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1. Introduction

Any attempt at writing the history of African phdophy is
doomed to be frustrated by the glaring absence rigiinality,
individuality, and creativity in the body of worklkat come under
the heading of African philosophy. In the first g#a most of what
is called African philosophy is in fact ethno-plsitghy, consisting
chiefly of researches into the traditional worldvge of various
African tribes in the light of Western philosophyn this
intellectually instigating paper | attempted theespion whether
African philosophy is progressing by showing tHare has been
some progress, albeit a slow one. | demonstratedtttracing the
development of a genuine African rationalism froranghor’s
famous idea of negritude to Asouzu’s recent notioh
complementary reflection, which finds culminatiom ithe
emergent synthesis of consolationism. In the latéonalism,
veiled in Senghor’'s metaphysical vision and libedainh Asouzu’s
robust individualism, aspires to a completion ndwefiore seen in
African philosophical thought. | concluded by saythat the time
has come for African thinkers to make African phdphy a
tradition that will command universal respect bg tadicalization
of individual initiative with ethno-philosophy seng only as the
foundation of our 21st century inspiration.

African philosophy has failed to make remarkablegpess or gain
universal recognition in the four to five decadekas existed as a
philosophical tradition for reasons ranging fromopattitude
towards research, preference for Western philosophthe part of
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African philosophical scholars, the seeming absevfceriginal
thinkers, among others. While M.A. Makinde averattAfrican
philosophical scholars ignore African philosophythe belief that
it is not worth being taught in schools and D.A.9dl thinks that
African philosophy is caught up in a crisis of itlgn Innocent
Asouzu asserts pointedly that the main problem wfithican
philosophy is ethno-philosophical commitment andation?
Lamenting the obstacles in the way of the growthAdfican
philosophy (which have in fact made the endeavagrrotiucing a
history of African philosophy a ridiculous exergis@®guejiofor
notes that “while African philosophy claims equé&rsling with
other philosophic traditions, while it demands Hane attention
and respect accorded to many other traditionss pdrtinent to
note this lacuna [the absence of creativity] tata longer found
in many regional philosophied.lt is beyond dispute that the
Europeans have European philosophy while the Amesichave
American philosophy. The Indians have Indian plufgsy and the
Chinese have Chinese philosophy. Yet any referemcafrican
philosophy brings an expression of amazement tdeites of non-
Africans while Africans look away from their felloifricans in
guilt. This guilt of the Africans arises from thexdwledge that
there isvery little creativity and originality in the minds African
philosophical thinkers. We have produced professosgsead of
thinkers. In the absence of the kind of creatiatyd originality
that animate ancient, medieval, modern, and conbeany
Western philosophy, trying to write a history of rigan
philosophy is like putting the cart before the teors

It is true that ethno-philosophy (which encompassasimunal
and traditional African thought, and the scholahgdeavor of their
systematization in the light of Western philosophyarked one
tremendous leap for African philosophy, but it idyoa stage, a
foundational level, of African philosophy.

We are confronted with the naked fact that Afrigdailosophy has
remained synonymous with ethno-philosophy long rafits
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conception. Here the real failure lies in the itigbto note the true
status of ethno-philosophy as the foundation ofcafr philosophy
and nothing more. We have failed over the yearsuit on this
foundation laid by Tempels, Mbiti, Wiredu, GbadageMakinde,
Sodipo, etc. We have so far failed to initiate thevement from
the particular-particular through the particulaivensal to the
universal-universal, which last stage is the glasistage of the
African mind unveiled before the world as the miodman, a
revelation of humanity. Can we really count thei@edments of
African philosophy outside the dominant school dhne-
philosophy? Senghor’'s negritude and Nyerergjamag for
instance, which are often touted as fine examplesophisticated
political philosophy, belong in reality to ethno#olsophy and
political science while the socialist ideas of Nkiah belong to
Marxism.

In response to Wiredu’'s call for the decolonizatioh African
philosophy, a project geared at entrenching thequemess of
African philosophy by eliminating or at least dihg Western
philosophical influences, ethno-philosophers havenegally
emphasized African traditional worldviews at thepemse of
incisive thinking. The decolonization project takienits extreme
in the elevation of ethno-philosophy to the staitishe definitive
African philosophy (that is, identifying ethno-pbslophy with
African philosophy itself) is contradictory becaube idea of an
absolutely unique African philosophy is a myth. iéén scholars
have all (without a single exception) systematittesl traditional
thoughts of their ethnic groups in the light of Wées thought, a
heritage of their Western education and a testintoriye futility
of any extreme interpretation of Wiredu's call fathe
decolonization of African philosophy.Decolonization may be
good, but it is in itself not sufficient. Creatiyiand originality can
accomplish this decolonization without our evenaiog it, as we
can already see in complementary reflection and efmergent
synthetic philosophy of consolationism. Indeed,smationism is
precisely the fulfillment of Wiredu's call for a étolonized’
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African philosophy If it is correct to interpret Wiredu's call for
the decolonization of African philosophy as a dedhéor a level
of originality and creativity sufficient to distingsh African
philosophy from Western philosophy, then consofasim fulfills
Wiredu’s demand since it insists on a way of plujgszing that
traces its inspiration to African traditional thaigand the African
experience rather than ancient Greece while conmmiitself to
creativity and intellectual rigor.

