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"Reaction to Innocent Asouzu’s Approach to Africimlosophy and the Context of Other Interpretations
by Heinz Kimmerle, Zoetermeer

In the following remarks | want to give a criticedview of the bookThe Method and Principles of
Complementary Reflection in and beyond Africandaiphy written by Innocent Izuchukwu Asouzu, a
Catholic priest and Professor of Philosophy atthiversity of Calabar in the Igbo-region of Nigeriis
book has first been published in July 2004 withe®at University Press and republished in 2005 hsne

4 of the series ‘Studies in African Philosophy’ witIT-Verlag at Minster in Germany (ISBN 3-8258-
8578-x). When numbers between brackets are givexy tefer to pages of the new edition. In his
‘Comments to the Lit-Verlag edition’ the author ogfs that the earlier publication had certain stwrtings
(‘oversights’ and ‘avoidable errors’), which thewnedition ‘endeavours to address’. (15)

In his book Asouzu presents a fresh approach tiw@frphilosophy, which has an incisive impact
on the discussions about this particular kind olgslophy. First of all it is underlined that Africa
philosophy has to be regarded as philosophy pigdisehe same way as the philosophies of any other
region of the world: ‘Arab philosophy, Greek phibghy, Asian philosophy, Indian philosophy, Japanese
philosophy ... American philosophy, European phildsg@and other philosophies. (52) The specificity of
African philosophy, with its primarily oral practécand tradition and its particular cultural ambienis
worked out by Asouzu from the perspective of thHeolgommunity. He comes to generalisations, which
are valid for the big majority of peoples living Africa south to the Sahara. As the key notion el
paradigm of thought of African philosophy in thense is introduced ‘complementary reflection’.

The special conditions of partly nomadic living pks in Africa south to the Sahara like the Masai,
Hausa, or Fulani, and of groups with different digtal backgrounds on this continent like the Py&gni
San or Khoi Khoi are not taken into considerationlétail. Although it is not discussed at lengtie can
say that the northern parts of Africa, which hayeimarily Arabic cultural ambience since about 1168
or 11" century, are not excluded. ‘Besides the anciernypian heritage’, Asouzu refers to the ‘highly
intellectualised and sophisticated climate of thduin this region, which ‘produced such brilliaminds
of the third century Alexandrian school as Terauili Clement, and Origen’. (275) African philosophy
this broad context is part and parcel of the pbiibdes of the world as a whole, and it contributethe
contents and the potential of problem solving wites all over the world. Therefore, the paradigin
complementary reflection has its meaning ‘in angbinel African philosophy’.

In Azouzu’'s book complementary reflection has ryathree different aspects. Firstly, there is
‘ontological complementarity’. Reality is regardad an all-embracing whole, in which all units form
together a dynamic play of forces, which are imi@ry with each other, by completing and supporting
one another. The harmony of this play of forcessdoet exist without dangers, but it can maintagn it
balance against the influence of counter-forcesghvtny to disturb or undermine it. ‘The worldviesfithe
traditional African shows, in a very natural wayrosg moment[s] of the transcendent ontological
categories of unity, totality, universality, compeasiveness, wholeness and future referentiality as
authentic dimensions of thoroughgoing complemesari(150)

Secondly, complementarity can be found in socltligat is true for the units of reality as a whole
is also and in a more conscious manner valid fontembers of society. They do not leave alone sothgb



who is in danger or in need, but in the familyrothe larger community, which is regarded as ateteded
family’, this person will find support. There dimits to this kind of harmony between human beiigs
society. Envy and hatred between them do occun sserifice of human beings are real sometimes and
somewhere. Personal interest and the personateti@tsituation are the causes of these limitsvéir,
completing and supporting one another is and resrtimmain attitude of the members of African diese

so that the principle of ‘caring is sharing’ forthe predominant feature of them. The ant is thenga of
strength by cooperation and mutual support, as #xpressed in the ‘Igbo work song’, in which the
following verse is repeated many times: ‘Bunu booudbu anyi danda’ (‘Lift the load, lift the loadpthing

is impossible for the ant’). (118)

Thirdly, ‘personal complementarity’ is taken intonsideration. Every person represents this
paradigm because his or her permanent and traresaefholv of consciousness connects the presenblife
the former life of the ancestors and to the owerlife in the land of spirits. Thus the understaigdof
reality and all its different units turns out tariscend personal life by embedding it into a gtiwhole
of a cosmic process, which develops in time andepBo every person the possibility is offered tieabr
she can participate in what is called in the Iglaguage: ‘Jide ka iji’ (‘Joy of being’), which peeates
the cosmos as a whole, society with its structdirextended families, and personal life. (148) Wlaen
person is referred to by ‘using the impersonal pumit’, this gives expression to the fact that ame
speaking of the human being in its totality thartaever be conceptualised in a fragmented mode&sbu
complementary units that form a whole’. (159)

The ‘complementary approach to reality’ is not @kai@nthropocentric or human-centred’ as it is
sometimes described. Ontologically it is ‘rathempoehensive’; ‘to be is to be in a relationshipraftual
joyous complementary service’. (156/7) There igpactl accent on being part of the community, and
certain metaphysical and mythological ideas abloatinfluence of the spirits occur in the worldviefv
African people. Also a misuse of these ideas figological manipulation’ cannot be denied. Nevédetse
the ‘theoretical technical reason’ of the Africamdset and also a widespread pragmatic attitudeliring
everyday problems have to be argued for.

Asouzu knows about complementary reflection frasndwn personal history and experience as a
member of a family within the Igbo people. In thection ‘Dedication and Acknowledgement’ the reader
gets thoroughly informed about this personal bamkgd. Asouzu participates in this particular knalge
by learning from his ancestors and from the fellmembers of his people and also by listening to his
language, especially to proverbs, sayings or maxithis knowledge is spread in the society as a &hol
Nevertheless it is concentrated in persons likeseifnsummarising and critically evaluating whatanded
down and communicated to them. These persons calibs, office bearers, priests, healers or orgina
people. At any rate, it can be attributed to cartadividuals in the present situation and in tistdny of
the Igbo community, although Asouzu does not andammnot give their names. In this sense, he speaks
about ‘the anonymous Igbo philosopher. (142-14&ssim) The ‘experience of transcendent
complementary unity of consciousness joins’ thiskér ‘to his milieu’. This can be regarded as an
advantage. For, ‘the thinker and his environmeinfoeced themselves mutually’. On the other handtmu
be admitted: ‘Due to the symbiotic relationshipviestn the ideas of these thinkers and their enviemtim
their thoughts did not attain the level of refingmdreshness and dynamism it would (or could) athse
have attained’. (212; addition in the quotationNestn brackets by me, HK)

By the reformulation of the method and principtéscomplementary reflection Asouzu tries to
avoid the limits and the negative aspects of thehimgs of the anonymous Igbo philosopher. In retsple
the ‘ontological reflection’ the conditions for aeeming the negative forces in the world and fabsising
harmony are sorted out. This kind of reflectionluies a certain type of logic, which ‘seeks to expl
missing links in a comprehensive, total and unizésay of thought. Thus ‘it presupposes the adtjois
of an inclusive comprehensive logical mindset gsospd to a disjunctive logical mindset’. (355) Anhd
has an impact on the ‘ethical reflection’, whicmist only related to the questions of right or wgohut
also to those of beauty and ugliness in an aestbetise (369), and to the ‘the joy and sadnesarofh
action’, as they are incorporated in the joyfulnigeof cosmic and natural harmony. (361) Abovethlg
ontology has a religious foundation. For, ‘the dodiical joy of being is transcendent in the sehse it is



something that has to do with the foundation of being outside ourselves’ in the land of spirits. |
connection with that, ‘the search for this ultimftendation of our existence takes very concretbaamte
shape in religious experiences where this one &fsolute, and transcendent being is clearly ifiedtin
different cultures under diverse names. Some o$eheames are Chukwu, God, Mu'umba, Udali
...Olodumare, Onyankupon ... Allah, Yahwe’ and othé488/9)

It is a remarkable contribution to the history d#imel specific problems of philosophy in the Western
world that complementary reflection leads to a jimity of ‘overcoming the subject-object dichotoimit
turns out not to be adequate to ‘raise a thorouigiggeubjectivism’ or ‘a thoroughgoing objectivista' ‘a
universal methodological principle’. On the one thascepticism and relativism, which undermine every
true statement, would follow from that. And on thteer hand dogmatism and imposed orthodoxy could
not be avoided. In the way of thought, which is grgijed by Asouzu, ‘we see how a transcendent
complementary unity of consciousness belongs tedmee region as (or is in correspondence with) the
transcendent categories of being'. (474-481; amhliin the quotation between brackets by me, HK)

Not all dimensions of complementary reflection t@nreviewed here. In a final analysis Asouzu
comes back to a perspective of the first part sfbddok: the ‘African paradigm’ forms an answerhe t
‘global imperative’ of political peacekeeping armtil justice. The promise of a New World Order can
become true by using complementary reflection ambtef thinking in oppositions and in terms of fiden
and enemy. (51-60) In the ‘new global family’ nogodan be understood without reference to other
members of the family’. And everybody has the righbe helped in a situation of danger or of ndéu
‘differences in age, in sex, in nationality, iniggbn, in language, in ethnicity, in tribe, in rade culture,
in ideologies’ are expressions of a multidimensioraality. They can and must be seen as enrichfioent
each other in ‘building a viable and meaningful laumfamily’. (481/2)

In his Preface to Asouzu’s book, Obi Oguejiofamfrthe Seminary at Enugu in Nigeria declares
it as an advantage and as ‘a clear indicatiorsafriginality’ that this book ‘does not dwell orsdussions
of theories and contentions about past writerd’, dharts its unique course in contriving a spettialory’.
(13) And this special theory, one could add, isedasn the author's personal knowledge of authentic
African traditions in the Igbo community and on i@ with them in his own philosophical thinkinghi
is a reasonable judgment of Asouzu’s approach tx#f philosophy and its meaning in the context of
world-philosophy.

