fature referential man-
ner.

This goodwill has its natural expression in seryicethe spirit of
mutual dependence and care, in the spirit of fagrand justice, in the spirit
of give and take and in the unflinching desire xoet and to goodness. It
subsists in recognising that the varieties obtdenabnature are not purely
accidental but are necessary conditions for ttaérattent of our ultimate joy
and destiny. This realisation is the foundatiorigflised societies wherev-
er this is practices authentically. This is dtié case even if the aim sus-
taining this practice is not immediately evidenttry individual in all cir-
cumstances.

Generally, one can say that the aim driving alioatly and morally
good conducts is the joy of being as the ultimatgtimising foundation of
all missing links of reality. We are provided wilh instance of the experi-
ence of this joy of being in the content driving tigbo aphorism hold firm-
ly to the joy of being, always seek to retain bwnand in all future cases
(jide K’ iji), as the mutual experience, in joy, tafsks well accomplished. In
the mutual experience of jide K’ iji human actidrows its tendency towards
the highest form of legitimacy. In this experienegthin the contexts of
mutual interaction, the actors intuiting the foutil® which gives comple-
tion to all human actions, urge themselves mutuiyold firmly to this
foundation now and in all future cases. In thig/\laey enthuse mutually
jide k' iji i.e. hold firmly to the joy of beingalways seek to retain it, now
and in all future cases. They do this in the evidasight that this good-
ness, worth adhering to, is the source of theindp@nd joy. This is an in-
stance where we come to the insight that beingrnsneunicable only in au-
thentic mutual action and in service as this issjiide between individuals
and communities. In the mutual affirmation andsgiag into the founda-
tion of all missing links of reality, as is madedant in this mutual experi-
ence, the mind is challenged to hold tenaciouslhéogoodness that is the
authentication foundation of all missing links eflity, now, and in all fu-
ture occurrences in a certain, absolute, univensdlcomprehensive manner.
In response to the insight arising from intuitidhgmodness in this mutual
act, the mind experiences being authentically as¢hlegitimising moments
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of authentic action in history. Since such acti@ame subject to spatio-
temporal vicissitudes, the mind anchors its hopthinveracity of the con-
tent expressed and held firmly in this aphorisnfudsre experience. The
certitude thereby derived, becomes evident in dyeapcompanying human
action in anticipation of this content.

In the authentic experience of being implicit i jbyous expression
in jide ka iji, therefore, the mind, in anticipatiograsps at the fullness that
makes this experience possible and for this reaanrshare it with others as
lived experience. In the mutual experience of dieéermining content of
jide ka iji, no one is left in doubt as to the edmty of the being that gives
authenticity to human action in the past, in présem in all future occur-
rences.

Whenever human beings live from the mutual impeeatiriving

the experience of jide ka iji their actions arergéatowards the future in a
joyous proleptic manner since they live from thetitede of the being that
gives completion to their action. In this way,ithgresent state anticipates
the future in joyous expectation of its actual issdlon. This joyous hope
energises and sustains their efforts and impels tteeprove that they are
right in view of the totality that gives them hogbout their present joyous
state. Here the anonymous traditional Igbo phpbgo has a premonition
into the nature of this ultimate content as sonmgfhositive, hence, he af-
firms and urges in all successful and positiveasituns of life jide ka iji i.e.
- hold firmly to the good, to the joy that givesnepletion to all human ac-
tions in a future referential manner. This is whiyen the Igbo says to a
person jide k' iji no one is left in doubt that tpherson is doing well and
everyone wishes this person to hold firmly to ét ito the being that gives
ultimate meaning and joy to a person’s existence.

Even if the content that impels us in our expereatjide ka iji is
not completely evident to us here and now, we, timbess, anticipate it as
the fullness of all fullness, the goodness of gasdnthe truth of all truths in
a universal, total, and comprehensive manneis ftiri this reason that in the
spirit of jide ka iji the content of the future referentiality must be trans-
cendent but complementarily communicated to hayenaaning at all.