We cannot understand or seek to understand Weqstdasophy if
we have nothing to learn from that tradition. Wisatequired of us
is to be creative and original. Perhaps it is gfmwdis to remember
what some scholars say about the African origin Greek
philosophy even if we cannot help agreeing with Agbakoba ithat
iIs simplistic and ultimately futile trying to tracihe origin of
philosophy in general to a particular society olture when the
question of man — his origin, his beginning — ramagssentially
unanswered.A ‘pure’ tradition is impossible. We must frown at
all exaggerated claims to uniqueness in Africadggbphy, and,
indeed, every other philosophy. If we subscribeht® school of
thought which holds that “reality evinces itselfngaementarily

. in full consideration of all possible relatioh,then we will
realize that cross-cultural fertilization of ided®es not demean the
value of the philosophy a particular culture praskic All
philosophies arise from the human existential cooriand have
the same concerns. This worthy cause destinedke Adrican
thought to the next level and earn worldwide resdec the
African mind finds some sympathy in Aja who haslaedlfor a
shift away from unproductive polemic to a cultutett honors
diversity and creativity, virile enough to suppscientific thinking
and profound enough to retain a distinct Africaanitity in spite of
the influence of foreign traditiofsAnd Derrida is insistent on the
untenability of all exaggerated claims to uniquanes

Philosophy does not have one sole memory. Under
its Greek name and in its European memory, it has
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always been bastard, hybrid, grafted, multilinear
and polyglot. We must adjust our practice of the
history of philosophy, our practice of history aoid
philosophy, to this reality which was also a chance
and more than ever remains a chahce.

Philosophy essentially is an investigation of tlaune of reality.
Since reality is ultimately one the answers to thedamental
guestions of philosophy available to philosophisalestigators
across cultural divides are identical. With thisnimd, Derrida can
assert that Western philosophy is not a uniqueuog pradition. In
the course of its development it has borrowed ideas the
thought systems of alien cultures like ancient Eggp Afrocentric
thinkers never tire to point out. It is therefore embarrassment
for African philosophy to borrow ideas from West@imnlosophy.

Western philosophers cannot do the fertile thinkivigch alone
can save African philosophy. Our destiny is in tsands. Two
developments have taken place in African thougli Wigeria as
the focal point which must help take away the shaimie black
intellect and comfort concerned intellectuals. Thist
development, significant for putting forward theldelaim of a
system independent of ethno-philosophy, is the ngmof
complementary reflection as a philosophical cutr@sbuzu is the
brain behind this movement. In its sheer origiyalit
complementary reflection has no rival in Africarotight outside
the sphere of ethno-philosophy which we insist ifoandation
which alone cannot earn African philosophy inteioval! prestige.
Yet, while the independence and originality of Azmouis
commendable, his thought retains the essentiall{enpical
character of the works of those philosophers whetechdecades
in unproductive controversies. Asouzu’s works, faom being
profoundly constructive, are essentially methodalg The
pathfinder is still obsessed with showing us howridsin
philosophy should be conducted. This tendency iou&s betrays
the powerful impact of the controversies over thxstence of
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African philosophy on the master. It is a tendeatpnce positive
and negative. It is positive because it is a premi$ future
constructive thinking. It is negative because itvisry much
polemical. For African philosophy Asouzu is a @dti Kant
without the constructive genius of the Konigsbestpssus.

The second development which is going to be arfualization
of the constructive promise of Asouzu is the emecge of
consolationism  which acknowledges its solidarity thwi
existentialism and the rationalist tradition of &pe.

Hence, this bold work seeks to answer the quest®mfrican

philosophy progressing? We feel that there has laeprogress,
but a progress so slow, so meager, that it maytcasistagnation
given the fact that we are talking about the traditof an entire
continent, a whole race. The valuable legacy i$ shéoundation
has been laid, on which we emergent African thiskean build,
taking our inspiration from the example of AsouZtwus we shall
trace the little progress made so far in four mosets. The first
movement will take us from the worldviews of thédr to the
foundation school of ethno-philosophy. The secomd ahird

movements will take us from the vision of Senghor the

rationalism of Asouzu. The fourth movement willn@nate in the
emergent synthesis of consolationism.

2. Transition from the Worldviews of the Tribe to the
Higher Comprehension of Ethno-philosophy

No one can disagree with Mbiti who asserts thaibpbphy of one
kind or another supports the thought and practiteewery
people’® This rule of life is applicable to the tribes of aBk
Africa, some of whom lacked a tradition of writingefore the
coming of the West. The African tribe, like all pretical tribes in
other continents, developed simple explanationgaromate and
inanimate phenomena as the human mind strugglechake a
meaning of the complex totality that is existencEhese
explanations are what we may call worldviews. Tleyne out
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strongly in the speech of the community, in dapeeyerbs, wise
sayings, religious ceremonies, rites of passageation myths,
myths about human destiny, étcThe Idoma tribe to which this
writer belongs never produced thinkers who wrotend works

on the soul's immortality, but the problems assedawith the

mind and the fate of consciousness appear in Ideor&dviews.

The practice of offering sacrifices to the ancestturing difficult

times and calling for their intercession are intiaras of belief in

the soul’s immortality. Not only are the dead gtillexistence in
the spiritual realm, but they may also return te pysical world

as new-born babies.

The present author’s meditation on the ldoma nadiostu has led
him to a greater, infinitely sublime, appreciatioh Senghor’s
famous assertion about the emotionality of the oaini and the
rationality of the EuropearOtu literally means ‘mind’ in ldoma,
but the term holds more meaning for the philosophynind. On
the one handjtu can be understood as the mind and on the other
hand as the brain. It can also refer to the bodityan called the
heart. But then this latter reference stands oolthe extent that
the heart is the symbol of emotion, or as it is Bghzed as the
seat of emotion. It is the brain and not the hedith coordinates
our emotional responses to environmental stimuie feart as an
organ pumps blood and supplies oxygen to all pafrthe body.
The brain on the other hand is the centre of threptex neuronal
processes that produce mental phenomena such aghthcand
feelings. The identification of the heart with efoatis a universal
human prejudice. The Idoma do not escape this gicgu The
‘heart’ identified withotu is in reality the brain or the mind in its
physical moment. In its pure momeatu is simply mind an
immaterial thing.Otu as mind is not the same atu as brain,
hence a duality is posited. Yet this duality mustcenmodate a
certain kind of interactionism, a degree of phylsoa, since the
mind and the brain connetUltimately mind and brain are one in
their origin in something more primitive. We seeoate that the
tribe’s worldview carries the complexities of theinoibody
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problem. Here as in other places, the subject mafteAfrican
philosophy and Western philosophy agree. It mayrbe that as
soon as the Western-trained African philosophesestrito
comprehend the worldview of the tribe his Westeduoation
colors his thinking and leads him to Western catiego or
instigates the desire to bring the original Africasspiration in a
forced agreement with Western thought.