Nevertheless | am of opinion that his approach imasoclearer and more concrete, that it gets sharper
contours, if it is embedded into the context ofeotmterpretations of African philosophy. Of course
certain connections Asouzu is in discussion witheotAfrican and non-African philosophers. He is
referring especially to well known and also to liegaous Nigerian thinkers and theorists, more iti@aar
from Igboland. References to Achebe, Bodunrin, Elitte, Okolo, Serequeberhan, Sodipo or Unah are
important and often enlightening, those to AligwekwArazu, Iwe, Okadigbo, Ugorji or Uwalaka add
something to the list of authors, who have alrdasn quoted in many other books on African philbgop
From the Nigerian environment | miss names as Giexie, Oluwole or Momoh. Absolutely essential
contributions to African philosophy as those of @®sor, Nkrumah, Hountondji, Odera Oruka, Wiredu or
Gyekye are only mentioned incidentally and notagisvjudged carefully enough. For instance, Wiredu’'s
project of ‘conceptual decolonisation’ is taken‘agypical example’ of a ‘reactionary mindset’. &6
Actually Wiredu endeavours with this project tolude original African thought into the worldwide
philosophical work of today. To decolonise the midmks not mean to go back to traditional ways of
thought, but to make them active and influentigbiesent debates.

Odera Oruka does not refrain from giving the naofek2 Kenyan traditional philosophers from
different peoples: Mwitani Masero (Utonga), Njuhuioni (Kikuyu), Simiyu Chaungo (Luhyia), Oruka
Rang'inya (Luo), and othersSége Philosophy.eiden a.o.: Brill 1990) And he presents mordéiail the
politician and philosophdbginga Odinga. His Philosophy and Beli@fairobi: Initiatives 1992) He calls
them ‘sages’, like Hampaté Ba had done in his bagkten in French, with regard to his own teacher
Tierno Bokar. [a vie et I'enseignement de Tierno Bokar. Le sagBahdiagaraParis: Seuil 1980) As a



follow up to that, Yacouba Konaté is looking foegt names of sages further back in history anteat t
same time is he investigating the connection betvwee work of the sages and the origin of provevitls
philosophical contents. (‘Le syndrome Hampaté B&comment naissent les proverbes’, @uest. An
International African Journal of Philosoph$,2; 1994, p. 23-44) Thus it becomes clear how the
philosophical impact of language can originate @whgl proverbs can be regarded as philosophical texts
the primarily oral African traditions. (H. KimmerléThe philosophical text in the African oral trédin’,

in: Kimmerle/Wimmer (eds)}hilosophy and democracy in intercultural perspestAmsterdam/Atlanta,
GA: Rodopi 1997, p. 43-56)

In his bookAn essay on African philosophical thought. The Ad@mceptual schem{€ambridge:
University Press 1987) Gyekye refers to the namestlae dates of interviews with Akan ‘wise persons’
(anyansafo) whom he regards as traditional philosop We learn from Asouzu and also from other
African philosophers (Tschiamalenga Ntumba and Ni#et sagacity cannot only be found with a certain
group of persons. But is there in general sucltegmrisable group of ‘wise persons’ in African ttamhal
communities? Are there persons among the Igbo pewpb could be identified as sages? Except his
mention of Oruka’s research, Asouzu refers to Qoaieli, a blind hunter and wise person of the Dogon,
by quoting the (not quite correct) story, which Miastells about him.African Philosophy in Search of
Identity, Bloomington/ Indianopolis: Indiana University Prek394) And he knows about the work of
Hallen and Sodipo who have discussed epistemologigastions with traditional healers among the
Yoruba. (Hallen/SodipokKnowledge, belief and witchcraft. Analytic expenisein African philosophy
London: Ethnographica 1986) (134-36) Odera Oruk#exsis that Ogotemmeli and the persons who have
been interviewed by Hallen and Sodipo may be callages’ in the sense of the word as he undersiands
Is such a rather strict understanding possible? vimalt about philosophical sagacity which is possgss
by other people than the sages? These questioses when Asouzu refers to ‘the anonymous Igbo
philosopher’.

Complementary reflection of living in society malkiesecessary to look at ‘African communalism’
and ‘sense of community’ as they are worked ouBéyghor, Nkrumah, Nyerere and others. (87) However,
the theoretical project of these authors, espgcialconnection with the movement of Negritudend
discussed clearly enough by Asouzu. The histodoatext of reassuring African culture of its owruea
is not part of his judgment. And these authorshaoeight together with quite a different currenttlie
emerging self-consciousness of African philosophynean the representatives of ethnophilosophy,
Tempels, Kagame, Mbiti and others, whose work igxsély contested by Hountondji and Towa. It istru
that communalism, by which a somehow idealistitysi of the African sense of community is drawrg ha
a limited meaning compared to complementary reéflaaif societal relations. It could help to shovgthy
a more detailed argumentation. Actually the broaw#ological context of complementarity in society,
embedding it into a cosmic dimension, is closentiantu than to communalism. Here again a discussion
of conformities and differences would give sharpamntours to the meaning of complementary reflection
According to Ramose ubuntu refers to the relatimta/een human beings, completing and supportirly eac
other, and at the same time to the forces of theetse, which are unfolded and come to self-conmsess
in human thinking and speakingftican Philosophy Through UbuntHlarare: Mond Books 1999).

That traditional African philosophy has been pisedi mainly in oral forms of tradition and
communication does not mean being in any way legmitant, less elaborate or less thoughtful than
philosophies, which prefer written forms of traditiand exchange of ideas. | agree also with Asthedu
there is no strict contradiction between oralitg éiteracy in the practice of philosophy. (146-148}his
respect the new concept of writing which is devetbpy Derrida, putting it exactly on the same leasl
the oral use of language, can be very helfba la grammatologieParis: Minuit 1967). Nevertheless it is
worth-wile to work out the special possibilitiesdestrong aspects of primarily oral forms of philpkizing.
Oluwole has pioneered in this field relying alsotba philosophical impact of oral literature, espkyg of
the Ifa-corpus in the Yoruba traditiorPHilosophy and Oral TraditignLagos: ARK Publications 1999)
And a lot can be expected for the contribution &fean philosophy to solving the problems of phdphy
all over the world by bringing together and harnsarg both forms of philosophising, and by combining
the strong aspects of them, as Mabe has suggextadffliche und mindliche Formen philosophischen



Denkens in AfrikaDiss. habil., TU Berlin 2003).

In her book\Witchcraft, Reincarnation and the God-Headgos: Excel Publishers 1992) Oluwole
argues more cautiously than Asouzu and with reterémthe restrictions of reliable knowledge in Yées
philosophy, especially in Kant@ritique of Pure Reasgrwhen she speaks of the belief in supernatural
powers, the existence of God and the coming bagbecfons from the invisible world of spirits to the
visible world of people living now. Her argumentatiruns, roughly speaking, like this: If finite ham
beings cannot have reliable, scientifically prokedwledge, whether these dimensions of thought have
correspondence in reality, the option that thersush a correspondence (as preferred in the African
worldview) is in the same way possible as the otimerthat there is not such a correspondenceééesrpad
in the Western way of thought). According to Olugvdthe developments in the most advanced forms of
science, particularly in microphysics, strengthenAfrican position. Like Achebe, to whom Asouzfers
several times, Oluwole strongly affirms that in i&ém thought ‘nothing is absolute’. (126) Therefaiee
would contest that ‘the worldview of the traditibédrican shows ... strong moment[s] of the transcartd
ontological categories of unity, totality, univdisa comprehensiveness, wholeness and future
referentiality as authentic dimensions of thorowghg complemetarism’, (150) which is a core arguimen
in Asouzu’s book.