The joy of being in the experience of jide k' ijilssists in the expe-
rience of the existential categories of being iy-ttaday encounter with
reality as missing links. It is the capacity oé ttmind to give meaning to all
missing links of reality as moments of expressibbaing. Here, the mind
seeks to place all fragmented moments of existentkeir authentic con-
texts as aspects of the joy that is constitutivéhef authenticating founda-
tion of all existent things. In other word, in theperience of the joy of be-
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ing, the mind seeks full realisation of fragmenteidsing links of reality in
a universal, total, absolute, unified, and futweterential manner. This ex-
perience of joy of being becomes a complementaaiityethe moment we
can communicate it mutually in action. In this wthe content expressed in
the aphorism jide k' iji recasts the transcendemplementary unity of
consciousness as the mutual conscious experienoeiraf as the authentic
foundation of human action.

Whenever the mind is not able to transcend fragetkakistence in
a universal, total, and future referential perspecit negates the joy of be-
ing as the foundation of the transcendent compléanmgrunity of con-
sciousness. At this moment, it gets itself entaahgh all forms of low-level
comprehensiveness in view of its determination. sAth moments, we
would hardly say jide k’ iji and mean it, this tset moment of mismanaged
ambivalence.

For this reason, complementary reflection does awrisider the
fragmentation of historical existence a big disadsge to our self-
actualisation and authentication. On the contiamiews it as the condition
of possibility of all forms of human self-authemtion and actualisation. It
is only due to and in the fragmentation of our &xise that we can mean-
ingfully and joyously affirm “jide ka iji.” Hencethis fragmentation is the
condition for our encounter with the world and asls the only condition
for the realisation of ultimate joy that is chamitic of being. In this
fragmentation, we experience being in the mostrahtand yet authentic
way.

The principle of harmonious complementarity enalisgherefore
to come to the insight that although we are finite,are not condemned to
our finitude but we are beings aiming towards udtiencompletion in joy.
This joy is not something that we can identify witle diverse moments of
missing link of reality but is the property of aitg that transcends the
fragmented moments of historical existence andgylegitimacy to this.
For this reason, complementarism makes recoursaitto and authenticity
criterion as that criterion which grants autonomall missing links of reali-
ty in a manner that guarantees the authenticithaf being.

We can then understand why those human societi@shvgee the
fragmentary moments of all missing links of reakty opportunities for au-
thentic joy, are more likely to meet this criterithran those others who view
the historical moments of existence as absolutestitative determinants.
Hence, the traditional African society, for exampieits fundamental com-
plementary orientation, is more likely to meet tbrgerion more than the
paradoxical individualism of the contemporary Aficsociety. In the same
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way, all forms of authentic conjunctive reasonimg more likely to satisfy
its demands more than all forms of disjunctivecattition of world imma-
nent realities. A philosophy is in a position teehthe postulations of com-
plementarism as it concedes to the fact that amytkihat exists serves a
missing link of reality and seeks to conceptualiieexisting realities in a
manner that leads them to their joyous, commonlateséuture referential
determination. It is in the pairing-up, in categation and harmonisation of
all compatible missing links of realities, in vieafr an absolute synthesis of
all relative world immanent realities that our pivgily shared experiences
can be conceptualised as reinforcing themselvesatiytand joyously.

In seeking this legitimisation in this absolute ridation of our be-
ing, we reject all those conditions that are opddsethe authentic nature of
our being. In this way, one can say that excltisiwihave their legitimacy
only in the affirmation of the totality that giveseaning to them. That is to
say, it is only in view of this absolute foundatiohthe transcendent com-
plementary unity of consciousness that any forrdistinction or exclusive
claim we make can have any meaning. Where thigliton is not met,
such exclusivities revert to arbitrariness and gatige infringement into the
will seeking autonomy. Where such exclusivenesauis; in view of the
totality of all missing links of reality, the inddual can never regain his
autonomy since he is committed to the negatiomeffoundation of his ex-
istence. Positive commitment to that transcenddtitnate foundation of
our action should always constitute a major fodustbics and morality in-
sofar as they concern themselves with human aatidnnsofar they seek to
establish the conditions for those insightful atsidhat lead to the joy of
being.

Source:
Asouzu, Innocent.The Method and Principles of Complementary Reftecth and
beyond African Philosophy. Calabar University$2r@004, pp. 354-380
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