Since most parts of Africa never had a traditiowating before
the age of colonialism we are never going to hapaibsophical
tradition devoid of the influences of Western pbkdphy. Indeed,
purity in philosophy is impossible as Derrida hasetoquently
noted. Thus we return to the concept aiti which the tribe
presents variously as mind, brain, and heart. Thience
philosopher easily rules out the heart as an atithemeaning of
otu, for the heart is only a metaphor in this cont&tie mind is
the seat of emotion as subjective experience, @dfincemotion
seems to have a bodily foundation in the brain. ddwsolationist
thinker transcends the comprehension of the etiwilogopher and
notes the proper meaning ofu which is consciousness. For the
term consciousness tends towards the reconciliatfomind and
body since it approaches the great problem in thigophy of
mind from a monistic standpoint. Thus we put theatjproblem of
the soul's immortality simply:Can consciousness survive the
disintegration of the body?

Clearly, philosophy lies brooding in the worldviews the tribe.
The ethno-philosophers have struggled to extracthigher
meaning, a greater systematization, a more compisien, from
the worldviews of the tribe. In this regard we csay ethno-
philosophy marked the first progress in African lpbophy, a
progress that promised much for the future, andaygtromise
betrayed by the scandalous indolence of Africankiis who are
content hopping around in the shadow of the Wesiteellect.
This leads to intellectual dependence on the Wedttle stunted
growth of African philosophy.
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3. Countdown to the Philosophy of Consolation:
Transition from the Foundation of Ethno-philosophy to
the Metaphysical Vision of Senghor

Ethno-philosophy is also called traditional Africgrhilosophy
because it gathers worldviews of particular ethori¢ribal groups
(the ideology of the tribe which negatively transfis into
tribalism) into a thought system made coherent byical

examination, always in the light of Western philpisical thought.
The criticism of ethno-philosophy that it preserdsv culture as
philosophy overlooks the fact that the march ofiésn philosophy
must see it progressing from the ideology of thbetrto the
philosophy of the tribe (which positively transf@aminto
humanity). The criticism also overlooks the faciatthethno-
philosophical commitment remained for a long tinfe tonly
beacon of originality in the whole of African phsiophy. For in
ethno-philosophy alone was any original metaphysicse found
before the coming of Asouzu.

That there is philosophy in the worldviews of thdd we have
become convinced. The consolationist thinker, thesstigator of

the philosophical current of consolationism, is \ianed more

than anyone else. And so he is in solidarity witine-philosophy,

seeing in the achievement of ethno-philosophy themgse of

consolation philosophy, formerly the promise of tlwure but

now the realization of the present. Thus we disagsth the

generally harsh criticism of Hountontfjiand see in ethno-
philosophy the merit not of quantibyt of early originality and the
merit of being the foundation of the philosophitdabught of the

black people of the world. Ethno-philosophy as Key to the

future points at limitless intellectual possib#si for Black Africa.

In this context we see the metaphysical vision efdhor as the
first indicator of progress in African philosophy.

The notion of negritude was an intellectual streggl transform
the ideology of the tribe into the philosophy ofnianity, the
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urgency of a movement of thought from the mytholtiggt veils
concepts to the rationalism of the independentkd#rinNegritude
was a struggle to broaden the horizon of the triivbich

broadened space might become fit for humanity tacupyg.

Senghor saw the vision of the philosophy of cortsmabut lacked
the philosophical tools to clarify this vision thietically. The task
before Senghor was one too great for a poet arditecian.

In Senghor’s statement about African emotionalitg &uropean
rationality we see the seed of consolationism. \\lvensneer at
Senghor’s inspiration we forget that it carries theh about the
origin and destiny omood precisely the universe and everything
in it. We also forget that Europeans have saichefmselves what
Senghor said of Africa and Europe. The English reqguted to
think and calculate while the Spanish and Portuguegl and
intuit.'* What is important here is that we have rediscovered
Senghor’s unity and are ready to complete it. Ingher we see
the shadow of the doctrine afood Senghor made the statement
that emotion predated reason, that the superiofitgason is only

a seeming superiority because reason is merelfyjreemgent of the
emotion. Whatever reason realizes is only a devedmp of the
impulses active or latent in emotion. Reason hasspecial
existence outside emotion, which is basic. Reasanterm given
to emotion that has become conscious of itselitsobwn fatality,
also the fatality of emotion. Hence, we say despaiments the
intellect and inclines it to pessimism. Therefdre world ismood

As possessing the character of emotimoodis the mind of the
world.

Hear what Senghor says of negritude, which he ¢eeses the
totality of African values,

essentially informed by intuitive reason, because
this sentient reason ... expresses itself emotionally
through that self-surrender, that coalescence of
subject and object, through myths, by which | mean
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the archetypal images of the collective soul,
synchronized with those of the cosmos ... the sense
of communion, the gift of myth-making, the gift of
rhythm ... the essential elements biegritude
which you will find indelibly stamped on all the
works and activities of the black mé&h.

To Black Africa he assigns theeasoning-embrage the
sympathetic reason:

Negro-African speech does not mould the object
into rigid categories and concepts without touching
it; it polishes things and restores their origirvaith
their texture, sound and perfume; it perforatesnthe
with its luminous rays to reach the essential
surreality in its innate humidity — it would be reor
accurate to speak of sub-reality. European
reasoning is analytical, discursive by utilization;
Negro-African  reasoning is intuitive by
participation®®