The predominant ‘future relatedness’ of Igho thaughwhich Asouzu speaks repeatedly (150-51,
181 a.m.o.), is also different from Mbiti's thesimat the past is the most relevant dimension oé tim
African thought. African religions and philosophyLondon 1969) Although Mbiti's statement that in
African languages no anticipation of future evdatther away than about two years can be exprebsed,
been contested heavily by Hountondji, Odera Oruyek@e and others, these authors do not deny tea th
is a predominantly backward orientation in the édn way of thought. Therefore, Asouzu’s report @bou
the future relatedness of the anonymous Igbo phplosr is in sharp contrast to most of the other
philosophies of African peoples we know about. ©o&ld say, it adds a radically new aspect to threcah
philosophies of time. However, the close and cdearennection of time and space as ‘integral dinoess
of the unity of consciousness’ and in the same @fdihe aspects of processes observable in naane’
of the ‘aspects of the spiritual immaterial world’Asouzu’s text (175-177) is very much in accoman
with the unity of time and space in the philosopifiyBantu-languages, which is worked out by Kagame.
(Sprache und Sein. Die Ontologie der Bantu Zentrikla$, Brazzaville/ Heidelberg 1985)

To Asouzu’s ideas about ‘building a viable and niegfinl human family’, can be added Odera
Oruka’s conception of a ‘parental earth ethics’this conception the African sense of family isoals
extended to humanity as a (concrete) whole. Andliwithe human family different roles and obligadon
can be determined. The human rights should be made complete by the right to an existence minimum
for every human being, which includes eating, d¢f@hand housing. The former colonising countries,
which are now, not independently from their colamgspast, the rich countries of the world, haveacle
ethical obligations to share with the former cofmu and now poor countries. In a future relatedpsstive
it is wise, if the rich countries now more effeetiy share with the poor parts of the world, fothe long
run the relations between dominant and dominatet$ jpd the world never remain the same, as history
teaches us. (‘Ecophilosophy and the Parental Ehiles’, in: Graness/Kresse (edSagacious Reasoning.
Henry Odera Oruka in memorignirankfurt/M. a.o.: Peter Lang 1997, p. 119-13hifosophie der
Entwicklungshilfe. Die Frage des Rechts auf ein sobliches Minimum, inpolylog. Zeitschrift flr
interkulturelles Philosophiere, 2000, p. 6-16)

In a final judgment | would say that Asouzu'sok presents a new approach to African
philosophy as a whole and gives valuable detaitsiaAfrican philosophy of a certain region. He agu
himself that this kind of regional differentiation$ African philosophy are useful and necessarg1{22
a.m.o.) This is in line with his general claim fdifferentiation and multidimensionality. (450 a.n).o
Without reducing the renewing value of Asouzu'srapgh to African philosophy in general, we can add
his conception to those of other regional Africdnilgsophies. Besides the knowledge we have about
thought systems of African peoples in the literataf cultural anthropologists, we know about Lubd a
other Bantu philosophies by the works of Tempetsiéaigame, about Fulani and Toucouleurs philosophies
by Tierno Bokar and Hampaté B4, about Dogon philbgdy Ogotemmeli, about Luo, Lyhsia and other



Kenyan philosophies by Odera Oruka, about Akan@aghilosophies by Abraham, Wiredu, Gyekye and
Kudadijie, about Gikuyu philosophy by Wanjohi, ab®otuba philosophy by Hallen/Sodipo, Oluwole and
Gbadegesin. And fortunately now we know more aligiub-philosophy by Asouzu.

Reply to Heinz Kimmerle, Zoetermeer’s review anitical comments on
Innocent Asouzu’s Approach to African Philosophy

For the purpose of clarity, | have placed my raplKimmerle’s review to my book under these
seven headings. Each is built around some ideifidleas taken from the review. | did not go idétails
about those issues | consider merely formal batvehprovided enough clues on how to handle them.

-On unintended ethno-philosophic commitment ahda&centrism
-On reductionism and character of philosophicasgion beyond ethnic biases
-On the suspicion of dogmatism and imposed odRpd
-On the relative and absolute nature of statesnent
-On the transcendent categories of unity of consness
-On the origin and nature of ideas
-On the full emancipation of reason

On unintended ethno-philosophic commitment and ethnocentrism

The observation that “fortunately now we know matmut Igbo-philosophy by Asouzu” serves as the
point of departure for my comments on an issuensier very important for the understanding and
assessment of philosophy as a culture-relevargsgic methodological undertaking. This issue comce
unintended ethno-philosophic commitmemhich is the tendency for philosophers to dogqsauphy with
ethnocentric mindsetintentionally By so doing, they unintentionally, cling to arefehd those ideas and
values they cherish in an exclusive non-relationahner. There are two variants of ethno-philosophic
commitment ethno philosophy propeand uwintended ethno-philosophic commitment
Ethno-philosophy propes the one form of commitment that is easily idf@tile. This is that variant that
considers the collection and description of theegaihworldview of a people the target of philosaaihi
investigation and thereby it underestimates the wdlich personal critical reflection plays in ingui

In the case ofinintended ethno-philosophic commitmeset are dealing with a phenomenon that is today
widespread but hardly acknowledged as a problens.i$hwhy even many critics of ethno-philosophy are
often caught in the web of the same difficultiesalhthey are criticising without realising it. Ooéthe
main reasons for this unintended commitment isgbge of past historical wrongs. In those casegrevh
philosophers feel that they are or once were vigtifnexternal domination or oppression, the tengésnc
often to pursue philosophy vigorously with the nsatof restoration. Not only those who feel thattare
victims are concerned in this matter but more 8lotlsbse who feel that they are villains or guitif one
form of historical anomaly or the other. From batigles, the feeling is to make some sort of re&iitu
The danger in a situation of this kind is that do@ver sensitivity about issues of ethnic undesttire
main subject matter of philosophy as a sciencelgsts

Let us take a cursory look at some of the mainufeat of both ethno-philosophy proper and unintended
ethno-philosophic commitment as it concerns Afriphiilosophy. Ethno-philosophy proper is that brand
of ethno-philosophy that has attracted most csiticiwithin the last thirty years or more in African
philosophy. In many African universities and ihgibns of higher learning, philosophy is still ¢dat in

this way. Here, philosophy is hardly different fr@tinology with the attendant field research aitetthe
documentation of the general worldview of a peoereas ethno-philosophy proper in its approach is



triumphal, supremacist, conservative and dogmabtiout African cultural heritage which it seeks to
document and describe, unintended ethno-philosapkygually conservative, triumphal, supremacist but
critical. In other words, both approach their sebjmatter subtly differently but they are exposedhe
same danger. This is the danger of ethnocentricmdibnment and disregard of the main target of
philosophical investigation. Wherever the suprestaconservative and triumphal dimensions take the
upper hand the target of philosophical investigatis the science of ultimate reality is grosslypgrdised.
Unintended ethno-philosophic commitment has muctictavith ultra-nationalist sentiments of a radical
fundamentalist type. In African philosophy, thisrfoof commitment can threaten even the more prowisi
methods of philosophical investigation. This is ttese with hermeneutics of culture which Azenabor
describes as "a reaction to the identity crisis wulne presence of a foreign and dominating ti@uiand
the necessity for self-affirmation in the constioictof an authentic culture and tradition” (Schoofs
Thought, 26). Thus, one can say that the dangehiaftype of ethnocentric commitment is all theren
heightened when philosophy is brought in close axintvith the issue of definition of one’s identity.
Aspects of this worry underlie Oguejiofor’s refliects in the work “Philosophy and African Predicantien
Thus hermeneutics of culture, which sees Africaltuoel as the starting point of reflectioan miss the
main focus of philosophical investigation wheneter ethnic undertone takes the upper hand.
Generally, one can then say that both ethno-phplmg@roper and unintended ethno-philosophy
share the common weakness of the danger of migsirtgrget of philosophical inquiry. It is for thisason
that they have the capacity to retard the growtlkrafwledge and stifle creative thinking due to the
conservative type of inbreeding that consistettitgatens their methodology. Whereas the weaknasses
excesses of ethno-philosophy proper, as a forrerapirical ethnological study, is very glaring, tbasf
unintended ethno-philosophic commitment are noagévevident. It is thus a concealed type of active
danger that is capable of invalidating the gooelritibns of those caught in the web of its debibtaeffect.
A few examples sulffice to illustrate this threat.
Momoh, in his self-understanding classifies himsalfbelonging to what he calls “The Purist Schdol o
Thought” within African philosophy. Besides himseiie reckons to this purist school of thought such
thinkers as Sophie Oluwole, Claude Sumnea W. Ealddm, Barry Hallen, J. O. Sodipo, Akin Makinde,
K. C. Anyanwu, |. C. Onyewuenyi, Jim Unah and Eityerand Godwin Azenabor” (Nature, Issues 18).
Commenting on the focus of the purist school olugid, Godwin Azenabor avers: “Authentic African
philosophy... is pure and unadulterated, i.e. freenfforeign influence and culture. ...Authentic Afmica
philosophy...should break away from western paradjgmsditionings and conceptual schemes. It should
be oriented towards African environment, basic mggions, culture and goal” (Azenabor, Schools of
Thought 29). Charting a course of research, Momiglyssts, from a purist point of view, that “a msher
can focus on the ‘Hausa concept of Beauty: an BssAfrican Aesthetics’. In metaphysics, we canusc
on, say ‘Yoruba Cosmology’ (or Cosmogony or OntglogNature, Issues 19). The ethno-centric and
ethno-philosophic undertone of Momoh's approactlasing even if he imagines it to be otherwise. As
long as philosophy does not fully free itself frathnocentric excesses, it would continue to fisdlft
battling with self-imposed restrictions and evetthvgelf-contradiction. One of the main reasonstlfis
self-delimitation is the inability of the practitiers of this type of philosophy to see that thEesgbression
of being in history is something that is fundaméytzomplementary in constitution. In this case,faom
of cultural inquiry is adequate where the inquisenot in a position to give a comprehensive actofin
the self-expression of being in history. Where owerlooks this fundamental comprehensive struatfire
reality, and seeks to steer a course of culturareumy outside of the legitimacy provided by theoleh
the person concerned is soon caught resolving gakeles with the attendant risk of self-contraditt
We can then understand why “one finds elementsedté/n thought firmly rooted in Okot p’Bitek’s wark
even as he viciously critiques the impositions @dtérn categories on African thought system” (Masol
The Conceptions of the Person 85).
Between ethno-philosophy proper, hermeneutics i@ and that variant of philosophy of culture
understood as dialogue of cultures, complementftgation understands itself as a transcendentalrit
re-evaluation of claims and statements based tarewspecific insights with the intent of deterimin
their ultimate validity in a comprehensive futureeated manner. Its recourse to African culturthéefore



due to its understanding of philosophy as an anmlbéglection constituted of all the actors and dastthat
enter into the ideas of the thinker. If | make mase to my African ambient in this reflection, stanly
indirectly insofar as | cannot consummate my reibecexcept within some ambient which takes into
accountall the possible relationthat determine my thinking. In this case, cultwithin a complementary
framework connotes more than African culture amttude all the missing links that enter into tdeas

of a thinker. This complementary transcendent aggrohas become unavoidable today where even
philosophy of culture is almost being degradedd@mbogue of cultures without very clear cut phdphical
focus. For this reason, the question how a philbgay culture can be possible has to be undersascal
transcendent comprehensive inquiry into the ambgnthe philosophy concerned. Going from the
background of globalisation today, such a comprsivercomplementary approach is unavoidable bearing
in mind the unavoidable complementary mutual reteghip of units within the framework of the whole.
Complementary reflection aims at the demythologsadf all forms of exclusive, capricious, deferssiv
reason masquerading as localised rationality winigtke such a comprehensive outreach impossible.
Within its framework reality as a whole, includihgman history as we know it today, is the resulé of
complementarity of all the actors and factors #rater into its genesis. Here a philosopher is agoef
many colours as he seeks to serve as a bridge dretwality and humanity. Hence if we now “know more
about Igbo-philosophy by Asouzu”, we should beamind that the focus, as such, is not Igbo phpbso
Nigerian philosophy, African philosophy, Indian lgisiophy, German philosophy, but a transcendent
comprehensive complementary inquiry into the nabfreeality as to determine its true and ultimate
constitution.

On reductionism and character of philosophical question beyond ethnic biases

One can say that complementary reflection doegxatide a priori any conceptual scheme in the m®oce
of articulation of being and meaning due to theversal applicability of its assumptions. In thisise, |
fully agree with Kimmerle's observation that “itasremarkable contribution to the history and thecgic
problems of philosophy in the Western world thamptementary reflection leads to a possibility of
‘overcoming the subject-object dichotomy’.” Thigrrark should not be taken for granted if one conside
the fact that, in many quarters today, a lot obréf are unintentionally invested to hinder thevarsgal
relevance of the applicability of the subject mattiephilosophy. In this case, many dissipate thagrgies
securing intellectual terrains and handling issargsing from them as specific problems relevarthtir
intellectual traditions and domains only. | wouldysthat this style of philosophising, whereverst i
dominant, is the unfortunate remnants of the indruef unintended ethno-philosophic projectionint
inquiry as this seek to complicate human relatignahd invalidate all our good intentions. Thisntleas

it concerns African philosophy, does nothing ottieem to hamper its growth, as the choice of dontinan
and very restricted research themes shows. Natuphilosophy should be very relevant to life tigtould

be more than an obsession about specific themegni@i to a cultural milieu. Whenever the philoseph
clenches to specific themes and fails to see hesetlare related to reality in general, he runsigtieof

not rising above the trappings of commonsensereqee. Where philosophy does not rise above the
demands of commonsense experience and is purstlecwiythological mindset, it would invariably als
be subjected to the illusions and errors of commoss experience. (Method and 433). A cursory ldok a
contemporary African societies shows widespreaikbiel superstitious practices, a feature thahéres
with traditional African societies and most primdisocieties the world over. Many African philoseph
proceed from the assumption that there are spdb#imes congenial to African philosophy to whicmso

of these superstitious practices belong necessatily danger is that in his zeal to reclaim thesgures
asspecificallyAfrican, the philosopher is often prone to impamt incorporate this superstitious mindset
uncritically into inquiry. This danger is all theone heightened when the inquirer, in his overcanfik as

a specialist, imagines that he is the one mosifepdato speak authoritatively about certain matt&here
this approach is prevalent, the main choice thdore&frican philosophy are those recurrent thenwaes

of its practitioners claim are congenial to thipayof philosophy. We can then understand Momoh when
he proudly announces that “any work that claimbdoon African philosophy, be it by an indigenous or
non-African philosopher, is not on African philosoyf it is actually not in harmony and congruemdgth



the spirit of African philosophy” which subsists the fact that “reality is primarily spiritual” @ure,
Issues18). The adverse effect of this form of segat®n of philosophy into specific intellectuatri@ns

is a type of unavoidable reductionism. In the cakéfrican philosophy, this is often reduced to an
uncritical inquiry into exotic themes of which stEr magic, witchcraft and telepathic conjecturagseta
prominent place. As is often the case in such msttieose involved devise subtle mechanism toiraoig
these as specific if not exclusive African cultuttemes. Due to the high esteem some of theseafsfric
inquirers enjoy, their approach enters into the theyr peers elsewhere see them and into the tiypelfe
understanding ascribed to African philosophy s Ibased on this form of misperceived self-undeditan
that dialogue is often also sought between diveoseeptual schemes. A typical example is that dedn

in the book edited by Brow#frican Philosophy. New and Traditional Perspediivihe target of this book
“is to bring Western philosophy into contact witladitional African folk philosophy in a fruitful wa
(vii). The good intention underlying this work issly overshadowed by the type of reductionism
underlying efforts expanded by the contributorseoure those intellectual terrains they considecifp

to each conceptual scheme. What is striking aliisibiook is its tendency to typify conceptual scheiim

a way that sets one against the other, even ifghidat the book seeks to avoid. This tendencyesoim a
pitch in Brown’s own essay on “Understanding andogy in Traditional African Thought” (158-178).
Here, he goes ahead contrasting Western Civilisatith traditional Africarthough which he equates with
African thought per sdn this sense, he finds it expedient to compayestern Perspectives and African
Conceptions of Personhood” (163-167). More ofteantmot, what is intended as a dialog between
conceptual schemes soon turns out to be anothdramisn devised to secure specific and often exausi
irreconcilable intellectual terrains. What workstloi nature appear to forget is that we cannaktbf the
achievements and failures of the modern world withbinking of this in a complementary mode. Irsthi
case, these achievements or failures should nattloellated as if these are the gains or painslts
called the Western world or any worlds of our daatand imagination. These are human issues and we
should not be surprised if they surface in anyuraltlt is because they are human problems thatreve
likely to arrive at the same conclusions while cognirom different cultural paradigms. In this caisés

not at all strange if through complementary reftattsome light is shed on some thorny philosophical
issues some decades ago. The same holds truefooticlusions arrived at in the book edited by Brow
himself. The difference is that the contributor8mown’s book believe that these are culture speic§ues.
One can say that the approach adopted in the baadshthe contributors to the same questions tiet t
ab initio intended to avoid. It is thus an indirbat smart way of intensifying the age old probiamfrican
philosophy by asking if there is an African philpsy different from Western philosophy; a philosaathi
debate, though, which, as the editor rightly panteit “has lost much of its luster” (vi). This forof
circularity ensues when one reduces philosophwy faguiry into the specific issues of a particudatture.

If the sole purpose of philosophy were the domattia of our ideas, certainly it would lead ultiralgtto

the worst form of solipsism.

Surely, each individual stands to impact on oudevbeyond his private thoughts and irrespectivetbhic
and cultural localisations. Here philosophy hagals& of probing the rang of applicability of subbughts.