By assigning analytical genius to the Western mand intuitive
genius to the African mind, Senghor is not realyisg that the
one is intellectual without further qualificatioma the other
emotional without further qualification. Senghogeal is much
more ambitious. His ambition is one on a grandescaluniversal
scale. It is an ambition far beyond the capacity athno-
philosophy. Senghor continues to think within thgheye of
mythology and so is unequal to the task before Wiman attack
on the dogmatic claims of the intellect, Senghdistes what
Hume says ifreatise of Human Natuy&ant inCritique of Pure
Reason Rousseau irEmile Bergson inCreative Evolution de
Chardin in The Phenomenon of Mamand Unamuno inTragic
Sense of LifeYet this is not the big news. For us Senghorubyt
great because he tried to tell the world in theanial of African
philosophy that intellect and emotion have thewtsoin what we
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may call mood or primitive mind, the focus of our serrated
monism. The rationality of man must follow from leotionality.
The excellence of human reason derives its valildyn human
emotion. Without the emotion there is no mind antheut mind
there is no life. Discursive reason as the powesribical analysis
is lifeless and useless without the conviction thabports it, the
conviction that, although human life appears pesd]| it actually
has a value which reveals itself@ssolation

This conviction is the participatory intuition Sdmy held in such
high esteem that he erroneously thought it is eskeduto the black
mind. All peoples — black, white, yellow, mixed hase in this
hope that the world has value independent of human
consciousness. It is not an African peculiarity. Byecting an
artificial barrier between the African mind and then-African
mind, the humanism of negritude lost the will tansform itself
into a philosophy of human existence. Senghor hadgtandiose
aspiration of a philosopher, for he acknowledgeat tiegritude is
a humanism, in the same way that Sartre proclaiexeslentialism
a humanism. But need he be ashamed of his inakdityive the
world Africa’s first original system of independephilosophical
thought? No. For Senghor was never surpassed bydh@emic
and professional philosophers who crave analyserevthere is no
synthesis, thus operating mills with no grainsham. It is not for
nothing that Sodipo pays tribute to Senghor thus:

Whatever fault one might find with the articulation
and content he gave to the conception it is in my
view to Leopold Senghor’s eternal credit that he
boldly even if poetically asserted the existence of
distinctively African conception of the universedan
of a mode of existence founded upon that
conceptiort’

Can we radicalize Senghor by deepening the causegritude? Is
there any way we can show that Senghor was a peoofisa
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universal philosophy now ripe for the 21st centuti/2ve can
radicalize Senghor, then we can show that he sawday. This
can only mean that African philosophy can be trafreth the

foundation of ethno-philosophy to the dawn of cdason

philosophy. In so doing, we must present the pbpby of

consolation as the revelation of the melancholy ,manot

Senghor’s emotional ‘negro’. The melancholy matheuniversal
man, the man we see in all the continents of thddyavho may
be black, white, yellow, or mixed. Man is for usmeelancholy
being because he strives under the burden of despdihope to
reconcile his mind with nature. We must now run yafram our

root in ethno-philosophy for a while, still lookirtogck all the time,
not in fear but in homage to the works of those whme before
us. As we run, as we march into the 21st centingyideology of
the tribe will lose its particular identity as aiwgrsal doctrine
from Africa. We must be ready, and we are readymeet the
universal at the level of the universal. Before weclare
consolationism a metaphysics of terror and a nigrabf

consolation, let us see how our research has faghta man
whose work we have recognized as a link in thesttiom of

African philosophical thought from the age of commau
inspiration to the age of individual synthesis, then Asouzu who
we dare anoint the father of modern African phifgsn

4. Transition from the Metaphysical Vision of Senghorto
the Rationalism of Asouzu

It is not Asouzu’s rather harsh criticism of ethplutosophy that
interests us. We are interested in the Catholespbecause he has
taken what he himself calls a “critical personanst™® He saw
the futility of scholarship in the absence of cnat and made a
case for the rationalist who, though inspired by toots in the
community, insists on standing on his feet and iloglat the world
through his own prism. In replacing the myth witle tconcept, in
substituting poetry with thought, Asouzu advandesitleology of
negritude. Yet the core of negritude remains in uXsos
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complementary reflection. This is the idea of tineogonality of

reason and indeed the emotionality of existence,ethotionality
that validates rationality. Thus while Senghor d@pizes about
the African’s gift of myth-making, the gift of rhyin, and the
sense of communion (ever dear to the Black Africakgouzu

talks about missing links of reality and the joybaing. Listen to
what these men are saying. At bottom their insjpingtare one in
solidarity. The rhythm of Senghor is not differdram the joy of

being of Asouzu. These ideas speak of optimism.cBatwe make
any sense of optimism if there is nothing like pegsm? If the

answer is no, then rhythm and joy point at the otaery value of
existence.

Man then is the melancholy man. We therefore sutcee
establishing a link between Senghor and Asouzu laetsveen
these two great men and the emergent philosoploprdolation.
Senghor heralded the age of the independent thimkdrout
reaching the promise land. Asouzu reached the genand
through the tortuous road of rationalism but did awive with the
great synthesis much awaited. We hope to fulfile thast
requirement and record a victory for African raabsm.

The main idea of Asouzu’s philosophy is the viewtls universe
as a totality in solidarity with all its parts, arthese parts,
therefore, as missing links in the grand unity. Hom
consciousness, according to Asouzu, in its totajiznoments, is
able to grasp the complementary character of theuwa links of
reality — things, ideas, thoughts, etc. Like Hedpd insists
fragmentation cannot give us a complete or morepbet® picture
of reality, the whole. Unlike Hegel, Asouzu is magmatic about
any absolute, although he insists we can only bagialk about
an absolute if we realize that links are scattered diverse. The
mind can comprehend the unity of this diversityitagsaturally
totalizes. This comprehension comes to the humaua ntine mind
of man, not the isolated black or white or yellownd The
complementary reflection of Asouzu endorses the icAfr
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experience while at the same time acknowledging Whestern
experience and indeed the experience of all ramesitted to this
monumental drama of life. Every philosophy of evpgople is a
contribution to the universal pool as a theoretigaderstanding of
consolation or the joy of being. This theoreticaldarstanding is
intimate with practice.

Dismissing ethno-philosophy, Asouzu writes:

Contrary to the pretensions of ethno-philosophic
inspired method of investigation that the esserice o
philosophy lies solely on documentation of
differences, all philosophies resemble themselnes i
the point where the philosopher is a bridge between
reality, in its most sublime form, and humanity, as
this becomes evident even in given localifies.