In all, philosophy should be more than an avenuerdoounting achievements, exploits, victories and
defeats. To avoid this manner of reductionism, atyrhe proper for philosophers to state what thankth
about the issues at stake bearing in mind the désnafireality in its must sublime constitution. $ihey
can achieve by resisting the temptatiorhide behind generalisatiorssising from general worldviews or
such statements as “the Western idea of this orAthiean idea of that” to foster ideological and
ethnocentric tussles. This approach gives philosaplmerely the image of cultural or ethnocentric
dogmatists. Often, such approaches emphasise duefoieself-definition and self-knowledge whichyhe
define as those things that make individuals arigs special and exclusive. Here, we see how this
mindset has much to do with the unfounded fear angiety that commitment to the idea of
complementarity might lead to a denial of differemand the resultant denial of achievement of wiitgn

the framework of the whole. On the contrary, commaatary reflection affirms differences since it is
through mutual complementarity that being in it§-egpression attains full enrichment and actuéilisa
Thus in complementarity all entities involved statledgain fully through the augmentation of their



potentialities since commitment to complementaist)commitment to variety and multidimensionality
which in themselves are strength and not limitatidrdialogue between different cultures would hgrdl
take place in an atmosphere where each individaafiaid that to concede to the fact of mutual
complementarity his or her creativity would loseeimphasis and splendour. It is especially due ¢b su
unfounded fears that we seek to secure spectBtidotual terrains that are congenial to spegiéoples
and cultures. In consummating our reflection, itften useful to remember the unavoidable mutual
indebtedness in complementarity of all finite bainghis creates the necessary leverage for phihgstmp
investigate its subject matter freely irrespectif/ecal constraints and with regard to the uniaéssructure

of reality. This commitment has always charactekrigkilosophy in its self-understanding as wisdadns |
based on this characteristic that it seeks to whaed reality in its most sublime form. Where this
complementary structure of reality is forgottene tiendency is to elevate the alleged little priyéle
conveyed to us by relative historical circumstartoesbsolute advantages. Worse still is when wk see
raise such alleged privileges to ideal paradigmshfe judgement of others. This is when we als& $ee
recount such privileges triumphantly and to compghesn with the thought systems of others imagining
that this is the main target of philosophical imguiWhere this form of philosophising is prevalentyould
probably merely succeed in deepening the dividevdsert diverse cultures due to its obvious localised
focus. In matters of cultural philosophy, it may Wwerthwhile allowing those issues we imagine to be
culture specific to be ringing loudly in our mincgars continuously with a view to forestalling casé
undue false claims and avoidable reductionism.

On the suspicion of dogmatism and imposed orthodoxy

It is from the background of a harmonised apprdacikality that | wish to respond and probe Kimisier
comment with reference to complementary reflectiwat “on the one hand, scepticism and relativism,
which undermine every true statement, would folfioem that. And on the other hand dogmatism and
imposed orthodoxy could not be avoided.”

Generally, the target of complementary reflectisrtd forestall relapse into extreme forms of
relativism and absolutism. It seeks to achieveliftiecourse to the method and principle of complatary
reflection insofar these offer us the necessarng tioo this task. These are those tools that datehe unity
of being and consciousness as they find expregsithe transcendent categories of unity of consiess
which include fragmentation, comprehensivenesalitgt unity, wholeness and future reference. Tigiou
recourse to these transcendent categories, a complary mindset always seeks unity in differertiati
in all historical situations. Here, a complementanjndset is resistant to all forms of fixed-focus
predetermination, be it absolute or relative. Tédeeson for this is that all aspects of human expegidorm
part of the totality of the flow of consciousnessihlevels of determination. In this case, ths&uis would
ever remain how to uphold harmony in every situatiowhich we find ourselves such that units atby fu
integrated, without contradiction — both formallgdamaterially, into a totality as dimensions of the
dynamic self-expression of being in history.

In complementary reflection, any aspects of ounddge experience that proves exclusive makes
itself inadequate for the task of this harmony witaiwithin the framework of the whole. Here, atrhs
of world immanent determination proceed and arsiptesdue to the type of relative fragmentatiort tha
characteristic of our experience of the world agality in general. The tendency of the human reason
all ambivalent situations is to negate this remtifragmentation and to render itself absolute.
Complementary reflection rejects this tendency aadks to restore a balance in human reason whéh o
seeks its autonomy outside of the framework pravidg the whole. This loss of balance is caused by
excessive selfishness which is grounded in ourgaésr self-preservation. For complementary reftat,
therefore, self-transcendence and authentic existsabsist in those mechanisms we put in plac&to r
ourselves of the passion for exclusiveness andatmdnise our personal interests and dysfunctional
expectations with those of all missing links oflitgaHere complementary reflection makes recoucse
the transcendent categories of unity of conscicassas those categories that must be presentatiatpts
to validate our actions and claims. In this casendin reason upholds its authenticity and validitit, is
in a position to concede to its relativity and aladie the passion for absoluteness. This it doasfitlure



referential way since the foundation of all fornfisaathentication is future related. In this way,foom of
finite reason is absolute and all forms of finigagon are not only critique worthy but more so geds
worthy.

Now, if the pedagogy of reason must be consumniategflection, it then means that a deficient
exclusive form of hegemonic reason is not fit fos task. It is for this reason that complementafiection
makes recourse to that faculty that is respondiighe unity of being and consciousness and fer th
harmony of differences. Here we are thinking ofomplementary type of totalising mind (obi/mmuo
eziokwu in Igbo language), in so far as this isgbat of aforementioned transcendent categorianityf
of consciousness. No form of rational act is adégjwhich negates the operations of this totalisimg
as the seat of aforementioned transcendent céegéygain no form of human act can be considered
adequate or authentic that is executed in the imegaf the applicability of these categories. Thglou
commitment to fragmentation all missing links cateeto their relativity and inadequacy. Through
commitment to wholeness, comprehensiveness, unitlyfature reference they become aware of their
relativity and the need to refer all claims andeassns to the ultimate future referential foundatof their
validation. Through the habitual internalisatiortled transcendent categories of unity of consciessthe
mind always seek balance between extreme formsglafivism and absoluteness and by so doirig it
conscious of thdangers of relapse into extreme tendencies. Thstfam of this tendency is the negation
of mutual complementary relationship between unithin the framework of the whole. Here, the mind
comes to realise that anything that exists senmagsing link of reality in view of the joy of beinIn all
existential situations, this joy of being sustains actions, such that to negate the mutual conmgi¢gmity
between units would amount to negation of thosessary means for our own joy and happiness. In this
way, it guards against relapse into worst formsxaflusiveness, contradiction and self-alienatitiis T
approach is definitely a formidable bulwark aganesipse into extreme forms of absolutism andixésan
as it guards against all manners of dogmatism apittary imposition bearing in mind that it is fityn
anchored on the demands of the principle and iniperaf complementary reflection as aspects of the
principle of non-contradiction and the truth andhauticity criterion. It is therefore not a oneegidclaim
of relativity or absoluteness, it is a comprehemsismmitment to wholeness which makes recoursede o
sided dogmatism or arbitrarily imposition as metblodical principle impossible

On therédative and absolute natur e of statements

A typical case of a one-sided depiction of theddtrte of human reason in history is Kimmerle's refee

to Oluwole, to the effect that “in African thoughbthing is absolute™. Kimmerle’s naturally appsdo
share this opinion himself. First and foremost, hsigwveeping generalisations, which are at times
unavoidable, can be considered as remnants of amdatd ethno-philosophic commitment. For
complementary reflection “African thought” is nobrhogeneous since there are identifiable systems of
thought within this ambit as they represent privataions of individual thinkers and groups of #ens.
Given that there are worldviews that are commuthityight, Igbos, like other human beings, are @itic
their approach to such worldviews. This is why Amya reminds us that “The Igbos assume, for example,
that every person has his or her own ‘Chi’, and timatwo ‘Chi’ are identical, but they will or maijffer
about the significance, function and implicatiofigGhi™” (64). It is in this sense that Nwoga, orstpart,
avers that Igbos see things in complementary gualieaning that dualism is not ruled out as on¢hef
thought systems prevalent in Igbo societies. Addivala, more cautiously, designates traditional Igbo
ethical attitude as “flexible” and not as one delvof absolute commitment as Achebe appears to be
insinuating (The Method and Principles 348). Theseles of accentuation and differences merely show
that within Igbo philosophy there are differentremts of thought of which the complementary systém
thought is only one. It does not in anyway show tha thought system of Igbos generally is relatve
one of anything goes lacking some ultimate fourmaeatr anchor in absolute ultimate commitment. This
differentiated approach to reality is characteristi most traditional African societies and hered@in
Azenabor in reference to Lancinay Keita even abutdeholism “as an African philosophical tradition”
(Azenabor, Understanding the problems in Africaild3bphy 77). Hence if Achebe and Oluwole uphold



that “in African thought ‘nothing is absolute™ &mmerle pointed out, they are entitled to theiimagn.