The above accusation hardly touches Senghor whoasaneat
vision and was eloquent, even if poetic, in itsrifization.
Bringing epistemology and metaphysics closer, Asquzes:

Thus complementary reflection explores the
conditions for the validation of our claims and
assertions which it understands as being
fundamentally rooted in the sense of the acquisitio
of a complementary, unified, emancipated and
transcendental mindset. This is the dispositional
precondition for ratiocination as it enables the
philosopher to attain the full consciousness of
himself or herself as a typical instance of being
seeking full and comprehensive actualization in
history irrespective of local constrairffs.

For Asouzu we can talk about hybridity, eclecticigmarallelism
and symbiosis only because everything in existeserges as a
missing link of the whole. A monism is implied hebeit pluralism
is not denied. Commonality is at the root of Asdszuonism and
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shows itself in instances of association and expandhere is
therefore a revelation of complementarity in morseint which
events, though differentiated, seek their commostinlg their
common origin. He writes:

This structural constitution is characteristic of
universal human experience of reality, as relative
subjects, everywhere and every time. It is alorig th
line that the mind always seeks to capture reality
complementary contraries ... day and night, male
and female, being and non-being, truth and
falsehood, good and evil, up and down,%tc.

One may ask what exactly Asouzu’s missing links @hey are

finite beings and their different modes of expressi

in history in so far [as] they are fragments that
cannot be conceptualized except in complementary
relationship to each other ... finite beings in their
diverse modes of expression and the categories of
such beings ... the mind can grasp and intuit as
missing links units and units of units, things and
things of things, ideas and ideas of ideas, thaught
and thoughts of thoughts.

Missing links, then, will include the animate arft tinanimate,
language, and cultures of diverse peoples — marakhtitat makes
his life what it is. Two vital principles follow &m Asouzu’s
thought on universal solidarity. The first is whia¢ calls the
metaphysical principle of integration. It stateatthnything that
exists serves a missing link of reality within freemework of the
totality. The second principle is the practical principlé o
progressive transformation which states thktforms of human
action aim towards the joy of beinyVith a Kantian love of
architectonics, Asouzu asserts the imperative ohptementary
reflection thus:Allow the limitations of being to be the cause of
your joy.
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The notion of the joy of being re-echoes Senghimspiration of
rhythm and equilibrium. Yet Asouzu has not giveneqhte
content to this pivotal concept. It is pivotal ratly as the link
with Senghor but (more importantly) also as th&apibf Asouzu’s
optimistic philosophy. Let us return now to ourlearcriticism of

Asouzu. His system, radical and original as itremains very
much polemical. The little space granted constounchy polemics
is taken up by methodological discourse. His emighas method
makes his works appear like one long prolegomerentofuture
African philosophy. Can it be that the pathfindesheft the work
of constructing a more complete metaphysics to anger
generation after showing with great care that nibopbphy can
exist in isolation from philosophies of other rew@ Hear this:
“For African philosophy to progress, more worksnobre broad-
based systematic methodological type need to be.ddrwe

noted earlier that African philosophy is full ofydpolemic and
quite barren in terms of content. This barrennessndoubtedly
due to the scarcity of original thinkers. Many ehdar in a
philosophy department of an African University #snit is all

right to be simply familiar with Western philosophye thinks this
familiarity is all he needs to be respected as aimic#n

philosopher. This is, of course, not true. Beingscholar of
Western philosophy is one thing and being an Afriphilosopher
is another thing. This means that there are jinstraiful of African

philosophers. Those who qualify automatically asric&in

philosophers are the ethno-philosophers, for theyia a sense
original. But their originality cannot earn Africaphilosophy
international acclaim in a thousand years.

We cannot boast about the achievements of Westelwspphical
genius and expect the West to be impressed. Everkpoows his
father’'s house! Asouzu has now shown us the righy to take.
His inspiration has made us ever more jealous Her glace of
African philosophy in world philosophy. We dare dhgat we are
now on the right path.
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5. Transition from the Rationalism of Asouzu to the
Doctrine of Mood as the Synthesis of the Philosophy of
Consolationism

Our consolationism is the doctrine ofood By mood we mean
thought shadowed by the primitive emotion of existe and of
human life. Thus we say that African philosophy pasgressed
from the rhythm of Senghor to the joy of being dfolizu and now
to consolationism. Senghor’'s myth was the veiledcept held by
ethno-philosophy. In Asouzu the concept became . free
Consolationism is an even more radical break withn@
philosophy. For while Asouzu repeatedly appealshi® Igbo
collective, consolationism has distilled fully intbe concept and
rejects undue interference from the worldviews bé ttribe.
Having received its first and greatest inspiraticom precolonial
Africa (not Greece), it presses on to reveal ndy dne African
mind but indeed the mind of the melancholy man wie can
recognize as the 21st century man. The melanchealy i the
universal man, the black man, the white man, thi@weman, the
red man. Consolationism is the radicalization ghptementarity.

In consolationism the optimism of Senghor and Asoalzswers to
an ontological pessimism as its foundation. Thussotationism is
afatalism All is not well with the world, but all may stibe well
with it. We begin our philosophical endeavor byntiiying man
as a creature of mood, as the being whose entiee i
characterized by sadness and joy. These moodsagrifred and
diminished by fear and hope. This may appear ssapliyet it is
true that beyond sadness and joy human life haseening. Our
science, religion, philosophy, and all practices imstruments of
our joy. But joy cannot be isolated from sadnesanM joy
measures his sadness. Since man is a creatureoof wecall him
the melancholy man. So far we have an immanenvgbyplhy. One
notes from the very beginning the similarity of qamlosophy to
Western existentialism. This is certainly true. Buile Heidegger
and Sartre appealed to Greece for inspiration, ppeaed to the
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African community, to precolonial Africa, through séuzu,
Senghor, and the ethno-philosophical thinkers. Tihatead of a
doctrine of being, we talk about the doctrinentdodand instead
of talking about non-being we talk abositence the silence of
eternity. Whether non-being or silence, one thing admit: the
eternity ofmood

Silence is that state ahood not yet conscious of itself. It is
sadness at a sub-conscious level. When we talkt dbeusilence
of the vast space through which the heavenly badiege without
conscious beings to observe all that motion we npeaaisely this
sadness. We are not merely projecting human sulajganto the
vastness of the universe. After all, we have catlad system a
monism, a serrated monism. Man’s subjectivity, rhiad and the
thoughts harbored there, has its foundation in @ritial mood in
which matter too participate. If the inanimate aainfeel joy or
sadness, this is to be attributed to the very lavell of
consciousness, not its total absence. For the mani say, the
sun, yearns This yearning is expressed in the laws that are
supposed to govern the motions of heavenly bodiks. sadness
of the universe is the brooding activitymbod Fear characterizes
this activity. You ask, why fear? A universe thatises as a
fatality, whose only reason for existing appearsica-reason,
cannot but be a universe of terror. The terror of tatalistic
universe lies in its mood. It pulsates in everyghiconscious,
reaching its highest awareness as pain in man’'sl.niihe terror
lives in man’s reason and torments his intellechis despair. All
actions and all thoughts that work to diminish nsanérror
increase his joy. The actions and thoughts thatnimhadis terror
increase his sadness. Our celebrated rationality,irdellect or
reason, is born in grief, like the world which d@gi$or a purpose
we do not really know but which we approximate ¢msolation.
Anything that yearns must exist as a consolatioromF the
beginning perfection is denied it, to the end itdisnied it. A
beginning that is yearning must have an end thetnsolation.

257



Vol.2 No.1 January —June, 2013

Thus, starting from the grounds of immanence, ftbe human
sphere, we are compelled to move up to the tradeceal. From
the humble task of analyzing the smile of a pretman and the
tears of a poverty-stricken old widow we are corgaeto carry
the burden of clarifying the relation between theoch of man and
the mood of the world. Our task becomes much marbiteous

and we are tempted to become dogmatic. Yet we ¢tahao
dogmatic because our philosophy, like every otlidopophy, is a
vision of the world, a way of understanding it teeeh man’s
consolatory need. If science cannot overleap thant® of

probability, there is no reason for us to claimt thva have arrived
at certainty. We are presenting consolationism masA&ican

philosophical hypothesis. Since our task has becanre

burdensome, it is only reasonable that the anabfslsuman joy
and sadness should take us into a territory alreasiyed by

Western philosophy,

Let us take a hard look at man. He comes into tbddwblessed
with a developed consciousness. As the baby grésvphysical
and mental powers are enlarged. The baby becomasraor
woman and realizes there is something called nexigl a fearful
capacity of thought. But before he thinks more tegbout the
problem of evil he realizes that competition is th&e of earthly
life and that he so easily despairs. He is notawéare that his
despair merely reflects the terror of the univeldes peace is
completely shattered when it dawns on him that im#cg old
enough to marry means he is becoming old enougdietd_ater he
Is horrified that inanimate nature too shares & impotence, in
his grief. He is horrified to know that his solaystem is also
bound for death. Stricken by grief, he looks outhed window to
reassure himself that the external world has nasgw away,
leaving him to confront his eternal solitude. Therld is still there
all right but no God is visible. A car pulls intbet drive and he
sees his wife getting out of the car. In the meaatihe woman
replaces God and the man rejoices as he hurriesfabe house.
This is love, the love of the intellect. It is nibie presence of the
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car, a product ofmood according to the specification of science,
that has diminished this man’s terror and incredssgoy but the
proximity of mooditself.

The foregoing captures the kernel of consolationiswery simple
words. The following questions naturally arise:

. Is human life worthwhile?
. What is the relation between emotion and reason?

. How does man stand in relation to the world?

A W N P

. If we agree that man creates value, can welsotiasist there is
value in the world?

. How can we show that the universe is not pasfte
. Can we find a place for God in a universe aftér

. What is the meaning of evil?

o N o O

. Why must life always be the hope and burden dvfaaced
consciousness?

Consolationism discovered as mere immanence, npatgice in
his joy and sadness, leads us to a much more aombiti
rationalism, so that we see most clearly the needobt the
doctrine ofmoodin a comprehensive metaphysics of terror. This
metaphysics of terror will see us tackling suclstentialist themes
as despair, anxiety, freedom and determinism, itigtihuman
agony, responsibility, terror, etc. The metaphys€derror will
terminate in the ethics of consolation after we rhaye shown
that morality is not man-made but is part of theoteces of the
universe whichmooddominates. In the process of clarifying our
philosophy we will give the problems of the realdfyevil and the
existence of God a distinctly African formulatio@ur method is
existential, analytical, and rationalistic. Withgmethod we hope
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to at once kill and resurrect idealism. Our deepted pessimism
destroys idealism while the optimism that risesnfrahis
pessimism restores idealism. Our serrated monisnoti& denial
of diversity nor its destruction but the unificatiof diversity in its
origin in the primordial mood. We speak here of exrated
monism because we do not go with an absolute monfgendo
not assert that mind and matter are one and the Haing. Rather
we think that mind and matter have their foundatoprimordial
mood. We do not know what exactly the nature of imimordial
mood is, but we hypothesize that it is an emoti@sslence at the
bottom of mind and matter.

If anyone objects that there seems to be a littlefamysticism in
our philosophy our response will be that as théclad existence
mysticism of one kind or the other is the pillartbé logic of the
intellect. This much development in quantum physiegh its
seeming irrationality, has shown. A universe which the
manifestation of the mythopoeic must remain an reaigin the
same way that God the majesty of the mythopoeict mamsain a
mystery to the prying intellect.