In this case, the position they represent can bdenstood alongside mine and this merely goes hdmeie

my assertion that there are diverse currents afghibin traditional African philosophy of which the
complementary current is only one. However, shéwdidebe and Oluwole insist that generally “in Africa
thought” nothing is absolute and that “I am thettrghe way, and the life would be called blasphesnor
simply absurd”, (Achebe 68), | would say that “&#fih thought” especially today, would hardly agréth w
them. In other words, their opinion must be taketh & philosophical grain of salt. What may inté¢nes
would be how the truth content of their assertian be validated, if only empirically. Here | wolddy
that their claim is highly improbable if one remesmithat for the traditional Igbo verdicts of suambus
oracles as — Igwe-ka-Ani, Agbala, Ebulu-Okpa-Biaraveonsidered absolute and here something is
absolute. This absoluteness is one of the mainsabkese oracles enjoyed much patronage and gere a
abused grossly (Asouzu, The Method 217). The ofabldu-Okpa-Bia was unmistakably identified, by
Igbos, with the supreme absolute deity Chukwus for this reason that the custodians of this ertuod
Aros enjoyed unprecedented privileges in Igbo-Ilsinde they designated themselves as Umuchukwu (the
children of the supreme deity) and were underst®aduch. There is no doubt that the Igbo traditiona
African complementary system of thought has a dsimmof absolute commitment since its practitioners
were deeply aware of the forcefulness of the ppiecdf non-contradiction.

For complementary reflection, the ultimate epistimical foundation of true knowledge and
experience of reality is absolute and future ogdrih so far this is firmly grounded, both formatigd
materially, in the principle of non-contradictiorhis is still the case even if our experienceshefworld
in its relative fragmentation can differ. It iswiew of this absolute future referential dimenstbat the
validity of all our claims and assertions can beaswuged. This holds true not only for traditionaliédin
societies but for all human beings in general. ihei®to be located the foundation of authenticaiid
inter-subjective experiences and legitimisatiomeofconstituted authority. Without this form ofsaltute
indubitable commitment, which for complementarylaefion is the ideal of reason seeking full
authentication in history, both practically anddfegically, no certain knowledge would be possilen
at pure subjective level, as the case of the hame sceptic clearly shows.

This point revolves around the same epistemologssales raised by Oguejiofor in his reply to
Okolo and Eboh, who are poking at an all embradifrican rationality (Asouzu, The Method 473). It is
not a choice between absoluteness and relativity the complementary challenge of comprehenss®&ne
in our relationship to the world and reality in gesl which we encounter not only as mere relative
fragments. In our encounter with reality, theraliways a moment of uncertainty and here we remain
ignorant of some aspects of this reality no matterefforts we make. In this case, we are facdl wi
evolving credible method towards the reconciliatidhe tension between a thorough going subjestivi
and a totalitarian form of rationality which seéiday claim to absolute certainty. In this matteaditional
African societies no less than our modern worldthassame problem of evolving adequate parameters f
resolving the challenges which the world, in itimplexity, throws at the subject. In other words,
complementary reflection is not claiming that hureaperience of the world is absolute or relativihaiit
gualification. The issue of absoluteness or relgtidepends on the level of articulation of beittgs for
this reason that this issue can be adequatelybatial within the framework of the reasons undegdythe
subject-object tension such that the subject séelsitonomy outside the foundation of its unity.

The way we relate to this issue by far determines autlook to the world and the type of
mechanisms we adopt towards resolving this diffigdue. It further determines the type of phildsgp
conception of human being, and society we are dagdlevolving. It is for this reason that | insisat all
meanings and references get their true worth andbeavalidated only in a comprehensive, whole and
future oriented manner since reality cannot eviteelf fully in singular historical instances buhlp
complementarily comprehensive. In this sense, whede, unity, comprehensiveness, fragmentation, and
future reference remain those transcendent ontbgiategories of authentication for all forms of
knowledge and experiences. Although these categ@ie intrinsic forms of the mind, they can be
invalidated due to the challenges of our ambivagxigtential situation. On the other hand, they ban
regained experientially in the process of exis@ntionversion where we render these transcendent



categories concrete. Complementary reflection shases at all forms of exclusive reasoning, besblite
or relative that seek to resolve this issue antiigran the platform of an ideal absolute or relathegemonic
form of rationality.

On the transcendent categories of unity of consciousness
Complementary reflection thus sees the resolutibithe issue of extreme forms of relativity and
absoluteness as something that falls within thdéore@f the transcendent categories of unity of
consciousness as these form the foundation oftperience of transcendent complementary unity of
consciousness. It is within this context that cae answer to the question how one should understgnd
assertion that “the worldview of the traditional rishn shows...strong moments of the transcendent
ontological categories of unity, totality, univdisa comprehensiveness, wholeness and future
referentiality as authentic dimensions of thoraajhg complementarism”. It is important to point that
I have in mind with this assertion the system afuifht of anonymous traditional African philosophefs
the complementary direction, be it among the trawlil “Fulanis, Ibibio, Masai, Hausa, or Fulani, ,
Pygmies, San or Khoi Khoi”. There is sufficient@sice that the thinking of traditional Igbos ahdse
of most African philosophers of the complementargation show strong moments of these transcendent
categories to which belongs the dimensiofradmentatioras moment of relative future commitment. This
is mostly the case when one comes to think of tet fhat traditional Igbo philosophers of the
complementary system of thought seek to capturensising links in their insufficiency in the eviden
insight thatuwa ezuokgthe world is incomplete or insufficient). Thiswhy this philosopher keeps asking:
onye ka ozuru®who is perfect?). The resolution of the challengeesented by human insufficiency was
for this philosopher not an insurmountable tas&ariar he or she lives in the firm conviction thre ukwu
kpe azuthe greatest events are in the future). This &isimot a mere mental construct but ensures from
the relative character of all forms of inquiry whim themselves cannot uphold their determinatiarept
by reason of a secure indubitable foundation whiclst be assumed at all times and in all placeshdpe
and reality of this future takes, for these phifasers, very concrete and radical form in “ancestakhip”
with the attendant belief in life in the spirit W@ (ana mmuo)This is why the desire for acceptance into
this spirit world constituted the main fulcrum agqaicentre of traditional Igho existential living.alitional
Igbo life revolves around a unified consciousnaswided by this belief which determined most of its
important rites and symbols. Thus the idea of cemglntarity, in its most complex expression as a
transcendent unified conscious act geared towafdtuee that is uncertain yet intelligible enoughta
sustain meaningful human action in society, formsimtegral part of the ideas of traditional Igbho
philosophers of the complementary system of thaugtrecourse to the forcefulness of these categpri
these philosophers were able to shape the worldefdaheir contemporaries and beyond, just as teasd
of Marxists philosophers shape the worldview ofrthentemporaries and beyond.

| quite agree with Kimmerle that it is worthwhileagching for concrete names of these anonymous
traditional African philosophers as Yacouba Koriateow doing. If we have such names it is defipite
an advantage, as the cases of Odera Oruka, HalBaated Sodipo Hallen, have shown. These findings
merely go to reinforce my assertion about the damie of systems of thought in traditional African
society, just as Masolo did with referenc&igpotemmélphenomenon. | am more interested in the ideas of
these anonymous traditional African philosopherkictv are accessible to us through numerous literal
sources and cultural materials, than in their pessas such. Central to their ideas is what | have
characterised as the transcendent categories tf ofhiconsciousness as these are constitutivehier t
experience of transcendent complementary unityoogciousness. These transcendent categories gf unit
of consciousness inform the mind as to make itrafijureceptive for truth, both formally and mately,
at all levels of experience and determination. lfemnore, these categories belong to the naturenaf im
its true and authentic form since human reasortsbyary nature always strives to ultimate certaiity
reliance on these categories, the human mind esbtapf the knowledge of missing links of realigyaure
means and pure essences. The mind can achievbeitasise in its commitment to these categories it
adheres to the demands of the principle of nonradittion, which is an integral aspect and expogsef
the truth and authenticity criterion. This criteridemands that we do not elevate relative missnkg ko



absolute instances, nor negate the comprehendives fielatedness of all missing links of realityh&ve

this form of experience of being is in place, thedrs disposed to know things truly and authefiifica
Whenever the human reason acts naturally, thab isay, under the guidance of these transcendent
categories, there is the likelihood that it intuite foundation of its legitimacy. We encountertsiac
situation where the traditional Igbo philosophefthe complementary system of thought refer tdhtlnaan
person as a being that is guided by the faculty ihaesponsible for the experience of transcendent
complementary unity of consciousness. This fadslgbi/mmuo imaihe na eziokwu or obi/mmuo eziokwu
(the mind for grasping reality in its most autherbnstitution). Acting under the guidance of tfasulty
Ejizu, in reference to traditional African socigti@vers “they strove with religious zeal to foratalgood
and lasting policies, promulgated just laws, setiputes and dispense justice promptly since el
knew that any infringement, even if it escapedrbtce of members of their community was likely to
provoke the wrath of the ever-attentive gods” (Ejg8). It is to be remarked that having an intuitinoto

the foundation of all missing links of reality umdke guidance of this faculty obi/mmuo eziokwus no
guarantee that the mind actually adhere to thatdistof this ultimate legitimising foundation. Tieason

for this is obvious due to the tension generatetiuoman ambivalent situation. This explains whypiies

of the high ideal proclaimed by this traditionaligén society, individuals and groups were caughhée
web of the worst types of contradiction and paradoX hese are those instances where extreme férms o
relativity or absoluteness were elevated to norfraction. In other words, even if relativity is antegral

and necessary dimension of our experience of thikelwbis not constitutive of human experienceeaxlity;

not even that of traditional African societies.this point, the traditional African world-immanepite-
deterministic concomitant tendency is as criticthgias this is everywhere. Hence the task wowlcgd

be how to reconcile the tensions arising from thallenges of extreme forms of relativity and abtsia

in human ambivalent existential situation. It ig an issue of a choice between relativism or alisofu