It is not our intention to pour out the contentcohsolationism in
this paper. Not only is consolationism still a wamkprogress, but,
also, our main aim in this paper is to trace thalkprogress so far
recorded by African philosophy. The present authogsearch has
shown clearly the debt he owes Asouzu and Senghpariticular
and the school of ethno-philosophy in general. Tesults
recorded by Asouzu and Senghor are of course éiffdfrom my
own result. The consolationist sketch | have jusispnted does
not promise an optimistic philosophy. Neither ishé outline of a
full-blown pessimistic philosophy in the traditiorof a
Schopenhauer. Joy and sadness as primal elemetits wiood of
man have their epistemic correlates in optimism pesssimism.
The malaise of man if adequately understood thriogtd on the
tragedy of existence and the necessity of consolaiihe malaise
is deeper still. Man caught it from the unconsciausld. This is
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our monism, the convergence of essences. Can maguen his
despair and realize his joy so completely that hey rhecome
happy and overcome his existential malaise? Hexagjtlestion of
God and our developing theodicy comes in. God nsigiity not
because he is absolute perfection but becausethe Iseing who
has conquered fear in Himself and overcome the isgalaf
existence. Thus God cannot be the originator df &an cannot
overcome his despair. His destiny is the destingooisolation, not
happiness. Therefore man can never be free. Th®nsobf
freedom and determinism are wishes that dissoltkemotion of
fatalism. Our fatalism is not the belief that huntsings can do
nothing about their situation on account of sonmanetl decree.
Our fatalism is rather the prior knowledge of tine\itability of
events, whichever way they go, the necessity af {hasitive or
negative occurrence. Fatalism does not precludeggie. The
resignation of consolationism is the resignatioetbical struggle.

Fatalism is extended to that mode of existencenddfas/earning
It is a doctrine inspired by the existence whickmse to have no
reason for existing, outside the fact that it ysarning Our
universe is a fatalistic existence, hence its ifgotion and the
reality of evil. It is not a value-neutral univerdeis value-laden
and indestructible. It is a fatality. Here we hdwand the key to
the solution of the problem of evil in the world. gessimism
comes to human consciousness as the knowledge vao\wazy,
of the tragedy of an existence whose eternal sl@acsadness,
then all is not well with universal existence. Blu@a being has
emerged who has overcome cosmic fear (and we thudk a
being has emerged), then all may still be well. Mas aspired to
be precisely this being that conquers despair assimism and
becomes qualified to be honored as the glorious Eoerful
rather than the omniscient and omnipotent (therahtegories are
applicable only in a perfect universe). It is immisable that man
has failed woefully to be transformed into God. $ltne comforts
himself with a science that cannot create livingrs, a religion
that has not uncovered God, a philosophy that darefate the
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claims of mysticism because it is itself a congofgtan art that
seeks to imitate philosophy — in other words, afira that cannot
succeed. What is this success? It is the realizatithvappiness.

With the doctrine ofnoodwe intend to trace the existential cycle
of the melancholy man of the 21st century. The naialy man is
the transformation of Senghor's emotional black mntanthe
universal man who measures the value of his lifdeirms of
human joy and sadness. We are of course not goibg satisfied
with a purely immanent philosophy. Our metaphysicterror will
seek to capture a God of consolation, a God clasémamuno’s
personal deity than Aristotle’s impersonal prineipllt is
monstrous for the human intellect born in the eorotf sadness
to seek to imagine a God who is a mere principlthefworld, an
empty name. The doctrine ofoodis in support of religion and in
solidarity with science.

6. The Philosophy of Consolation in Relation to Scierc

What the theory of evolution, the intensely metaitsl, and,
perhaps mystical, claims of quantum physics, ardfitidings of
astronomical physics show without doubt is therodanectedness
of the universe, of animate and inanimate phenomEma holism
of modern science finds no opposition in our sedamonism.
This undeniable holism challenges established nsticof
mechanicism. Need we frown too deeply that conswiem is a
fatalistic philosophy? No. Our fatalism is the reciiation of
freedom and necessity in the notion y#arning We preserve
ethics by preserving liberty while discarding freedom
Consolationist fatalism is the peace of pessimisth wptimism.
Science itself has revealed to us a deeply pedsimisture of the
last moments of the last men on earth, when lifié die with the
sun. Dolmage raises the following very touchingggléor man
and the earth in the name of science:

The mere idea of the decay and death of the solar
system almost brings to one a cold shudder. All tha
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sun’s light and heat, which means so much to us,
entirely a thing of the past. A dark, cold ball
rushing along in space, accompanied by several
dark, cold balls circling ceaselessly around iteOn
of these a mere cemetery, in which there would be
no longer any recollection of the mighty empires,
the loves and hates, and all that teeming playef |
which we call History. Tombstones of men and of
deeds, whirling along forgotten in the darkness and
silence Sic transit gloria mundf*

However, consolationism is neither a scientificlggophy nor a
scientifically oriented philosophy. A system thatls itself “the
consolation” must be a philosophy of human existenc

7. The Philosophy of Consolation in Relation to Religin

Consolationism as a serrated monistic conceptioth@funiverse
favors theism. This position agrees with the iddaGmod in

monotheistic religions. Here we are particularlynoerned with
the Christian religion which conceives God as owierg and
omnipotent. But we are suspicious of the categortds
omniscience and omnipotence which bring into qoestthe

goodness of God in relation to the undeniable evilhe world.

Ours is not a perfect universe but a yearning use/€TlThe outline
of our new African synthesis shows clearly the adirationality
in emotionality. A universe such as ours is chanaotd in terms
of consolation, not perfection. The doctrine wibod as the
dialectic of pessimism and optimism prefers to kpefaGod in

terms of a being of power and glory. This will §e¢ stage for our
passionate engagement with the problem of evilh@ world

which has cast a slur on the purity of the conceptif God.
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8. The Philosophy of Consolation in Relation to Wester
Philosophy

Our inspiration has its foundation in the Africamndview. Yet
we have seen the points of convergence of somearofleas with
Western philosophy. Ancient Greek philosophy eneloithe idea
of the eternity of matter. We prefer the idea of #ternity of
mood We are at a loss about how matter can precedel. min
Therefore we prefer to ground both mind and mattemood, a
primitive mind, the silence which is the foundatiohbeing and
which Western philosophy identifies with non-being.