Ontheorigin and natureof ideas

We are exposed to the choice between extreme fofrnegativism and absolutism, for example, in
those situations where we think that there is &figd need to legitimise or defend ourselves agfain
external challenges. One of the most natural reagtio such challenges is to clench to those ideasan
designate as our “original ideas” which are radycdifferent from those of others. When now onetsta
thinking of including "original African thought intthe worldwide philosophical work of today” with a
view to making them “influential in present debdtéssounds as if the ideas involved in such debare
discrete quantities that must be reclaimed fromesginere. In this case, they are a priori lackinguigy
form of relationship to other ideas elsewhere wiater. Hence, the issue which Kimmerle raises with
regard to Wiredu’s project of “conceptual decosaion” cannot be resolved without going back ® th
age-old issue about the nature and origin of aeasdFor complementary reflection, our ideas andghts
can be articulated and be thought of only withimfitamework of all the actors and factors that gise to
them. Here, our world is a world of ideas wheréadjae or discourse provides the form of our id&dsere
one gives the impression that this form and itsemi@tcontent can be thought of outside of the &ramrk
provided by the whole, some important epistemolalgigiestions arise which must first be resolvedh wit
regard to the nature and origin of our ideas. Thpsestions include: What is the character of “ordg)i
thought™? In what sense do we have or can spedbrgfinal ideas”? Certainly not in the sense of
excogitatio ex nihilo i.e conjuring ideas out ofr@ nothingness devoid of relations.

Concepts and ideas, within the context of finitings, are possible only within the context of
relationship of units to each other. This relatlipsnust be comprehensive to make any sense astinge
that has to be articulated within the frameworkda@flogue. Hence original ideas in the sense of pure
personal intuition, even as isolated cognitive sumitgiven locations is difficult to come by. g sense,
our relationship to reality as a whole is appeligept complementary. In the process of cognitiense
impressions are moulded by the mind to what weidens$rue pictures of our world as we know it. Tisis
that area of our world in which we show our cregtiand define our cognitive freedom as individuatso
are primarily located and grouped into subjectivalds peculiar to us. At this level of cognitiorgoh
person has a picture of his or her world whichlwaicharacterised as his or her “original ideas’stituted



of personal creative intuition. No one can taks thorld from us and not be liable of infringingardur
personal freedom to represent reality as we sewligs it occurs to us. This is our “primary orédiworld”.

In a transferred sense, this mode of representafitdea can be predicated of groups of individwel®
see the world similarly on account of certain eigreges they share in common. This is the ambientdwo
of the subject and of groups which we call thelsjsative worldviews. This area of our cognitiveelis so
special that to infringe upon it carries with islzock and can amount to an inversion. In this seesean
speak of culture shock or inversion of cognitivergcy. The task would ever remain to determine atv
sense this so called special reserve can be désihasoriginal. Certainly not in the strict sense of the
word as something that is based on pure persotatiom devoid of any form of relations. In all, voften
tend to forget that this our private world is mgr@bperceptiveand for this reason, we tend to elevate it to
the status of pure personal or private intuitioms For this reason also that we are at all shdakben we
feel that this area has been unduly infringed ujothis case, we perceive such intrusion as tilegite.
However the fact remains that this our private ddglmerely an attempt ahabitual subjective “true re-
presentation” of the totality of reality which velare with others. As long as we forget that what
designate as our world, is not as independent anetlated as we imagine, that is the moment we also
forget that dimension of mutual dependence andbiedimess in complementarity that is characterisdtic
all cognitive processes. This forgetfulness ishatrbot of our tendencies to always ascribe thegjerof
our individual apperceptive worlds unintentionadlylely to our personal private insight. In thisesase
consider all intrusions into this as unwarranteéreif this our world is thinkable only through such
intrusion. Where these intrusions are rightly pmed they revert to reminders about the illusion
surrounding the world we have come to claim aneptanintentionally as our original world and those
ideas associated with them. In the unconsciougnalisation of common sense experience as true
knowledge subsists the challenge of human ambivalgration and tyranny of common sense experience.
This is the mythological mindset as it complicatesnan relationship ( Asouzu, Method and Principles
433).

Philosophically, the epistemological challenge dhibe illusion of non-relational character of kiedge

will ever remain one of the biggest challengeshim process of the human reason seeking certairgy. W
carry this illusion often into the world and onetloé most severe consequences of this is to camatieal
world of our own personal achievement, with itscigletypes of laws, values and privileges. It isttvorld
that does not admit of alternative life style arfdali must co-exist with other cognitive worldsaiparallel

if not exclusive modes of paradoxical co-existeridgs is the world of differences, the tribal aratist
world of differences and parallel co-existence.ddslthe mind overcomes the illusion of a non-reeti
form of the origin of our ideas all the things wall¢original ideas and thoughts” will ever have thle
potentials to lead us to error and to unendingidenis society. One of the most severe forms of grior

is the situation where we labour unduly, and oftaim gloriously and triumphantly, to make one systef
thoughtinfluential against another and thereby forgetrtheual complementary structure of all thoughts
in their genesis.

When carefully considered, we notice that Ideas rae constituted of isolated units of sensory or
intellectual intuition which the mind identifies particles hanging somewhere waiting to be gragped
intuited somehow. Where the mind is under theihusof non-relational character of ideas, it imagin
them to be discrete quantities or units that impm@sit in isolation of the missing links that ctiige the
whole. Ideas are indeterminate relational sensatiet the mind always attempts to mould into ot
whole. They are indeterminate in the sense thatithpress the mind as empirical or intellectualiitibns
seeking full expression and articulation. It is fhaction of the mind to give them form as the alised
meanings they assume but with reference to thdetérminate interrelatedness. Thus, we perceive the
world meaningfullyin quasi indeterminate forms, that is to say, irfasoas the meaning of impressions,
both sensory and intellectual, are not completetygiven or determined by all the possible relatitrat
sustain them. As such, ideas are impressions isistent need of confirmation and authentication.
Originality subsists in what we make of thegesi determinatéleas that challenge our minds in view of
the foundation that gives them their ultimate conétion or authentication. This is what happens in
dialogue as the philosopher’s arena for diggingtouth. In their indeterminacy subsists the amlanal



nature of sensory and intellectual intuitions as/tbhallenge the individual in all existential sitions and

in this capacity they can be mistaken for determaimapressions. This is why complementary reflectio
emphasis the fact that knowledge acquisitemdmihehas much to do with two important mental states,
uche ochiche anxiety and jo otutu- fear. How we react to the challenges that oupigatent situations
throw at us determines the nature of knowledgelirmeb Certainly not by recoiling to ourselves and t
those things we consider special to us but by dgryindefine ourselves within the framework of tbtality

of our world.

What this means is that all forms of ideas and ghtsiare complementary not only in constitutionibut
excogitation and in application. It is in this man that thought is tied to language insofar therlas
vehicle to express and articulate these intelléetnd sensory impressions meaningfully. Due tocthee
affinity existing between ideas and language tekments are fundamentally complementary such that
what we consider the most original thoughts anduages can be thought of only as a result of ilggrp
of complementary forces in an infinite often impegtible mode. We can then say that the most otigina
language is reflection itself but insofar in thig ¢he subject seeks to transcend itself and oweecihe
challenges of division between missing links oflitgalt is for this reason that we say that refien in a
complementary sense subsists in the act of camsaorting and sifting of missing links in view thie
harmony that reflects the unavoidable mutual retethip that sustains all forms of thoughts andddea
Thus all forms of original ideas as this is repred in reflection aim at superseding all formsudfficial
symbols the mind imagines that it can concoct poegent a special type of non-relational world®biwn.
Original idea or reflection is therefore the lifgesit in complementation of all missing links inwief the
totality. Whenever we seek to articulate origirddas outside of the framework provided by the itgtal
we are merely acting under the dictates of ouripagder self-preservation. Here we are evolvingethsive
mechanisms to uphold thoughts that are no thowgghadl. In this case, those things we designateuas
original thoughts or ideas turn out to be defenshechanisms or figments of our imagination that we
devise to uphold our interest against outside & How we address this passion for self-presienva
determines the use of words and concepts in givestibns. In the tendency to preserve our intenest
develop those exclusive hegemonic categories afgifiothat can render human reason absolute in its
operation.

For complementary reflection authentic knowledgbsgts in the reaction of the mind to the
indeterminacy of sensory and intellectual intuiipin all ambivalent situation. In their indeteriady,
impressions can conceal their nature as modeseafiidneed of full authentication. Giving full méam
to this indeterminacy can happen only in full awess of future referential dimension of all fornfs o
knowledge seeking full authentication. The mind aahieve this in the awareness that our self-defimi
is possible only within the framework of all thet@s and factors that enter into this definitioror F
complementary reflection therefore we build consepitd ideas and these are thinkable only in orgerin
all missing links critically into a comprehensiveele devoid of contradiction, both formally and eréilly
in a future referential manner. Here units findl falthentication and are validated harmoniously
irrespective of their diversities of credential aéjin. Hence all concepts and ideas get thelityeand
are sustained only within a complementary framewanll in a comprehensive future perspective. It is
within the framework of complementary mutual redathip that all forms of languages, concepts aeasd
can be thought of and have their origin. Here thiy ontological criterion towards the determinatiofi
the effectiveness of any language as to impactipelsi on others is its capacity or incapacity &rihonise
missing links as aspects of the totality. Thus wikatltimately intended in the use of language and
conceptual schemes can be achieved only in treegsoof complementary mutual act which subsisss in
universal critique of language itself to determiteir complementary adequacy or inadequacy. A
philosopher relates to issues from the comprehensis of his intellectual reservoir and this h&herdoes
as they come, not because he or she belongs tdicpettural milieu. Since being continues to esén
itself in a complementary future dimension, theavithe horizon of an inquirer is, the better asedriher
chances to shed useful light on questions raiskihduirers operate fruitfully from the conscioess that
all concepts, ideas and meanings are critique wathall levels of excogitation and this can beiaetd
in a complementary comprehensive future orientednmaa Hence, the excogitation of what concepts



actually designate takes place at an ontologic@l lehere the philosopher scrutinises their adegaac
applicability from the background of ultimate detémation. In this case, we are probing their adegua
towards ultimate representation of meaning beydhdie biases. Only those ideas and concepts can be
influential that help us represent reality in iteshauthentic and sublime form and not necesstrilge

that are “original” in the sense of representatibrour world in the way they appear to us in outivea
habitat. All original ideas or concepts outsidehw framework provided by the whole remain un-thdug
Where they are un-thought they are no ideas.

The polarising dualistic illusion that ensues freearching for original ideas will ever remain and
characterises all forms of hegemonic type of ratation masquerading as localised rationality. Taey
remnants of a milieu that is very antagonistididomprehensive structure of being in historgaggical
of positivist rejection of metaphysical knowleddde impression that is created by this form of apph
is that the more data we have about an events ioriginal habitat, the nearer we are to the tauntti the
more influential we become. With special referetwc@/iredu, Anyanwu (68-71) and with him Azenabor
(Schools of Thought 40) have questioned the wistiehind the raw importation of logical positivism,
with its undue obsession for the analysis of laggu@nto African philosophy considering its exclisi
heavy load ( Asouzu, Method 415).

All forms of hegemonic reason lay claim to speahbracteristics and rules that make them
different. They are instances of human reason sgelbsoluteness oblivious of its relative charastier
which makes it dependent on all missing links fewitimate validation. These specialised ratidigsiare
moments of our fundamental passion for exclusiveasshis rests on the fallacy of “the nearer #téeb
and safer” (Asouzu, The Method and Principles F&here is any form of original thought, it canlpie
a complementary type of thought and the very lagfidiscourse per se is a complementary logic of
discourse which distinguishes itself from all formis special absolute and ideal forms of rationality
masquerading as localised rationalities. It is mglementary rationality that lays the groundwork tfte
logic of discourse and dialogue as the arena fauatienrichment of thoughts beyond impositions and
unwarranted influences.

On the full emancipation of reason

In all, one can say that African philosophy, asi@fn logical positivists clearly understand, estaibme
sort of linguistic analysis. However, it does nabsist in linguistic analysis as Momoh sharply sees
(Preface, xvi). The impression that African philpkg subsists in the analysis of African concept$oas
recoup its original meaning in view of making infiuential” within the ambit of global philosophgik be
considered as one of those unfortunate consequehdks raw importation of extreme forms of logical
positivism into African philosophy. This style ofiifpsophising seeks to negate the impact of theditpt

of indeterminate forms of intuition in the formatiof our ideas. Through this tendency to negateuatut
complementary relationship one can merely achieve underdevelopment of African conceptual
framework which is dependent on all missing linkseality for its growth. Not even if one were tdagpt
African language as the very medium of communicptiteaning, as Kai Kresse extols Okot p'Bitek as
“the first modern African writer who wrote in an rdan language” (Third Way, 218), is this
complementary recourse abdicable. This complemeptatreach has always characterised human reason
in its attempts to develop and be resourceful. ddmacity of being to be in complementary relatigmsh
opens up possibilities and is the catalyst for fille actualisation of being in history at all legebf
determination. This is why in the sprit of complertegity, | quite agree with Onah that “whatever omen

in any corner of the globe has thought out and esged publicly should be regarded as a common
patrimony of the entire human race and each gréygeople should [feel] free to appropriate and gppl
such thoughts to their particular circumstancessifits them to do so.” (Godfrey Onah, 181). Tgosition

is acceptable if we consider the fact thiggi ntufu abu ogaranyéwe grow through positive appropriation
and not through negative self-delimiting inbreedlifegpr complementary reflection reality evincesglitin

a way that each individual has equal claims to itiew of the joy of being and not in view of thegation

of this joy. Here, we appropriate critically, mulyaand in a transcendent manner those concepgasjd



languages and resources that help us grow andsesgresality in its most authentic form as aspetts
being actualising itself in history as missing bnk

In human interpersonal relationship, the tendencyegate the role units play in the actualisatibthe
whole stems from our natural tendency to self-pregin as this fires our passion for exclusivenéss
this process we seek those things that are origiméthe basis of which we seek to influence thageside

of the range of the world we have carved for owesl All attempts at making the contributions oéon
thought system in relationship to the other, witthie framework of world philosophy, by mere referen
to original thoughts would ever remain inadequ@ltés is valid not only for African philosophy. Tkame

is applicable where one seeks to achieve the sarayby reference to a distant Ancient Egyptialtuce.
The relevance of Africa does not need to be prdayeckcourse to such remote points of referenceidr s
ideas that need to be regained. We do not neetbt@ @ self evident fact. In this case, the releeaof
Africa has to be grasped as an integral part ofdtadity of determinations driving our world anekatity
already. | feel that this would ever remain an anttt aspect of our experience of reality in theld/of
globalisation where our achievements are as atrelstbmplementary mutual enrichment between davers
cultures. The same can be said of its failurestutad do not become influential because of theint to
originality or supremacy but in the mechanisms thyin place to represent reality truly and autivafly.
Wherever one confuses originality for authenti¢égsion is bound to arise. In the search for tand
authenticity all philosophies and ideas are sulifetihe same truth and authenticity criterion as ihan
integral part of the principle of non-contradictidatters of this nature are not such issues wgsubnly

to empirical proof since they are grossly also dé#fional matters. This is why those who think ttegty
are victims of a “stolen legacy”, for example, asgliable to the same mistake as “the thieves” Hedvas,
since their position would amount to a negatiorihef obvious mutual dependence between all missing
links in the process of self-actualisation of beimdpistory. This is all the more the case whencame to
think of the fact that no human culture arose dutathingness. Quite different from the philosopdfy
“stolen legacy”, complementary reflection is contattto the insight that a person can steal fronsilm
only at the risk of self-negation and contradictidfhere the ego is cognisant of this danger, itadn see
itself as a unit in complementary service to aksimg links of reality and would avoid all thosetis that
would put it at a collision course with other migsilinks. It is for this reason that anything ained
undermining the units outside of the legitimacyv@yed by the whole will always rebound on the actor
Likewise all actions undertaken by the units toserde the welfare of the whole would amount to enimgn
the welfare of the units. Where this complemenidea has been internalised, the mind learns to see
missing links in their relativity as pure meangpare essences that have the capacity to evokeyhef |
being. It would certainly not be advantageous ibim zeal to achieve our petty ideological gainsfiwe
ourselves en route to conceptual underachieversgnt) of underdevelopment of our own conceptual
frameworks.
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