Is it possible for any philosopher in the 21st cepnto attempt the
clarification of a metaphysical system without tficigesting the
Critique of Pure Reasorand theProlegomenaof Kant? It is
foolhardy ignoring that giant of thought. Kant vest

Metaphysics is properly concerned with synthetic
propositions a priori, and that these alone
constitutes its purpose, but that, in additionthas,

it requires frequent dissections of its conceptians
analytic judgments, the procedure in this respect
being only the same as in other departments of
knowledge, where conceptions are sought to be
made plain by analysfs.

Kant's philosophy rests on the distinction betwgdrenomenon
and noumenon. He thus distinguishes between tradsoéal logic
which is adequate to his project and general 18ite project of
Critical Philosophy, the transcendental deductidntle pure
concepts of the understanding and their applicatiowever,
“does not by any means exclude such things (noumbuoarather
limits the principles of aesthetics, in so far ttiese should not be
extended to all things, whereby everything wouldchanged into
mere appearance but that they would only be vdlobgects of a
possible experiencé”.
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Kant's demand for a body of metaphysical knowledgsging on
absolutely certain grounds is too great a demand. fiim
confidence in the transcendental deduction is uraméed. Kant’s
dualistic philosophy seems to grant little to ‘rmatuby way of
nature possessing value in itself. Once we havenetéfthe
universe and everything in it gearningit becomes obvious that
nature has a value in its own right independerftiuwhan reason,
with which human reason should be in solidaritytti€iwonder,
then, that coming shortly after Kant, Hegel asskethat reality in
its parts is contradictory’. Hence his choice of the dialectical
method to reconcile the parts with the perfect whidWhile we
agree with the kernel of Hegel's dialectic we do think the total
equates perfection.

Let us pass on to existentialism. The existentidhigkers from
Kierkegaard to Unamuno and from Heidegger to SartceMarcel
all saw that the so-called rationality of the umsee can only be
true if this rationality is founded on emotionaliffhus they paid
much attention to the notion of anxiety which acdbog to
Heidegger reveals nothingné8sthe veil of being — the same
concept which according to Sartre inspin@siseaby reason of the
realization that freedom means nothingness, thakvtals the
complete impotence of th&n-itself and the absence of any
transcendental support for tfa-itself** The concept of anxiety is
close to us too, but we conceive it somewhat difidy from the
Western existentialists. For us anxiety leads maayafrom the
despair pessimism animates towards the love of itellect
(solidarity with all things as they make for ournsolation) and
optimism (joy). This joy celebrated by Senghor aksbuzu is
never far from sadness. For the consolationistieynis a sign of
man’s impossible apotheosis and the foundatiorisopéace in the
concept of God.

265



Vol.2 No.1 January —June, 2013
9. Conclusion

It is clear by now that we have a very ambitiousjgut in hand.
We have discovered the philosophical unity thatletl Senghor
and are now ready to continue from where Asouzppsd. We
have seen how our philosophy stands in relationsdi@nce,
religion, and, most importantly, the Western plolasical

tradition, though more work remains to be donede bow our
system stands in relation to Oriental philosophiBsit since
philosophies of all peoples and regions are ouipgsrof the
human mind seeking consolation, we are confidensalationism
will not clash with the fundamental ideas of Budathj Hinduism,
Confucianism, and the rest. Borrowing from Asouxe say
consolationism is African philosophy beyond Africahilosophy.
It is a doctrine of man and for man in the 21sttegnof techno-
emotivism, the century of terrorism and bigotry,refigious and
political fundamentalism side by side with the loggaith in God,

of continuing scientific progress and persistendpadér. Emotion
seems to have drowned intellect in our techno-araotentury.
This is a disaster. We have an explanation for tlpsurge of
primitive emotion. In understanding the emotior@btrof reason,
we will better appreciate rationality in all itsnaiensions. Our life
being what it is — consolatory existence — we camretend to
make a philosophy of cold logic, for logic sprinigso life as the
balance of emotion.

Since it is the burden of philosophy to find a Inaka between the
all-conquering emotional demand of human life dmelgtriving of
logic for balance and coherence and in agreeindy Wiato’'s
Socrates who says in thhaedothat philosophy is the highest
music, we present consolationism as the intelléctoasic of
melancholy

African thinkers in the field of philosophy shoufeb longer be
proud of their knowledge of Western philosophy. yiséould be
ashamed of themselves each time they enter leball® to teach
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their students the ideas of those mighty men thademiWestern
philosophy mankind’'s greatest intellectual achiegetn They
should lower their voices and hang their heads usecdhey are
living off the heritage of a people who believehard work and
merit. Can our Nigerian universities burdened byireexplicable
anti-intellectualism and the philosophy departmefiited with
mediocre thinkers Kkick-start Africa’s intellectuakvolution?
Surely a pragmatic rationalism in philosophy witisitively affect
all fields of knowledge in Africa and beyond. West@hilosophy
is as great as it is today because Western thinkerksed hard to
create their mighty tradition. Africa must wake @iwm the
intellectual slumber of decades. Plato’s ideas beayniversal, but
Plato himself is a Western man. No Western marntlziak for his
African counterpart.

The time has come for individual initiative to difynthe African
intellect. The road is now open to creativity aatianalism. We
can now shift emphasis from tribal worldviews todiindual
formulations that will engage both the tribe andnlanity>? It may
be true that analysis has replaced systematic qupluzing in
Western philosophy. But then Western thinkers h#weught
systems created by their past philosophers whiei tlan analyze
for ever. We in Africa are not in the same positide must build
our thought systems first before settling down terenanalysis.
The last original Western thinker died, perhapshwiean-Paul
Sartre. The world will hardly see a Plato, an Avilst, and a Kant
again; and the West may not again be able to peoduiginal
thinkers like Plotinus, Spinoza, Descartes, Humerk8ley,
Spencer, Mill, Husserl, Unamuno, Bergson, Jamesdddger,
Whitehead, Russell, Marcel, Sartre, etc, but Afdea because we
have not exhausted our creative energies. We hatveven begun
to exploit the resources locked up in our mindst Bea can start
now.
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